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DEDICATION 

 
                         THIS BOOK IS DEDICATED TO MY BELOVED LORD RAM 

 
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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                                      PREFACE 
 
“OM salutations! The renowned and most holy Lord Sri Ramchandra is verily the Lord 
God (Bhagwan) himself personified. He is an embodiment of eternal, absolute, supreme 
and pure bliss, beatitude, felicity, contentedness and happiness. He is the non-dual cosmic 
supreme Soul. He is the most exalted and supreme Brahm, the Supreme Being 
personified, as well as is an embodiment of the three lokas called Bhu, Bhuvaha and 
Swaha. I certainly bow before Sri Ramchandra repeatedly and most reverentially.” (Ram 
Uttar Tapini Upanishad, canto 5, verse no.47.)  
 
“Before the mountains were brought forth, or ever you had formed the earth and the 
world, even from everlasting to everlasting, you are God (Psalm, 19/1-2). For the Lord is 
the great God, and the great king above all Gods (Psalm, 95/3). He is the Lordour God 
(Psalm, 105/7). 
 
“You who are the confidence of all ends of the earth, and the far-off seas; who 
established the mountains by his strength, being clothed with power. You, who still the 
noise of the seas, the noise of their waves, and the tumult of the people. You make the 
outgoings of the morning and the evenings rejoice. You visit the earth and the water it. 
You greatly enrich it. You provide their grain. You water its ridges abundantly. You 
settle its furrows, and make it soft with showers, you bless its growth. You crown the 
year with your goodness and your paths drip with abundance—they drop on the pastures 
of the wilderness and the little hills rejoice on every side (Psalm, 65/5-12).  
 
“How awesome are your works, through the greatness of your power. He turned the sea 
into dry land. He rules by his power for ever (Psalm, 66/3, 6, 7). Let heaven and earth 
praise him—the seas and everything that moves in them (Psalm, 69/34).  
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The Lord is His name (Jeremiah, 33/2; Isaiah, 48/2; Amos, 4/13). 
 
I will praise thy name, o Lord, for it is good (Psalms, 54/6). 
 
Magnify the Lord with me, and let us exalt his name together (Psalms, 34/3). 
 
Let them also that love thy name be joyful in thee (Psalms, 5/11). 
 
For out heart shall rejoice in him because we have trusted in his holy name (Psalms, 
33/21). 
 
‘Ask, and it shall be given to you; seek, and ye shall find; knock, and it shall be opened to 
you’ (the holy Bible, gospel of St. Matthew, 7/7), ‘wherefore he saith—awake thou that 
sleepest, and come from the dead and Christ (Lord) shall give you light’ (the holy Bible, 
Ephesians, 5/14).” 
 
                                                ----------********--------- 
 
 
 
This Holy Book is a unique Anthology in English containing all the principal Upanishads 
on the theme of Lord Sri Ram and Sita. This Book has the original texts with their Roman 
Transliteration, which is followed by verse-by-verse Hindi & English rendering alongside 
explanations and notes.  
 
Lord Ram is a personified form of the Supreme Being, the Parmatma, known universally 
by the name of ‘Brahm’ in the Upanishads. Lord Ram is also an incarnation of Lord 
Vishnu who is known as the ‘Viraat Purush’ in the Purans and other sacred scripture, as 
he is the almighty and supreme Lord of creation, the Lord who has a cosmic form that 
surpasses imagination and defies all measurement, encompassing the entire creation and 
pervading every part and pore of it in a uniform way as the ‘Consciousness’ that is a 
synonym of ‘life’ in this creation.  
 
The Upanishads are primarily focused on describing the metaphysical, theological and 
spiritual aspects of the divine form of the Lord.  
 
This Book has all the six Upanishads that are related to Lord Ram. They are the 
following: (i) Ram Purva Tapini Upanishad; (ii) Ram Uttar Tapini Upanishad; (iii) Ram 
Rahasya Upanishad; (iv) Sita Upanishad; (v) Mukti Upanishad; and (vi) Kalisantaran 
Upanishad.  
 
At the end of the Book three appendices are added: viz. (i) ‘What is an Upanishad’, (ii) 
‘Selected verses from the Upanishads’, and (iii) The Key to Transliteration and 
Pronunciation. The ‘Worship Instrument’ used in formal ritualistic worship has also been 
included at the end. 
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All the original Sanskrit verses have been quoted along with their verse-by-verse Roman 
Transliteration, and corresponding Hindi & English rendering in simple flowing language 
that is accompanied by explanatory notes wherever necessary.  
 
Now, let us have a bird’s eye-view of the different Upanishads included in this Book. 
 
  
Chapter 1: The first Chapter is the ‘Ram Purva Tapini Upanishad’ of the Atharva Veda 
tradition. This Upanishad is in the Atharva Veda and has five Cantos. It highlights in fine 
details the various connotations of Sri Ram’s holy names, enumerates his ethereal, 
eclectic and divine form, his Mantras and the Pooja instrument used for his ritualistic 
worship (Canto 1-2), the concept of the entire cosmos being inclusive in the worship of 
Sri Ram (Canto 3), the details of the ‘Ram Mantra’, step by step construction of ‘Ram’s 
Pooja instrument’, the process of doing Japa and meditation with its use, a brief outline of 
Ramayan (Canto 4) and the process of ritualistic worship of Sri Ram using the worship 
instrument (Canto 5). The remarkable aspect of this Upanishad is that (a) it resembles the 
practice of ritualistic form of formal worship of the chosen deity as envisioned in the 
Vedas, and (b) it establishes the fact that the worship of Sri Ram, albeit through the 
medium of a ‘Talisman’ (a charm instrument), is synonymous with worshipping all the 
Gods at once; this single worship is all-inclusive and it comprehensively serves to honour 
all the Gods instead of worshipping them separately.  

The step by step construction of Sri Ram’s worship instrument, called the ‘Ram 
Yantra’, as described in Canto 4, and the ritualistic steps for its worship, as described in 
Canto 5, have been depicted with the help of line sketches so that the reader is able to 
follow each of the steps involved in the construction of the ‘Ram Yantra’ as well as its 
consecration and usage. All Mantras and their subtle meanings, their patron Gods, their 
root/seed words have also been explained. 
 
Chapter 2: The second Chapter of the book is the equally fascinating but highly 
metaphysical and philosophical Upanishad on Sri Ram called ‘Ram Uttar Tapini 
Upanishad’. It describes how Sri Ram is synonymous with the supreme transcendental 
Brahm, how his divine name is akin to the cosmic divine and ethereal word ‘OM’, and 
why it is the provider of emancipation and salvation to the creature (Canto 1-2), the 
reason why Sri Ram’s Mantra is called ‘Tarak’ (liberator and deliverer) (Canto 3), the 
importance of Kashi (Varanasi) and how Shiva gives ‘Mukti’ (emancipation and 
salvation) to a dying man there (Canto 1 and 4), and finally the forty-seven gloriously 
magnificent, spiritually powerful and eternally divine Mantras of Sri Ram (Canto 5). 
 
Chapter 3: The third Chapter is ‘Ram Rahasya Upanishad’ also belongs to the Atharva 
Veda tradition, and it is reminiscent of the Ram’s other two Upanishads as described in 
Chapters 1 and 2. This has been expounded and enunciated by Hanuman, considered as 
the greatest and wisest expert in and exponent of the spiritual, metaphysical and 
theological principals pertaining to the divinity of Lord Ram as a manifestation of Brahm 
who is the ultimate Truth and the supreme transcendental Being in creation. This 
Upanishad has five Cantos. Canto 1 emphasizes that the hymns composed by Lord Ram’s 
devotees has the same spiritual value as those of the scriptures. Canto 2 is a magnificent 
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treatise elaborately describing the various ethereal, divine and eclectic Mantras of Lord 
Ram, starting from the one with a single letter right up to the one with a long chain of 
words, numbering forty seven, and it goes on to elucidate upon their metaphysical, 
theological and spiritual importance and significance. Canto 3 describes the construction 
of the ‘Ram Pooja Yantra’, and presents two variations of it. It is to be compared with the 
one described in Chapter 1—Ram Purva Tapini Upanishad. Canto 4 describes how to 
methodically worship Lord Ram with his Mantras so that real benefit can be derived form 
such exercises. And finally, Canto 5 describes the divinity, holiness and unique eclectic 
values of Ram’s Mantras as the ultimate and final remedy for all spiritual ailments of the 
creature; these Mantras have stupendous spiritual powers and potentials, and can deliver 
the soul from the tormenting quagmire of delusions and ignorance in which it has been 
trapped, and provide it with emancipation and salvation. So in essence this third chapter 
is almost a mirror image of the earlier two chapters.   
 
Chapter 4: The fourth Chapter has another magnificent and fascinating Upanishad called 
‘Mukti Upanishad’ which is part of the Shukla Yajur Veda tradition. It has two elaborate 
Cantos in the pattern of a conversation between Sri Ram and Hanuman. Canto 1 details, 
inter alia, the importance and glory of Vedanta, classifies the Upanishads according to 
their respective Vedas, enumerates different types of Muktis in detail, and outlines the 
eligibility criterion of an aspirant to learn the Upanishads. Canto 2 is exclusively 
dedicated to the liberation of the soul from this humdrum world, a process called 
Mukti— it describes the concept in detail, the methods to accomplish it, the obstacles in 
its path in the form of various negative traits such as Vasanas (worldly passions, lusts, 
yearnings and desires) and Virttis (the inherent temperaments and tendencies that are 
integral character of a creature) etc., how to overcome them, as well as the concepts of 
Samadhi, Gyan etc. in great detail.  
 
Chapter 5: The fifth Chapter is the ‘Kalisantaran Upanishad’. The briefest with only three 
verses, it prescribes the 16-letter well-known hymn ‘Hare Rama Hare Rama....’ as the 
panacea-Mantra which can be set to various tunes and melodiously sung in groups. This 
was the chant used by Chaitanya Mahaprabhu, said to be the legendary incarnation of 
Lord Vishnu to establish the importance of doing Kirtan (community or group chanting 
of the Lord’s holy names as a means of spiritual liberation and deliverance) with devotion 
and ecstasy amongst the masses.  
 
Chapter 6: This magnificent anthology of Upanishads devoted to the theme of Lord Ram 
would be incomplete without the Upanishad devoted to the divine cosmic energy 
representing the stupendous powers of the supreme transcendental Lord known as Brahm 
and who has manifested as Ram. So, the fifth Chapter is devoted to ‘Sita’, the Lord’s 
divine consort during his worldly sojourn, but who is a manifestation or a personification 
of those magnificent Shaktis or cosmic powers, the dynamism and potentials of the Lord 
by which he has conceived, developed, sustained, protected, and finally concludes the 
entire creation when the time is up.  

Hence, Chapter 6 is the wonderful ‘Sita Uanishad’ of the Atharva Veda tradition 
dedicated to Goddesses Sita, the personification of the cosmic powers, called the various 
Shaktis that have been at the root of the entire creation, its birth, its sustenance and its 
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conclusion. Besides emphasizing the holiness and divinity of Sita and expounding upon 
her all-inclusive ethereal, cosmic and esoteric form, this Upanishad tells us about the 
origin of the Vedas and their classification alongside their branches and the 
supplementary texts that constitute the entire body of the scriptures of the Hindus. 
 
At the end of the Book there are three appendices as follows:--  
 
Appendix 1: ‘What is an Upanishad’. This appendix, as its title indicates, tells the reader 
the principal purpose of the Upanishads, their core philosophy, and their fundamental 
nature. It also lists the various ways in which the ‘Upanishads can be classified’ based on 
their central themes, or the way one would like to read and understand them based on 
one’s needs and mode of approach. 
 
Appendix 2: ‘Selected verses from the Upanishads’. This appendix gives a glimpse of the 
excellent spiritual and metaphysical philosophy of the Upanishads in general by quoting a 
wide selection of verses that are culled from a broad spectrum of the Upanishads from all 
the Vedas.   
 
Appendix 3: It gives a brief Key to Transliteration and Pronunciation of the Sanskrit 
verses in English.  
 
The special feature of this Book is that it contains the full Sanskrit Text of the 
Upanishads, which is followed by verse-by-verse Roman Transliteration, Hindi version 
of the Text, and then the English rendering that is enhanced by elaborate notes and 
explanations.  
 
This said, the spiritual seeker will find this Book an extremely useful and helpful 
compendium because it brings all the important Upanishads dedicated to Lord Ram, who 
was an incarnation of the Supreme Being on earth in the form of a human being, under 
one single cover.  
 
Verily, life is a long as well as a short journey for us. Long in the sense that a man gets 
ample time to do what is expected or required of him, and short because it has to be done 
without any waste of time, without running aimlessly hither and thither, frittering 
precious time away. We have to be laser-focused on our target in order to optimize the 
limited time frame that we have, for the wheel of time is running at a fast pace and life is 
exhausting its store of energy and time allotted to it by the Creator.  
 
As far as I am concerned, Lord Ram is the only aim and objective of all endeavours in 
life; the Lord is the only spiritual destination, the only subject worth talking about, 
discussing, reading and contemplating upon; the Lord is the only entity worth for our 
eyes to see, for our ears to hear about, for our tongues to speak of, for our mind to think 
and focus on, and for our heart to love and be devoted to—if we ever honestly wish and 
expect to have our own good and welfare, not only in this mortal world but also in the 
world that goes beyond this existing one.   
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And forsooth, this is the primary motivating factor which made me devote my time and 
energy in writing this Book on Lord Ram’s Upanishads, as this for me was like doing 
meditation on the Lord’s divine form, and offering my respects and affection to the Lord 
whom I love from the deepest core of my heart. It not only gave me a sense of immense 
fulfilment, of immense satisfaction for a time well spent, but it also helped me to make 
available to the world, in a language that is modern and understood by the major section 
of the society in general, the eclectic, the excellent and the pristine pure spiritual and 
metaphysical philosophy contained in these selected Upanishads on the theme of ‘Lord 
Ram’, which were hitherto unavailable to the world due to the language barrier as none of 
these Upanishads had been rendered in English earlier. I regard this as a humble service 
that I was fortunate enough to do for Lord Ram.  
 
Really and honestly, thinking about Lord Ram and remembering him silently is, for me at 
least, the only remedy that gives peace and tranquility to the heart and rest to the mind; it 
is the only cure I find for all the miseries and torments associated with the tumultuous life 
in this mundane world. Indeed, to draw a parallel, from the many alternative remedies 
available in the chemist’s shop for the malaise afflicting the soul, this is the only remedy 
that suits me, and I hope it will also suit all the devotees of Lord Sri Ram too.  
 
Writing this Book has helped me to remember my beloved Ram in more ways than one, 
for it involved all the faculties of the mind and the body. It helped me to concentrate my 
mind and its faculties on a subject that is divine and holy, and pull it away from the 
quagmire known as the world. It helped me to calm my heart and control the vagrant 
nature of the sense organs of the body.  

 
There are some excellent verses in the Holy Bible which I would like to quote in 

order to summarize the emotions and thoughts that evolved in my mind during the 
preparation of this wonderful Book on Lord Ram’s Upanishads. Here they are:-- 
 
‘Therefore, whosoever heareth these sayings of mine, and doeth (i.e., trusts them, 
implements them), I will take him unto a wise man which (who) built his home upon a 
rock’ (Bible, gospel of St. Matthew, 7/24). Then, such a person becomes ‘ye are the light 
of the world’ (Bible, St. Matthew, 5/14), obtain eternal life and bliss— ‘I give unto them 
eternal life, and they shall never perish’ (Bible, gospel of St. John, 10/28), find 
salvation— ‘the Lord redeemeth the soul of his servants’ (psalms, 34/22), and such a 
person becomes one with the Lord— ‘believe me that I am in the father and the father in 
me’ (Bible, gospel of St. John, 14/11). This is the final aim of all the Upanishads and 
other scriptures—to ignite or kindle self-realisation in the seeker/aspirant, and lead him 
on to his path to attain eternal spiritual happiness, bliss and peace. 

But remember, ‘I am not capable of anything. If He graciously accepts me, if He 
mercifully and benevolently empowers my eyes to see His divine form which is most 
beautiful, enthralling and incomparable in my own Atma or my pure-self (which is pure 
consciousness), I shall then consider my self as most blessed, most privileged, most 
obliged, most thankful and most fulfilled’ (Kathopanishad, 1/2/22). 

There is another point we must remember well while reading this holy collection 
of Upanishads and Stotras—and it is that whatever has been written in this book are not a 
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word of mine, ‘My doctrine is not mine, but ‘His’ that sent me; if any man will do his 
will, he shall know of the doctrine; for he that speaketh of himself seeketh his own glory; 
but he that seeketh ‘His’ glory that sent him, the same is true, and no unrighteousness is 
in him’ (Bible, Gospel of St. John, 7/17-18).  
 
Finally I must say that I am merely a humble and incompetent Pen in the Divine Hand of 
Lord Ram, and so I just did as mandated by the Lord, writing as the Lord wished, and 
hence no credit worth its name accrues to me in any way imaginable. I do not deserve 
even a fleeting word of praise; that would be utterly wrong and misplaced. 
 
 
I humbly present this book to my esteemed readers with a sincere request to excuse me 
for the errors of omission and commission, and this request is out of the depths of my 
heart. At the same time, I ask forgiveness from my beloved Lord Ram for all my in 
competencies and childishness by submitting before Him—‘Oh Lord! I have uttered what 
I did not understand, things too wonderful for me which I did not know’ (Bible, Job 
42/2), but ‘must I not heed to speak what the Lord has put in my mouth?’ (Bible, 
Numbers 23/12), for ‘the Spirit of the Lord spoke by me, and His word was on my tongue 
(when I spoke what I said)’ (Bible, 2 Samuel 23/2).  

I also ask the Lord to forgive for my follies— ‘out of the depths, have I cried unto 
thee, oh Lord. Hear my voice. Let thine ears be attentive. If then, Lord, shouldest mark 
iniquities, oh Lord, who shall stand? But there is forgiveness with thee… for with the 
Lord there is mercy, and with him is plenteous redemption’ (Bible, psalm, 130/1-3). 
 
I write this Book as a means of my thanksgiving to my Lord—‘Oh! Give thanks to the 
Lord! Call upon His name; make known His deeds among the peoples’ (Bible, 1 
Chronicles 16/8). For this purpose, I—‘Sing Psalms to Him; talk all His wondrous works! 
Glory in His holy name. Let the hearts of those rejoice who seek the Lord! Seek the Lord 
and his strength, seek His face everyone. Remember His marvelous works which He has 
done; His wonders and the judgments of His mouth’ (Bible, 1 Chronicles 16/8-12).  
 
Through this Holy Book written by me on His behest and as His pen, I ‘Sing to the Lord, 
all the earth; proclaim the good news of His salvation from day to day. Declare His glory 
among Nations and His wonders among peoples. For the Lord is great, and greatly to be 
praised’ (Bible, 1 Chronicles 16/23-25), for ‘Honour and majesty are before Him; 
strength and gladness are in His place’ (Bible, 1 Chronicles 16/27). 
 
I dedicate this book to Lord Ram who is my dearest of dear, my most beloved, the 
essence and purpose 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. I am short of words 
to pray to my Lord Ram who is ‘The Lord, the Lord God, the merciful and gracious, long 
suffering, and abounding in goodness and truth, keeping mercy for thousands, forgiving 
inequity and transgression and sin’. (Bible, Exodus, 34/6-7.)  
 
My heart springs out like a fountain of joy and ecstasy when I recall the following lines 
from the sacred texts of the Holy Bible—‘So it was, when I heard these words, that I sat 
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down and wept, and mourned for many days; I was fasting and praying before the God of 
heaven. And I said, ‘I pray, Lord God of heaven, O great and awesome God. You who 
keep Your covenant and mercy with those who love you and observe Your commandants. 
Please let Your ear be attentive and Your eyes open that You may hear the prayer of 
Your servant which I pray before you now, day and night’. (Bible, the Book of 
Nehemiah, 1/ 4-5.)  
 
I once again wish to express my sincere and most earnest feelings of deep and 
overwhelming gratitude for my beloved Lord Ram for whose love and service I have 
embarked on this adventurous journey, and I wish to thank the Lord from the deepest 
recesses of my heart for everything the Lord has done for me and provided me with, by 
humbly offering this short prayer by quoting the Holy Bible, for in all sooth I have no 
words of my own that would say what I wish to say, and so I rely on the sacred text to 
convey my feelings to the Lord as follows—‘Therefore, I will give thanks to you, Oh 
Lord—and sing praises to your name’ (Bible, 2 Samuel 22/50). ‘I rejoice in my Lord and 
am convinced that ‘the Lord is my rock, my fortress and my deliverer; the God of my 
strength, in Him I will trust (who is) my shield and the horn of my salvation, (who is) my 
stronghold and my refuge, (who is) my saviour----I will call upon the Lord, who is 
worthy to be praised, so I shall be saved---’ (Bible, 2 Samuel 22/2-4).  
 
‘In my distress I called upon the Lord, and cried to my God. He heard my voice---and my 
cry entered his ears’ (Bible, 2 Samuel 22/7). ‘He brought me out into a broad place; He 
delivered me, because He delighted in me’ (Bible, 2 Samuel 22/20). And ‘You have also 
given me the shield of your salvation, and your gentleness has made me great. You 
enlarged my path under me, so my feet did not slip’ (Bible, 2 Samuel 22/36-37). So, ‘the 
Lord lives! Blessed be my Rock (of my emancipation and salvation, my liberation and 
deliverance). Let God be exalted, the Rock of my salvation’ (Bible, 2 Samuel 22/47). 
 
And, how the redeemed Spirit yearns to meet the Lord? Well, the answer is—‘For I know 
that my Redeemer lives, and He shall stand (by me) at last on earth, and after my skin is 
destroyed (and I am dead by the body), this I know that in my flesh (Spirit) I shall see my 
God (Lord Ram), whom I shall see for myself, and my eyes shall behold and not another. 
How my heart yearns within me!’ (Bible, Job 19/25-27). For has it not been said—‘The 
Lord is within you while you are with him. If you seek Him, He will be found by you’ 
(Bible, 2 Chronicles 15/2). ‘But now ask the beasts, and they will teach you; and the birds 
of the air, and they will tell you; or speak to the earth, and it will teach you; and the fish 
of the sea will explain to you; who among all these does not know that the hand of the 
Lord has done all this, in whose hand is the life of every thing, and the breath of all 
mankind?’ (Bible, Job 12/7-10).      
 
‘You, O Lord, are a shield for me, my glory and the One who lifts up my head. I cried to 
the Lord with my voice, and He heard me from His holy hill’. (Bible, Psalm, 3/3-4.) 
‘Now, therefore, I pray, if I have found grace in Your sight, show me Your way, that I 
may know You and that I may find grace in Your sight’. (Bible, Exodus, 33/13). The Lord 
said, ‘My presence will go with you, and I will give you rest’. (Bible, Exodus, 33/14). He 
(Moses) said, ‘Please show me Your glory’. (Bible, Exodus, 33/18). The Lord replied, ‘I 
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will make all my goodness pass before you, and I will proclaim the name of the Lord 
before you. I will be gracious to whom I will be gracious, and I will be compassionate to 
whom I will have compassion’. (Bible, Exodus, 33/19).  
 
‘How long, O Lord, will You forget me forever? How long will You hide Your face from 
me? How long will I take counsel in my soul, having sorrow in my heart daily? Consider 
and hear me, O Lord my God; enlighten my eyes, lest I sleep the sleep of death. Lest my 
enemy say, ‘I have prevailed against him’; lest those who trouble me rejoice when I am 
moved. But I have trusted in Your mercy; My heart shall rejoice in Your salvation. I will 
sing to the Lord; because He has dealt bountifully with me’. (Bible, Psalm 13.)  
 
‘Hear a just cause my Lord; attend to my cry; give ear to my prayer that is not from 
deceitful lips. Let my vindication come from Your presence; let Your eyes look on things 
that are upright. You have tested my heart; You have visited me in the night; You have 
tried me and found nothing; I have purposed that my mouth shall not transgress. I have 
kept myself from the path of the destroyer. Uphold my steps in Your paths; that my 
footsteps may not slip. I have called upon You for You will hear me, O God. Incline 
Your ear to me and hear my speech. Show Your marvelous loving kindness by Your right 
hand; O You who save those who trust in You. Keep me as the apple of Your eye; hide me 
under the shadow of Your wings.’ (Bible, Psalm, 17/1-8.) 
 
‘The Lord redeems the soul of his servants and none of those who trust in him shall be 
condemned’. (Bible, Psalm 34/22). So, help me, oh Lord! ‘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’. (Bible, 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’. 
(Bible, Psalm 30/12).  
 
I do not know how to conclude this submission and sufficiently thank the Lord God of 
my heart, and so wish to say something more to Lord Ram: “O Lord, ‘Have mercy upon 
me, o God, 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 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 
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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). 
 
‘And rejoice in the Lord, you righteous one, and give thanks at the remembrance of his 
holy name (Psalm 97/12). Exalt in the Lord our God, and worship at his holy hill, for the 
Lord our God is holy (Psalm 99/9).’ 
 
‘May my speech (read my book) be pleasing to him (Lord Ram), 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! 
 
Ajai Kumar Chhawchharia 
 
Date:  15th September, 2016. 
 
 

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

 

 

 

 
 
 
                     
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



 14

 
                                                   An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

 
   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                       CHAPTER 1  
 
                               
                                           Atharva Veda’s  
 

                    Ram Purva Tapini Upanishad                  
           
 

The Ram Purva Tapini Upanishad supplements and compliments the Ram Uttar Tapini 

Upanishad as well as the Ram Rahasya Upanishad. All these Upanishads belong to the 

Atharva Veda tradition.  
 This Upanishad has five elaborate Cantos dedicated to the theme of Lord Ram’s 
divine nature. He was an incarnation of Lord Vishnu who is also known as the Viraat 
Purush, the macrocosmic form of the supreme transcendental Brahm. In fact, Vishnu is 
the macrocosmic gross body of Brahm and as such is regarded as the Supreme Being 
himself. The basic difference between the ‘Purva’ and the ‘Uttar’ Ram Tapini 
Upanishads is that the former describes Lord Ram with attributes and qualifications, i.e. 
the divine form of Lord Ram in his human incarnation, while the latter describes Lord 
Ram as the supreme transcendental Brahm that has no attributes and qualifications 
whatsoever. On the other hand, as the name suggests, the Ram Rahasya Upanishad 
unfolds the esoteric secrets of Lord Ram and his various Mantras.  
 The verses of the Ram Purva Tapini Upanishad are in the ‘Anushtup Chanda’ 
style of composition, and there are in all five elaborate Cantos in it.  

Briefly, Canto 1, Canto 2 and Canto 3 till verse no. 15 describe the esoteric secret 
meanings and different connotations of the various names and Mantras, including the 
Beej Mantras, of Lord Ram, along with their spiritual significance and the relevant 
prayers that are employed to honour and worship the Lord. To highlight the great 
importance and significance of the Beej Mantra of Lord Ram, Canto 2, verse no. 2 asserts 
that it is the seed from which the whole universe has emerged like a huge banyan tree that 
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is born from its seed. The Beej Mantra is the root or seed from which the rest of the 
Mantra is constructed, and it is like a formula in any field of science that helps one not 
only to understand and unravel the secrets of that particular field but also to implement 
these unique principles of science in practice—the only difference being that the field of 
study and practice here is spirtitual and metaphysical.   

The story of Ramayan, which is a sort of biography of Lord Ram, from the Lord’s 
forest sojourn till his victory over the demons at Lanka and his return to his capital at 
Ayodhya to be crowned its King-Emperor, is outlined in Canto 4, verse nos. 16-31.  

The next phase of this great Upanishad begins from Canto 4, verse no. 32 and 
lasts till Canto 5, verse no. 6 wherein the worship Yantra of Lord Ram, called also as the 
‘Bhupur Yantra’, is described in graphic detail in a step-by-step method as how to 
construct it, the placement of various Mantras in it, and the steps involved in formal 
forms of worship using this Yantra.  

The worship ‘Yantra’ of Lord Ram is in the shape of a geometrical diagram that is 
made to accommodate various divine Manras that are charged with cosmic energy and 
dynamism that helps this creation to survive on its own steam. The Yantra is a sort of 
magical Charm or Talisman used to harness the dynamic cosmic powers that remain 
beyond the reach of ordinary men, and which, once tapped, can empower the person with 
supernatural powers and authority. Like any other modern-day gadget or machinery, it 
has a complex structure with numerous components, and to make it effective it is of 
paramount importance that the art and skill of its construction and usage be thoroughly 
mastered. Otherwise it is as useless as any other electric, electronic or mechanical gadget 
or machine that is either not properly made or is not properly operated. But once correctly 
made and used, the Ram Yantra, also called the Bhupur Yantra, can prove to be a 
panacea for all problems faced by the Lord’s devotee and spiritual aspirant. It is an 
instrument or apparatus in the pattern of a geometrical diagram used for formal forms of 
worship of the Lord, and is regarded as the whole universe in a miniature form. 

The Upanishad concludes by outlining the immense pecuniary and spiritual 
rewards obtainable by having sincere devotion for and diligent worshipping of Lord Ram 
in Canto 5, verse nos. 7-10. 

 
 

 
                                              **********  
 

Śānti Pāṭha /'kkfUrikB 
 

¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A  
fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% AA 

LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk%A  
LofLr uLrk{;ksZ vfjþusfe% LofLr uks c`gLifrnZ/kkrq AA 

        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 
oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
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sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
 
vkse ¬!  xq# ds ;gk¡ v/;;u djus okys f'k"; vius xq#] lkFk esa i<+us okys rFkk ekuo ek= 

dh dY;k.k dh bPNk ls nsorkvksa ls izkFkZuk djrs gSaμ ‘gs nsox.k! ge vius dkuksa ls 'kqHk ,oa 
dY;k.kdkjh opu gh lqusA fuUnk] pqxyh] xkyh ;k vU; iki dh ckrsa gekjs dkuksa esa u iM+sA gekjk 
thou ;tu&ijk;.k gksA ge lnk Hkxoku dh vjk/kuk esa yxs jgsaA ge us=ksa ls Hkh lnk dY;k.k 
dk gh n'kZu djsaA fdlh veaydkjh vkSj iru dh vksj ys tkus okys n`';ksa dh rjQ gekjk 
vkd"kZ.k dHkh u gksA gekjk 'kjhj] gj vax lqn`<+ vkSj iq"V gksA og Hkh blfy, fd ge muds }kjk 
Hkxoku dk Lrou djrs jgsaA gekjh vk;q Hkksx&foykl ;k izekn esa u dVsA gesa ,slh vk;q feys tks 
Hkxor dk;Z esa vk ldsA ftudk lq;'k lc vksj QSyk gS os nsojkt bUnz] loZK iw"kk] x#M+ 
¼vfj"Vfuokjd rk{;Z½ vkSj cqf) ds Lokeh c`gLifrμ;s lHkh nsork Hkxoku dh gh fnO; foHkwfr;k¡ 
gSaA os lc lnk gekjk dY;k.k ,oa iks"k.k djsaA budh Ñik ls gekjs lkFk izkf.kek= dk dY;k.k gksrk 

jgsA vk/;kfRed] vkf/knSfod vkSj vkf/kHkkSfrdμbu rhuksa izdkj ds rkiksa dh 'kkfUr gksA’ 
 
‘OM salutations! The disciples who are studying the scriptures at the place of their Guru 
(teacher, moral preceptor, guide) remember the Gods and pray to them for the welfare 
and good of their teacher, their fellow students as well as the human race as a whole— 
‘Oh Gods! Let us hear auspicious and noble things with our ears. Criticism of others, 
finding faults with them, useless gossip, cynicism, cursing and use of foul as well as 
abusive language, profanities, expletives and all other types of non-righteous, uncultured, 
uncivilised and unwarranted sinful words should not enter our ears. Let our lives be 
devoted to and focused on the Lord God! Let us spend our time in his worship and 
honour. Not only the ears, but let our eyes too see good things only. Let not our eyes be 
ever attracted towards or enchanted by any sight or scene that is inauspicious, 
unrighteous, un-virtuous, detestable, abhorable, corruptible and degrading, perverting or 
depraving for the mind-heart-intellect complex. In short, let our views and sights be pure. 
Let our body, every part of it, be able, strong and healthy so that we can be fit enough to 
praise, worship, honour, serve and revere the Lord God (because an unfit, diseased and 
decrepit body is a great burden and hindrance in life of the seeker/aspirant). Let our age 
and life not be spent in the gratification of the sense organs or enjoyment of the 
materialistic world, or be frittered away in indolence and lethargy. Our lives should be 
used for the work of the Lord God (i.e., we can do righteous and selfless deeds of all 
kinds). They whose fame is spread in all the direction, i.e., the king of Gods named Indra, 
the all-knowing Pusha, the bird who can eliminate/remove all sorrows, misers, distresses, 
troubles and tribulations of all kinds, i.e. Garud, the legendary eagle/heron, as well as the 
Lord of wisdom and intelligence, Lord Brihaspati—all of them are the various 
manifestations and extension of the Lord’s excellence, majesty, magnificent glories, 
stupendous powers and supreme dignity. Let them all sustain, enhance and nourish all 
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that which is good for us. Their grace and kindness will give well-being and 
auspiciousness to all the creatures including us. Let all the torments pertaining to this 
existence be calmed down. [The so-called three ‘Traitaps’ are the torments that the 
creature is subjected to due to his body such as illness, old age; due to other worldly 
creatures such as fear from the king, thieves etc.; due to the malignant stars and opposed 
Gods.] Let us have peace. Let us have peace. Let us have peace.’ 
 
 

v/;k;& 1] lxZ& 1 
IzkFkEkksifu"kn~  

 
                                                        Chapter-1, Canto-1 
 
                                                       
                  jkeuke ds fofo/k vFkZ] mudk lkdkj :i] eU= ,oa ;U= dk egkrE;  

 
The various meanings of the word ‘Ram’; the Lord’s visible form, Mantras, 

Yantra (instrument for worship), and their significance 
 

Jhjkerkfiuh;kFk± Hkäks/;s;dysoje~ A fodysojdSoY;a Jhjke czã e xfr% AA 
¬ fpUe;s·fLeu~ egkfo".kkS tkrs n'kjFks gjkS A j?kks% dqys·f[kya jkfr jktrs ;ks eghfLFkr% AA1AA 
  
śrīrāmatāpaniyārtham bhaktodhyeyakalēvaram /  

vikalēvarkā'īvalyaṃ śrīrāma brahm ma gatiḥ // 

oṃ cinmaye’sminmahāviṣṇau jāte daśarathe harau / 

raghoḥ kule’khilaṃ rāti rājate yomahīsthitaḥ // 1// 

 
Jhjkerkfiuh;ksifu"kn~ ;FkkZFk esa Hkäksa ds fy, /;ku dk fo"k; gS ¼dkj.k Jhjke rÙo dk blesa Kku 
gksrk gS½A tks çkÑr 'kjhj ls jfgr gS] tks dSoY; ijein gS] tks ijeczã gSμ og gh Jhjke esjs 
vkJ; gSa vkSj esjh xfr gSaA 
 ¬ A fpUe; ¼'kq) Kku½ :i egkfo".kq tc n'kjFk ds ?kj j?kqdqy esa vorkj fy;s ml 
le; mudk uke jke gqvkA ¼bl uke dh mRifÙk bl izdkj gSμ tks i`Foh ij fLFkr gksdj Hkäksa ds 

euksjFk iw.kZ djrs gSa vkSj jktk ds :i esa fLFkr gSaμ os jke gSaA ‘jkfr jktrs ;kseghfLFkr%’μ jkfr 

dk igyk v{kj ‘jk’ ,oa efgfLFkr dk igyk v{kj ‘e’ ls jke cuk gSA½ ¼1½ 
 
1. Om salutations! When the great Lord Vishnu also known as Hari—who is an 
embodiment of the divine virtues of ‘Sat-Chit-Anand’ or pure truth, pure consciousness 
and pure bliss—took birth as an incarnation in the household of king Dasarath (the king 
of Ayodhya) in the clan of king Raghu, he was known by the name of Ram.  
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The Lord’s name ‘Ram’ is derived by taking the first letter of the two words ‘Raati’ 
and ‘Mahisthita’. The word ‘Raati’ means one who is deeply engrossed or involved in 
something. Here it refers to Lord Vishnu who is perpetually involved in taking care of 
this creation. The other word ‘Mahisthita’ has two parts—‘Mahi’ meaning earth, and 
‘Sthita’ meaning to be established or be present in. Hence, the word ‘Ram’ refers to Lord 
Vishnu who is present on earth to take care of it and its inhabitants, and is formed by 
taking the first letter of each of these two words—i.e. ‘Raa’ (pronounced as in rather) 
from Raati, and ‘Ma’ (pronounced as in mother) from Mahisthita.   

Hence, the etymological significance of the word ‘Ram’ is as follows—Ram is the 
great Lord Vishnu who stays on this earth, or the Supreme Being who has revealed 
himself on this earth as an incarnation, and lives here to fulfill all the desires of his 
devotees as well as to take well care of them. To live up to his role and carry out his 
obligations as a benevolent care-taker and benefactor of this world, he lives here as a 
king-emperor (because a ‘king-emperor’ is naturally responsible for the all round welfare 
of the subjects under him, and is also the ‘Lord’ of the realm). [Lord Vishnu is the 
sustainer and protector of this creation. He is actually the Supreme Being known as 
Brahm playing this role, amongst his various other roles, as the cosmic care-taker, 
sustainer, nourisher and protector of this creation. In this particular role, Brahm is called 
Vishnu at the macrocosmic level of creation, and as Lord Ram at the microcosmic plane 
of existence.] (1). 

[Note—It ought to be noted here that as a noble, righteous and conscientious king-
emperor it is obligatory upon Lord Ram to take care of all the subjects of his extended 
vast kingdom, which implies the entire earth and all its creatures, with equal love and 
affection, and not limiting his benevolent grace and kindness only to those who are his 
devotees, because that would be too selfish and absolutely un-behooving of a great King 
and Emperor of the whole world who is morally bound and traditionally obliged to treat 
all the inhabitants of his kingdom and empire equally, and with the same love and 
affection as that extended to his favourite attendants. The fact that Lord Ram has been 
remembered as such a great King-Emperor proves that he did indeed live up to his role as 
the care-taker and protector of the entire earth and its inhabitants. 

For spiritual purposes, however, the word ‘devotee’ is used to motivate the general 
populace to imagine the immense rewards that they can reap if they become devoted to 
such a kind and benevolent Lord who takes care of even those who are not devoted to 
him. Besides this, since Ram is an incarnation of the Supreme Being, he is not an 
ordinary King or Emperor. And every single creature born in this creation is expected to 
honour and show his respects to the great Father from whom he has been born and who 
takes care of all his needs and welfare. To serve the supreme Lord selflessly, to be 
obliged to him and to thank him for all that he has done for the creature, to honour him 
and pay tribute to him is tantamount to having devotion for the Lord. It is the basic 
courtesy and civility expected from all living beings to honour their benefactor and 
protector.] 

 
 
l jke bfr yksds"kq fo}fö% çdVhÑr% A jk{klk ;su ej.ka ;kfUr Loksnzsdrks·Fkok AA2AA 

 
sa rāma iti lokeṣu vidvadbhiḥ prakaṭīkṛtaḥ / 

rākṣasā yena maraṇaṃ yānti svodrekato’thavā // 2// 
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fo}kuksa us ;g izdV fd;k gS fd oks gh jke gSa ¼pkgs ml 'kCn dh mRifÙk dk dksbZ Hkh dkj.k gks½ 

ftuds }kjk jk{kl ekjs x;sA ¼‘jk{kl ;su ej.ka’ ds jk{kl 'kCn ds igys v{kj ‘jk’ rFkk ej.ka 
'kCn ds igys v{kj ‘e’ dks tksM+us ij ‘jke’ cukA½ ¼2½ 
 
2. This is how experts have highlighted the importance of the Lord name as ‘Ram’.  

Other connotation of the name ‘Ram’ is that it refers to the Lord who causes the 
extinction or elimination of demons representing sinful, evil and pervert forces in 
creation that cause immeasurable miseries and unnecessary pain to the rest of the 
creatures of the Lord’s creation. [In other words, Lord Vishnu reveals himself as an 
incarnation of Lord Ram whenever demonic forces become ascendant on earth.] (2).  

[Note—The first letter of the Lord’s name ‘Ram’, i.e. the letter ‘Raa’, is taken from the 
first letter of the word ‘Raakshash’ meaning the demons, and the second letter ‘Ma’ 
comes from the word ‘Maranam’ meaning death. Hence, the word ‘Ram’ means the one 
who causes the death of the demons, or the one who was the slayer of demons. These 
demons were symbols of evil, pervert, negative and sinful qualities in the world. These 
qualities, which are called ‘Tam’, are present in smaller or greater quantities in all the 
creatures because they are an integral part of creation, but when they become dominant 
and go beyond control, almost eclipsing the good and virtuous qualities, they become a 
problem for the rest of the creatures. It is then that the Lord has to come and restore the 
balance in the favour of good qualities and redeem his solemn vow that he would protect 
his subjects and look after them well.] 
 
 
jkeuke Hkqfo [;krefHkjkes.k ok iqu% A jk{klku~eR;Z:is.k jkgqeZuflta ;Fkk AA3AA 
çHkkghukaLrFkk ÑRok jkT;kgkZ.kka eghHk`rke~ A /keZekx± pfj=s.k Kkuekx± p uker% AA4AA 

 
rāmanāma bhuvi khyātamabhirāmeṇa vā punaḥ / 

rākṣasānmartyarūpeṇa rāhurmanasijaṃ yathā // 3// 

prabhāhīnāṃstathā kṛtvā rājyārhāṇāṃ mahībhṛtām / 

dharmamārgaṃ caritreṇa jñānamārgaṃ ca nāmataḥ // 4// 

 

os lcds eu dks vfHkjke ¼izlérk] g"kZ½ nsus okys] lqUnj 'kjhj okys gksus ls i`Foh ij ‘jke’ 
dgyk;sA vFkok tks euq"; :i gksdj Hkh jk{klksa dks mlh izdkj eyhu dj nsrs gSa tSls jkgq pUnzek 

dks] oks ‘jke’ dgyk;sA vFkok tks vius vkn'kZ pfj= ds mnkgj.k ls jktk yksxksa dks lR;iFk 
¼/keZiFk½ ij pyus dh f'k{kk nsrs gSa] uke ti djus ij Kku ekxZ dh izkfIr djkrs gSa ¼3&4½μ 
 
3. Since Lord Ram enchants and captivates the Mana (mind and heart) of all the living 
beings in this world (by his kindness, grace, benevolence and mercy, by his giving of 
protection and succour and solace to all creatures), since the Lord is so endeared to all the 
living beings that he finds a permanent and respectful place in their Mana, he is called 
‘Ram’. [The word ‘Ram’ means in this context ‘one who enchants and captivates the 
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Mana of all the creatures, finding a permanent place in their hearts and inspiring respect 
and devotion in their minds.] 
 Another interpretation is that he is called ‘Ram’ because he stuns the demons, 
vanquishes them, and virtually nullifies or overcomes their astounding power and 
strength just like the ‘Rahu’ effortlessly eclipses the Moon during the lunar eclipse1 (3). 

[Note—1The legend of Rahu is that he was the eldest son of the demon Viprachitti and 
his wife Shinghikaa. His younger brothers were Ilvala, Vaataapi, Narak amongst others. 
When Lord Vishnu, disguised as the beautiful Mohini, was distributing the ambrosia of 
eternity called Amrit to the Gods during the episode of the churning of the ocean as told 
in the Purans, Rahu assumed the form of a God and surreptitiously entered the lines of 
the Gods to take this Amrit. When his cheating was discovered, Vishnu cut off his head 
with his weapon called the Chakra Sudarshan (a circular saw-like discus). But it so 
happened that before the head was severed Rahu had already drunk some Amrit, and so 
did not die. His head and torso became two independent entities. The former was called 
‘Rahu’ and the latter ‘Ketu’.  

Since the Moon God and the Sun God had betrayed him, Rahu takes revenge by 
devouring them periodically to satisfy his hunger. He devours them when they are in their 
full glory—viz. he devours the Moon God during the full moon night, and the Sun God 
only during the day time, either when the sun rises or during its journey across the sky, 
but never at sunset when the sun is already losing its radiance and is on the decline.  

Again, since the head of Rahu was severed from the neck, hence both the Moon God 
and the Sun God re-emerge from the lower end of the head after they have been devoured 
by the mouth of Rahu. This is why the moon and the sun appear to be getting cut-off 
from view from one of their discs, symbolizing their gradually entering the mouth of 
Rahu, and emerging from the other end symbolizing their exit from the severed portion of 
the neck.  

Actually however, the phenomenon of the lunar eclipse is due to the earth’s shadow 
falling on the moon’s surface when it comes in the path of this shadow during its 
revolution around the earth. This scientific fact was known to the great Rishis (sages and 
seers) who had preached the Upanishads, and it is clearly mentioned in Varaaha 
Upanishad, Canto 2, verse no. 74 of the Krishna Yajur Veda tradition which says “When 
the moon is said to be devoured by the demon Rahu (the severed head of a demon) during 
the lunar eclipse, people start offering worship, making sacrifices, doing penances, taking 
purifying baths, giving alms and making charities, observing austerities etc. so that the 
Moon God is freed from the demon’s curse, but all their deeds are a waste of effort and 
done in utter ignorance because there is no such event and the darkness on the moon’s 
disc is actually a shadow of the earth falling upon it. This shadow would go away on its 
own when the time comes even if no such hue and cry is raised by worried worshippers. 
So it is a height of stupidity and profound ignorance to even think that the Moon God has 
been cursed or is being devoured, and by doing so many religious deeds it can be freed 
from its torments.” 

Similarly, the solar eclipse is caused when the moon comes in between the shiny 
surface of the sun and the earth, thereby blocking the former’s view from the latter’s 
surface.  

The elongated torso of Rahu came to known as ‘Ketu’ and it is recognized as the 
comet in modern science. That is why sighting of the comet is regarded as a bad omen.  
Both Rahu and Ketu are placed amongst the nine planets. They represent the two nodal 
points where the celestial equator cuts the ecliptic.  

In iconography, Rahu is depicted as just a head or even as a snake’s hood.] 
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4. Lord Ram sets an example for other kings and emperors who have gone astray from 
their designated noble path, who have become fallen and have lost their exalted stature, 
who have not lived up to their noble obligations and expectations, who forgotten their 
moral duties towards their subjects, and who have consequentially lost their right to glory 
majesty and fame, but who sincerely wish to re-establish and re-attain their lost glory, 
majesty, fame and acclaim (as noble kings and emperors) as how to follow a righteous 
and an auspicious way of life, inculcate exemplary virtuous character, and observe the 
noble and eclectic principles of probity, propriety and nobility in practice—in brief, to 
observe the tenets of ‘Dharma’—by observing them personally, and proving beyond 
doubt that they are indeed possible and feasible. His life serves as a beacon for others to 
follow; it serves as an inspiration for others. 

[Lord Ram not only shows them the path of ‘Dharma’—i.e. the path of 
righteousness, nobility, propriety, probity, auspiciousness and nobility, but also sets for 
them high standards of ‘Charitra’—i.e. high moral character, excellent levels of ethical 
behaviour, exemplary levels of personal virtues and positive traits, and an example of an 
ideal life that is worth emulating and adoring.]  

Those who repeat his divine name ‘Ram’ are blessed with the virtue of ‘Gyan’—i.e. 
they inculcate true knowledge, wisdom and enlightenment which leads to their becoming 
self-realised and Brahm-realised.  

[This is because the name of the Lord, i.e. ‘Ram’, is no ordinary name but has 
profound spiritual and metaphysical importance and significance which is described in 
this Upanishad as well as in the Ram Rahasya Upanishad. The name ‘Ram’ is a synonym 
for the supreme transcendental Brahm, and hence stands for the pure conscious Atma 
which is the truthful ‘self’ of the spiritual aspirant. This realisation leads to his spiritual 
Mukti, or liberation and deliverance from the bondage of ignorance and delusions which 
had hitherto shackled him to this artificial world of material sense objects that are 
perishable and the cause of all his miseries and torments, as well as to the gross body 
which he had been erroneously thinking to be his ‘self’. Once the light of Gyan is shown 
in the worshipper’s inner-self, all darkness arising out of A-Gyan, or ignorance of the 
truth that leads to delusions, is dispelled.  

In other words, Lord Ram shows the world that he is called ‘Ram’ because he has 
strictly followed and established these eclectic tenets or auspicious principles of life, and 
if they do so they too can be similarly honoured.] (4). 

 
 
rL; /;kusu oSjkX;eSðk;± ;L; iwtkukr~ A rFkk jkR;L; jkek[;k Hkqfo L;knFk rÙor% AA5AA 

 
tathā dhyānena vairāgyamaiśvaryaṃ svasya pūjanāt / 

tathā rātyasya rāmākhyā bhuvi syādatha tattvataḥ // 5// 

 
μviuk /;ku djus ij Hkäksa dks oSjkX; nsrs gSa] vius foxzg dh iwtk djus ij ,s'o;Z nsrs gSaμ 

mudk uke i`Foh ij ‘jke’ uke ls fo[;kr gSA ;g ;FkkZFk ckr gS ¼5½A 
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5. He bestows the spiritual virtues of ‘Vairagya’—i.e. renunciation, dispassion and 
detachment towards this material world and its sense objects in the heart of those who do 
‘Dhyan’—i.e. those who remember, contemplate and meditate upon the Lord’s divine 
virtues, his being the personified form of the supreme transcendental Brahm, his 
teachings, and the truth of the pure conscious Atma, the ‘truthful self’, by doing Dhyan 
(meditation and contemplation). 

For those who worship his divine form, he provides them with abundant 
‘Aishwarya’—i.e. fame, glory, majesty, magnificence, authority and powers.  

[Only a person who possesses exclusive right on something can give it to others. So, 
when it is said that the Lord bestows some largesse to his devotee, whether in the form of 
Dharma, Gyan, Vairagya or Aishwarya, it follows that the Lord has an undisputed sway 
over these virtues in this world. That is why he is called a ‘King’ and ‘Ram’. King 
because he is very liberal with his largesse, and Ram because he is ever ready to take 
good care of this world.] (5).  

 
 
jeUrs ;ksfxuks·uUrs fuR;kuUnsfpnkRefu A bfr jkeinsuklkS ija czãkfHk/kh;rs AA6AA 

 
ramante yogino’nante nityānande cidātmani / 

iti rāmapadenāsau paraṃ brahmābhidhīyate // 6// 

 
;ksxhtu ftu fuR;kuUn] fpnkRek ijekRek esa je.k djrs gSa] os gh jke in ls tkus tkrs gSaA os tks 

ije in gSa] czã dh izkFkZuk ls vorkj /kkj.k fd;s blfy, ‘vorkjh jke’ ,oa ‘ijeczã’ ,d gh 
gSa ¼6½A 
 
6. Great Yogis (acclaimed and realised ascetics) spend their time contemplating 
perpetually upon Lord Ram who is ‘Anant’—i.e. who is eternal and without an end, who 
is ‘Nitya-Anand’—i.e. who is always blissful and full of happiness, and who is ‘Chid-
Atma’—i.e. who is an enlightened soul, the pure consciousness that is the ‘true self’ of 
the entire creation, the soul that is unqualified supreme consciousness, pure and 
uncorrupt. In other words, Lord Ram is the supreme Soul (Parmatma or Brahm) 
personified.  

Hence, Lord Ram is personified Supreme Being known universally as Parmatma or 
Brahm. This divine Lord had manifested as a human being specifically on the prayers of 
Lord Brahma. [That is, the unqualified, un-manifest and attribute-less Divinity called 
Brahm had revealed himself in the form of Sri Ram, who is an image or personification 
of that Brahm, on the prayers of the creator Brahma. This refers to the episode in the 
Purans wherein all the Gods and mother Earth in the form of a holy cow had approached 
Brahma and requested him to find a way to protect them from the horrors unleashed by 
the demons led by their king Ravana1. At that time, they had prayed to Lord Vishnu who 
promised to come to earth as a human being to eliminate the demons. His incarnation is 
called ‘Ram’.] 

Hence, the manifested divine Being known as Ram, and the un-manifest divine 
Being known as Vishnu are one and the same (6).  
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[Note—1The story of the demon king Ravana has been elaborately described in 
Adhyatma Ramayan of sage Veda Vyas, in the epic’s Uttar Kand, Cantos 1 and 2. An 
English version of this great epic has been published separately by this humble author.] 
 
 
fpUe;L;kf}rh;L; fu"dyL;k'kjhfj.k% A mikldkuka dk;kZFk± czã.kks :idYiuk AA7AA 

 
cinmayasyādvitīyasya niṣkalasyāśarīriṇaḥ / 

upāsakānāṃ kāryārthaṃ brahmaṇo rūpakalpanā // 7// 

 
czã fpUe;] vf}rh;] fu"dyad] iøk HkkSfrd 'kjhj ls jfgr gSA oks gh czã viuh mikluk djus 
okys Hkäksa ds fy, dfYir:i /kkj.k dj euq"; :i esa vorkj ysrs gSa ¼7½A 

 
7. The supreme transcendental Brahm is ‘Chinmaya’—i.e. an embodiment of 
enlightenment, wisdom and pure super-consciousness.  

Brahm is ‘Advitiya’—i.e. he is unique, matchless and without a parallel, being 
non-dual or ‘Advaitya’ by nature.   

Brahm is ‘Nishkal’—i.e. he is without any faults, shortcomings, taints and 
blemishes of any kind whatsoever.  

Brahm has no ‘Sharir’—i.e. he has no physical gross body with definite attributes 
and characteristic features because essentially Brahm is unqualified, attribute-less, 
formless and ethereal entity which has no physical boundaries and limitations of having a 
gross body made up of the five elements (earth, water, fire, air/wind and sky).  

But for the sake of those who worship and adore him as well as to fulfill their 
wishes and accomplish certain tasks for them, the same supreme transcendental invisible 
Brahm who has no qualifications, attributes and gross body manifests himself in a divine 
visible form which has physical qualities and attributes. [In other words, the invisible 
becomes visible; the attribute-less becomes one with attributes; the un-qualified assumes 
certain qualities; the sublime and subtle becomes gross. The transcendental Brahm 
becomes a human being. But inspite of this transformation, Brahm retains his inherent 
immaculacy, supremacy, divinity and sublimity much like the fire element that retains its 
grand virtues of being pure and its ability to illuminate its surroundings with its inherent 
light even if it has to reveal itself in such gross, degrading, demeaning and ignominious 
conditions as those needed to burn a huge mound of garbage simply because it is the duty 
of the Fire God to burn trash to restore cleanliness! But it must be remembered that this 
gross form of the fire is only an illusion and it does not affect its sacredness, because it is 
the same fire that is present in the pit of fire sacrifices.  

In the same way, even though Lord Vishnu (who is regarded as Brahm’s 
manifestation at the macrocosmic level, and also known as the Viraat Purush in this 
from) had to manifest himself as a human being in the form of Ram, the Lord did not 
loose his basic divinity and holiness. If he acted like an ordinary human at times, it was 
only to play his part in the cosmic drama or worldly theatre perfectly. All of Lord’s 
works are done to perfection, so how can he not play his role as a human being to 
perfection? But those who are wise and enlightened realise that Lord Ram’s worldly 
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activities such as his child-hood pranks or his running around in the forest frantically in 
search of his lost wife Sita who had been abducted by the demon Ravana, his wailings 
and miseries in her memory, or even his dependence upon the monkey army to overcome 
the ferocious demons, are only an illusion and do not tell the truth about the ‘real’ Ram. 
The knowledge of the ‘real’ Ram comes from the study of the Upanishads and 
understanding the profound import of his name ‘Ram’ as described in them.] (7). 

 
 

:iLFkkuka nsorkuka iqaL×;¯kL=kfndYiuk A f}pRokfj"kMþkuka n'k }kn'k "kksM'k AA8AA 
vþkn'kkeh dfFkrk gLrk% 'k¦kfnfHk;qZrk% A lgòkUrkLrFkk rklka o.kZokgudYiuk AA9AA 

 
rūpasthānāṃ devatānāṃ puṃstryaṅgāstrādikalpanā / 

dvittatvāriṣaḍaṣṭānāṃ daśa dvādaśa ṣoḍaśa // 8// 

aṣṭādaśāmī kathitā hastāḥ śaṅkhādibhiryutāḥ / 

sahasrāntāstathā tāsāṃ varṇavāhanakalpanā // 9// 

 
tks ijekRek jke ds :i esa nsg /kkj.k fd;s gSa mUgha dh iq:"k] L=h] vax vkSj vL= vkfn ds :i esa 
dYiuk dh tkrh gSA ftrus nsork gSa os lc ml ijekRek esa fLFkr gSa ¼vFkok oks ijekRek ds gh 
fHké :i gSa½A vr% os fHké&fHké 'kL= oxSjg dk :i /kkj.k dj mudh lsok djrs gSa ij muls ¼jke 
ls½ fHké@i`Fkd ugha gSA ijekRek czã tks :i /kkj.k djrs gSa muesa fdlh esa nks] fdlh esa pkj] 
vkB] nl] ckjg] lksyg] v•kjgμ brus gkFk dgs x;s gSaA muds gkFkksa esa 'ka[k vkfn lq'kksfHkr gSaA 
tc os fojkV iq:"k ¼foðk :i½ /kkj.k djrs gSa rks muds lgòksa gkFk gks tkrs gSaA mu fHké :iksa ds 
fHké&fHké jax ,oa okgu vkfn dh dYiuk dh x;h gS ¼8&9½A 

 
8-9. The supreme Brahm who is the Supreme Being has revealed himself in various 
forms at different times, such as in the form of various Gods and Goddesses who are 
actually the same divine Lord (Brahm) assuming and playing different roles according to 
the needs of the creation and varying circumstances.  

All the divine virtues and cosmic powers of the supreme Brahm have revealed 
themselves as various Gods and Goddesses. All these manifestations have different forms 
or bodies (sublime and subtle as well as gross and physical), different virtues and 
characteristics, and use a variety of arms and armaments to trounce the evil forces of 
creation, overcome the pervert and negative traits, and restore the balance in favour of the 
positive, the righteous and the auspicious forces in creation. All the Gods who exist in 
this creation are nothing else but myriad extended forms of that one supreme immutable 
and non-dual Brahm.  

All these different forms of Gods and Goddesses using different arms and means 
to control and regulate this creation are actually Brahm in these forms to perform 
different roles in creation, but none of them is separated or different from the principal 
known as Brahm. 
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Therefore, Brahm assumes an astounding variety of divine forms (as Gods and 
Goddesses) in creation to serve it and protect its interest—some forms having two arms, 
some having four, others having six, eight, ten, twelve, sixteen or even eighteen arms1.  

All these divine forms of the Lord hold various signs of their being manifestation 
of the Lord himself, such as holding a Conch or having a mark of the same on some part 
of their divine form. [The Conch is a trademark sign of Lord Vishnu. All incarnations of 
Vishnu had it as a birth mark on some part of the body, usually in the palm of the hand.] 

When he (Brahm) reveals himself in the ‘Viraat’ form (literally the huge, 
mammoth, colossus and vast cosmic form of the Lord that is all-encompassing, all-
pervading and all-inclusive, and which is called the ‘Viraat Purush’) at the macrocosmic 
level of creation, he is said to have thousands of hands (symbolizing the sum total of all 
the creatures of creation). [In other words, when Brahm assumes the form of this visible 
world inhabited by living beings having a gross body, he is said to have thousands of 
hands as a metaphor for his being in all these individual forms. The term ‘thousand’ is 
only a figure of speech to imply the uncountable number of forms that the same Brahm 
takes in order to become each living being of this creation.]  

The Lord is said to have as many countless shades of colours or complexions, and 
as many vehicles to move about or mediums to express himself in this world as there are 
his forms. [From the macrocosmic perspective this refers to the numerous Gods and 
Goddesses, and from the microcosmic viewpoint it refers to the countless variety of 
creatures that live in this world. Each has his or her own characteristic attributes, 
qualities, temperaments, nature and personality traits—which are like his or her 
‘complexion or colour’. Since all these forms have their individual desires, aspirations, 
ideals and motivating factors that inspire them to act in a particular way and express 
themselves, they are said to have as many vehicles or ‘Vaahans’.] (8-9).  

[Note—1If we take a more broad and holistic approach of creation considering the view 
of the Upanishads that everything in creation is Brahm personified, then we deduce that 
not only the Gods but even all the varieties of animal and plant species in creation, right 
from the single-celled amoeba or simplest of algae and fungi to the most complex of 
animals and plants, both of astounding variety and magnificent diversity, are nothing but 
the same Brahm in all these forms. So, while we have a two-armed man symbolizing 
some God at the macro level of creation, we also have a woman standing for some 
Goddess. Just like we have benevolent or malevolent Gods and Goddesses, we also have 
noble, righteous, conscientious, pious and holy human beings as well as cruel, pervert 
and sinful ones. Added to this is an un-imaginable variety of animals and plants. If we 
look at trees, we observe that a single tree may have numerous branches, and each of 
these branches is like a ‘limb’ of that tree. In the animal kingdom, the octopuses have so 
many tentacles, and the spider has so many limbs. Thus, a wise man must understand the 
essence of what this Upanishad means to convey.]   
 
 
'kfälsukdYiuk p czã.;soa fg iøk/kk A dfYirL; 'kjhjL; rL; lsukfndYiuk AA10AA 

 
śaktisenākalpanā ca brahmaṇyevaṃ hi pañcadhā / 

kalpitasya śarīrasya tasya senādikalpanā // 10// 
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mu ije czã ds fy, ukuk izdkj dh 'kfä;k¡ ,oa lsuk vkfn dh flQZ dYiuk gh dh tk ldrh 
gSA bl izdkj ml fufoZdkj ijeczã esa iøk fof/k 'kjhj dh ¼tSls fo".kq] f'ko] czãk] nqxkZ] x.ks'k] 
lw;Z vkfn½ ek= dYiuk gh gSA fQj muds fy, lsuk bR;kfn dh dYiuk gksrh gS ¼10½A 

 
10. It is also imagined that all these countless forms of the Lord need different Shaktis or 
dynamic forces, powers and strengths, as well as armies or attendant warriors to help 
them carry out their myriad duties or various roles in creation.  

[The Gods who take the lead in giving protection to the heavenly bodies have 
their own armies to help them in the heaven. When Lord Vishnu revealed himself as Lord 
Ram, he too had an army of monkeys to help him eliminate the demons led by Ravana. 
But it is an imagination of the fertile mind that thinks the Supreme Being needs an ‘army’ 
to help him. The mind forgets the fact that even the members of such an imaginary army 
are also one or the other forms of the same Supreme Being as the God or the King under 
whom these armies live, as no living being in creation is exempt from the tenet that 
‘nothing exists that is not Brahm personified’. Besides this, it is incredulous to even think 
that the all-powerful and almighty Lord would need some subsidiary help or support to 
prop himself up. Brahm is the one who helps others, who supports others, who protects 
others, so it is absurd to think that someone else would help him, support or protect him!] 

Similarly, one only imagines that there are five individual forms in which the 
supreme Brahm exists1, whereas the fact is that all these forms are various revelations of 
the same non-dual, uniform, indivisible and immutable Brahm (10).  

[Note—1There are many ways in which the term ‘five forms’ can be interpreted. 
One is that it refers to the five elements of creation—such as the sky, air, fire, water and 
earth. The entire creation had been moulded out of these five.  

The second interpretation is that it refers to the following deities—the Gods Vishnu 
(the sustainer and protector) and Shiva (the concluder), the Goddess Durga (who rides a 
lion and is said to be the warrior goddesses who is the patron deity of warriors), and the 
Gods known as Surya (the Sun God) and Chandra (or the Moon God), or even Lord 
Ganesh (the deity who is worshipped before all other Gods, and is said to be the one who 
helps the worshipper overcome all hurdles and obstacles in any endeavour).  

The third way to look at it is that the five divine forms of Brahm are the three gods of 
the Trinity such as Brahma, Vishnu and Shiva, the Shakti or cosmic dynamic energy of 
these three Gods revealed as Mother Goddess, and other countless Gods and semi-gods.
  
Actually, all of them are the same supreme Brahm revealed in these forms.]  

 
 

czãknhuka okpdks·;a eU=ks·UoFkkZfnlaKd% A tIrO;ks efU=.kk uSua fouk nso% çlhnfr AA11AA 
 
śaktisenākalpanā ca brahmaṇyevaṃ hi pañcadhā / 

kalpitasya śarīrasya tasya senādikalpanā // 10// 

 

vr%] czãk ls ysdj l`f"V ds vUr rd ftrus tM+&psru gSa mudk lcdk okpd ‘jke’ 'kCn 
¼eU=½ gSaA tSlk bldk vFkZ gS oSlk izHkko Hkh gSA vr% bl jke eU= dks loksZifj tku] bldh nh{kk 
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ys bldk tki djuk pkfg,A blds fcuk ije czã dh izlérk ugha gks ldrhA pw¡fd ;g lHkh 
nsorkvksa dk okpd gS] vr% ek= blds ti djus ls lHkh nsork izlé gks tkrs gSa ¼11½A 

 
11. Hence, right from Brahma, the creator and the progenitor of this creation, till the 
culmination of the process of creation and its very end, i.e. the whole creation consisting 
of the animate as well as the inanimate world, right form its conception till its conclusion, 
is represented by the single word ‘Ram’. This name of the Lord, which is ‘Ram’, 
encompasses everything in creation; it is synonymous with the whole gamut of creation. 
Its powers, potentials and prowess, its effect, impact and influence, are as stupendous, 
glorious and far-reaching as the meaning of its constituent letters (Raa and Ma).  

[This fact is the subject matter of not only the present Ram Tapini Upanishad but 
also of the Ram Rahasya Upanishad. The significance, the glories, the spiritual value and 
the metaphysical importance of the two letters of Lord Ram’s name, i.e. ‘Raa’ and ‘Ma’, 
have been extensively described in both of them.]  

Hence, considering the fact that this Mantra of Lord Ram consisting of his divine 
name (‘Raam’) is the best and the most powerful and effective Mantra1 amongst all the 
Mantras, one should accept it with the greatest of faith and reverence—i.e. be baptized 
with this Mantra and be initiated into the spiritual path by accepting the Mantra ‘Raam’ 
as one’s meticulously and diligently chosen Mantra for the purpose of contemplation and 
meditation. In fact, this Mantra is the best one to be baptized with. One should repeat it 
constantly, consistently and persistently, with due diligence, sincerity and steadfastness. 
Without it, it is not possible to please the supreme Brahm. Since it is synonymous with 
and covers the entire gamut of the existence of all the Gods (i.e. all of them come under 
its ambit and definition), repetition and worship of this single Mantra ‘Ram’ pleases them 
all (11). 

[Note—1A Mantra is a spiritual formulae consisting of single letter or a group of letters 
forming words or phrases or even sentences that have great spiritual value and 
metaphysical importance for the creature. The Mantra has immense power and potential, 
and is the medium by which the creature can harness the dynamic energy of the various 
cosmic forces of Nature. Doing Japa with the Mantra has a multiplier effect and act as 
aids in the creature’s pursuit to attain his desired objectives. The significance of a Mantra 
has been described in the following verse no. 12.]  
 
 
fØ;kdesZT;drZ¤.kkeFk± eU=ks onR;Fk A euukR=k.kuku~eU=% loZokP;L; okpd% AA12AA 

 
kriyākarmejyakartṟĭṇāmarthaṃ mantro vadatyatha / 

mananāntrāṇanānmantraḥ sarvavācyasya vācakaḥ // 12// 

 
lk/kd tks fØ;k] deZ bR;kfn djrk gS mldk vFkZ ¼vfHk"V iz;kstu½ ,oa Lo:i eU= cryk nsrk gS] 
fuf'pr dj nsrk gSA ftldk euu] fpUru djus ls j{kk gks og eU= dgykrk gSA ;g eU= ¼jke½ 
lHkh  okP;ksa ¼vFkZ] vfHkizk;] dFkuh;½ dk Hkh okpd ¼lwpd] vFkZ½ gS ¼12½A 
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12. Whatever deeds and actions an aspirant or seeker does or undertakes to do to achieve 
his goal are successful through the medium of a Mantra. The Mantra is a medium by 
which desired results are easily and comfortably attained; they are aids to one’s 
fulfillment of desires and objectives in life—whether mundane or spiritual1. A Mantra 
makes the attainment of the desired goal a certainty.  
 A Mantra indicates the result or rewards that can be expected by using it just like 
a certain ingredient in a medicine can indicate in advance what one can expect by the use 
of that particular formulation. [This is because each Mantra is like a mathematical 
formula and each hymn is like an equation. Even as definitive results follow the use of 
certain pre-determined formula and equation in scientific quest or mathematical 
calculations, definitive results are also expected by employing specific Mantras for doing 
Japa (repetition) or Yoga (meditation) and Dhyan (contemplation) with specific 
objectives in mind.] 

The word Mantra is derived from two words—the first word is ‘Manan’ which 
means to persistently remember something so as to make the mind firmly rooted in it, to 
ponder and contemplate upon it, to deeply think about it and meditate on it so that one 
can arrive at some certain conclusion about the truth of that particular thing, while the 
second word ‘Traan’ means to give freedom and protection from some kind of torment or 
miserable condition, to deliver someone from his miseries and predicaments etc. Hence, a 
Mantra is an instrument by the help of which a person can find spiritual liberation and 
deliverance from his worldly torments and miseries. This is achieved by concentrating 
upon the Mantra, by relying upon its mystical powers and spiritual potentials, and using it 
to do meditation and contemplation. Constant repetition of the Mantra helps to multiply 
its effect and reinforce its earlier benefits (12).  

[Note—1In the present case, this Mantra is the ‘Ram Mantra’, indicating that the aspirant 
seeks his Mukti, or spiritual liberation and deliverance, rather than some worldly gain. 
Since the Mantra of Lord Ram pertains to the cosmic divinity known as the supreme 
transcendental Brahm which is pure Consciousness and the Truth of creation, it follows 
that a person who repeats this Mantra is deemed to be most enlightened and self as well 
as Brahm realised. He is deemed to have understood the great Truth of the ‘self’ and the 
Atma. He is rich with the divine virtues of Vairagya and Gyan as described in verse nos. 
4-5 of this Canto 1 above. But other Mantras are used by other people to fulfill their 
worldly needs and desires, such as the case when one does fire sacrifice to attain certain 
objectives as getting established and acquire name, fame, majesty, strength, powers, 
material prosperity and wealth as well as victory on opponents among many other such 
desires and wishes for which a man usually uses a Mantra. But it is like bartering away 
the value of a precious gem in exchange of garbage or worthless rubble. The Mantra has 
its intrinsic power and potentials, but it depends upon the user how good he makes of it. 
The wise one amongst them would obviously employ the stupendous powers and 
potential inherent in any Mantra to obtain something of eternal and matchless value—and 
it is nothing better than finding freedom from the strong shackle that has tied a man to 
this world and the gross body, a bondage that has been the cause of all his miseries and 
pains. And to top it all, if such a wise man happens to be privileged enough to come 
across a Mantra that is the best of them all, and which can be thousands of time more 
effective with the least of efforts, and which gives direct access to the supreme Authority 
in creation which has the authority and power to grant the much-desired and much-
awaited freedom the seeker, what more can he want. Such a Mantra is this ‘Ram Mantra’. 
It is priceless in spiritual value, and provides a direct access to the supreme Brahm. This 
Mantra can provide ‘Mukti and Moksha’ single handedly; it is one-stop solution for all 
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the spiritual woes of the creature as it bestows upon him liberation, deliverance, 
emancipation and salvation at one go. That is why those who accept it as their spiritual 
formula are deemed to be most wise and enlightened. 
This single Ram-Mantra is the letter and the spirit, the essence and the life of all the 

Mantras taken together. It combines at once all their varied meanings, their uses and 
goals—it is the crown jewel of all the Mantras, and it has the power and potential of all 
the Mantras put together.]  
 

 
lks·Hk;L;kL; nsoL; foûkgks ;U=dYiuk A fouk ;U=s.k psRiwtk nsork u çlhnfr AA13AA 
 

bfr jkerkfiuh;s çFkeksifu"kr~ lekIr% AA1AA 
 
so’bhayasyāsya devasya vigraho yantrakalpanā / 

vinā yantreṇa cetpūjā devatā na prasīdati // 13// 

 

iti rāmapūrvatāpinyupaniṣadi prathamopaniṣat // 1//  

 
tks czã mHk; :i esa fojkteku gSμ fuxqZ.k ,oa 'kjhj/kkjh jke ds :i esaμ mudk nksuksa dk okpd 
jke eU= gSA vkSj tSls lxq.k Hkxoku dh iwtk muds foxzg ds ek/;e ls gksrh gS mlh izdkj fuxqZ.k 
Hkxoku dh iwtk eU=&;U= ls gksrh gSA fcuk ;U= dh iwtk ls og pSrU; izHkq izlé ugha gksrs ¼13½A 

 
JhjkeiwoZrkfiuh;ksifu"kn~ dk izFke lxZ lekIr gqvkA 

 
13. The Mantra of a deity is a complete representation of that deity. In the present case, 
the Ram-Mantra is a complete manifestation of the supreme transcendental Brahm, the 
Supreme Being and the Lord of the entire creation who is known as Ram in his visible 
microcosmic form and as Lord Vishnu in his invisible macrocosmic form.  
 The great virtue of the Lord is that he is ambivalent—i.e. he is equally present in 
opposing or contradictory things at the same time.  

[This is the reason why the pronoun ‘it’ is generally used to refer to Brahm. When 
this neutral-gendered Brahm assumes some kind of form, however sublime and subtle it 
might be, such as the form of the Viraat Purush, ‘it’ is now replaced by ‘he’ as the Viraat 
is conceived as a ‘Purush’ or a Male. The basic reason is that in order to initiate the 
process of creation, the supreme Brahm provided the ‘spark of life’, and this spark was 
like the primordial cosmic ‘sperm’.  Hence, in its role as the creator, Brahm assumed the 
form of a cosmic ‘Father’ who is a ‘male’, a ‘Purush’, and hence the use of the male 
pronoun ‘he’ for this new role of Brahm. At the cosmic level of creation, this primary 
‘Purush’ was called Vishnu or Viraat—‘Vishnu’ because Brahm had assumed the 
responsibility of sustaining and protecting the creation, and ‘Viraat’ because of his 
cosmic vast form. When Vishnu decided to reveal himself on this earth, he assumed a 
gross form of an incarnation, which too was in a male form.  
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 The dynamic forces and energy of Brahm that the latter used to get on with the 
objective he had assigned for himself came to be known as ‘Shakti’ at the cosmic 
universal level of creation. Being a neutral gender, the pronoun ‘it’ is employed when we 
deal with the primary Shakti of Brahm. But when the same cosmic Shakti transformed 
itself and as different Goddesses, such as Laxmi the divine consort of Vishnu, as the 
creation progressed towards lesser subtle levels and greater degree of physical definition, 
the female pronoun ‘she’ is deemed the right word. When this Shakti revealed itself on 
earth to accompany Vishnu during his incarnation as Lord Ram, this Shakti became the 
divine consort of that incarnation in the form of Sita.  
 In other words, it is the same Brahm both in a male form as well as in a female 
form. This creation is a huge revelation of Brahm, and therefore it follows that two 
opposing forms coexist here, each complementing and supplementing the other. These 
two forms are that of a male and a female—both are the same universal Brahm in their 
individual forms. 

This is the cosmic mystery and the greatest paradox about the Lord. For instance, 
the Lord is present in equal intensity in the water as he is in the fire; he is at ease in his 
manifestation as the subtlest element called the sky as he is in the grossest form known as 
the earth. The Lord’s power is manifested equally in the north and the south poles of a 
magnet—as is evident from the fact that both the poles would attract iron pieces of 
whatever size.  

Extended further, we deduce that the supreme Brahm is present both in the un-
manifest, unqualified and attribute-less form as pure Consciousness (present in all the 
living creatures as their Atma), as well as in the form of a manifest, qualified form that 
has specific attributes and characteristic features as Sri Ram (the king of Ayodhya). The 
Lord’s Shakti is revealed in a female form as Sita to accompany Brahm in his male 
manifestation as Lord Ram. 

In brief, it is envisioned that the eternal, invisible, attribute-less, unqualified and 
universal Consciousness known as the supreme transcendental Brahm has assumed the 
visible form that has a gross body, and this form is known as ‘Ram’. Brahm’s cosmic 
Shakti is revealed in the female counterpart of Ram as his divine consort ‘Sita’.  

The Lord is not easy to please without worshipping his divine form. It is to 
felicitate worship and help the aspirant to reach his spiritual goal that forms have been 
devised to offer worship, respects and obeisance to the Supreme Being. 

[This is because it is much easier and practical to recognize and honour someone 
with physical characteristics and attributes rather than someone who is unknown and 
imaginary. Even the Mantra OM—which is universally recognized as a medium to attain 
Brahm and obtain self-realisation by employing it do Japa and Yoga with—is also a 
symbol of the Supreme Being. When we wish to reach a certain place, we need to know 
some landmark or sign so as to recognize the place. Otherwise we may have actually 
found it but would miss it because we do not recognize it. Similarly, by worshipping 
some form of the Lord, it is easy to recognize the deity to whom worhip is being offered. 
It helps the mind to become and remain focused and not get confused. It acts like a ‘peg’ 
to tie the rope to, or an anchor to keep the boat from drifting away in the vast sea of 
various philosophies and doctrines.]  

To make the process more easier, special ‘Yantras’ have been devised which 
serve the same purpose as worshipping the divine form of the deity. In other words, the 
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Yantra is deemed to be symbolic body or physical form of the deity worshipped and 
honoured. It has the same spiritual value, potential and power as direct worshipping of 
the concerned deity. 

[The Yantra is therefore a symbol of the Lord himself. The Yantra is a worship 
instrument or apparatus in the form of a geometrical diagram of different patterns, and it 
incorporates the various Mantras of the Lord and his many manifestations which are 
marked on it. The main Mantra which is placed in the center of the Yantra is dedicated to 
the deity to whom this Yantra pertains, and the rest of the Mantras are placed in 
accordance to certain fixed theme. It is just like the construction of complicated 
machinery in order to fulfill specific requirements. Even if one part is wrongly placed or 
omitted, the entire machine either fails to function or deliver the desired result. Likewise, 
it is very important that the greatest of attention is put on the placing of the Mantras at the 
correct point in the Yantra. Again as complicated machines require skilled technician to 
operate it, the Yantra should be handled carefully by those who are experts in it, and 
should not be fooled around with.] (13). 

 
 

                                   Thus ends Canto 1 of Ram Purva Tapini Upanishad. 
 
                                                               *—*—*—* 
 
 
 

v/;k;& 1] lxZ& 2 
f}rh;ksifu"kn~  

 
Jhjke dk Lo:i ,oa jke ds cht eU= dk vFkZ 

 
Chapter-1, Canto-2 

     The essential nature and characteristics of Lord Sri Ram;  
The meaning of the Beej (seed) Mantra ‘Ram’ 

 
LoHkwZT;ksZfreZ;ks·uUr:ih LosuSo Hkklrs A thoRosu leks ;L; l`fþ&fLFkfr&y;L; p AA1AA 

 
svarbhūrjyotirmayo’nantarūpī svenaiva bhāsate / 

jīvatyene-damo yasya srishti-sthiti-lasya ca //1//  

 

og ¼Jhjke½ dkj.k jfgr gSa ,oa dkj.k dh vis{kk u j[kdj Lo;a izdV gksrs gSaA blfy, ‘Lo;aHkw’ 
dgyk;sA mudk Lo:i fpUe;] izdk'ke; gSA os :i/kkjd gksrs gq, Hkh vuUr gSaA ¼vFkkZr~ ns'k] 
dky] oLrq ls ijs gSaA½ os vius gh LoizTtofyr T;ksfr ls izdk'keku gSaA os tho dh vkRek ds 
:i esa mlesa izfrf"Br gSaA os gh l`f"V] fLFkr vkSj y; ds dkj.k gSa ¼1½A 
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1. The Lord (i.e. Sri Ram to whom this Upanishad is dedicated) is ‘self born’ 
(‘Swaayambhu’). He does not require any external medium or cause to reveal himself in 
a visible form; he has no one from whom he is born. This is because he is eternal and 
without an end, so there is no question of his taking a new birth, as he is always present 
and had never died. It is only that he makes himself physically visible that creates an 
illusion of the Lord taking a birth or coming into being, and his vanishing from sight 
when he so wishes or when his job in the visible form is done that he is regarded as 
leaving this world for his heavenly abode. In fact, the Lord is uniform, universal, 
constant, immutable, imperishable, omnipresent and eternal, not needing to go anywhere 
and not needing to come from anywhere. [He reveals himself without any cause 
whatsoever, or waiting for any reason to do so, for he does it out of his own free will 
whenever he deems it fit, necessary and proper.] 
 The Lord is an embodiment of light as he is the cosmic Consciousness that is self-
illuminated, not requiring any other source of light to illuminate him or make his 
presence known (‘Jyotirmaya’). 
 The Lord is without an end or beginning; he is eternal and infinite; he has no 
measurable dimensions and attributes (‘Anant’). [Even though he appears to have a 
defined form as a human being, but essentially he is un-definable, unqualified, attribute-
less and immeasurable, as well as is beyond the limiting factors of time, space and 
matter.] 
 In fact, he shines from his own self-generated light or illumination; he makes his 
presence evident by itself, requiring no other proofs to establish his authenticity and 
veracity (‘Swamev Bhaasate’). [His form is eternally illuminated and radiant, 
symbolizing enlightenment, wisdom, erudition and pure consciousness.] 
 He pervades throughout this living creation or world in the form of consciousness; 
it is he in the form of ‘pure consciousness’ that resides in all Jivas (living beings) in this 
creation. It is he who has established this creation and keeps it established or supports it 
(1). 
 

 
dkj.kRosu fpPNä;k jt%&lÙo&reksxq.kS% A ;FkSo oVchtLFk% çkÑrúk egkUnzqe% AA2AA 

 
kāraṇatvena cicchaktyā rajaḥsattvatamoguṇaiḥ / 

yathaiva vaṭabījasthaḥ prākṛtaśca mahāndrumaḥ // 2// 

 
blds fy, os viuh fpÙk 'kfä ds }kjk jtksxq.k] 'krksxq.k rFkk reksxq.k dk iz;ksx djrs gSaA os l`f"V 
esa mlh izdkj fLFkr gSa tSls dh ,d cgqr cM+k cV dk isM+ ,d NksVs ls cht esa vn`'; :i esa 
fLFkr jgrk gS ¼2½A 

 
2. The Lord himself is the one who is the cause of the creation coming into existence; he 
is the one who sustains and protects it, and finally concludes it. Towards this end, he 
willingly utilises the three basic qualities called the Gunas that act as catalysts to give 
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effect to the Lord’s wishes. These three Gunas help to bring about a particular change in 
creation, and modify the existing equilibrium in accordance with the wishes of the Lord.  
 These three Gunas are the following—Sata Guna, Raja Guna and Tama Guna. 
The dominance of the first quality called Sata Guna results in the emergence or retrieval 
of this present creation from the darkness that had prevailed after the previous phase of 
creation was annihilated. The dominance of the second quality called Raja Guna is 
responsible for the sustenance and development of creation and its protection. And 
finally, the third quality of Tama Guna brings about the conclusion of the existing 
creation. 
 Just like a huge banyan tree is secretly and imperceptibly present in its seed, only 
to emerge when the situation is conducive for its birth, this entire creation is secretly 
present in the supreme Lord and waiting for the right conditions that would cause it to 
emerge into a vibrant world. [And this ‘right condition’ is created when the Sata Guna 
becomes a dominant factor.]1 (2).  

[Note—1It ought to be noted here that all these three Gunas are always present in this 
world, but in varying degrees. Under normal conditions equilibrium is maintained, but 
when certain Guna becomes more active or dominant this equilibrium is disturbed, and 
this result in a change becoming possible. The three Gunas play the role of a catalyst in 
effecting this change. Even as a computer can only function on the basis of its 
configuration and soft-wares installed into it, the creature was conditioned to act 
according to the ratio of these three Gunas built into his thought texture and personality 
traits. In the present case, when the creation was harboured in the bosom of the supreme 
Brahm, a quiet balance was in place. When the Lord decided to see the creation come 
into existence once again after a long hibernation period after its conclusion at the end of 
the last phase of creation, his mere wish ignited the Sata Guna to become active and 
charged, and this stirred up the cosmic ocean of quietude and resulted in the first ripples 
of creation. This has been envisioned by ancient sages and seers as the stirring of the 
primordial cosmic ether that created subtle waves of energy that coalesced with one 
another and overlapped each other to become energized and gather strength. This 
produced the primordial sound that has been conceptualized in the form of the Mantra 
OM. And from this initial whirring and humming came into being the rest of the elements 
as the primordial cosmic gel began to show signs of losing its homogeneity and becoming 
more and more heterogeneous. The entire process of creation that followed has been 
explained in various Upanishads in varying languages, but basically all of them assert 
that Brahm had utilized these three Gunas to effective change in the prevailing situation 
as and when the Lord deemed it fit and proper to do so. 

The three qualities mentioned above are as follows:-  
(i) Sata Guna—it is the most superior of the three qualities. It represents creative 

thoughts, positive attitude, characteristics of service, humility, devotion, nobility, 
virtuousness, righteousness, auspiciousness etc. That is why Brahma the creator was wise 
and created the primary scriptures called the Vedas, and all the inhabitants of this world 
were law-abiding citizens who respected the laws of Nature and paid homage to the 
forces of Nature personified as various Gods. Sins and vices were non-existent. But as the 
supreme Brahm had wished that ‘change be the norm rather than the exception’ in his 
creation, because if there was no change the world would stagnate and become stale, its 
development and growth would stop, and then the very purpose of effecting some change 
in the quietude of the cosmos that prevailed after its last phase was annihilated would be 
defeated. So Brahm ensured that ‘change’ would be automatically built into the creation 
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he has initiated, and towards this end he made these three Gunas as fluid as possible. 
Even a slight stir is enough to disturb the balance and set in motion some change.  

(ii) Raja Guna—it is the second quality producing worldly desires, passions, 
ambitions, stormy nature, expansionist tendencies, desire to obtain lordship and dominant 
role in creation etc. This Guna kept the creature engrossed in this world of material 
objects. The Lord built this Raja Guna into the texture of this creation and as an integral 
part of a creature’s mental tendency and thought processes to ensure that he remains 
interested in keeping the wheel of creation turning on behalf of the supreme Brahm.  

(iii) Tama Guna—it is the third and the most mean and base of the three qualities that 
represent such negative traits as sins, vices, misdeeds, anger, wrath, vengeance, deceit, 
conceit, recklessness, jealousy, hatred etc. Obviously, when such traits are dominant in 
any society, it becomes degenerate and decays to an end rapidly. To say that Brahm 
brings about the conclusion of creation by taking the help of Tama Guna is a metaphoric 
way of saying that when these negative factors become the norm rather than the 
exception in any society, it is bound to fail and wither on its own. Brahm brings about the 
conclusion by unleashing the Tama Guna in the world.] 
 
 
rFkSo jkechtLFka txnsrPpjkpje~ A jsQk:<k ewrZ;% L;q% 'kä;fLrò ,o p AA3AA 
 

bfr Jhjkerkfiuh;s f}rh;ksifu"kr~ lekIr% AA2AA 
 
tathaiva rāmabījasthaṃ jagadetaccarācaram / 

rephārūḍhā mūrtayaḥ syuḥ śaktayastisra eva ca  // 3// 

 

iti rāmapūrvatāpinyupaniṣadi dvitīyopaniṣat //2// 

 
mlh izdkj ;g l`f"V] pjkpj txr] Hkh jke uked cht esa fLFkr gSaA l`f"V ds dkj.k czãk] ikyu 

ds dkj.k fo".kq rFkk y; ds dkj.k f'koμ ;g rhuksa ewfrZ;k¡ ¼nso½ jke eU= ds ‘j’&dkj ij 
vk:<+ gSaA mlh izdkj rhuksa 'kfä;k¡ tks fuekZ.k] fLFkr ,oa y; dk dkj.k gSaμ oks Hkh jke ds cht 

‘j’ ij vk:<+ gSa ¼3½A 

[uksV % jke 'kCn dk v{kj foHkkx fuEu gSμ j] vk] v] e~A buesa ‘j’ rks lk{kkr~ jke dk 

okpd gS] ‘vk’ czãk dk] ‘v’ fo".kq dk ,oa ‘e’ 'kadj dk okpd gSA muds dk;Z dh 

t:jr ds vuqlkj rhuksa 'kfä;ksa dk Øe'k% okpd gSA] 
 

JhjkeiwoZrkfiuh;ksifu"kn~ dk f}rh; lxZ lekIr gqvkA 
 
3. Similarly, the whole animate as well as the inanimate world is intrinsically and latently 
present in the Beej Mantra or the seed/root Mantra of Lord Ram. This Beej Mantra is 
‘Rāṃ’. The very fact that it is called a ‘Beej’ clearly indicates that it is the ‘seed’ from 
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which the rest of the creation has emerged (just like the case of the huge banyan tree 
emerging from its seed as cited in verse no. 2 of this Canto above). [Refer also to Ram 
Rahasya Upanishad, Canto 5, verse no. 9 which deals with the same subject and in almost 
an identical language.] 
 All the three aspects of creation (i.e. origin, sustenance, and conclusion) are 
represented in the form of the three deities of the Trinity (as Brahma who is responsible 
for creation, as Vishnu who is responsible for sustenance and protection, and as Shiva 
who is responsible for conclusion).  

Since the supreme Lord (in this case Lord Ram who is personified Brahm, the 
Supreme Being) is the foundation of this creation, since he is the one who is the supreme 
creator, sustainer and protector, as well as concluder (as noted in verse no. 2), it follows 
that all these three aspects of creation and their representative deities dependent upon the 
Lord for their existence and importance.  
 Again, since the Lord uses his cosmic dynamic powers to bring about change and 
give effect to his wishes of creating, sustaining and concluding this creation, it follows 
that the female counter-parts of these three deities (Brahma, Vishnu and Shiva) are in 
effect the ‘Shakti’, or the dynamic energy as well as the stupendous cosmic power, 
authority and strength of the supreme Lord (Ram or Brahm) in a personified form.  
 Since the letter ‘Ra’ (pronounced as in run) of the Sanskrit language is the 
fundamental letter of the Beej Mantra of the Lord, which is ‘Rāṃ’1 and which is regarded 
as the ‘seed’ (‘Beej’) from which the rest of creation has emerged (as explained above), it 
follows that all the three aspects of creation represented by these Gods and Goddesses 
rest upon or have their foundation upon this basic letter of the Lord’s name1.   
 Those who are wise, erudite, enlightened and Brahm-realised are aware of this 
fact (3).  

[Note—1The word ‘Ram’ or ‘Raam’ (‘Rāṃ’) consists of four distinct sounds of the 
Sanskrit language—(i) the consonant ‘Ra’ (as in run, rung), (ii) the long vowel sound 
‘Aa’ (ā) which is the second vowel (as in rather, arm or father), (iii) the basic vowel ‘a’ 
which is the primary sound in any language (as in a table; amongst), (iv) and the 
consonant ‘Ma’ (sounded as in mum or come).  

Lord Ram is represented by the basic letter or the very first letter, also known as the 
‘Beej letter’, of his name ‘Ram’. Without this first letter, the word ‘Ram’ would have no 
existence. Thus, the first letter of Lord Ram’s name, viz. ‘Ra’ (pronounced as in the 
English word run), stands for the supreme Brahm, the supreme Consciousness, the 
primary entity of this creation without which there would be no such thing as an 
‘existence’.  

The second syllable ‘Aa’ of the Lord’s name is the second vowel sound of the 
Sanskrit language (viz. ‘ā’; pronounced as in the English word arm). It represents the 
creator Brahma. 

The third syllable is the vowel sound ‘a’ of the Sanskrit language. It represents the 
sustainer Vishnu.  

And finally, the concluder Shiva is represented by the last letter ‘Ma’ of Lord Ram’s 
holy name.   

Since the vowel sounds of the first (R ‘a’) and the third syllables (a) of the four-
syllable word ‘Raam’ are the same, it therefore follows that Brahm, the Supreme Being 
represented by Lords Ram, and Vishnu, the sustainer, are one and the same divinity. 

Brahma had initiated the processs of visible creation, and hence he is metaphorically 
represented by the sound of ‘Aa’ when one has to open one’s mouth. After one wakes up 
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from sleep, he opens his mouth to yawn and start speaking, a sign of becoming active in 
this physical world.  

Since Shiva is the God who controls death, he is represented by the last syllable ‘M’ 
as in mum of the four-syllable word of the Lord, because now the mouth is closed. Again, 
since Shiva is said to be the most enlightened, self-realised and the greatest ascetic in 
creation, he spends his time in meditation and contemplation when one does not speak 
but keeps quiet. This again is represented by the closed mouth as happens when 
pronouncing the last syllable ‘M’. 

The initiation of the sound, the propagation of the sound, and the winding up of the 
sound, are represented by the three Trinity Gods, while the loop which ties them together 
into one single and wholesome composite mass, or in other words which completes the 
circle, is the supreme Brahm called Ram. This concept has been explained in Canto 3 of 
Ram Uttar Tapini Upanishad.]  

 
 
                            Thus ends Canto 2 of Ram Purva Tapini Upanishad. 

 
*—*—*—* 

 
 

v/;k;& 1] lxZ& 3 
r`rh;ksifu"kn~  

Jhjke esa iwjh l`f"V dk lekfgr gksuk 
 

Chapter-1, Canto-3 
   Lord Ram envisioned as the embodiment of the whole cosmos/creation. 

 
lhrkjkekS rUe;ko= iwT;kS tkrkU;kH;ka Hkqoukfu f}lIr A  
fLFkrkfu p çfgrkU;so rs"kq rrks jkeks ekuoks ek;;k/kkr~ AA1AA 

 
sītārāmau tanmayāvatra pūjyau jātānyābhyāṃ bhuvanāni dvisapta / 

sthitāni ca prahitānyeva teṣu tato rāmo mānavo māyayādhāt // 1// 

 
bl cht eU= esa iq:"k&izÑfr :i esa jke ,oa lhrk ¼;kfu dh lhrkjke½ fLFkr gSaA mUgha ls ;g 14 
Hkqou izdkf'kr ¼iSnk½ gq, gSaA bu nksuksa esa l`f"V fLFkr gS rFkk iSnk vkSj y; Hkh gks tkrh gSA vr% 
jke us ek;k ds ek/;e ls bl l`f"V dks Hkh jpk ,oa euq"; :i Hkh /kkj.k fd;k ¼1½A 

[uksV % 14 Hkqouksa ds uke% 7 Å/oZ yksd& ¼1½ Hkw%] ¼2½ Hkqo%] ¼3½ Lo%] ¼4½ eg%] ¼5½ 
tu%] ¼6½ ri%] ¼7½ lR;e% ,oa 7 v/k% yksd& ¼8½ vry] ¼9½ fory] ¼10½ lqry] 

¼11½ jlkry] ¼12½ rykry] ¼13½ egkry] ¼14½ ikrkyA] 
 
1. Lord Ram and his divine consort Sita are worshipped through this Beej Mantra of the 
Lord (i.e. the Beej Mantra ‘Rāṃ’ stands for both Lord Ram as well as Sita). Or in other 
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words, Lord Ram stands for the Viraat Purush or Vishnu, and Sita represents Prakriti or 
Mother Nature. [This is because Lord Ram stands for the supreme Brahm, while Sita 
stands for the Shakti or dynamic energy and powers of Brahm. As creation unfolded, 
Brahm came to be known as the ‘Viraat Purush’ or the primordial Male aspect of creation 
who provided the primary spark of life into the primordial cosmic gel to initiate the 
changes that would ultimately lead to the rolling forward of the wheel of creation. This 
form of Brahm was called ‘Viraat’ because of its colossus size and cosmic contours, and 
‘Purush’ because it provided the first spark—or ‘sperm’—of life. Brahm’s cosmic energy 
known as Shakti that brought about this change was called ‘Prakriti’ or Nature because it 
gave effect to the desire of Brahm to create and then sustain this creation in a perpetual 
manner by harbouring and providing nourishment to the embryonic creation in its initial 
stages of conception and its subsequent development and growth. It was called ‘Nature’ 
because it took a ‘natural course of evolution’ after its first conception.] 
 It is from them (Ram as the ‘Purush’ or the primordial Male, and Sita as the 
‘Prakriti’ or primary Nature) that the fourteen Bhuvans1 (or the fourteen symbolic areas 
of the world) came into being.  
 It is from this cosmic form of the Lord that these Bhuvans (i.e. the entire gamut of 
creation) have come into being, it is this Lord that sustains them and protects them, and it 
is in this cosmic Lord that all of them would finally collapse into and vanish. [It is like 
the case of the waves in the huge ocean rising from its surface, developing and growing 
into huge walls of water that can upturn ships and wipe out entire coastal villages when 
they lash on the shore, and when they have spent their force and energy they collapse 
back into the ocean to take rest for some time only to re-emerge with renewed vigour 
when the time comes. But this cycle of waves does not affect or alter the primary form or 
nature of the ocean even a tiny bit. Another fine example would be that of the huge 
banyan tree emerging from a seed, growing into a huge structure, living its life to the full 
and dying to re-emerge from a seed once again.]  
 Lord Ram had assumed the form of a human being out of his own maverick 
power of creating delusions, called the power of ‘Maya’ (1).   

[Note—1(a) The name of the fourteen Bhuvans according to Padma Puran are— 7 upper 
worlds- (i) Bhu, (ii) Bhuvha, (iii) Swaha, (iv) Maha, (v) Janaha, (vi) Tapaha, (vii) 
Satyam; 7 nether worlds—(viii) Atal, (ix) Vital, (x) Sutal, (xi) Rasatal, (xii) Talatal, (xiii) 
Mahatal, (xiv) Patal.  

(b) In the beginning there was nothing to start with except the primordial cosmic gel. 
Then the Lord used his magical skills and stupendous powers to mould the entire creation 
from this jelly. The most evident example of this process is the formation of the complex 
human body form the single egg present in the mother and its fertilization by the male 
sperm resulting in an entity known as a man who is a microcosm of the entire creation. 
He is an image of the creation because the Lord had created man in his own image, and 
the entire creation is deemed to be a revelation of the supreme Lord who pervades 
throughout it uniformly. ‘In his own image’ is a figure of speech to emphasize the fact 
that whatever exists in the creation is one or the other form of the Lord, and there is 
nothing which is not a form of the Lord. Therefore, it would be safe to say that the 
maverick cosmic creator had no precedent to copy from; he had to go it alone. 

The fact that the supreme Brahm created a man in his own image, or that Brahm 
revealed himself as a human being is endorsed by the Aiteriya Upanishad of the Rig 
Veda tradition as well as the first Chapter of Genesis in the Holy Bible, Old Testament.]  

 



 38

 
txRçk.kk;kReus·LeS ue% L;kéeLRoSD;a çonsRçkXxq.ksusfr AA2AA 
 

bfr Jhjkerkfiuh;s r`rh;ksifu"kr~ lekIr% AA3AA 
 
jagatprāṇāyātmane’smai namaḥ syānnamastvaikyaṃ pravadetprāgguṇeneti // 2// 

 

iti rāmapūrvatāpinyupaniṣadi tritīyopaniṣat //3// 

 
bl l`f"V dks jpdj os mlesa izk.k :i esa izfo"V dj x;sA ,sls Jhjke dks ckjEckj ueLdkj gS] 
iz.kke gSA iwjh l`f"V mudk 'kjhj gSA ;g le>k tk; ,oa bl Kku ls lEié gksdj ;g le>k tk; 

fd ‘esjs vkSj ijeczã jke esa dksbZ Hksn ugha gS] ge ,d gh gSa’ ¼2½A 
 

JhjkeiwoZrkfiuh;ksifu"kn~ dk r`rh; lxZ lekIr gqvkA 

 
2. ‘We bow and pay our respects to the supreme Lord Ram (who is none else but Brahm 
manifested) who lives in this world and uniformly pervades in it as its ‘Atma’ and its 
‘Pran’—i.e. as the creation’s soul and life, as its essence, its fundamental basis and its 
core1.’ 
 The spiritual aspirant should think of Lord Ram as the Supreme Being called 
Brahm who is the primary and primordial cosmic Consciousness that prevailed even 
before this creation came into being or was even conceptualized. This form of the Lord 
transcends even the three Gunas (Sata, Raja and Tama) that helped to determine the 
nature and texture of the would-be creation. It is this form of the Divinity that is worthy 
of adoration and paying respects to, and the worshipper should bow his head to it.  

He should endeavour to establish oneness between his own self, i.e. his own 
Atma, and this supreme Lord, i.e. the supreme Atma. This is called ‘self-realisation’ and 
attainment of Brahm-hood. When this is achieved, the spiritual aspirant exclaims ‘I am 
Lord Ram who is Brahm’; or ‘There is no difference between me and Ram’. This is the 
highest level of spiritual realisation2 (2).  

[Note—1Having created this world, the Supreme Lord entered it in the form of the Atma, 
the pure consciousness. This Atma is the soul, the essence of this creation, for if the core 
is removed the outer structure would collapse as it would have nothing to support it, or 
nothing to stand on. In other words, the genes of the supreme Father were transferred to 
his off spring, the creature at the micro level and the creation at the macro level, in the 
form of ‘Consciousness’, because Brahm is nothing but cosmic Consciousness. Again, 
since Brahm is the ultimate and absolute Truth of creation, it follows that this Atma 
representing the supreme Lord is also the Truth in this whole setup. This Atma is the 
‘true self’ of the creature because it represents the supreme Lord, Brahm or Ram, and just 
like the supreme Lord had allowed himself to be surrounded by Maya (delusions) 
willingly, and thereby got sucked in the vortex of numerous duties pertaining to his own 
creation—such as its sustenance, protection, nourishment and regulation etc.—a man also 
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gets sucked in this world if he allows his Atma to be surrounded by delusions and 
ignorance of its exalted heritage. 
 Another important component of this creation that infuses ‘life’ in it is the ‘Pran’. 
The word ‘Pran’ means ‘life that is marked by conscious awareness and activity’. In 
practical terms, both the terms ‘Atma’ and ‘Pran’ co-exist because both are like the two 
sides of the same coin. Of what use is consciousness if there is no life on earth, and what 
is the utility of life if there is no conscious awareness? For instance, what is the benefit of 
a man living on life-support systems when his body and its organs have failed? Though 
he might be conscious of his surroundings as his mind is working and he is able to 
perceive impulses from the external world to some extent in perfect order, but suppose 
his hand or mouth does not work as the ‘Pran’ or life in these two organs have left the 
body. In other word, ‘Atma’ is there but ‘Pran’ has left. What a horrible sort of life would 
it be? In the same way, suppose the Pran is very much active and the body’s physical life 
and activity are in prime shape, but the man has lost all morality, all sense of ethics and 
conscientiousness. What good is having such a life when he is worse than an animal or 
nothing but a demon in human form? This is what is meant here by saying that the Lord 
entered this world and lives in it as its Atma and its Pran. Even demons and evil spirits 
have life and consciousness in them; even animals and plants have them. But the 
determining factor which distinguishes them from those in whom the Lord actually 
prefers to live as his palace or divine abode is the sublime and positive connotation of 
these two words ‘Atma’ and ‘Pran’. In other words, those who are righteous, auspicious, 
noble, holy and posses other such exalted qualities are deemed to be the truthful ‘sons’ of 
the Lord. It is in their hearts that the Lord has found his abode.  

This is proved by the fact that Lord had to take various forms to kill those who had 
violated the laws of probity and propriety set by him. If we argue that even those who are 
sinful, vile and pervert too have the same Atma and the same Pran representing the Lord 
residing in them, and therefore are personification of the Lord, then this situation would 
not have arrived—and the Lord would not have had to kill them. 

But again there is the grand paradox about Brahm applicable here also. It is true that 
the Lord has manifested himself as the Atma and the Pran, and it has been accepted by 
the Upanishads that the Atma, the pure consciousness, is non-dual and universal in 
nature, as well as the fact that the Pran, the vital winds that infuse life in all the creatures, 
is a sublime entity and one of the five elements in creation. So how come we have two 
sorts of creatures—one good and one bad? The answer is the dominance of one or the 
other of the three Gunas of Sata, Raja and Tama that affect the nature of the Atma and 
which act as the deciding factor as to what sort of basic character, nature, temperament 
and thought process the Atma would assume for itself. Again, though the wind element is 
always fresh and uncorrupted, but if it remains in close proximity to pollution it is bound 
to be affected by it. So, both the Atma as well as the Pran acquire numerous hues of 
personality traits depending upon these three Gunas.  

It has been said earlier in Canto 2 that the same supreme Lord is responsible for 
creation, sustenance and conclusion of creation, so it now becomes obvious that though 
the Atma and the Pran in both the good creature and the bad creature are the same, and 
therefore the same Lord is deemed to be residing in their bosoms, but when negative 
traits are on the ascendance, the Lord decides to restore order and cosmic balance by 
demolishing the tainted or darkened ‘palace’ (i.e. the sinful and evil creatures) and shift 
his residence to new and holy ‘palace’ to make it his residence (by encouraging and 
protecting the good and holy creatures). 

The Lord has been conceptualized as a ‘Purush’—literally meaning ‘one who lives in 
a Pur, a city or palace’. Refer Brihad Aranyaka Upanishad of Shukla Yajur Veda, Canto 
2, Brahman 5, verse no. 18 explicitly as the cosmic all-pervading macrocosmic form of 
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the Supreme Being, called the Viraat Purush, who had entered each and every body of all 
the creatures and had taken up his residence there. According to the Aiteriyo Upanishad 
of Rig Veda, Canto 1, verse nos. 3, the supreme Brahm created the vast universe and his 
image in the form of the Viraat Purush, and the Gods were created from this Viraat—
Canto 1, verse no. 4. When the mortal world consisting of the visible world was created, 
the human  body was considered as the best image of the Viraat Purush, and thus all these 
Gods took up their residence in it—Canto 2, verse nos. 3-5. According to the Brihad 
Aranyak Upanishad of the Shukla Yajur Veda, Canto 2, Brahman 5, verse no. 18, it was 
this Viraat Purush himself that entered the body of all the creatures of this creation.  
The Mundak Upanishad of Atharva Veda, in its Canto 2, section 1, verse nos. 9-10 
clearly affirm that it is the Viraat Purush, the macrocosmic all-pervading gross body of 
the supreme transcendental Brahm, that resides in the body of all living beings as their 
Atma.  

According to reverend Sankracharya’s commentary on Katho-panishad, Canto 1, 
Valli 3, verse no. 11 and Canto 2, Valli 1, verse no. 12, the word Purush refers to that 
supreme entity which uniformly pervades in and completely fills everything that exists. It 
also refers to one who resides inside any place and completely owns that place. 
Therefore, this word Purush refers to the supreme transcendental Brahm who has taken 
up residence in the gross body of the creature at the micro level and in the Viraat Purush 
at the macro level.  This Brahm pervades throughout them in a uniform way even as the 
sky and the wind element occupy all available space in the creation. That is also why sky 
is considered as a nearest analogy of Brahm because even the other all-pervading 
element, the wind/air, is present in it and not outside of it. 

2It would not be difficult thing to do because fundamentally both are the same entities 
existing at two different planes. The only requirement is to establish a synergy between 
them—and this is easily achieved by using various means prescribed in the Upanishads, 
such as doing Japa, Yoga and Dhyan.   

‘Japa’ is constant repetition of a Mantra, which in this case is the Ram Mantra. 
Constant repetition helps to multiply the energy of the sound waves that constitute any 
Mantra, and this enhanced energy helps to lift the individual’s Atma, the component of 
the main Atma that has become slightly heavier because of its association with the 
negative factors of creation, and aid in its coalescing with the higher Atma, its parent 
source.  

‘Yoga’ literally means to bring about a union between any given two entities, and it 
prescribes various methods to bring this to fruition. In the present case, it is to bring about 
a union between the individual Atma and the universal cosmic Atma. 

And ‘Dhyan’ is the focusing of the mind and energy that helps one to achieve this 
spiritual end. As no success is possible in any field without complete commitment and 
concentration of all the available resources to achieve the desired objective, no success 
can be achieved in the union of the individual Atma with the cosmic Atma without 
Dhyan.]    

 
 
                              Thus ends Canto 3 of Ram Purva Tapini Upanishad. 
 
 
                                                             *—*—*—* 
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                               v/;k;& 1] lxZ& 4 
                              prqFkksZifu"kn~ 

Jhjke ds eU= dk foLr`r vFkZ( tki ,oa /;ku dk fo/kku( laf{kIr jke dFkk 
 

Chapter-1, Canto-4 
The detailed meaning of ‘Ram Mantra’; the process of doing Japa and 

meditation; Ramayan outlined in brief 
 

thookfp ueks uke pkRekjkesfr xh;rs A rnkfRedk ;k prqFkhZ rFkk ek;sfr xh;rs AA1AA 
 
jīvavācī namo nāma cātmārāmeti gīyate / 

tadātmikā yā caturthī tathā māyeti gīyate // 1// 

 
tho okph tks 'kCn gS oks ueu ¼ue%½ djrk gS fpnkRek okph jke 'kCn dksA ;kfu fd tho jke 

dk lsod gSA uk fd jke tho dkA tho jke esa ,oa jke tho esa je.k djrs gSaA ‘jkek;’ 'kCn ds 
nks Hkkx jke ,oa vk; ls Øe'k% ijekRek ,oa tho ds ,d gksuk cryk;k x;k gS ¼1½A 
 
1. The five-lettered primary Mantra of dedication and devotion for Lord Ram is basically 
‘Raamaaye Namaha’ (Rāmāya Namaḥ). [Refer Ram Rahasya Upanishad, Canto 2, verse 
no. 10.] 

The word ‘Namaha’ in this Mantra is indicative of the Jiva or the living being that 
is submissively praying to or bowing before the Lord with due humility, while the word 
‘Rām/Raam’ refers to the eternal, imperishable, supreme and transcendental Atma 
representing the cosmic Consciousness which has manifested as the Lord with the name 
‘Ram’. [Refer Ram Rahasya Upanishad, Canto 5, verse nos. 13-14.] 

The suffix ‘Aaya’ (āya) added to the name of the Lord ‘Ram (Rām)’, and forming 
an inseparable part of the Lord’s name in this eclectic Mantra, refers to the oneness 
between Lord Ram and Jiva (the creature; the living being). It establishes a bridge 
between the two. Put simply it means that there is no difference between the creature 
(called the ‘Jivatma’) and the ‘Parmatma’ (the supreme Atma). In other words, ‘the soul’ 
and ‘the supreme Soul’ are one and the same thing, albeit they exist at two different 
levels due to exigencies of creation.  

[The suffix ‘Aaya’ of the word ‘Rāmāya’— Rām + āya = Rāmāya—is called the 
fourth Vibhakti of the word ‘Ram’. A ‘Vibhakti’ is a certain case or inflexion of a word 
in the Sanskrit grammar.  

In contemporary and modern terms, it is like saying “Oh yes, certainly (“aye”) 
Lord Ram is the Supreme Being or the Parmatma.” When the word “Namaḥ”, meaning 
‘to bow’, is added to it, the whole Mantra obviously means “I pay my obeisance to Lord 
Ram, who is, in all sooth and without gainsay, the Lord God and the Supreme Being, by 
bowing before him”.] (1). 
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eU=ks·;a okpdks jkeks okP;% L;ks|ksx ,r;ks% A QyrúkSo losZ"kka lk/kdkuka u la'k;% AA2AA 

 
mantroyaṃ vācako rāmo vācyaḥ syādyoga etayoḥ / 

phalataścaiva sarveṣāṃ sādhakānāṃ na saṃśayaḥ // 2// 

 
‘jka jkek; ue%’ ;g eU= gS tks cksyk tkrk gS ¼okpd gS½ vkSj jke bl eU= ds okP; ¼mís';½ gSaA 
bu nksuksa dk la;ksxμ eU= dk tki vkSj y{; ij dsfUnzr /;kuμ lk/kd dks vfHk"B Qy iznku 
djus okyk gSA blesa dksbZ lUnsg ugha gS ¼2½A 

 
2. The basic Mantra dedicated to Lord Ram is ‘Rāṃ Rāmāya Namaḥ’. [Refer Ram 
Rahasya Upanishad, Canto 2, verse no. 16. It briefly means ‘I bow reverentially to Lord 
Ram who is represented by the Beej Mantra ‘Rāṃ’. This Beej Mantra has the same 
spiritual importance and divine significance as the eclectic Mantra ‘OM’ which stands for 
the supreme Brahm.’] 
 In this Mantra, the words ‘Rāmāya Namaḥ’ refer to the person who offers the 
worship to Lord Ram because he is the one who is bowing before the deity whom he 
worships, while the Beej Mantra ‘Rāṃ’ refers to the fundamental identity of the deity to 
whom this worship is being offered. In other words, the second part of the Mantra (i.e. 
Raamaaye Namaha) helps the spiritual aspirant to realise that the deity to whom he is 
paying his homage in the form of Lord Ram is none else but the supreme Brahm who is 
referred to in the first part of the Mantra by the Beej ‘Rāṃ’. [Incidentally, this Beej is 
also the one for the cosmic fire element, which implies that the deity to whom worship is 
being offered personifies all the purity, magnificence, splendour, glories and potentials of 
the fire element.]  
 A coordination between these two help to synergize their energies and coordinate 
their powers, strengths and potentials for the benefit of the worshipper so much so that all 
his desires and wishes are fulfilled. There is no doubt in it (2). 

[Note—The Beej Mantra in Sanskrit is ‘Rāṃ’ which when pronounced in English sounds 
as a ‘Raa+m’ where ‘m’ is silent as in the word come. It has another subtle sound 
equivalent to ‘Raa+ng’ where ‘ng’ is pronounced as in the word among. 

It is only when the two half of the Mantra are coordinated that the circuit is 
completed and desired energy generated that can empower the worshipper to achieve 
success in his spiritual endeavours. A harmony must be established between the worldly 
form of the Supreme Being as Lord Ram, represented by the word ‘Ram’ in the Mantra, 
and his cosmic, almighty and all-pervading divine form as Brahm represented by the Beej 
Mantra ‘Rāṃ’ so that the worshipper, who is represented by the last word ‘Namaha’, can 
actually establish a link between the worldly microcosmic individual form of the Lord as 
the king of Ayodhya known as ‘Ram’, and his ethereal divine macrocosmic and all-
pervading supreme form as the transcendental, supreme and almighty ‘Brahm’. The word 
‘Namaḥ’ implies that the wise and enlightened worshipper is bowing before Ram not as 
a human being and an ordinary king but as the manifested form of the Supreme Being 
himself. This wisdom and erudition is absolutely essential if one were to remove doubts 
and all sorts of confusions and schisms that may arise in his heart about the authenticity, 
the truthfulness and the philosophical import of this Upanishad.] 
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;Fkk ukeh okpdsu ukEuk ;ks·fHkeq[kks Hkosr~ A rFkk chtkRedks eU=ks efU=.kks·fHkeq[kks Hkosr~ AA3AA 

 
yathā nāmī vācakena nāmnā yo’bhimukho bhavet / 

tathā bījātmako mantro mantriṇo’bhimukho bhavet // 3// 

 
tks O;fä dk uke gksrk gS mldks iqdkjus ls og lkeus vk tkrk gSA blh izdkj jke ds cht eU= 

‘jke~ ;k jka’ dks le>uk pkfg,A ;kfu fd jke eU= tius okys ds lEeq[k Hkxoku~ jke vk tkrs gSa 
¼3½A 

 
3. When a person is called by his name, he comes forward or presents himself in front of 
the caller. Similarly, by the use of the Beej Mantra of the Lord, or repeating it while 
doing Japa, the devotee or the spiritual seeker is able to have a communion with Lord 
Ram. The Lord too comes forward or appears before the devotee or the spiritual aspirant 
who remembers the Lord and calls him for help by directly using his name, i.e. by 
directly appealing to him by his personal name that is specific to the Lord, which is the 
‘Beej  Mantra’ known as “Rām or Rāṃ”1 (3). 

[Note—1The Beej Mantra of Lord Ram is like his unique identity code. When he is 
addressed by this Beej he knows that the devotee is one of his close followers because 
only a person who is dear to someone would have the liberty and the privilege to call the 
other person by his first name or even by his nick-name. If someone is not too close to 
someone, he would rather use the formal format of addressing the other person, but when 
anyone is close and intimate with the other person he would prefer the informal address 
and call the person by his nick-name or his pet name. So, when the devotee prays to Lord 
Ram with this Mantra, he is directly approaching the Lord. 

In this analogy, the Beej Mantra is like someone’s pet name or nick-name by which 
he is fondly known to and called by those who are very close to him as compared to his 
formal name and address with which he is known to and addressed by the rest of the 
world in his formal life. Hence, the use of the Beej Mantra establishes a close proximity 
between the worshipper and the deity worshipped, and it creates an environment of 
informality and direct access as compared to formal names.] 

 
 
cht'kfäa U;lsín{koke;ks% Lru;ksjfi A dhyks e/;s fouk HkkO;% LookŒNkfofu;ksxu~ AA4AA 

 
bījaśaktiṃ nyaseddakṣavāmayoḥ stanayorapi / 

kīlo madhye vinā bhāvyaḥ svavāñchāviniyogavān // 4// 

 

lk/kd dks pkfg, fd cht eU= ¼jkek;½ ds ‘jk ;k jka’ cht dk nfgus Lru ij] ‘ek’ 'kkfä dk 

cka;s Lru ij vkSj ‘;’ dhyd dk e/; LFky ¼ân;½ ij U;kl djsA blds lkFk gh lk/kd viuh 
bPNk iwfrZ ds fy, bldk ¼eU= dk½ fofu;ksx djs ¼4½A 
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4. [Now onwards, the formal process of doing worship is being narrated.] 

The spiritual aspirant/seeker should concentrate his mind and intellect on the main 
word of the Mantra. It is ‘Rāmāya’. It consists of three syllables or letters—viz. ‘Rā’ + 
‘mā’ + ‘ya’.  

The first letter ‘Rā’ of this word refers to the Beej Mantra (the seed/root Mantra) of 
Lord Ram—viz. ‘Rāṃ’. The second letter ‘Mā’ refers to the Lord’s Shakti (i.e. his cosmic 
dynamic energy, potentials and powers revealed as Prakriti). And the last word ‘Ya’ is 
the binding force that bridges the gap between the individual Jiva and the Lord, and 
between the Lord and his divine Shakti. It is therefore called the ‘Kilak’—the ‘nail’ that 
fixes this oneness between the two, the ‘peg’ which helps to keep the both the Jiva as 
well as the Shakti attached to their supreme Lord (Ram or Brahm personified). 

Now, for the purpose of formal worship, the process of Anga-Nyas is being 
described. The ‘Beej’ (Rāṃ) should be meditatively established on the right half of the 
chest of the worshipper.  The ‘Shakti’ part (Mā) should be established on the left half of 
the chest. And finally, the ‘Kilak’ (Ya) should be established in the centre of the chest in 
the region of the heart.  

This process is prescribed for worship and offering of prayers to Lord Ram to seek 
his blessings so that all the desires, wishes and aspirations of the devotee can be fulfilled 
(4). 

 
 
losZ"kkeso eU=k.kkes"k lk/kkj.k% Øe% A v= jkeks·uUr:iLrstlk ofõuk le% AA5AA  

 
sarveṣāmeva mantrāṇāmeṣa sādhāraṇaḥ kramaḥ / 

atra rāmo’nantarūpastejasā vahninā samaḥ // 5// 

 
lHkh eU=ksa dk ;gh Øe gksrk gSμ igys cht] fQj 'kfä] fQj fdyd dk U;kl djuk vkSj fQj 
vUr esa vius euksjFk flf) dk fofu;ksx djuk gSA /;ku djuk pkfg, fd tks jke gSa oks ijeczã] 
vuUr] vfouk'kh ijekRek gSa ,oa rst esa vfXu ds leku gS ¼5½A 

 
5. This is the traditional sequence followed for the use of all the Mantras during formal 
forms of worship— viz, first comes the ‘seed’ or ‘Beej’ of the Mantra, then the ‘Shakti’, 
followed by the ‘Kilak’, and finally the ‘Viniyog’ or invocational prayer for the 
fulfillment of the worshipper’s desires.  

The worshipper should meditate upon Lord Ram as the personification of the ‘Param 
Brahm’, the supreme, transcendental, eternal, infinite, imperishable and measureless 
Brahm who is the cosmic Consciousness and the Supreme Atma or the Supreme Soul of 
this creation. [Refer Canto 2, verse nos. 1-2.]  

He should meditate and contemplate upon Lord Ram as a personification of the 
cosmic ‘fire element (Agni)’. Lord Ram is the Fire God manifested with all his purity, 
brilliance, dazzle, glory, radiance, splendour, energy, authority, powers and potentials (5).  

  



 45

 
lRouq".kxqfoðkúksnXuh"kksekReda txr~ A mRiéa lhr;k Hkkfr pUnzúkfUnzd;k ;Fkk AA6AA 

 
sattvanuṣṇaguviśvaścedagnīṣomātmakaṃ jagat / 

utpannaḥ sītayā bhāti candraścandrikayā yathā // 6// 

 
Jhjke vfXu ds leku rst gksus ij Hkh lkSE; 'khry fdj.k okys gSaA ¼;kfu fd izp.M rst ;qä 
gksus ij Hkh 'khryrk iznku djrs gSa½ tc mudk la;ksx 'khry dkfUr okyh lhrk ls gksrk gS rks 
vfXu lksekRed txr ¼L=h ,oa iq:"k :i½ dh mRifÙk gksrh gSA Jhjke lhrk ds lkFk mlh izdkj 
'kksHkk ikrs gSa tSls pUnzek pfUnzdk ds lkFk ¼6½A  

[uksV % jk 'kCn oSðkkuj vfXu dk izrhd gS ,oa ek 'kCn pUnzek dk izrhd gSA vr% jk$e 

ls vfXu"kksekRed] ;kfu rst ,oa 'khryrk ds la;ksx dk txr ;g vFkZ curk gSA] 
 
6. Being richly endowed by the Sata Guna (which is the best quality and most auspicious 
amongst the three Gunas), the Lord is the one who creates this ‘Vishwa’ or the vast 
universe. 

Inspite of being splendorous, fierce and potent like the ‘fire’ element (refer verse 
no. 5), Lord Ram is also cool and soothing like the rays of the ‘moon’. This creation or 
world or universe is therefore a unified form of two opposite forces of creation—one is 
the most dynamic and relentless nature of Brahm represented by the ferocious and 
scorching fire element, and the other is the soothing and nourishing aspect of Brahm 
represented by the moon. [It must be noted that the Beej Mantra for the Fire is also the 
letter ‘Ra’ and its extended form ‘Raa’. Refer Ram Rahasya Upanishad, Canto 2, verse 
nos. 1-2, 6, 10-11, 40, 80; and Canto 5, verse no. 3.]  

In other words, the soothing aspect of the Lord counters the heat and scorch of the 
fire element in the world, enabling life to flourish in it. 

Goddess Sita represents the moon because she is as beautiful and charming as the 
latter. She is also the Shakti of the Lord, i.e. his dynamic energy, his cosmic powers and 
potentials manifested in the form of his consort to accompany the Lord during his sojourn 
on earth. But she derives her authority and powers from being associated with the 
supreme Lord and only carries out the Lord’s wishes and instructions. Hence, it is Lord 
Ram (as the supreme Brahm or cosmic Consciousness personified) that is the main body 
of the moon, while its soothing rays and its beauty are represented by Sita.  

Therefore, when Lord Ram is associated with Sita in his cosmic form as Brahm 
and his Shakti, or as the Viraat Purush and his Prakriti, the resultant product is this 
mysterious creation consisting of both the ‘fire’ aspect, i.e. the male aspect represented 
by Lord Ram, and the ‘cool and soothing’ aspect, i.e. the female aspect symbolized by 
Sita.  

Hence, if Ram is the moon then Sita is the latter’s soothing light and beauty (6). 
With Sita, Sri Ram resembles the beautiful full moon with its most enchanting, soothing 
and glorious moonlight (6).  
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[Note—The word ‘Rām’ has two parts of letters—‘Rā’ (as in rather) which represents 
the ‘fire’ aspect of creation, and ‘Ma’ (as in come) which represents the moon or cool 
aspect. Incidentally, the letter ‘Ma’ also refers to a ‘mother’. Hence, if Lord Ram is the 
Father, the ‘Purush’, then Sita is the universal Mother, the ‘Shakti’ personified.]  
 
 
çÑR;k lfgr% ';ke% ihroklk tVk/kj% A f}Hkqt% dq.Myh jRuekyh /khjks /kuq/kZj% AA7AA 

 
prakṛtyā sahitaḥ śyāmaḥ pītavāsā jaṭādharaḥ / 

dvibhujaḥ kuṇḍalī ratnamālī dhīro dhanurdharaḥ // 7// 

 
lk/kd Jhjke dk /;ku djsμ Jhjke vius izÑfr] vk| 'kfä ¼lhrk½ ds lkFk fojkteku gSA mudk 
o.kZ ';ke gS] os ihrkEcj /kkj.k fd;s gSa] flj ij tVk gS] nks Hkqtk;sa gSa] dkuksa esa dq.My gSa] xys esa 
jRuks dh ekyk gS] os /khj ¼fuHkZ;] xEHkhj½ gSa ,oa /kuq"k fy;s gq, gSa ¼7½A 

 
7. The worshipper should meditate upon the divine and sublime form of Lord Ram as 
follows—The Lord is established alongside Prakriti. [The word ‘Prakriti’ refers to 
Mother Nature at the macrocosmic level of creation, and it represents his cosmic dynamic 
energy called Shakti. When the Lord who is known as the Viraat Purush or Lord Vishnu 
at the macrocosmic level, manifested himself as Lord Ram (see verse no. 1 of Canto 1), 
this Prakriti, which was also known as Laxmi in the context of Vishnu, revealed itself as 
Sita to accompany the Lord during his sojourn on earth. This was done to aid the Lord in 
his duties and obligations for which he had decided to come on earth as a human being.]  

Lord Ram has a dark complexion, wears a Pitambar (a yellow, seamless, silk body-
wrapping garment worn by Vishnu), has matted lock of hairs on his head, has to arms, 
large ear-rings adorn him, a garland of gems is around his neck, and he holds a bow. By 
temperament he is defined as being ‘Dhir’—i.e. someone who is calm, patient, sober and 
tolerant, as well as fearless, courageous, serious and steady under adversities (7).  

 
 
çléonuks tsrk /k`"VîkþdfoHkwf"kr% A çÑR;k ijesðk¸;kZ tx|ksU;kfœrkœHk`r~ AA8AA 

 
prasannavadano jetā ghṛṣṭyaṣṭakavibhūṣitaḥ / 

prakṛtyā parameśvaryā jagadyonyāṅkitāṅkabhṛt // 8// 

 
os ¼Jhjke½ izléeq[k gSa] lalkj fot;h gSa] vkB flf);ksa ls ;qä gSaA lalkj ds dkj.k ewy izÑfr ds 
:i esa ijesðkjh ¼lhrk½ muds cka;h rjQ fojkteku gSa ¼8½A 

[uksV % vkB flf);k¡ fuEu gSaμ ¼1½ vf.kekμ bruk lw{e cu tkuk fd fn[kk;h u iM+sA 
¼2½ efgekμ viuh 'kfä dks bPNkuqlkj c<+kus dh {kerk( egRo] xkSjo] cM+kbZA ¼3½ 
xfjekμ vius otu dks c<+kus dh {kerk( Hkkjh] otuh;] x:A ¼4½ yf?kekμ vius dks 
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gYdk djus dh {kerkA ¼5½ izkfIrμ lc dqN izkIr dj ysus dh {kerkA ¼6½ izkdkE;μ 
cy] m|ksx] 'kfä'kkyh gksukA ¼7½ bZf'kRoμ lc ij Lokeh] ekfyd gksus dh {kerkA ¼8½ 

of'kRoμ lcdks o'k esa dj ysus dh {kerkA] 
 
8. His (Lord Ram’s) countenance is always cheerful, and he is invariably victorious in 
war.  

He is endowed with the eight mystical accomplishments called the ‘Siddhis1’ that 
add glory and elegance to his already exalted position, magnificent splendour, divine 
powers and authority.   

The primary Prakriti (primordial Nature) which is the cause of creation and is a 
personified form of the divine Shakti of the Supreme Being has manifested itself (as Sita, 
the Lord’s divine consort), and has established itself on his left. [That is, when Prakriti 
revealed itself along with the Supreme Being to accompany the latter, it assumed the 
form of Sita and took up her position on his left as Lord Ram’s divine consort. It is a 
tradition amongst Hindus that a wife always sits to the left of her husband.] (8). 

[Note—1The eight renowned Siddhis or mystical achievements that adorn Lord Ram are 
certain supernatural special powers that are possessed by him which are not normally 
available to ordinary humans. The Lord is richly endowed with these Siddhis which not 
only give him special divine powers and authority but add to his honour and exalted 
position in this world. These eight Siddhis are the following—(i) ‘Anima’ which is the 
power to become microscopic or so minute that one becomes invisible to the naked eye; 
(ii) ‘Mahima’ is to have magnificence, majesty, glory and fame; it bestows unmatched 
honour and acknowledgement for one’s achievements, wisdom, erudition, knowledge and 
skills; (iii) ‘Garima’ is the virtue that gives weight, stature, dignity, elegance, decorum, 
gravity and significance to the person who possesses it; (iv) ‘Laghima’ is the grand virtue 
of being simple and humble inspite of being great, powerful and authoritative; it is to 
have simplicity and humility despite possessing grandeur, majesty, power, authority and 
magnificence; (v) ‘Praapti’ is to be able to attain or obtain anything wished or desired for; 
(vi) ‘Praakramya’ 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 
and sway over everything else; and (viii) ‘Vashitwa’ is to be able to control and subdue 
others and bring them under one’s influence and obedience.] 
 
 
gsekHk;k f}Hkqt;k lokZyaœkj;k fprk A f'yþ% dey/kkfj.;k iqþ% dkslytkRet% AA9AA 

 
hemābhayā dvibhujayā sarvālaṅkṛtayā citā / 

śliṣṭaḥ kamaladhāriṇyā puṣṭaḥ kosalajātmajaḥ // 9// 

 
lhrk ds vaxksa dh dkfUr lksus ds leku xkSj o.kZ gSA mudh Hkh nks Hkqtk;sa gSa] os leLr vkHkw"k.kksa ls 
foHkwf"kr gSa ,oa gkFk esa dey fy;s gSa] muls cxy cSBs gq, dkS'ky uUnu ¼Jhjke½ cM+s izlé 
¼â"V&iq"V½ fn[krs gSa ¼9½A 
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9. The radiance of Sita’s divine body resembles that of gold, and she is fair 
complexioned. She has two arms, is adorned with all the ornaments, and holds a lotus 
flower in her hand. The son of the Kaushal-clan (Lord Ram) is sitting happily close to her 
(9).  
 

 
nf{k.ks y{e.ksukFk l/kuq"ikf.kuk iqu% A gsekHksukuqtsuSo rnk dks.k=;a Hkosr~ AA10AA 

 
dakṣiṇe lakṣmaṇenātha sadhanuṣpāṇinā punaḥ / 

hemābhenānujenaiva tathā koṇatrayaṃ bhavet // 10// 

 
muds ¼Jhjke ds½ nf{k.k Hkkx ¼lkeus½ esa y{e.kth [kM+s gSaA mudk o.kZ ,oa dkfUr lksus ds leku 
xksjk gSA os gkFk esa /kuq"k ck.k /kkj.k fd;s gq, gSaA ml le; jke] y{e.k ,oa lhrk dk ,d f=dks.k 
tSlk cu tkrk gS ¼10½A 

 
10. In the front of Lord Ram is standing Laxman (his younger brother) with a bow and 
arrow in hand. His complexion is radiant and fair like gold.  

The trio—Lord Ram, Sita (seated on his left) and Laxman (standing in front)—
form a triangle (10). 

[Note—The divine triangle has Sita at one point, Laxman at the second point, and Lord 
Ram at the third point. A triangle can only be formed if the three are not in a single line.  

The word ‘dakṣiṇ’ used in the text means either ‘right’ or ‘front’. Usually, in 
iconography, Laxman is depicted as standing to the ‘right’ of Lord Ram. So, if this view 
is taken into consideration, then to make a triangle it is necessary that Sita and Laxman 
are positioned slightly at an angle vis-à-vis Lord Ram to make it possible for them to 
form a triangle. For otherwise, any line joining the three would be a straight line. This is 
why the word dakṣiṇ is interpreted as Laxman standing in front of Lord Ram—so that a 
‘triangle can be made’.  

This ‘triangle’ is a miniature depiction of creation in a symbolic form. Here, Lord 
Ram stands for ‘Brahm’ (the Supreme Being), Laxman for ‘Jiva’ (the living being; the 
creature), and Sita for ‘Prakriti’ (Mother Nature in whose womb the whole creation is 
conceived, grows and develops, and then sustained and harboured).]     

 
 
rFkSo rL; eU=úk ;úkk.kqúk Lo³sUr;k A ,oa f=dks.k:ia L;kRra nsok ;s lek;;q% AA11AA 

 
tathaiva tasya mantrasya yasyāṇuśca svaṅentayā / 

evaṃ trikoṇarūpaṃ syāttaṃ devā ye samāyayuḥ // 11// 

 

bl izdkj tks jke dk eU= ‘jka jkek; ue%’ gS mlds rhu 'kCnμjka tks ijekRek dk cht gS] 
jkek; tks ijekRek rFkk tho dh ,drk crkrk gS ,oa ue% tks tho dk izrhd gSμØe'k% Jhjke] 
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lhrk ,oa y{e.k ds |ksrd gSaA vr% bl eU= ds Hkh ,d f=dks.k curk gSA ,d ckj bl eU= :ih 
f=dks.k esa fojkteku jketh ls feyus nsorkx.k vk;s ¼11½A 

 
11. The divine and complete Mantra of Lord Ram is ‘Rāṃ Rāmāya Namaḥ’ consisting of 
three words—the first word ‘Rāṃ’ is called the Beej Mantra and is indicative of Lord 
Ram himself, the second word ‘Rāmāya’ symbolises the other half of Lord Ram, i.e. his 
divine consort Sita, and the third word ‘Namaḥ’ represents the Jiva, the living being, 
represented by Laxman who is ever ready to serve the Lord with all humility and 
submissiveness.  
 Hence, this Mantra also forms another symbolic triangle1 for the purposes of 
worship and construction of the Yantra (worship instrument) of Lord Ram.  

Once upon a time, all the Gods came to have a divine glimpse (Darshan) of Lord 
Ram (11).  

[Note—1In this triangle, the Beej Mantra ‘Rāṃ’ occupies the apex, the word ‘Rāmāya’ 
occupies the point to the left, and the word ‘Namaḥ’ to the right. This Mantra is 
mentioned in verse no. 2 of the present Canto 4.] 
 
 
Lrqfra pØqúk txr% ifra dYirjkS fLFkre~ A dke:ik; jkek; ueks ek;ke;k; p AA12AA 

 
stutiṃ cakruśca jagataḥ patiṃ kalpatarau sthitam / 

kāmarūpāya rāmāya namo māyāmayāya ca // 12// 

 
rc mu nsorkvksa us mu txrifr dhμtks jRu ds flagklu ij dYir: ds uhps fojkteku 

FksμLrqfr dh] ‘dke’ ds leku lqUnj] vFkok dke:i/kkjh] ,oa ek;k 'kjhj /kkj.k djus okys Jhjke 
dks ueLdkj gS ¼12½A 

 
12. The Lord was seated under the shade of the Kalpa Tree1.  

The Gods prayed as follows—‘Oh Lord (Ram)! You are a personification of 
Kaam (Kām)2 and Maya (Māyā)3. We most reverentially bow before you#.  

[Since the Beej Mantra of Lord Ram is cited above, here the meaning might be 
altered a bit to mean—‘Oh Lord! You are also represented by the Beej Mantra for Kaam 
which is ‘Klīṃ’, and for Maya which is ‘Hṛṃ’ besides the Beej Mantra ‘Rāṃ’.  

Hence, this acknowledgement by the Gods implies that they have prayed to Lord 
Ram with the following two Mantras as well—(i) Klīṃ Rāmāya Namaḥ, and (ii) Hṛṃ 
Rāmāya Namaḥ. Refer also to Ram Rahasya Upanishad, Canto 2, verse no. 16.] (12).  

[Note—1The Kalpa Tree—It is the evergreen tree of the Gods. It is said to possess 
mystical powers and can bestow all that is desired by an aspirant or seeker. The Botanical 
name of the Kalpa Tree is Adansonis Digitta; it is also called ‘Parijaat’ meaning 
‘descended from the sea’, and ‘Harsingar’ meaning ‘the decoration of the Gods, 
especially Lord Hari’. The English name of it is Coral Jasmine; in Latin it is called 
Nyctanthes Arbor Tristis (nyctanthes means the night flower, while arbor tristis means 
the sad tree). Its flower is said to be worn by the Gods. The orange colour of the flower is 
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used for dying silk and cotton, a practice originating with Buddhist monks. According to 
legends, it was produced during the churning of the ocean for the search of Amrit, or the 
ambrosia of eternity and bliss, by the Demons and the Gods. The king of the Gods, Indra, 
took it away and planted it in his capital at Amravati. According to another legend (in 
Vishnu Puran), a princess named Parijaat fell in love with the Sun God and followed him 
throughout the day. As night approached, the Sun became disenchanted with her and did 
not like her overtures any longer. Disillusioned and despaired, she died, and a tree grew 
up from the ashes at the site of her funeral pyre. The flower of this tree could not bear the 
sight of the Sun, and therefore it blooms during the night, and with the crack of dawn, it 
falls and dies. 

2The word ‘Kām’ refers to the God of this name, and he is the God of beauty and 
passions. Here the reference implies that Lord Ram is as charming and handsome, as 
attractive and enchanting as Kaam-deo, the patron God of these qualities. It also means 
that the Lord can fulfill all the desires of his devotees.  

3The word ‘Māyā’ means delusions and its accompanying hallucinations and 
illusions. The supreme Brahm had employed this magical power of Maya to create this 
world out of his imagination, expanded it to astounding dimensions, endowed it with 
stupendous charms and magnificence, gave it beauty, grandeur and majesty, and made it 
so real and life-like that even the wisest of sages and seers lost their bearings and felt it to 
be the real thing. In short, the Gods are praising the supreme Lord for his astounding 
abilities and supernatural magical powers to create something out of nothing. They 
indirectly pray to the Lord to give them immunity from his Maya so that they do not get 
deluded by it just like it has deluded the rest of the world. 

#The significance of the use of a triangle to depict the relationship between the three 
units of creation—viz. the supreme Brahm who is the primary cause of everything in this 
existence, his Maya which actually results in the artificial world coming into being and 
keeping the soul of the creature trapped in it, and the Jiva or the living being. Now let us 
examine its implications. 
 Any triangle has three sides and it represents a closed enclosure with no exit. Outside 
of this triangle there is nothing but void. Even if one point of this triangle is removed, the 
triangle would cease to exist. This is how the world that traps the creature is imagined to 
be and depicted in this triangle. On the apex corner is the supreme Brahm represented by 
the Beej Mantra of Lord Ram and visibly by Lord Ram himself. The other end is his 
Maya represented by Sita, and the third corner is the Jiva represented by Laxman.  
 In this geometrical setup, even though the Jiva wishes to reach Brahm he would not 
be able to do so as long as the triangle exists—i.e. as long as the point represented by 
Maya persists. So, it would necessitate the removal of this corner of Maya in order to 
enable the corner representing the Jiva to retract itself and coalesce with the first point 
representing Brahm or the Parmatma. This happens because as soon as one point is 
eliminated, i.e. when the Maya is done away with, the line between Brahm and Maya as 
well as between the Jiva and Maya become redundant. Since a triangle exists only till we 
have three points linked with three lines, when one of the points is done away with—
which in this case is the point of Maya—the triangle vanishes. What remains is only one 
single line with two ends—at one end is the Brahm and at the other end is the Jiva. Then 
it is easy for the latter to move quickly towards the former.  
 In other words, if the Jiva or the creature eliminates Maya or delusions, it becomes 
feasible and practical for him to obtain oneness with the supreme Brahm. This is his 
Mukti, or spiritual liberation and deliverance, from having to remain shackled to this 
world and separated from the Parmatma.  
 From the point of the triangle where the Jiva is placed, there are two other points—
one is Brahm and the other is Maya. To reach the point of Brahm, the Jiva has to get rid 
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of the third Maya so that a straight line is drawn between him and Brahm. Now, he has 
two options to achieve this—one is to eliminate Maya himself by strenuous efforts, and 
the other is to request Brahm to retract the latter’s Maya so that the point of Maya is 
drawn towards the apex of the triangle and finally merged with it, thereby leaving a 
straight line linking the Jiva with the Brahm.  

That is one goal achieved, but that is not the end of the journey. Now the Jiva would 
either have to walk himself towards Brahm along the line separating them, or request the 
Lord to roll-in the line and thereby pull the devotee towards himself. Obviously, the latter 
choice is the easier of the two. Herein lie the importance of Bhakti or having devotion for 
the Lord and total submission towards the Lord.]  

Now let us have another look at this triangle. When one of the corners of the triangle 
represented by the ‘creature’ ceases to exist, as in the case when the creature finds 
emancipation and salvation, the world represented by the triangle simply vanishes. That 
is, as soon as the creature realises that he is linked to divinity in its two fundamental 
forms represented by the two arms of the triangle—one that links him to Nature or 
Prakriti and its myriad delusions and deceptions called Maya, and the other that links him 
to the supreme Brahm—he graphically knows where he stands in the cosmic graph. So, 
when he annihilates his independent identity as a ‘Jiva’ and merges himself with the 
supreme Brahm by acquisition of Gyan (i.e. by becoming enlightened and wise about the 
Truth of creation called Brahm, and the falsehood of the material world of sense objects 
represented by Maya), the triangle automatically vanishes. In this scenario what is left are 
the supreme Brahm and his Maya. They are represented by the single line joining the 
remaining two points of the erstwhile triangle—a line that can be drawn to infinity or 
reduced to a point. This single point is the origin of the line as well as the triangle. This 
single point can be drawn into a line of infinite length, or made into a closed space of a 
triangle.  

The cosmos is therefore infinite, folding and unfolding continuously from this single 
point known as Brahm. But when the third point comes into play, either as the Maya or as 
the Jiva, this infinite creation assumes a finite form as the world known to the Jiva. This 
is why an ignorant creature is selfish and mypic in his view of existence. He just cannot 
see beyond the triangle and remains fixed in his ideas. But when the same creature 
becomes wise, enlightened and learned, he sees a possibility beyond the triangle, and then 
realises that the infinite world not butted and bounded by the three lines of this symbolic 
triangle is also possible. Such a man would feel like a caged-bird most restless in its 
caged surrounding and fluttering its wings madly to fly away to freedom. The breaking of 
the triangle is the symbolic breaking of the cage, and then the Atma or the soul of the Jiva 
can fly off to its freedom by merging into the vast space beyond the enclosure in the form 
of this symbolic triangle that represents this world kept in place by delusions called 
‘Maya’.] 

 
 
ueks osnkfn:ik; ¬dkjk; ueks ue% A jek/kjk; jkek; Jhjkek;kReewrZ;s AA13AA 

 
namo vedādirūpāya oṅkārāya namo namaḥ / 

ramādharāya rāmāya śrīrāmāyātmamūrtaye // 13// 
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tks osnksa ds :i gSa] tks ¬dkj Lo:i gSa ¼vFkok tks ¬dkj Lo:i ds vkfndkj.k gSa ftlds ckn 
osn izdV gq,½ mudks ueLdkj gSA mUgksaus jek ¼lhrk] y{eh½ dks /kkj.k dj j[kk gS ¼;kfu dh lhrk 
muds ck;ha rjQ fojkteku gSa½] tks ijekRek tho esa je.k djrs gSa ,oa tks jke vkReLo:i gSa] 
vkRek dh ewfrZ gSa vFkok ijekRek 'kjhj :i esa gSa ¼13½A 

 
13. We (the Gods) give our due respects, pay our obeisance and bow before Lord Ram 
who is a personified form of the Vedas as well as the ethereal Mantra OM which is their 
primary origin. [This is because OM is the Beej Mantra for the supreme transcendental 
Brahm or Pranav who is the primordial cause of the entire creation coming into being. 
Further, OM represents the first sound in creation, and it is this primary sound which 
evolved to form distinct alphabets which in turn formed words and hymns in which the 
Vedas were composed and revealed by the creator Brahma. The reference to OM implies 
that the Gods have recognized the following Mantra of Lord Ram too—‘Om Rāmāya 
Namaḥ’. Here, the Beej Mantra ‘Rāṃ’ is replaced by ‘OM’.] 
 Oh Lord! You are the Lord known as Ram who supports Ramaa (Ramā also 
known as Laxmi, the Goddesses of wealth and prosperity) and who is a personified form 
(‘Murti’) of Maya itself. [Here, Ramā, the Goddess of worldly wealth and material 
prosperity is called ‘Maya’ or deluding. Lord Ram is the one who has full control over 
this aspect of creation too. In other words, if the devotee wishes so, the Lord can give him 
all the riches of the world, and if the devotee wishes salvation and emancipation from this 
world the Lord can make him immune to the entrapments and temptations of the same 
worldly riches. The Lord can grant anything the devotee wishes.] (13). 
 

 
tkudhnsgHkw"kk; j{kks?uk; 'kqHkkf¯us A Hknzk; j?kqohjk; n'kkL;kUrd:fi.ks AA14AA 

 
jānakīdehabhūṣāya rakṣoghnāya śubhāṅgine /  

bhadrāya raghuvīrāya daśāsyāntakarūpiṇe // 14// 

 
tkudh ¼y{eh½ ftudk vkHkw"k.k gSa ¼;kfu fd y{eh ds ifr gksus ds dkj.k mudk lax ikdj fcuk 
fdlh ckgjh vko.Mj ds Hkh foðk esa lcls T;knk lts gq, ekus tkrs gSa½] ftUgksaus jk{klksa dk uk'k 
fd;k] ftudk 'kjhj eaxy e; gS] tks n'kkuu ¼jko.k½ dk vUr djus okys dky ds leku gSμ os 
gh j?kqdqy ds jktk Jheku~ jke gSa ¼14½A 

 
14. Janki (Sita) is like an ornament that adorns the Lord (Ram)1.  

The Lord is a slayer (or eliminator) of demons (representing the evil, sinful, 
denigrated, degenerated and corrupt creatures in this world). To demonstrate it, Lord 
Ram had slayed the ten-headed Ravana2, the king of demons, for whom he was like Kaal, 
the God of death himself personified.  

We pay our homage to Lord Raghuvir, the Lord who had taken birth as a brave 
warrior in the clan of king Raghu (of Ayodhya) and who is very polite, civilized and 
cultured as well as a thorough nobleman and a perfect gentleman (‘Bhadra’) (14). 
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[Note—1That is, since Lord Ram is the divine husband of Sita, who is Goddess Laxmi 
personified, it follows that all the worldly honours, respects, fames, majesties, 
magnificence, grandeur, pomp and circumstance that adorn the Lord are actually the 
subtle qualities of Goddess Laxmi on display—because the world is accustomed to 
honouring and giving importance to those who are blessed by ‘Laxmi’, or who are well-
endowed with these qulifications. Since this materialistic world gives immense 
importance to wealth and its accompanying powers, this allusion to Laxmi herself being 
the ornamentation of Lord Ram is mentioned here to indicate the great fame and powers 
that the Lord exercises in this world are as a result of Goddess Laxmi accompanying 
Lord Vishnu in his incarnation as Lord Ram.  

This stanza also means that ‘Lord Ram is the one who adorns Janki or Laxmi’. In this 
latter case, the meaning would be reversed—that is, Laxmi, the Goddess of wealth, has 
acquired her importance and prominence because of her association with the supreme 
Lord Ram. Or that Sita has acquired all her glories because of her association with Lord 
Ram. 

2The ‘ten’ heads of Ravana has a symbolic meaning. Usually the demons had only 
one head like all living beings. They were called ‘demons’ because of their evil and sinful 
deeds, corrupt tendencies and despicable demeanours. The numeral ‘ten’ simply means 
that their king Ravana was ten times more sinful and ten times more powerful than the 
rest of them. So the Lord decided to get rid of this great menace first and treat the ten-
headed Ravana’s killing as a warning to the rest of the demon race to mend themselves or 
face the same punishment. The Lord wished to give the rest of the demons a chance to 
mend their ways out of fear for their lives, if for nothing else. In fact, this is what exactly 
happened. Not all the demons were killed and eliminated from the surface of earth—and 
the surviving ones were ruled by Vibhishan who was the younger brother of Ravana and 
who had taken sides with Lord Ram in the epic war at Lanka in which Ravana was killed. 

There is another interpretation of depicting Ravana with ten heads. He was not an 
ordinary demon or villain, for Ravana was an expert in the four Vedas (Rig, Sam, Yajur 
and Atharva), the four Up-Vedas or sub-Vedas (Dhanur Veda pertaining to the science of 
warfare, Aurveda pertaining to herbal medicines, Arthashastra pertaining to economics 
and public administration, and Gandharva-veda related to music, song and dance-drama), 
the Purans (mythological histories) and the Dharmashastras (other scriptures relating to 
the philosophy of Dharma or the laws of probity, propriety and righteousness). But 
inspite of this huge body of knowledge at his disposal he still became sinful because of 
his lust and arrogance. This has the message that mere knowledge of the scriptures is not 
sufficient for one’s salvation; one must implement them in practice. By killing Ravana 
the Lord has sent a strong message to such people who are proud of their overpowering 
control over the scriptures that salvation is not theirs if they are not careful in how they 
utilise this knowledge and skill. The Lord would not excuse them even if they are 
Brahmins (Ravana was a Brahmin by birth) and learned (Ravana was matchless in his 
knowledge of the scriptures) if they become sinful and fall from their path.]  

 
 
jkeHknz! egs"okl! j?kqohj! u`iksÙke! A Hkks n'kkL;kUrdkLekda j{kka nsfg fJ;a p rs AA15AA 

 
rāmabhadra maheśvāsa raghuvīra nṛpottama / 

bho daśāsyāntakāsmākaṃ rakṣāṃ dehi śriyaṃ ca te // 15// 
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gs jkeHknz! gs egk /kuqjZ/kj! gs j?kqohj! gs u`iJs"B! gs n'kkuu ¼jko.k½ dks ekjus okys! vki gekjh 

j{kk djsaA vki gesa ,slh ‘Jh’ ¼lEink½ nsa ftldk lEcU/k vkils gksμ vFkkZr~ tks Hkxor~ izkfIr ds 
mik; esa yx lds ¼15½A 

 
15. Oh Ram Bhadra (the gentleman, noble and honorable Lord Ram)! Oh Maheshwas 
(the Almighty Lord; or the Lord who is worshipped by Lord Shiva also known as 
Mahesh)! Oh Raghuvir (the brave warrior born in king Raghu’s clan)! Oh Nripottam (the 
best amongst the kings)! Oh the slayer of the 10-headed Ravana! Please grant us your 
protection and patronage. Save us, protect us!  

Grant us or bless us with ‘Sri’ or divine treasures in the form of great virtues and 
excellent qualities which have direct association with you— i.e. which can be used by us 
only for auspicious, righteous and noble causes, which will lead us to you, and which 
would give us emancipation and salvation (as opposed to the worldly treasures and 
comforts that provide gratification of the sense organs, inspire indulgences in and 
attachments to worldly affairs that entangle the soul and prevent its liberation and 
deliverance from the endless cycle of birth and death in which it finds itself trapped).’ 
(15). 

 
 
RoeS'o;Za nki;kFk laEçR;kðkfjekj.ke~ A dqfoZfr LrqR; nsok|kLrsu lk/k± lq[ka fLFkrk% AA16AA 

 
tvamaiśvaryaṃ dāpayātha saṃpratyāśvarimāraṇam / 

kurviti stutya devādyāstena sārdhaṃ sukhaṃ sthitāḥ // 16// 

 
nsork vkxs cksysμvki gesa ,sðk;Z iznku djsa vkSj 'kh?kz gh jk{kl ¼jko.k½ dks ekjus dh O;oLFkk 

djsa’A ,slh Lrqfr djds nsork ,oa fl)x.k lq[k ls ¼;kfu fuf'pUr gksdj½ jke ds lkeus fLFkr gks 
x;s ¼16½A 

 
16. The Gods further said—‘Bestow us and bless us with all the good virtues that you 
possess your self or that would make us as exalted and honourable as your own divine 
self.’ [That is, make it possible that we, the Gods, too can attain an exalted stature 
whereby we can also become one with you, or we can obtain liberation and salvation for 
our own selves.] 

The Gods prayed to Lord Ram and felt cheerful, reassured and comforted. They 
secretly accompanied the Lord till the time he had not killed the demons (16). 

 
 
LrqoUR;soa fg _"k;Lrnk jko.k vklqj% A jkeiRuha ouLFkka ;% Lofuo`Ù;FkZeknns AA17AA 

 
stuvantyevaṃ hi ṛṣayastadā rāvaṇa āsuraḥ / 

rāmapatnīṃ vanasthāṃ yaḥ svanivṛttyarthamādade // 17// 
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nsorkvksa ds leku _f"k;ksa us Hkh jke dh Lrqfr dhA b/kj vlqj jko.k us ou eas Lo;a ds fouk'k gsrq 

jke dh iRuh ¼lhrk½ dks ou esa ¼;k ‘ou ls’½ gj fy;k tgk¡ os ml le; jgrh Fkha ¼17½A 

 
17. Like the Gods, the sages, hermits and seers also prayed to him (Lord Ram).  

Meanwhile, the demon Ravana stole (abducted) Lord Ram’s wife (Sita) from the 
forest where she was staying at that period of time with the Lord. This misdeed on the 
part of Ravana was the cause that led to his final ruin (17). 

    
 
l jko.k bfr [;krks ;}k jkokPp jko.k% A rn~O;ktsusf{krqa lhrka jkeks y{e.k ,o p AA18AA 

 
sa rāvaṇa iti khyāto yadvā rāvācca rāvaṇaḥ /  

tadvyājenekṣituṃ sītāṃ rāmo lakṣmaṇa eva ca // 18// 

 

jke ¼;k jke iRuh½ ds ‘jk’ 'kCn ls ,oa ouLFkka ¼in la[;k 17½ ds ‘ou’ 'kCn ls og jk{kl 
‘jk$o.k ¾ jko.k’ uke ls izfl) gqvkA vFkok tks nwljksa dks :nu djokrk gS vFkok :yokrk gSμ 

og jko.k dgyk;kA dkj.k mlus lhrk dks =kl nsdj :yk;k FkkA vFkok tks cgqr ‘j o’ ¼;kfu 
fd gYyk&xqYyk] 'kksj½ djrk gS og jko.k dgyk;kA blds ckn Jhjke ,oa y{e.k us lhrk dh 
[kkst esa ¼18½μ 

 
18. Since the demon had abducted Ram’s consort (Sita) from a ‘Vana’ (meaning a dense 
forest), he was called ‘Ravana’. [The first letter of the word Ram and the word Vana are 
combined to form the name of the demon as ‘Ra+vana = Ravana’.]  

There is another interpretation. Ravana also means—‘the one who makes others 
weep, cry, lament and wail due to the severe torments and sorrows inflicted upon them’ 
(for Ravana’s actions had made Sita suffer, weep and wail).  

Further, he made a lot of noise or false claims, or he used to brag haughtily about 
his achievements, his strength and powers as well as of his invincibility and lordship over 
even the heavens. So the first part of his name Ravana comes from the word Rav for 
‘fuss, noise, chatter, clamour, nuisance and din’1. Hence, he became famous as ‘Ravana’, 
or the one who makes a lot of noise and false claims.  

Meanwhile, Lord Ram and Laxman began their search for Sita (18). 
[Note—In this regard there is a legend that when Ravana lifted Mount Kailash, where 
Lord Shiva has his abode, in order to transplant it in his own kingdom of Lanka, Lord 
Shiva had exerted immense pressure on this mountain so as to make it exceedingly heavy 
and difficult for transportation. At that time, Ravana had made a lot of fuss and nuisance. 
Hence he came to be known as ‘Ravana’.]  
 
 
fopsjrqLrnk HkwekS nsoha lan`'; pklqje~ A gRok dcU/ka 'kcjha xRok rL;kK;k r;k AA19AA 
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viceratustadā bhūmau devīṃ saṃdṛśya cāsuram / 

hatvā kabandhaṃ śabarīṃ gatvā tasyājñayā tayā // 19// 

 
os nsoh lhrk dh [kkst esa ou izkUr ¼taxy½ esa Hkwfe ij fopjus yxsA vkxs dcU/k uked vlqj dks 
ns[kdj mUgksaus mls ekj MkykA blds ckn os 'kcjh ds ;gk¡ x;s ¼19½A 

 
19. The two brothers Ram and Laxman roamed around in search of Sita in the forested 
areas on the surface of the earth. Eventually they saw the demon Kabandh1 in front of 
them, and they slayed him.  

Thereafter, they went to Shabari’s place2 (19).  
[Note—1Kabandh was a demon who had no head but only a torso with a mouth, 
protruding limbs etc. much like a octopus.  

2According to the story of Ramayana, Shabari was a woman belonging to a forest 
tribe called ‘Shabari’. This tribe was classified as Shudras or lower caste, and sustained 
themselves by collecting and selling honey and fruits from the forest trees. Being of a low 
caste, she is said have been ostracized by others. She served a sage named Matanga very 
devotedly. The sage was a realised soul, and so pleased was he with her devotion and 
service that he blessed her at the time of leaving his body that she would find her 
emancipation and salvation when Lord Ram visits her while searching for Sita. Like her 
Guru, Shabari too left her mortal body after having the privilege of meeting and 
worshipping the Lord in person by lighting the pyre herself with her mystical powers. 
According to Adhyatma Ramayana of sage Veda Vyas, it was Lord Ram who had 
performed her last rites himself, a rare privilege that was even denied to his own worldly 
father Dasrath. 

Shabari used to live in the hermitage where earlier sage Matanga lived. This 
hermitage was near Mount Rishyamook where Sugriv, the exiled younger brother of the 
king of monkeys Vali, lived with his close confidantes Hanuman, Jamvant, Naal and Neel 
etc. This place was about ten Yojans or eighty miles from Kishkindha, the capital of the 
forest kingdom of which Vali was the king. Refer note of verse no. 21 below.]  

    
 
iwftrks ohjiq=s.k Hkäsu p dihðkje~ A vkgw; 'kalrka loZek|Ura jkey{e.kkS AA20AA 

 
pūjito vāyuputreṇa bhaktena ca kapīśvaram / 

āhūya śaṃsatāṃ sarvamādyantaṃ rāmalakṣmaṇau // 20// 

 
'kcjh us cM+h Hkfä Hkkouk ls mudh iwtk dhA rnUrj vkxs tkus ij mUgsa ohj iq= ¼guqeku½ feysA 
mUgksaus e/;LFk gksdj dihjkt ¼lqxzho½ ls jke&y{e.k dh fe=rk djk;hA fQj mUgksaus lqxzho ls vkfn 
ls vUr rd dk iwjk o`ÙkkUr dg fn;k ¼20½A 

 
20. Shabari worshipped them with great devotion.  
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Thence they (Lord Ram and his younger brother Laxman) went ahead and met 
(Hanuman who was) the son of the Wind God and a great devotee of the Lord. At his 
behest, the Lord met and befriended the king of the monkeys (named Sugriv).  

Then they (Lord Ram and Laxman) narrated the entire story about themselves and 
their predicament to him (i.e. to Sugriv, the king of monkeys) (20). 

 
 
l rq jkes 'kfœr% lUçR;;kFk± p nqUnqHks% A foûkga n'kZ;kekl ;ks jkeLrefpf{kir~ AA21AA 

 
sa tu rāme śaṅkitaḥ sanpratyayārthaṃ ca dundubheḥ / 

vigrahaṃ darśayāmāsa yo rāmastamacikṣipat // 21// 

 
mls ¼lqxzho dks½ jke ds ,sðk;Z ,oa lkeF;Z ij 'kadk FkhA blfy, mlus mUgsa nqanqfHk uked jk{kl dk 
fo'kky 'kjhj ¼;kfu fd mldh gfM~M;k¡½ fn[kk;ha ftls jke us vius vaxwBs ls vuk;kl gh nl 
;kstu nwj Qsad fn;k ¼21½A 

 
21. He (Sugriv) was skeptical about Lord Ram’s prowess, potentials, powers, strength, 
courage, ability and valour. So, to test him, he showed Lord Ram the colossus body (i.e. 
the head) of the demon named Dundubhi. Lord Ram threw them (i.e. flung them) away 
for ten Yojans (roughly 80 miles) without the least effort (by tossing them with the tip of 
his toes as if it was merely a child's play) (21). 

[Note—The legendary story of Dudumbhi is narrated in Kishkindha Kand, Canto 1, verse 
no. 61-70 of the epic story of the ‘Adhyatma Ramayan’ written by sage Veda Vyas. 
Briefly, Dundubhi was a great demon who assumed the form of a wild bison and attacked 
Kishkindha, the capital of the forest kingdom of which Vali, the elder brother of Sugriv, 
was the king, and challenged Vali. Annoyed, Vali held Dundubhi by the horns and 
dashed the demon violently on the ground, killing him. Vali then tore off his head and 
tossed it in the air. This head landed about ten Yojans (approximately 80 miles) away at 
the hermitage of sage Matanga, raining blood all around, and greately annoying the sage 
and defiling his hermitage. At that time, the sage had cursed Vali that if he ever dared to 
come to this place situated on the mountain called Rishyamook, his head would split and 
he would die instantly. It was out of fear of this curse that Vali never ventured on this 
mountain, and it was out of this certainty that Sugriv took up residence there when the 
latter was exiled by his elder brother Vali due to some misunderstanding between the two 
brothers. So, Sugriv wished to test the strength of Lord Ram when he asked him to throw 
the demon’s head if he could. This Lord Ram did by tossing it with the tip of his toes.] 
  
 
lIr lkykfUofHk|k'kq eksnrs jk?koLrnk A rsu âþ% dihUnzks·lkS l jkeLrL; iÙkue~ AA22AA 

 
sapta sālānvibhidyāśu modate rāghavastadā / 

tena hṛṣṭaḥ kapīndro’sau sa rāmastasya pattanam // 22// 
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mldh 'kadk ugha feVhA rc mUgksaus ¼jke us½ ,d ck.k ls lkr rky ds isM+ksa dks cha/k Mkyk ftlls 
dfiUnz ¼lqxzho½ dks g"kZ gqvkA vius fe= dks [kq'k ns[kdj jk?ko dks Hkh izlérk gqbZA fQj jke dks 
lkFk ys og ¼lqxzho½ viuh iqjh ¼fd"kfdU/kk½ x;k ¼22½A 

 
22. He (Sugriv) still had his doubts. So to reassure him, Lord Ram pierced seven tall 
coconut trees with a single arrow. This miraculous achievement made the king of 
monkeys (Sugriv) exhilarated and reassured in his heart, which in turn made Raghav 
(Lord Ram) happy because he was able to make his friend happy.  

Thereafter, he (Sugriv) was confident that Lord Ram would be able to subdue and 
vanquish, or cause the downfall and dethroning of the king of monkeys (i.e. Sugriv’s 
elder brother Vali who had exiled the former and usurped not only the kingdom but also 
his wife out of anger and jealousy created by misunderstanding)1 (22). 

[Note—1The episode that led to the animosity between the two brothers Vali and Sugriv 
has been narrated in Adhyatma Ramayan of Veda Vyas, Kishkindha Kand, Canto 1, verse 
nos. 46-57. Briefly it is that once a demon named Mayavi challenged Vali for a duel. 
Beaten back by Vali, the demon entered a dark cave, and Vali pursued him inside it. 
Before it, he had requested Sugriv to keep a strict vigil on the mouth of the cave to ensure 
that the demon could not escape. After one month, a lot of blood seeped out of the cave. 
Thinking that the demon had killed his brother and would now seek revenge from him 
and the rest of the monkey race, Sugriv closed the mouth of the cave with a huge boulder 
and went to the capital where the courtiers anointed him king even against his wishes. 
Meanwhile, Vali had killed the demon and it was the demon’s blood that had flowed out 
of the cave and which Sugriv had mistakenly taken to be that of Vali. When Vali returned 
home he found Sugriv on the throne. Obviously this created an immense 
misunderstanding between the two brothers—with Vali thinking that Sugriv had willingly 
put the boulder on the cave’s mouth to prevent his return so that he could be crowned a 
king and usurp the kingdom. Sugriv tried his best to explain, but the misunderstanding 
was so profound and the evidence so robust that Vali did not pay any heed to his 
pleadings of innocence, and beating Sugriv black and blue he kicked him out of the 
kingdom. It was then out of angst and fear of his own life that Sugriv took up residence 
on the Rishyamook Mountain because he knew that Vali would never come here due to 
the curse of sage Matanga as described in note of verse no. 21 above.]   
 
 
txkekxtZnuqtks okfyuks osxrks x`gkr~ A rnk okyh futZxke ra okfyueFkkgos AA23AA 

 
jagāmāgarjadanujo vālino vegato gṛhāt /  

tadā vālī nirjagāma taṃ vālinamathāhave // 23// 

 
ogk¡ ckfy ds NksVs HkkbZ ¼lqxzho½ us ?kksj xtZuk dh ftldks lqudj ckfy cM+s osx ls ?kj ls ckgj 
fudyk ¼23½A 

 
23. There, Vali’s younger brother (Sugriv) roared thunderously, hearing which he (Vali) 
came eagerly out of his palace immediately. [This is obviously because Vali had never 
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imagined that Sugriv would ever in his life gather courage to challenge him again. So 
when he heard Sugriv roaring and challenging him in with a sarcastic tone, he must have 
been astonished and taken aback, wondering as to what has suddenly happened.] (23).   
 

 
fugR; jk?koks jkT;s lqûkhoa LFkki;Rrr% A gjhukgw; lqûkhoLRokg pk'kkfonks·/kquk AA24AA 

 
nihatya rāghavo rājye sugrīvaṃ sthāpayattataḥ / 

harīnāhūya sugrīvastvāha cāśāvido’dhunā // 24// 

 
fQj jk?ko ¼Jhjke½ us mls ¼ckfy dks½ ekj fxjk;k vkSj lqxzho dks ¼fd"kfdU/kk ds½ jkT; ij 

flagkluk:<+ fd;kA rnUrj lqxzho us okujksa dks cqyokdj dgk] ‘gs okuj ohjksa! vki yksx lHkh 
fn'kkvksa ds Kkrk gSa ¼;kfu fd lc rjQ dh ckrsa tkurs gSa] dkj.k vki lc rjQ fopjrs jgrs gSa 
vkSj i`Foh ds gj dksus esa jgrs gSa vkSj ogk¡ ls i/kkjs gSa½ ¼24½A  

 
24. Then Raghav (Lord Ram) killed him (Vali) and installed Sugriv on the throne of the 
place (Kishkindha).  

Thereafter, he (Sugriv) summoned all the monkeys and said, ‘Oh brave monkey 
warriors! You are well aware of whatever is happening in all the directions of the earth 
(because you roam freely everywhere and have come to this place from all the corners of 
the earth) (24).   

 
 
vknk; eSfFkyhe| nnrk'ok'kq xPNr A rrLrrkj guqekufC/ka yœka lek;;kS AA25AA 

 
ādāya maithilīmadya dadatāśvāśu gacchata / 

tatastatāra hanumānabdhiṃ laṅkāṃ samāyayau // 25// 

 
bl le; 'kh?kz ;gk¡ ls tkvks vkSj feFkys'k dqekjh ¼lhrk½ dks vkt gh <w< dj ykdj budks ¼jke 

dks½ ns nks ¼vfiZr dj nks½’A bl vkns'k ij lc okuj fofHké fn'kkvksa esa py iM+s vkSj guqeku us 
leqnz yka?kdj yadk esa izos'k fd;k ¼25½A 

 
25. All of you must go out at once, search out Maithili (Sita, so-called because she was 
born in the kingdom of Mithila), bring her back and hand her over to Lord Ram.’ 

Receiving this command, all the monkeys set out in all the directions (of the earth in 
search of Sita).  

Meanwhile, Hanuman crossed the ocean and reached Lanka (25).   
[Note—Hanuman and his group had gone south in the direction of the island of Lanka 
where the demon king Ravana had held Sita captive. On the shore of the vast ocean, the 
group was made award of Sita’s location in Lanka by Sampaati, the old vulture who 
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could peer across the breadth of the ocean and see the city of Lanka. It was a stiff 
challenge to leap across the vast ocean, land in an enemy country, overcome their 
defenses and meet Sita, and then come back alive. It was only Hanuman who could do it, 
and so he was the one chosen for the epic mission and the great journey to and fro from 
Lanka.] 
 
 
lhrka n`"V~ok·lqjkUgRok iqja nX/ok rFkk Lo;e~ A vkxR; jkes.k lg U;osn;r rÙor% AA26AA 

 
sītāṃ dṛṣṭvā’surānhatvā puraṃ dagdhvā tathā svayam / 

āgatya rāmeṇa saha nyavedayata tattvataḥ // 26// 

 
ogk¡ mUgksaus lhrk dks ns[kk] vusd vlqjksa ¼jk{klksa½ dk o/k fd;k rFkk yadk dks tyk MkykA fQj 
jke ds ikl vkdj lkjk lekpkj ;Fkkor~ mUgsa lquk fn;k ¼26½A 

 
26. There (at Lanka) he saw Sita, killed numerous demons and burnt the city (of Lanka). 
Then he came back to Lord Ram and told him everything as they were (i.e. he narrated to 
the Lord everything as he saw them, as well as all that he had done) (26).   
   

 
rnk jke% Øks/k:ih rkukgw;kFk okujku~ A rS% lk/kZeknk;kL=kf.k iqjha yœka lek;;kS AA27AA 

 
tadā rāmaḥ krodharūpī tānāhūyātha vānarān / 

taiḥ sārdhamādāyāstrāṃśca purīṃ laṅkāṃ samāyayau // 27// 

 
rc jke us Øks/k :i /kkj.k fd;k] lc okujksa dks bd•k fd;k vkSj vL=&'kL= ysdj muds lkFk 
yadkiqjh igq¡ps ¼27½A 

 
27. Then Lord Ram became very angry and wrathful, collected all the monkeys as well as 
all the available arms and armaments (needed for the assault on Lanka and the 
forthcoming war), and accompanied by them, he reached (or attacked) the city of Lanka 
(27). 
      

 
rka n`þ~ok rn/kh'ksu lk/k± ;q)edkj;r~ A ?kVJks=lgòk{kftn~H;ka ;qäa rekgos AA28AA 
gRok foHkh"k.ka r= LFkkI;kFk tudkRetke~ A vknk;kœfLFkrka ÑRok Loiqja rStZxke l% AA29AA 
 

tāṃ dṛṣṭvā udadhīśena sārdhaṃ yuddhamakārayat / 

ghaṭaśrotrasahasrākṣajidbhyāṃ yuktaṃ tamāhave// 28// 

hatvā bibhīṣaṇaṃ tatra sthāpyātha janakātmajām / 
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ādāyāṅkasthitāṃ kṛtvā svapuraṃ tairjagāma saḥ // 29// 

 
mUgksaus yadk dk HkyhHkkafr fujh{k.k fd;k vkSj ogk¡ ds jktk ¼jko.k½ ds lkFk ;q) NsM+ fn;kA ml 
;q) esa HkkbZ dqEHkd.kZ ¼?kVJks=½ rFkk iq= bUnzthr ¼lgòk{kftn~H;ka½ ds lfgr mldks ¼jko.k dks½ 
¼28½μ 
μ ekjdj mUgksaus foHkh"k.k dks ogk¡ dk jktk cuk;kA fQj tudufUnuh ¼lhrk½ dks viuh cka;h 
rjQ cSBkdj lc okujksa ds lkFk os viuh iqjh ¼v;ks/;k½ ds fy, izLFkku fd;s ¼29½A 

 
28-29. He carefully examined (and closely reconnoitered) the city and declared war on its 
king (Ravana). In that war, he (Lord Ram) killed him (Ravana) along with his brother 
named ‘Ghat-srotra’ (i.e. one with large pitcher-like ears, here referring to Kumbhakarn) 
and his son named ‘Sahastraaksha-Jitraayam’ (i.e. one who had conqured Indra, the king 
of Gods, who had thousands of eyes or holes in the body) 1. 

Thereafter, he (Lord Ram) made Vibhishan (the younger brother of Ravana and who 
had sought and received refuge in the camp of Ram when he was publicly insulted by 
Ravana) the king of that place.  

After the coronation of Vibhishan, the Lord, accompanied by the daughter of Janak 
(i.e. Sita) who was seated to his left, and with all other monkeys too accompanying him 
(on the divine chariot of the Gods, called the ‘Pushpak Vimaan’), embarked on the 
journey back to his own city (of Ayodhya)  (28-29).  

[Note—1The son of Ravana referred to here was also called ‘Meghanaad’ because he 
roared and thundered like the cloud. He is also called ‘Indrajeet’ or the one who had 
conquered Indra, the king of Gods. Indra is called ‘Sahastraaksha’ (literally meaning to 
have thousand eyes) because he is said to have thousands of eyes over his body as the 
result of a curse by sage Gautam to punish him for being sexually pervert as he had the 
vile temerity of having attempted sex with the sage’s loyal wife in his absence by 
employing deceit. Indra had assumed the physical body of the sage to satisfy his lust, but 
was caught by the sage when he cursed him to have a thousand holes in his body. These 
‘holes’ represented the female vagina, and the curse was in the form of sarcasm on Indra 
so that he would now be able to see a woman’s sexual organs with thousands of eyes 
instead of only two to satisfy his lust and perversions.]  
 
 
rr% flagkluLFk% lu~ f}Hkqtks j?kquUnu% A /kuq/kZj% çlékRek lokZHkj.kHkwf"kr% AA30AA 

 
tataḥ siṃhāsanasthaḥ san dvibhujo raghunandanaḥ / 

dhanurdharaḥ prasannātmā sarvābharaṇabhūṣitaḥ // 30// 

 
¼jkT; vfHk"ksd ds cknμ½ os flagklu ij fojkteku gSaA os nks gkFkksa okys j?kquUnu /kuq"k /kkj.k fd;s 
gSa] izlé vkRek gSa ,oa lc izdkj ds vkHkw"k.kksa ls vyaÑr gSa ¼30½A 
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30. (After his coronation on the throne of Ayodhya—) The the two-armed Raghunandan1 
(literally meaning ‘the two-armed son of the clan of Raghu’; here obviously meaning 
Lord Ram), is seated majestically on the royal throne (of Ayodhya, as its king emperor).  

He holds a bow, is cheerful in his disposition, and is magnificently adorned by all 
sorts of beautiful ornaments befitting his royal and divine stature (30). 

[Note—1Special mention is made of the fact that Lord Ram has ‘two arms’. This is to 
remind the reader and emphasize the point that the Lord whose story is being narrated 
here is not an ordinary son who is one of the long list of kings belonging to king Raghu’s 
dynasty, but Lord Vishnu himself personified. Lord Vishnu is the one who has four arms, 
and it only to emphasis this point that a special mention is made here of this fact that 
Lord Ram has two arms—for otherwise it is absurd and most unnecessary to mention it 
when referring to a human king as every man has two arms and there is nothing special 
about it.]  
 
 
eqnzka Kkue;ha ;kes okes rst%çdkf'kuhe~ A /k`Rok O;k[;kufujrfúkUe;% ijesðkj% AA31AA 

 
mudrāṃ jñānamayīṃ yāmye vāme tejaprakāśinīm / 

dhṛtvā vyākhyānanirataścinmayaḥ parameśvaraḥ // 31// 

 
mudk nkfguk gkFk Kkue;h eqnzk esa rFkk cka;k gkFk rst dks izdkf'kr djusokyh ¼/kuqeZ;h½ eqnzk esa 
fLFkr gSA os fujr fpUe; ijesðkj mins'k ¼nsus½ dh eqnzk esa fLFkr gSa ¼31½A 

[uksV % ¼1½ Kkue;h eqükμ nfgus gkFk dh rtZuh vkSj vaxwBksa dks lVdkj vkxs Nkrh ij 
j[ksa rFkk cka;s gkFk dks ?kqVus ij j[ksaA ¼2½ /kuqeZ;h eqük& cka;s gkFk dh e/;ek vaxqyh ds 
vkxs ds Hkkx dks rtZuh vaxqyh ls lVk nsa rFkk vukfedk ,oa dfuþk dks vaxwBs ls nck;saA 
fQj mldks cka;s dU/ks ij j[ksaA ¼3½ mins'k eqük& nfgus gkFk ds vaxwBs dks rtZuh vaxqyh ls 
lVk nsa vkSj ckdh rhu vaxqfy;ksa dks [kksydj j[kk tk;sA os Hkh ,d nwljs ls lVh gksaA gkFk 

mBk gksA] 
 
31. [Lord Ram’s seating posture is described here—] His right hand is held in the ‘Gyan 
Mudra (posture showing enlightenment; “mudrāṃ jñānamayīṃ”)1’ while the left hand is 
in the ‘Tej Mudra (vāme tejaprakāśinīm)2’ (it symbolizes the Lord’s stupendous 
dynamism, energy, strength, authority, powers and potentials; these virtues are 
automatically acquired with enlightenment).  

[There is another way in which this stanza can be interpreted, and it is as 
follows—‘His right hand is held in the Gyan Mudra and to his left is established an 
immense source of Tej or energy and splendour (represented by his divine consort Sita).’ 
This Sita is an incarnation of ‘Laxmi’, the Goddess of wellbeing, prosperity and wealth; 
or of ‘Sri’, the personified virtues of grandeur, glory and majesty; or of ‘Shakti’, the 
personified form of the Lord’s cosmic dynamism, energy, splendour and powers; or of 
‘Prakriti’, the primary Nature and the Mother of the whole creation). All these entities are 
radiant and splendorous by nature, and inherently powerful. Since they are represented by 
Sita sitting to the left of the Lord on the throne, this fact is depicted by saying that the left 



 63

of the Lord has the symbolic presence of these great virtues of creation in a personified 
form which is remarkable by its radiance and splendour.]  

That supreme Lord called Parmeshwar [Param = supreme; Ishwar = Lord], who is 
eternally ‘Chinmaya’ (or infinitely enlightened, wise, erudite, sagacious and realised), 
adopts these two postures as he sits on the throne to preach (his subjects and devotees). 
This sitting posture of the Lord is called ‘Vyakhyan Mudra’—the posture he adopts when 
he is in the mood to preach or teach others on various subjects (such as about the great 
tenets, the maxim, the axioms and the doctrines as enshrined in the scriptures, the 
principles of spiritualism and metaphysics, the laws of Dharma or the laws concerning 
probity and propriety, righteousness and noble conduct, morality and ethics etc., and 
other such matters for the general good of his subjects and devotees)3 (31).  

[Note—The three postures mentioned here—viz. Gyan Mudra, Tej Mudra or the Bow 
Mudra, and the Preaching Mudra. Now let us see what these three Mudras are 

1The Gyan Mudra—In this Mudra or sitting posture, the index finger of the right 
hand touches the tip of the thumb to form a ring. The palm is held open along with the 
three remaining fingers which touch each other. The right hand is bent at the elbow so 
that the palm and its fingers are placed right above the central part of the chest. The legs 
are bent at the knees and folded in, and the person sits erect with a straight spine. 

2The Tej Mudra—This Mudra or sitting posture has three interpretations. One is that 
it radiates splendour and energy or ‘Tej’, and it also implies that the person is powerful 
enough to have unquestioned authority and control over others. When this Mudra is 
adopted by a self-realised and enlightened man, it also indicates that he is willing to bless 
others with his divine virtues that radiate out from his hands in the form of invisible rays 
of wisdom, enlightenment and realisation. The palm and the fingers act more like 
reflectors and antennas respectively in modern-day gadgets to affect this transfer of 
spiritual energy, mystical powers and dynamism by beaming the rays of these virtues 
from the spiritually charged, enlightened and self-realised man to the fortunate person on 
whom he is pleased.  

The other interpretation is that the person who adopts this Mudra is ready to actively 
enforce the principles he is preaching. In the case of Lord Ram it also means the 
readiness and eagerness of the Lord to give his full protection to his devotees and 
subjects. It also symbolizes the Lord’s stupendous strength, authority, powers and 
potentials. Lord Ram is the Veda personified—see verse no. 13 of this Canto 4. So he is 
full of knowledge, wisdom and erudition. Only a person who is himself well-versed in 
any subject can teach others. His overall seating posture is compatible with his love for 
truthful knowledge, wisdom, erudition and enlightenment, and is indicative of his total 
dispassion, renunciation and detachment from this world as indicated by the Gyan Mudra 
in which he preaches. The Tej Mudra wherein the Lord holds a bow is indicative of the 
Lord’s ability and eagerness to uphold the laws of Dharma and ensure that the virtues of 
righteousness and auspiciousness, of probity and propriety, of morality and ethics, and 
noble conduct and thought are always upheld and do not suffer due to any cause 
whatsoever. The bow also indicates the willingness of the Lord to protect those who 
follow the noble path shown by him as well as to punish those who either create obstacles 
in such a path, or themselves act sinfully and in a pervert manner.]  

The third implication of the Tej Mudra is that is the Bow Mudra or the ‘Dhanush 
Mudra’. This is derived from the physical posture that is adopted in this Mudra. To adopt 
this Mudra, the person’s left hand is usually used. Its index and middle fingers are made 
to touch each other and held erect, while the ring finger and the small finger are curled 
inwards and pressed by the thumb against the palm. Then the left hand is folded in at the 
elbow and held in a tightly closed position so that the forearm is held parallel to the bicep 
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muscles with the two opened first and second fingers standing erect and close to each on 
the top of the left shoulder. From a distance this position resembles a bow which is held 
by the left hand with its upper end projecting above the top of the shoulder.  

3The Preaching Mudra—In this sitting posture adopted when one is preaching others 
or giving some serious discourse, the tips of the thumb and the index finger touch each 
other while the other three fingers are unfolded, touch each other and point outwards. The 
right hand is usually used in this Mudra, and the forearm is held parallel to the biceps by 
bending the hand inwards from the elbow joint. The open fingers and the open palm face 
the audience. This latter posture is very dear to Lord Ram as well as to the Goddess of 
knowledge, Saraswati, as it is convenient to teach and emphasizes one’s point in this 
posture.] 

 
 
mnXnf{k.k;ks% LoL; 'k=q?uHkjrkS  rr% A guqeUra p Jksrkjeûkr% L;kf=dks.kxe~ AA32AA 

 
udagdakṣiṇayoḥ svasya śatrughnabharatau tataḥ / 

hanūmantaṃ ca śrotāramagrataḥ syāttrikoṇagam // 32// 

 
¼bl izdkj nsorkvksa dh Lrqfr ls ysdj Jhjke ds jkT;fHk"ksd rd dh yhyk dk la{ksi esa o.kZu in 
la[;k 12&31 rd fd;k x;kA fQj iwoZ esa in ua0 10 esa o.kZu fd;s x;s f=dks.k dk lUnHkZ 
ysdj vkxs o.kZu fd;k tkrk gSμ½ jke ds mÙkj esa 'k=q?u ,oa nf{k.k esa Hkjr fLFkr gSaA guqekuth 
gkFk tksM+dj Jksrk dh rjg lkeus [kM+s gSaA os Hkh f=dks.k ds vUnj gh fLFkr gSa ¼32½A 

 
32. [The story of Lord Ram beginning from the prayers of the Gods right up to his 
coronation has been described in brief in the forgoing verse nos. 12-31. Now we go back 
to the divine triangle described previously in verse no. 10 and the construction of the 
worship Yantra or instrument is being narrated—]   

Shatrughan is present to the north of Lord Ram and Bharat is to the south of him, 
while Hanuman is standing attentively right in his front with folded hands (as a mark of 
respect and submission much like a disciple who wishes to hear every word that his 
teacher says, or like a loyal servant eager to carry out every single order of his master). 
 These three gentlemen form another triangle (32).  

[Note—The triangle is formed by Shatrughan at one end, Bharat at the other end, and 
Hanuman at the third end.] 
 
 
Hkjrk/kLrq lqûkhoa 'k=q?uk/kks foHkh"k.ke~ A if'pes y{e.ka rL; /k`rPN=a lpkeje~ AA33AA 

 
bharatādhastu sugrīvaṃ śatrughnādho bibhīṣaṇam / 

paścime lakṣmaṇaṃ tasya dhṛtacchratraṃ sacāmaram // 33// 
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Hkjr ds uhps lqxzho rFkk 'k=q?u ds uhps foHkh"k.k [kM+s gSaA if'pe dh rjQ y{e.k gkFk esa 
N=&p¡oj fy;s [kM+s gSa ¼33½A 

[uksV % in la[;k 8] 10 esa igyk] in la[;k 32 esa nwljk rFkk in la[;k 33 esa rhljk 

f=dks.k cukA] 
 
33. Sugriv (the monkey king of Kishkindha) is present below Bharat and Vibhishan is 
present below Shatrughan1, while Laxman is standing behind Lord Ram, waving a whisk 
and holding a royal umbrella over the Lord2 (33).   

[Note—1The term ‘below’ implies that the dais where Lord Ram’s throne is placed is a 
raised platform or dais having several steps leading upto its top. His brothers and close 
associates are standing on different steps depending on their closeness to the Lord and in 
accordance with the social hierarchy and court decorum prevalent at the time of Lord 
Ram as to where the different courtiers of a king-emperor attending him should sit or 
stand while the latter is in his royal court. Hence, the Lord’s brothers Laxman, Bharat and 
Shatrughan are standing on a step higher and closer to the Lord than on which Sugriv and 
Vibhishan stand. If the brothers are standing one step below the main platform of the 
dais, then Sugriv and Vibhishan stand on the second step.  

However, Hanuman occupies a special place in the scheme of things as he is very 
dear to the Lord and privileged enough to receive the Lord’s attention more than anyone 
else. After all, the Lord had made it clear that his indebtedness towards Hanuman can 
never be repaid when the latter had come back with the news of Sita and conveyed her 
message to the Lord. It was Hanuman who had single handedly burnt the city of Lanka, 
thereby settling scores with Ravana in a symbolic manner. Even during the epic war at 
Lanka, it was he who played an exemplary role in vanquishing the army of the demons. 
When Laxman lay unconscious in the battle-field when he was shot by an arrow of 
Meghnaad, the son of Ravana, it was Hanuman who had brought the medicine man of 
Ravana from inside the well-guarded city of Lanka to prescribe the proper treatment, and 
then went all the way to the mighty Himalayas to the north of India, uprooted an entire 
mount and brought it back to Lanka so that correct herbs could be administered to 
Laxman and he be brought back to life—all within the limited time-frame of the night 
before the break of day and overcoming all obstacles put in his path by Ravana. Finally, it 
was Hanuman who had brought the good news of Lord Ram’s arrival to Bharat when the 
latter was feeling hopeless and preparing to die at the end of the exile period. Hence, 
Lord Ram and his entire clan were extremely obliged of Hanuman. Therefore, no one 
questioned where he stood and he always had the privilege of having an unrestricted 
access to the Lord. 

2Verse nos. 8 and 10 outline the 1st triangle, verse no. 32 the 2nd triangle, and verse 
no. 33 the 3rd triangle. It should be noted that while Laxman was standing to the right of 
Lord Ram in verse no. 10, he has shifted place to behind him, and his place has been 
taken over by Bharat in verse no. 32. Besides this, it appears that Lord Ram has turned 
himself slightly to face Hanuman in verse no. 32 because it is said that Hanuman is 
standing with folded hands facing the Lord.] 

 
 
rn/kLrkS rkyo`UrdjkS ×;òa iquHkZosr~ A ,oa "kV~dks.keknkS Lonh?kkZ¯Sjs"kq la;qr% AA34AA 

 
tadadhastau tālavṛntakarau tryasraṃ punarbhavet / 
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evaṃ ṣaṭkoṇamādau svadīrghāṅgaireṣu saṃyutaḥ // 34// 

 
nksuksa HkkbZ ¼Hkjr ,oa 'k=q?u½ gkFk esa rkM+ dk ia[kk fy;s [kM+s gSaA bl izdkj nks f=dks.k cusμ igyk 
f=dks.k y{e.k&Hkjr&'k=q?u dk cuk ,oa nwljk guqeku&lqxzho&foHkh"k.k dk cukA nks f=dks.kksa ls 
,d "kVdks.k cukA Jhjke dk igyk vkoj.k mudk nh?kZ cht&eU= :ih v{kj gSa ¼34½A 

[uksV % ;g izFke vkoj.k ,oa mlds cht&eU= fuEu gSa& jka] jha] :a] jSa] jkSa] j%A] 
 
34. The two brothers (Bharat and Shatrughan) are standing with hand-held fans made 
from palm leaves. In this way, there are two imaginary triangles—one consisting of 
Laxman, Bharat and Shatrughan, and the other consisting of Hanuman, Sugriv and 
Vibhishan. These two triangles have a total of six points, and therefore form a hexagon.  

Lord Ram is seated in the center, surrounded by his attendants as described above.  
Now, the positioning of the various deities in the worship instrument called the 

Yantra is being described. At the center of this Yantra is the hexagon mentioned above. 
In the center of the hexagon is seated the deity to be worshipped, which in this case is 
Lord Ram personifying the supreme transcendental Brahm.  

Lord Ram is surrounded by various ‘Aavarans1’ (which literally mean a covering, 
shield, band, girdle, protective ring or sheath that encloses the deity from all sides). These 
Aavarans are in the form of various Beej Mantras of the Lord with different ascended 
sounds of the vowels2 (34). 

[Note—1The word Aavaran means to cover in a veil, to sheath, to envelop, to wrap in a 
sheet, distortions, pretension, deception, deceit and something that does not allow the 
original thing to be seen by covering it with a thin veil that distorts its originality; a veil 
of ignorance about one’s true nature, identity and essential form that cloaks the 
Atma/soul which is pure consciousness and the true self. Hence, the word ‘Aavaran’ 
literally means a covering, shield, band, girdle, protective ring or sheath that encloses the 
deity from all sides. 

2The basic Beej Mantra of Lord Ram is ‘Rāṃ’. This is formed by the consonant 
‘Ra’, as in the word run, to which the long vowel sound ‘Aa’ of the Sanskrit language is 
added, i.e. ‘Ra’ becomes ‘Raa’ as in rather, father etc., and then a dot is placed on its top 
to form the sound of a silent ‘M’ as in mum or come. Hence, the completed Beej Mantra 
becomes ‘Raam/ Rāṃ’. Incidentally, the Beej Mantra of the fire element is also the 
Sanskrit alphabet ‘Ra’.  

The various permutations and combination of this single letter ‘Ra’ 
would be the following Beej Mantras—(i) Rāṃ; (ii) R īṃ; (iii) Rūṃ; (iv) 
Raiṃ; (v) Rauṃ; and (vi) Raḥ.  

Each of these syllables form an Aavaran around the main Beej Mantra representing 
the supreme Lord. In other words, the main divinity remains hidden in surrounding 
confusion as symbolically depicted in the many forms in which the main Beej Mantra of 
Lord Ram can exist. Since all of them have the letter ‘Ra’ in them sound almost exactly 
alike, a person who is not aware of the real thing and is less than fully attentive when 
these syllables are being pronounced would take them all to mean the same Beej Mantra. 
There can be only one specific Beej Mantra for a particular God just like there can be 
only one seed for a particular tree. Two seeds might look exactly alike on the surface, but 
they produce different plants of different species. Hence, all these Beej Mantras may 
sound and look alike but they do not become the real Beej Mantra for Lord Ram who is 
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Brahm personified. They are misleading and distorted versions of the real thing. Hence, 
they are like a veil or sheath that surrounds the reality and often leads to confusion and 
doubts in the mind of the aspirant.  

In brief, the implication of this example of the Beej Mantra of Lord Ram having 
many variations is that it is important for a wise spiritual aspirant to break through the 
outer shell of illusionary and misleading forms of Mukti and Moksha (liberation, 
deliverance, emancipation and salvation), of Anand (bliss and happiness) as well as of 
Brahm (divinity and holiness) that are created by the Lord’s Maya Shakti (powers of 
creating delusions), and instead endeavour to search out the real Truth by developing a 
deep insight into the reality of what constitutes divinity and holiness, and what is merely 
a make-belief form of it. The actual Truth is hidden in layers and layers of sheaths called 
the ‘Aavarans’ that surround Brahm.  

Extended further, it would mean to break free from the many layers of Agyan 
(ignorance) that come in the way of the seeker’s search for the ‘truth’ of his Atma which 
is his truthful ‘self’ and pure consciousness representing the supreme Brahm. 

In spiritual terms it implies that in order to access the supreme Brahm and find final 
emancipation and salvation, or of becoming self and Brahm realised, the aspirant needs to 
overcome so many hurdles and break through layer after layer of surreal forms of divinity 
and holiness that often mislead him. An aspirant who is not wise and enlightened enough 
would be dazzled by the glory and magnificent charms of so many Gods and their divine 
powers and abilities to fulfill all his worldly desires, but all this would only deflect him 
from his main aim of attaining his final salvation and emancipation. But at the same time, 
he has to show his respects to all these forms of the Lord in order to emphasize that he is 
humble and has no sense of pride in him. Further, he has to keep all these attendants of 
the Lord pleased and in good humour so that they aid him in his spiritual progress and do 
not unnecessarily cause problems for him.] 

 
 

f}rh;a oklqnsok|SjkXus;kfn"kq la;qr% A r`rh;a ok;qlwuaq p lqûkhoa Hkjra rFkk AA35AA 
foHkh"k.ka y{e.ka p v¯na pkfjenZue~ A tkEcoUra p rS;qZäLrrks /k̀f"VtZ;Urd% AA36AA 
fot;ðk lqjk"Vªúk jk"Vªo/kZu ,o p A v’kksdks /keZikyúk lqeU=úkSfHkjko`r% AA37AA 
 

dvitīyaṃ vāsudevādyairāgneyādiṣu saṃyutaḥ / 

tṛtīyaṃ vāyusūnuṃ ca sugrīvaṃ bharataṃ tathā // 35// 

bibhīṣaṇaṃ lakṣmaṇaṃ ca aṅgadaṃ cārimardanam / 

jāmbavantaṃ ca tairyuktastato dhṛṣṭirjayantakaḥ // 36// 

vijayaśca surāṣṭraśca rāṣṭravardhana eva ca / 

aśoko dharmapālaśca sumantraścaibhirāvṛtaḥ // 37// 

 
Jhjke ds f}rh; vkoj.k ;s gSaμ oklqnso] 'kkfUr] lad"kZ.k] Jh] iz|qEu] ljLorh] vfu:) vkSj 
jfrA ;g Øe'k% muds vkXus; vkfn fn'kkvksa esa fLFkr gSaA bl f}rh; vkoj.k esa Jhjke bu lcls 
la;qä ¼tqM+s gq,] lfEefyr½ jgrs gSaA r`rh; vkoj.k esa guqeku] lqxzho] Hkjr ¼35½μ 
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&foHkh"k.k] y{e.k] vaxn] tkeoUr ,oa 'krq?u gSaA ¼vFkkZr~ tc Jhjke bu lcls la;qä gksrs gSa rks 
rhljk vkoj.k fl) gksrk gSA½ buds vykok /k`f"V] t;Ur ¼36½] fot;] lqjkþ] jk"Vªo/kZu] vdksi] 
/keZiky vkSj lqeU= ls vko`Ùk gksus ij Hkh rhljk gh vkoj.k curk gS ¼37½A 

 
35-37. The second Aavaran (ring of attendants) around Lord Ram consists of Vasudeo, 
Shanti, Sankarshan, Sri, Pradumna, Saraswati, Anirudha and Rati. They form a ring 
around Lord Ram and are respectively present in the eight corners around him1. [Thus, 
the second ring around Lord Ram consists of eight attendants.] 

The third Aavaran (ring of attendants) around Lord Ram consists of Hanuman, 
Sugriv, Bharat [35], Vibhishan, Laxman, Angad, Jaamvant and Shatrughan. Besides 
them, the third ring around Lord Ram also consists of Dhristi, Jayant [36], Vijai, 
Suraashtra, Raastravardhan, Akop, Dharmpaal and Sumantra. [Hence, the third ring 
around Lord Ram is of two tiers, each consisting of eight attendants. They too occupy the 
eight corners around Lord Ram just like the attendants of the second Aavarans.]2 [37]. 
(35-37). 

[Note—1The eight Gods and Goddesses and their respective locations around Lord Ram 
are as follows—Vasudeo (the Lord of Vausus, the primary assets of creation such as 
gems, fire, water etc.) is present in the south-eastern corner; Shanti (the goddess of peace 
and tranquility) is present in the southern corner; Sankarshan (Laxman, as he is an 
incarnation of the legendary Seshnath, the cosmic serpent on whose back Lord Vishnu 
reclines in the cosmic ocean, and who became Balraam, the older brother of Lord Krishna 
when Lord Vishnu incarnated in this form) is present in the south-western corner; Sri (or 
Goddess Laxmi, the goddess of wealth and prosperity) is present in the western corner; 
Pradumna (one of the many divine forms of Vishnu) is present in the north-western 
corner; Saraswati (the goddess of knowledge) is present in the northern corner; Anirudha 
(literally meaning one who cannot be stopped or obstructed; one of the many forms of 
Vishnu) is present in the north-eastern side; and finally Rati (the consort of Kaamdeo, the 
God of love and passion) is stationed on the eastern corner. 

2We can visualize this situation in the form of a high dais where the Lord is seated, 
and the attendants of the Lord standing on different steps of the stairs which are located 
in the eight directions mentioned in these verses. These directions are the south-east, 
south, south-west, west, north-west, north, north-east and east. Each direction is guarded 
by successive rings of attendants. Or we can say that these attendants are standing on 
different steps of the stairs leading up to the dais where the throne of the Lord is placed. 
The step they occupy depends upon their seniority and position in the hierarchy of the 
Lord’s attendants.  

For instance, in the stairs in the south-eastern corner are standing Vasudeo on the 
first step, below him is Hanuman on the second step, and still below him is Dhristi on the 
third step. Similarly, in the south direction, Shanti is standing on the first step, Sugriv on 
the second step, and Jayant on the third step. In the south-western corner are positioned 
Sankarshan on the first step, Bharat on the second step, and Vijai on the third step. In the 
western direction are positioned Sri on the first step, Vibhishan on the second step, and 
Suraastra on the third step. In the north-western corner are positioned Pradumna on the 
first step, Laxman on the second step, and Raastravardhan on the third step. In the 
northern direction are positioned Saraswati on the first step, Angad on the second step, 
and Akop on the third step. In the north-eastern corner are positioned Aniruddha on the 
first step, Jaamvant on the second step, and Dharampaal on the third step. And finally, in 
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the eastern direction are positioned Rati on the first step, Shatrughan on the second step, 
and Sumantra on the third step. 

Refer also Canto 5, verse no. 6.] 
 

 
rr% lgòn`Xofõ/keZKks o#.kks·fuyk% A bU}h'k/kk=uUrkúk n'kfHkúkSfHkjko`r% AA38AA 

 
tataḥ sahasradṛgvahnirdharmajño varuṇo’nilaḥ / 

indvīśadhātranantāśca daśabhiścaibhirāvṛtaḥ // 38// 

 
tc os ¼Jhjke½ bUnz] vfXu] ;e] fu_Zfr] o#.k] ok;q] pUnzek] bZ'kku ¼f'ko½] czãk rFkk vuUr 
¼fo".kq½& bu 10 fnDikyksa ls tc os vko`Ùk gksrs gSa rc pkSFkk vkoj.k curk gS ¼38½A 

[uksV % ¼d½ mijksä 10 nsorkvksa dks fuEu dks.kksa esa iwtk djuh pkfg,μ ¼1½ bUnz dk iwoZ 
eas] ¼2½ vfXu dk nf{k.k&iwoZ esa] ¼3½ ;e dk nf{k.k esa] ¼4½ fu_Zfr dk nf{k.k&if'pe 
esa] ¼5½ o#.k dk if'pe esa] ¼6½ ok;q dk mÙkj&if'pe esa] ¼7½ pUnzek dk mÙkj esa] ¼8½ 
bZ'kku dk mÙkj&iwoZ esa] ¼9½ czãk dk iwoZ ,oa mÙkj&iwoZ ds chp esa rFkk ¼10½ vuUr dk 
if'pe ,oa nf{k.k&if'pe ds chp esa iwtk djuh pkfg,A ¼[k½ bu nsorkvksa ds cht&eU= 

Øe'k% fuEu gSa& ya] ja] ea] {ka] oa] ;a] la] ga] vka] uaA ] 
 
38. When Lord Ram is surrounded by the ten Gods, who are called ‘Dikpals’ (i.e. the 
custodians of the celestial world), it forms the fourth Aavaran (ring) around him. 
These ten Dikpals* are the following—Indra who is the king of Gods and who has a 
thousand eyes on his body, and is therefore called ‘Sahastraaksha’, Agni or the Fire God, 
Yam or the God of Dharma (i.e. the God responsible to ensure that the great tenets of 
righteousness and proper conduct are observed by the creatures, and to punish those who 
violate these laws), Niritiya (also known as Nairitya), Varun or the Water God, Anil or 
the Wind God, Indu or the Moon God (sometimes replaced by Kuber, the treasurer of 
Gods), Ishan or Lord Shiva, Brahma the creator, and Anant who is Lord Vishnu, the 
sustainer and protector of creation (or Lord Seshnath, the legendary serpent who holds 
the earth on its hoods in a symbolic gesture to indicate that Lord Vishnu is responsible for 
taking care of this creation).  

[The eight Digpals are the divine forces of creation in a personified form of various 
Gods who are assigned the task of taking care of the entire creation. They are the 
following—(i) Indra who is the king of Gods and responsible for production of rain as 
well as to control all other Gods who are said to be represented by the various 
independent forces of Nature; (ii) Agni is the personified form of the fire element 
responsible for providing heat, energy, light, vitality, strength, vigour and vibrancy to 
creation; (iii) Yam is the personified form of death as well as assigned the duty to uphold 
the laws of Dharma (or the auspicious virtues of righteousness, nobility, propriety, 
probity etc.), and to punish those who violate it; (iv) Niriti or Nairitya who is the God 
responsible for the actual death and punishment of the sinful and unholy creatures in 
creation; (v) Varun is the personified form of the most essential ambrosia of life known 
as the water element that provides nourishment and lubrication to this creation, and is 
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regarded as the basic element that harbours life in all its forms in its bosom; (vi) Anil is 
the personified form of the life-giving air or wind element which is also called Pran—
literally meaning ‘life’ which is a proof of its importance and significance vis-à-vis this 
creation; (vii) Kuber is the treasurer of Gods and responsible to provide all the necessities 
of life to the inhabitants of this world; (viii) Ishan is Lord Shiva who is also known as 
Mahadev, the Great Lord, as well as the one who is responsible for maintain balance in 
this creation by controlling death, and hence is called the ‘concluder’; (ix) Brahma is the 
creator of the physical world as well as the body of knowledge known as the Vedas, and 
therefore assumes the role of a grand old patriarch of the family known as the world; and 
(x) Anant or Lord Vishnu who is so-called because he is eternal, infinite and endless, has 
infinite responsibilities, and is assigned the multi-prong duty of taking good care of the 
world in all respects. He is also called Anant as he is none but the eternal Brahm himself 
in the form of the Viraat Purush, the all-pervading, all-encompassing and almighty Lord 
of creation. In fact, even Brahma and Shiva are said to be born from this Viraat Purush.] 
(38). 

[*Note—Refer also Canto 5, verse no. 6.  
(a) The following are the various direction in which these ten Gods should be 

worshipped—(i) Indra in the east, (ii) Fire in the south-east, (iii) Yam in the south, (iv) 
Niriti or Nairitya in the south-west, (v) Varun in the west, (vi) Anil in the north-west, 
(vii) the Moon God in the north (sometimes also represented by Kuber, the treasurer of 
the Gods because of the fact that both are treasurers—while the Moon stores the elixir of 
eternity and bliss, called Amrit, that the Gods drink, Kuber stores all the riches that 
belong to the Gods) the Moon because the latter stores the Amrit/ambrosia for the Gods), 
(viii) Ishan or Shiva in the north-east corner, (ix) Brahma at a point located near the top 
or zenith of the celestial globe which is slightly tilted towards the east side, and hence 
located at a point between the north and the north-east, and (x) Anant in the bottom 
corner or nadir end of the celestial globe but slightly towards the west to correspond to a 
point between the exact south and the south-east corner. [The line joining the two points 
where Brahma and Anant are worshipped passes through the center of the celestial globe 
but is slightly tilted from the perpendicular line so that its top end points to towards north 
and north-east while its lower end points towards south and south-west.] 

(b) According to the Tripadvibhut Maha Narayan Upanishad of the Atharva Veda 
tradition, Canto 7, paragraph no. 58, the eight Lokpals are the following—Indra, Agni or 
the Fire God, Yama or the God of death, Nriiti, Varun or the God of water, Vayu or the 
God of wind, Soma or the Moon God, and Isha or Lord Shiva.   
 (c) The Beej Mantras or the root or seed Mantras of these Gods are 
respectively Laṃ; Raṃ; Maṃ; Kṣaṃ; Vaṃ; Yaṃ; Saṃ; Haṃ; Āṃ; and 
Naṃ.  

(d) A brief introduction of the Gods mentioned above are given here— 

1Indra derives his name from ‘indri’ meaning the sense organs of the body—five 
organs of perception and five organs of action. The vital functions and the virtues of each 
of these organs are personified as a God. Since the heart is at the core of life of a man, the 
central authority that regulates all these Gods is also said to have its seat in the heart. That 
authority is the emperor of the body and its organs, and it is the Atma. Indra is a 
metaphor for or a personification of the combined virtues and characteristics that define 
all these organs and their functioning. The organs have an intrinsic tendency to move 
towards pleasing things and away from unpleasant things. Therefore, it is deemed that 
their messenger, the hand, brings to them only selected and best of things which is like 
bringing Amrit for their king Indra, because anything that is acquired by the subjects are 
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first offered to the king before the subject cab enjoy it. Indra in the present context is the 
Atma because the latter is the undisputed emperor of the body. According to the Rig 
Veda, 1/ 4-5; 51-57, Indra represents the combined forces of Nature represented by the 
different Gods. He loves to drink Som, the elixir of bliss and eternity (Rig Veda, 3/ 36/ 
8). He has the Wind God called Marut as its chief assistant.  

2The Fire God or Agni—He first appears in Rig Veda—1/1, 12/1-122. Since he was 
the first born amongst the Gods, he was called ‘Agni’ meaning the one who comes first, 
that which precedes. He is the foremost amongst the Gods worshipped on earth (Shatpath 
Brahmin, 6/1/1/11). He is compared to the Sun in the heavens. He has 7 tongues 
representing the 7 colours of the rays of the Sun or the colours of light (Rig Veda, 
1/146/1; 3/6/2). Since he provides nourishment to the Gods by accepting the offerings 
made to the sacrificial fire at the time of fire sacrifices, he is deemed to be their sustainer 
and father (Rig Veda, 1/69/1). Other names of the Fire God called Agni or Agne are the 
following—Vishwavedus, Kavi, Kavikratu, Jaatvedus, Vaishwaanar, Tanunpat, 
Matrishwa and Naraashansha. It is believed that he was born form the mouth of the Virrat 
Purush (Rig Veda 10/90/13).      

3The Yam God—He is extensively covered in the 1st and 10th Mandals of the Rig 
Veda. Sukta 10 of the tenth Mandal is totally devoted to him. Yam personifies the 
concept of death and life after death. As opposed to Niriti who is also the God related to 
death, Yam deals with giving justice to the dead person depending upon his deeds that he 
has done during his lifetime. Therefore, he is also called the patron God of Dharma, 
because he gives the dead person an abode in the heaven for his righteous and noble life, 
whereas Niriti is the patron God of death and destruction due to sins and evil way of life. 
Yam’s sister is Yami.  His father is named Vivaswat or Vivaswaan, and he is also called 
‘Yam Vaivaswat’ (Rig Veda, 10/14/5). His mother’s name is Saranyu (Rig Veda, 
10/17/1-2). He is regarded the patron God of those who are dying. He resides in the outer 
heaven. Out of the 3 Lokas (mythological worlds), the first two, i.e. ‘Bhu’ (earth; the 
terrestrial) and ‘Bhuvaha’ (the sky just above the surface of the earth; the space of the 
solar system) is the realm of Savita (the God who is treated as synonymous of Sun), 
while the third world, the ‘Swaha’ representing the heaven, is the abode of Yam (Rig 
Veda, 10/35/6). In some places he is also regarded as the son of a Gandharva and a 
marine beauty (Rig Veda, 10/10/4).   

4Niriti or Nairitya God—First appears in Rig Veda, 10/59/1-3. He is regarded as the 
God responsible for destruction, ruin, decay, misfortune, bad luck, diseases, sins, 
miseries, troubles and torments. He is equivalent to death. He is treated as being 
synonymous with sin and death (Shatpath Brahmin, 7/2/1/3). Therefore, he is closely 
related to Yam in form as the God of death.  

5Varun, the Water God—He appears first in the Rig Veda, 1/25; 2/28. He is the 
patron God of water (Gopath Brahmin, 1/1/7). He is regarded as the king amongst the 
Gods (Taiteriya Sanhita, 3/1/2/7). He is the lord of all the Bhuvans or abodes (Rig Veda, 
5/85/3). He is regarded as the patron God of the night (Atharva Veda, 9/3/18). 

6Anil is the Wind God. He has been described variously as ‘Maruts’ and ‘Vayu’. (a) 
The 49 Maruts—they are the Wind-Gods mentioned in Rig Veda, 1/37-39 and 1/165/3, 5, 
7, 9. They are regarded variously as—(i) sons of Indra and Vrishni (Rig Veda, 2/34/2), 
(ii) Sons of Rudra (Rig Veda, 2/33/1), (iii) similar to the Fire-God (Rig Veda, 6/66/2), 
and (vi) Indra God (Rig Veda, 1/165, 171). The Purans call them sons of sage Kashyap 
and Diti. 

Vayu or Anil or the Wind God appears in the Rig Veda, 1/2/1-3; 1/134. The ‘vital air 
or wind element’ was created from the Pran or the vital life-sustaining vitality of the 
creator Prajapati Brahma (Rig Veda, 10/90/13). He is regarded as the Atma of all the 
Gods (Shathpath Brahmin, 9/1/2/38). He bestows immortality to the Gods and other 
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exalted souls who are able to please and control him (Rig Veda, 10/186/3). He has the 
fastest speed amongst the Gods (Taiteriya Sanhita, 3/8/7/1). He moves in an oblique line 
(and not straight) (Jaimini Brahmin, 3/3/10). 

7Kuber, the treasurer of Gods—According to Veda Vyas’ ‘Adhyatma Ramayan’, 
Uttar Kand, canto 1, verse no.24-44, once sage Pulastya went to do severe penances in 
the Himalayas in the hermitage of sage Trinbindu. There his host married his daughter to 
him, and form this union was produced sage Visrawa. Sage Bharadwaj married his 
daughter to him, and the union produced Kuber. He was blessed by Brahma and other 
Gods and was made their treasurer. They also gave him the celestial plane called Pushpak 
aboard which Lord Ram had come back to Ayodhya after conquering Lanka. Kuber was 
the elder step brother of Ravana, the infamous king of the demon race and the villain of 
Ramayan. 

8The Moon God, also known as Indu or Chandrama—He appears first in the Rig 
Veda, 10/85/19). He is the patron God of night. His origin is in the Mana (heart and 
mind; the emotions and thoughts) of the Parmatma or the supreme Lord (the Viraat 
Purush or Vishnu) (Yajur Veda, 31/12; Taiteriya Brahman, 3/10/8/5). His existence 
depends upon the Sun God. On the dark night, he is supposed to enter the Sun (Aiteriya 
Brahman, 8/28). Chandrama is synonymous with Som, the divine elixir and sanctified 
drink drunk during the religious sacrifices as it gives its drinker peace and a long life 
(Kaushatiki Brahman, 16/5; Aiteriya Brahman, 7/11). He is the controller of seasons and 
months; he always changes so appear to be like a new born everyday. He gives peace and 
long life to the ‘Stota’, the chanter of hymns as prayers (Rig Veda, 10/85/19). 

Chandra or the Moon Gods appears in the Vedas as follows-- Rig Veda—
10/85/19; Yajur Veda—1/28; Atharva Veda—6/78/1-2; 19/1. 

The Yogshikha Upanishad of Krishna Yajur Veda tradition describes this Moon as 
being as the symbolic form of the water element. The moon is said to be the celestial 
pitcher of Amrit, the elixir of eternity and bliss that is drunk by the Gods. In the human 
body, it is represented by the Eda Naadi passing through the left nostrils and which is 
used during do Pranayam. [Refer Canto 1, verse 166.] It is also present as the crescent 
moon, the Ardha Chandrakar Chakra, which is said to be the shape of the water element 
of which the patron deity is Vishnu, the sustainer of creation, and located from the knee 
to the hip region. [Refer Canto 1, verse 176 and Canto 5, verse no. 13.] At other places it 
describes the symbolic importance of creating a union of the moon and sun as metaphor 
for the union of the creature with the supreme Brahm. [Refer Canto 1, verse nos. 56 and 
68 for instance.] In the context of Pranayam it is used to indicate the bliss obtained by the 
ascetic. [Refer Canto 1, verse nos. 120, 127.] 

Canto 1, verse no. 133 of this Upanishad describes the great Mantra ‘So-a-ham’ and 
asserts that the moon stands for the letter ‘sa’ of this Mantra. Other instances where moon 
appears in Yogshikha Upanishad are Canto 1, verse nos. 133, 146, 176, Canto 3, verse 
no. 11, and Canto 6, verse no. 4. 

The Rudra Hridaya Upanishad of Krishna Yajur Veda, in its verse no. 4 asserts that 
the Moon God is Vishnu personified. This is because Vishnu is the sustainer and 
nourisher of creation much like the Som which is a divine elixir that sustains the Gods 
and gives them eternity. Another reason is that the physical form of Som is like the male 
semen which harbours life intrinsically inside it and is the means by which creation is 
brought about, and Vishnu in his more sublime form known as Viraat Purush is also the 
Lord from whom the entire creation emerged. 

9Ishan (Iśān) and Lord Shiva are the same. Shiva is the concluder of creation and is 
the third of the Trinity Gods, the others being Brahma the creator, and Vishnu the 
sustainer and protector of creation. Shiva has been assigned the task of bringing the world 
to an end. There are other connotations of this word ‘Shiva’—it refers to such virtues as 
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truthfulness, holiness, divinity and purity; welfare and well being; righteousness and 
auspiciousness; renunciation, dispassion and detachment; wisdom, erudition, sagacity and 
enlightenment; peace, tranquility, serenity and their attendent happiness, joy and bliss. 
Lord Shiva is also considered as the most exalted and wisest amongst the Gods, and is 
therefore honoured with the epithet ‘Maha Dev’ or the Great God, and ‘Maheshwar’ or 
the Great Ishwar as he is regarded as the supreme Lord of the entire creation. Since 
‘truthfulnes and auspiciousness’ are qualities that are beautiful, this word also means 
something that is beautiful and beyond reproach.  
 The Atharvashikha Upanishad of the Atharva Veda tradition, in its Kandika 3 
declares that ‘Shambhu’, one of the many epithets of Lord Shiva, is the highest deity to 
be worshipped and adored, and he represents the fifth state of consciousness that is called 
the Turiyateet, and to the fourth aspect of the ethereal word OM—i.e. when the word has 
been said fully and the mouth closes. The first letter of OM is A and it represents Brahma 
the creator, the second letter U represents Vishnu the sustainer and protector of creation, 
the third letter M represents Rudra the annihilator and one of the names of Shiva, and the 
three and half letter called the ‘Ardha Matra’ represented by the horizontal ‘S’ mark 
attached to the symbol of OM on its side represents Ishan, one of the names of Shiva and 
the God who is the ruler of all other Gods. Finally, the fourth complete Matra symbolised 
by the dot on the top is Shambhu or Lord Shiva. This Shambhu or Shiva is Brahm in its 
best and most pristine form. He is called Shambhu meaning one who exists or is 
established in an enlightened state of highest consciousness (i.e. is ‘Bhu’) that is marked 
by perfect self control, complete neutrality, absolute tranquility, serenity, peacefulness  
and blissfulness (i.e. is ‘Sham’). [Hence, Lord Shiva is called Shambhu because he 
possesses these auspicious virtues and is Brahm because only Brahm is the supreme 
transcendental Lord of creation who surpasses all earlier states of existence such as the 
Jagrat or waking state, the Swapna or dreaming state, the Shshupta or deep sleep state 
and the Turiya or post-Sushupta state to permanently live in the Turiyateet state of 
perpetual bliss and tranquility.   
 The Yogtattva Upanishad of Krishna Yajur Veda tradition, in its verse nos. 92-94 
says that Lord Shiva, in his form as Rudra, is the patron deity and personification of the 
fire element, and it is no wonder then that he is surrounded by ‘fire-spitting’ serpents as a 
symbolism of this fact. In this Upanishad’s verse nos. 98-102 it is asserted that Shiva is 
the patron deity and personification of the sky element.  
 The Dakshin Murti Upanishad of Krishna Yajur Veda, in its verse nos. 8, 10, 13, 15 
and 19 affirms that Shiva is invariably wrapped by serpents. This Upanishad describes 
Lord Shiva as the south-facing Lord and elaborately elucidates the metaphysical 
significance of this from.  
 The Brihajjabal Upanishad of the Atharva Veda tradition, in its Brahman 4, verse no. 
29 says that the Lord with three eyes (Trinetrum) is the bearer of this world having three 
aspects or the one who is the foundation upon which all the three Gunas such as Sata 
Guna, Raja Guna and Tama Guna rest (Trigunadhaaram) and is the one from whom the 
Trinity Gods (i.e. the creator Brahma, the sustainer Vishnu, and the concluder Rudra) are 
born. [This Lord is none other than Lord Maheshwar, the great Ishwar or Lord of creation 
who is also known as Shiva, Ishan, Isha etc. This Lord is synonymous with the supreme 
transcendental Brahm. This fact is endorsed Krishna Yajur Veda’s Varaaha Upanishad, 
Canto 4, verse no. 32, and in Dakshin Murti or Dakshin Mukhi Upanishad.]  
 As the deity of the fire element, he is said to have ‘three eyes’ (Yogtattva Upanishad, 
verse no. 93), and as the deity of the sky element he is depicted as having a moon tucked 
in his lock of hairs, besides having five mouths, ten arms and three eyes (Yogtattva 
Upanishad, verse no. 100). Now let us see their significance. 
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The Maho-panishad of Sam Veda tradition, in its Canto 1, verse no. 7 describes that 
Shiva was born from the forehead of the Viraat Purush, the macrocosmic, invisible and 
all-inclusive gross body of Brahm, the Supreme Being.   

The Panch Brahm Upanishad of Krishna Yajur Veda, verse no. 41 espouses that 
Shiva lives in the heart of the creature as an emobodiment of ‘Sat-Chit-Anand’. 

Ishan is one of the names of Shiva and it has been defined in Atharvashir Upanishad 
of Atharva Veda tradition, in its Kandika 4 as follows—“Why is he (Brahm in the form 
of Rudra) known as ‘Ishan’ (literally meaning the ‘Lord’ and his ‘insignia or authority’)? 
It is because he (Rudra) has full control over all the Gods and their powers and authority. 
Ishan signifies the Lord’s overriding authority and complete control over all the aspects 
of creation that are individually controlled by these Gods who actually act on behalf of 
Rudra representing the dynamic form of Brahm. These Gods are nothing but the different 
forces of Nature personified.  

It is you who controls this entire creation as Indra, the king of Gods as well as the 
organs of the creature’s body over which these Gods rule. That is also why you are called 
‘Ishan’.” 

He is also known as Maheshwar, the great God. This term has been defined in 
Atharvashir Upanishad of Atharva Veda tradition, Kandika 4.  

10Brahma, the creator is also known as Hiranyagarbha because he represents the 
primordial golden egg from which the rest of the creation emerged (or was born). He is 
said to have his abode in the Brahma-loka which is synonymous with heaven, hence he is 
depicted as having his realm on the top of the celestial globe.  

Prajapati Brahma is the manifestation of the supreme cosmic transcendental creator 
Brahm, in the form of Brahma, the creator.  

Brahma, the patriarch of the creation, has certain characteristic qualities which are 
exclusive to him and which make him the nearest analogue to Brahm, the Supreme Being 
who is the Supreme Soul of the cosmos. Brahma has the power to create and control 
destiny —and therefore he virtually decides the time of annihilation or death of the 
world, though the actual task of annihilating or ending this world or causing death is 
delegated to Lord Shiva, but the mandate to do so comes from the supreme authority, 
who is not Brahma but Brahm, but the former has been delegated this authority by the 
latter. Brahma unfolded the world when he turned his head in the four directions and 
uttered the four basic words Bhu, Bhuvaha, Swaha and Maha (symbolising the creation 
of the earth, the sky, the heavens and the great creation having countless varieties and 
numbers of creatures, small and big, who would populate it) as well as the Vedas (Rig, 
Yajur, Sam and Atharva) and the profound body of wisdom and knowledge contended in 
them. (See Mahopanishad, Canto 1, verse no. 9 of the Sam Veda tradition). Knowledge, 
wisdom and enlightenment are the chief characteristic of Brahm represented by the 
Atma/soul. Brahma also has these characteristic features because he is the one who has 
not only created the physical world but also the great body of knowledge in the form of 
the Vedas. Brahma is depicted as a white-bearded and learned grandfather of creation. 
This is a symbolic way of saying that he is the oldest and wisest one amongst all those 
who live. Even Vishnu and Shiva and all the other Gods are much younger to him. Both 
the two Gods (Vishnu and Shiva) are known to exhibit some elements of Rajoguna and 
Tamogunas, i.e. they have some sort of worldly characteristics such as showing anger, 
having passion etc., or assuming different forms as in the case of their various 
manifestations, but Brahma, the old bearded patriarch, remains one original without any 
manifestation, much like the supreme Brahm who remains detached from and 
dispassionate towards the creation, although he is the cause of it, is responsible for it and 
is the resting place for it. 
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 The Maho-panishad of Sam Veda, Canto 1, verse no. 8 describes how Brahma came 
into existence. The sweat drops from the forehead of Viraat Purush formed the water 
element which coagulated into the primary cosmic gel that glowed with energy. It was 
called the cosmic egg or Hiranyagarbha. It was from the latter that Brahma emerged atop 
a lotus.  
 The Prashna Upanishad of Atharva Veda, in its Canto 1 says that the Sun God is the 
Prajapati because the Sun is responsible for life on earth.  
  The four words pronounced by Brahma created the four basic components of the 
cosmos—‘Bhu’ represented the earth/terrestrial world, ‘Bhuvaha’ represented the space 
between the earth and the heavens or the sky where the solar system is located, ‘Swaha’ 
represented the sky beyond the solar system; it means the heavens or the deep recesses of 
cosmos; inter galactic space, and ‘Janaha’ represented the creatures that inhabited and 
populated these three worlds.  

The four mouths of Brahma symbolise the 4 cardinal directions of the compass and 
the preaching of the 4 Vedas symbolising knowledge, erudition and wisdom. 

Brahma is called ‘Prajapati’ or the one Lord who is responsible for the welfare of all 
the subjects of this vast creation without having any distinction between them. Since 
Brahma is the creator, he is like the father, and since he has established the laws that are 
to be followed by the subjects of this creation he is also like the king who decides the 
laws that form the codes of conduct in his realm. But the question arises that if Brahm is 
supposed to look after his creation with equality, then why does one creature suffer while 
the other does not. The answer lies the fact that one creature suffers and the other does 
not is none of Brahma’s faults but that of the creature itself because it goes berserk and 
does not follow the sanctioned paths as laid down in the different Upanishads, especially 
highlighted in this Valli in a very specific manner, and therefore has to undergo the 
consequences for its actions. The reason is that this world is characterised by the theory 
of action and reward, and what one does he is bound to enjoy or suffer from its results.    

How Brahma was created from the auspicious quality called Sata Guna that 
dominated the initial stages of creation has been described from the metaphysical point of 
view in the Saraswati Rahasya Upanishad of Krishna Yajur Veda, verse no. 49. 

Life span of Brahma—The Tripadvibhut Maha Naryan Upanishad of the Atharva 
Veda tradition, Canto 3, paragraph no. 8 describes the complete life-span of Brahma, the 
creator.  

11Anant has two implications—one is that this word refers to the  legendary serpent 
known as Seshnath who holds the earth on its hood, and the other is that it refers to Lord 
Vishnu who is none but the eternal and infinite Supreme Being himself. The word 
literally means an entity that has no end. Truly speaking, it applies to the Supreme Being 
known as Brahm as he is the only one who is endless and without an end. Brahm’s 
cosmic manifestation is known as Vishnu or the Viraat Purush. Anant supports the entire 
creation by forming its base or foundation, and this fact is depicted by saying that 
Seshnath holds the earth on its hood. Well, in another incarnation Vishnu had assumed 
the form of a Tortoise to support the mountain from sinking during the legendary 
churning of the cosmic ocean by the Gods and the Demons in search of Amrit, the 
ambrosia of life and eternity. Then again, Vishnu had become a Boar to retrieve the earth 
on his snout when it was hidden in the under-world by a demon. In other words, 
whenever the need arose to give support to creation, it was Vishnu who has assumed 
various forms—one of them being as Seshnath. In his incarnation as Lord Ram, this 
Seshnath had become Laxman, Ram’s younger brother, and in Vishnu’s incarnation as 
Lord Krishna, Seshnath had become Balraam, Krishna’s elder brother. 

The fact that Anant is Lord Vishnu and no one else is endorsed in the next verse no. 
39 which says that his weapon is the famous ‘Chakra’, the discus of Vishnu.] 
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cfgLrnk;q/kS% iwT;ks uhykfnfHkjyaÑr% A ofl"BokensokfneqfufHk% leqikflr% AA39AA 

 
bahistadāyudhaiḥ pūjyo nīlādibhiralaṅkṛtaḥ / 

vasiṣṭhavāmadevādimunibhiḥ samupāsitaḥ // 39// 

 
bu 10 fnDikyksa ds ckgj dh rjQ buds gfFk;kj ¼vk;q/k½ gSa tks ik¡posa vkoj.k dks cukrs gSaA bu 
lcds }kjk vkojr Jhjke iwtuh; gksrs gSa ¼;kfu buds }kjk iwftr gksrs gSa½ blds ckn mlh vkoj.k 
esa uhy vkfn okuj] of'k"V] okenso vkfn _f"kx.k lq'kksfHkr gksrs gSa ¼39½A ¼Ñi;k lxZ 5] in 
la[;k 7 Hkh ns[ksa½ 

[uksV % 10 nsorkvksa ds 10 gfFk;kj fuEu gSa& bUnz dk cýk] vfXu dh 'kfä] ;e dk 
n.M] fu_Zfr dk [k¯] o#.k dk ik'k] ok;q dk vadq'k] pUnzek dh xnk] f'ko dk f='kwy] 

czã dk dey ,oa fo".kq dk pØA] 
 
39. The ten Gods have their respective weapons1 stationed near them in the next ring just 
outside of them. This ring is the 5th concentric layer or girdle protecting Lord Ram.  

The next Aavaran (ring) that encircles Lord Ram, i.e. the 6th outer ring, consists of 
the monkeys such as Neel etc., and sages such as Vashistha, Vaamdeo etc. All of them 
remain involved in worshipping Lord Ram. (Please see also Canto 5, verse no. 7) (39). 

[Note—1The ten weapons of these above mentioned ten Gods are as follows— 
(i) Indra’s Vajra which is said to be the strongest weapon in creation. It is revealed in the 
form of the almighty thunderbolt which reduces anything to rubble when it ever strikes 
the earth. 
(ii) Fire-God’s weapon known as Shakti which stands for dynamism, energy, strength, 
vigour and vitality.  
(iii) Yam’s weapon known as Danda or a stick or baton. Since Yam is regarded as the 
keeper of Dharma, the tenets of righteousness, probity and propriety, he needs to wield 
the stick to ensure the implementation of these virtues, and uses the baton to punish the 
guilty and the violaters.  
(iv) Niriti’s or Nairitya’s Khanga or a sword. This God is said to be responsible to 
actually implement the commands of the Death God, sometimes also refered to as the 
Yam God, and hence wields the sword to cut off the head to kill and cause death in a 
symbolic manner.  
(v) Varun’s weapon is the Paash or the sling, the loop, the snare or the shackle. It is a 
symbolic way of saying that the Water God keeps the entire creation under its control 
with the help of the snare or the loop, and surrounds the entire creation like a girdle. This 
is because no life is possible without water. This also implies that the surface of the 
habitable world, the earth, is surrounded by ocean (water) on all sides.  
(vi) Vayu’s weapon is Ankush or the goad or any other sharp knife-like weapon. The 
Wind God controls all the vital functions in the body and is responsible for ‘life’ in all its 
hues. That is why it is also called the Pran (life) of creation. Its weapon ‘goad’ is very 
evident when a man suffers colic with sharp stabbing pains resembling the stabbing with 
a knife.  
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(vii) Chandramaa’s weapon is the Gadaa or the mace.  
(viii) Ishan or Lord Shiva’s weapon is the Shul or the trident, a spear or a lancet.  
(ix) Brahma holds a divine Kamal or a lotus. This indicates that he is wise and 
immaculate as well as the creator of holistic knowledge.  
(x) And finally, the weapon of Anant or Lord Vishnu is the famed Chakra—the circular 
saw-like discus that is the trademark weapon of Lord Vishnu. This Chakra has been 
described in detail in the Tripadvibhut Maha Narayan Upanishad of the Atharva Veda 
tradition, in its Uttar Kand, Canto 7, verse nos. 3-13.] 
 

 
jke ds iwtk ;U= ds cukus dk funsZ'k 

 
,oeqís'kr% çksäa funsZ'kLrL; pk/kquk A f=js[kkiqVekfy[; e/;s rkj};a fy[ksr~ AA40AA 

 
evamuddeśataḥ proktaṃ nirdeśastasya cādhunā / 

trirekhāpuṭamālikhya madhye tāradvayaṃ likhet // 40// 

 
bl izdkj la{ksi esa iwtk ;U= dk o.kZu fd;k x;kA vc mldks cukus dk iw.kZ funsZ'k djk tkrk gSA 
le js[kkvksa dk nks le f=dks.k cukdj muds chp nks iz.ko v{kjksa ¼¬ vkse~½ dk mYys[k djs 
¼;kfu fy[ks½ ¼40½A 

 
Detailed description for drawing the pooja-Yantra  

 
(The Charm or Talisman-apparatus of Sri Ram) 

 
40. [Verse nos. 40-66 describe in great detail how to construct the Pooja-Yantra or the 
instrument used to offer formal forms of worship to Lord Ram. It is in the form of a 
Charm or a Talisman Yantra or a magical apparatus used to offer worship to Lord Ram.] 

After describing the ‘Pooja-Yantra’ (a Talisman Yantra or a mystical Charm which 
is used as an implement or apparatus for worshipping any chosen deity) in a symbolic 
way, details of how to construct it in physical terms in the form of a geometrical diagram 
or a sketch are being described now.  

Two equilateral triangles must be drawn in such a way that the second triangle is 
placed in an inverted position, up side down, on the first triangle. This results in the 
formation of a hexagonal enclosure at the center with six smaller triangles on its six 
surfaces. 

In the central hexagon thus formed, two symbols of the divine word OM should be 
written so that they face each other like a mirror image (40).  

 
 

rUe/;s chtekfy[; rn/k% lk/;ekfy[ksr~ A f}rh;kUra p rL;ks/o± "k"BîkUra lk/kda rFkk AA41AA 
 
tanmadhye bījamālikhya tadadhaḥ sādhyamālikhet / 
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dvitīyāntaṃ ca tasyordhvaṃ ṣaṣṭhyantaṃ sādhakaṃ tathā // 41// 

 

fQj mu nksuksa iz.ko v{kjksa ds chp vk|cht ¼jka½ dks fy[kdj mlds uhps ‘lk/; dk;Z’ dks fy[ksA 
lk/; dk uke f}rh;kUr gksuk pkfg,A vk|cht ¼jka½ ds Åijh Hkkx esa lk/kd dk uke fy[kuk 
pkfg, tks "kþ;Ur jguk pkfg, ¼41½A 

 
41. In the centre of the hexagon and bracketed on two sides with the curved arches of the 
OM Mantra is written the Beej Mantra of Lord Ram—which is ‘Raam or Raan(g)’ (jka).  

Below this Beej Mantra of Lord Ram is written, in a symbolic manner or in 
codified form, the work that is to be done or wishes which need to be fulfilled. It is 
accomplished by writing it in the second case or inflexion of the Sanskrit language. It is 
called the ‘Dwitiya Vibhakti’ of Sanskrit grammar (equivalent to the objective case of 
English grammar)1. 

The name of the worshipper is to be written on the top of the Beej Mantra of Lord 
Ram. This name should be in the sixth case or inflexion of the Sanskrit language. It is 
called the ‘Shashthi Vibhakti’ of the Sanskrit grammar (equivalent to the possessive case 
of English grammar)2 (41). 

[Note—1In the sentence ‘I eat a mango’, the word mango is in the objective case.  
2In the sentence ‘This is John’s work’, the word John’s is in the possessive case.] 
 
 
dq#};a p rRik'osZ fy[ksn~chtkUrjs jeke~ A rRlo± ç.kokH;ka p os"V;sPNq)cqf)eku~ AA42AA 

 
kuru dvayaṃ ca tatpārśve likhedbījāntare ramām / 

tatsarvaṃ praṇavābhyāṃ ca veṣṭayecchuddhabuddhimān // 42// 

 

blds ckn cht eU= ds nksuksa rjQ ¼cka;s ,oa nfgus½ ‘dq#’ 'kCn fy[ksA cht eU= ds chpksa&chp 

Jh&cht ‘Jha’ fy[ksA cqf)eku iq:"k ;g lc ,sls fy[ks ftlls iz.ko ¼¬½ ls lEiqfVr jgs ¼42½A 

 
42. As a next step, the word ‘Kuru’ should be written on either side of the Beej Mantra of 
Lord Ram (which is ‘Rāṃ’).  

Then the Beej Mantra representing the cosmic energy and dynamic powers of the 
Lord, called ‘Sri’ and represented by the monosyllable ‘Śrīṃ’ should be written exactly in 
the center of the Beej Mantra for Lord Ram (i.e. Rāṃa). [To place the Beej Mantra ‘Śrīṃ’ 
in the center of the Beej Mantra ‘Rāṃ’, the latter has to be split into two segments—the 
letter ‘Ra’ will be at the left of the Beej Mantra ‘Śrīṃ’, while the long vowel sound ‘Aa’ 
of the Beej Mantra ‘Rāṃ’ will be to the right of the Beej Mantra ‘Śrīṃ’.] 

The entire setup should be such that it is surrounded by or enclosed from all the sides 
by the twin mirror images of the Pranav word ‘OM’ written earlier according to verse no. 
40. (42). 
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nh?kZHkkft "kMòs Rkq fy[ksn~chtkUrjs ânkfnfHk% A dks.kik'osZ jekek;s rnûks·u¯ekfy[ksr~ AA43AA 

 
dīrghabhāji ṣaḍasre tu likhedbījaṃ hṛdādibhiḥ / 

koṇapārśve ramāmāye tadagre’naṅgamālikhet // 43// 

 
fQj tks "kV~dks.k ds ckgj 6 f=dks.k cus muesa Øe'k% ¼1½ jka ân;k; ue% ¼igys f=dks.k esa½] ¼2½ 
jha f'kjls Lokgk ¼nwljs f=dks.k esa½] ¼3½ :a f'k[kk;S o"kV~ ¼rhljs f=dks.k esa½] ¼4½ jsa dopk; gqe~ 
¼pkSFks f=dks.k esa½] ¼5½ jkSa us=kH;ka okS"kV~ ¼ik¡posa f=dks.k esa½] ¼6½ j% vL=k; QV~ ¼NBs f=dks.k esa½ 

fy[ksaA rr~i'pkr~ dks.kksa ds ,d rjQ ckgj ‘jek cht’ ¼Jha½ rFkk nwljh rjQ ‘ek;k cht’ ¼ùha½ 
fy[ksA fQj gj nks dks.k ds chp ‘dke cht’ ¼Dyha½ fy[ks ¼43½A 

 
43. Outside the hexagon, there are six equilateral triangles, each having a base on one of 
the six faces of the hexagon.  

The following Mantras should be written in the six triangles so that one Mantra is 
accommodated in one triangle. They are written on the base of each of the six triangles 
which happen to be the outer surfaces of the six sides of the central hexagon. The 
Mantras are the following— 

(i) In the first triangle, the Mantra ‘Rāṃ hṛdayāya Namaḥ’ should be written, (ii) in 
the second triangle, the Mantra ‘Rīṃ śirasē swāhā’ should be written, (iii) in the third 
triangle, the Mantra ‘Rūṃ śikhāyai vaṣaṭ’ should be written, (iv) in the fourth triangle the 
Mantra ‘Rēṃ kavacāya hum’ should be written, (v) in the fifth triangle, the Mantra 
‘Rauṃ nētrābhyāṃ vauṣaṭ’ should be written, (vi) and in the sixth triangle, the Mantra 
‘Raḥ astrāya phaṭ’ should be written.  

On the out left hand side of each triangle’s apex should be written the Beej Mantra 
for Ramaa (Laxmi), i.e. ‘Śrīṃ’, and on the right side, the Beej Mantra for Maya, i.e. 
‘Hrīṃ’ should be written. [That is, on either side of the apex of each triangle formed on 
the side of the hexagon, one Beej Mantra is written to the left of it and one Beej Mantra is 
written to the right of it. On the left is ‘Śrīṃ’ and on the right is ‘Hrīṃ’.]  

The Beej Mantra for Kaam (passion, desires), which is ‘Klīṃ’, should be written 
in the middle of the space between any to triangles (that is, a total number of six Beej 
Mantra ‘Klīṃ’ are placed on the Yantra in between the six triangles) (43). 

 
 
Øks/ka dks.kkûkkUrjs"kq fy[; eU×;fHkrk fxje~ A o`Ùk=;a lk·þi=a ljksts fofy[ksRLojku~ AA44AA 

 
krodhaṃ koṇāgrāntareṣu likhya mantryabhito giram / 

vṛttatrayaṃ sāṣṭapatraṃ saroje vilikhetsvarān // 44// 
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gj f=dks.k ds uksd ds ckgj ,oa Hkhrj Øks/k cht ‘gqe~’ fy[ks vkSj bl cht ds nksuksa rjQ ok.kh 

dk cht ‘,sa’ fy[ksA fQj rhu xksykdkj js[kk,a ¼o`Ùk½ cuk;sμ igyh o`Ùk rks "kVdks.k ds Åij 
fgLls esa gksxk] nwljk e/; esa gksxk rFkk rhljk dey ny ds vûk Hkkx esa gksxkA ckgj dh rhljh 
o`Ùk ds lkFk vkB iÙkksa okyk vþny dey cuk;s ¼44½A 

 
44. Both on the outside of the apex of each of the six triangles as well as just inside them, 
the seeker should write the Beej Mantra for Krodh or anger, i.e. ‘Hum’ flanked on either 
sides with the Beej Mantra for Vaak or speech, i.e. ‘Aiṃ’.  

Now, three concentric circles should be drawn just outside of the sketch made by the 
hexagon and its six triangles decorated by the Beej Mantras (as described in verse nos. 
40-44).  

Outside the third circle drawn as directed in this present verse, an eight-petal 
lotus should be drawn (44). 

 
 
dsljs pkþi=s p oxkZþdeFkkfy[ksr~ A rs"kq ekykeuksoZ.kkZUfofy[ksnwfeZla[;;k AA45AA 

 
kesare cāṣṭapatre ca vargāṣṭakamathālikhet / 

teṣu mālāmanorvarṇānvilikhedūrmisaṃkhyayā // 45// 

 
tks dey ds vkB iÙks ¼ny½ cus muesa Øe'k% fuEu J`a[kyk esa v{kjksa dks fy[ksμ fgUnh o.kZekyk 

ds ‘Loj v{kj’ dks nks&nks v{kjksa dks izR;sd dey ny esa Øe'k% fy[ks ¼;kfu fd v vk] b bZ] 

m Å] _ _] y` y`] , ,s] vks vkS] va v%A½ vc bu Lojksa ds Åij ‘O;atu oxZ’ ds vkB oxks± 
dks fy[ks ¼;s oxZ fuEu gSμ d] p] V] r] i] ;] 'k] {k½A fQj bu vkBksa nyksa esa ¼iÙkksa esa½ tks 

mijksä v"V oxZ fy[ks x, gSa muds Åij vkxs crk;s tkus okys  ‘ekyk eU=’ ds 47 o.kks± dks 
izR;sd iÙksa es 6 djds Øe ls fy[ksA ¼Ñi;k in la[;k 63 ns[ksa½ ¼45½A 
 
45. In the eight petals of the lotus made as prescribed in verse no. 44, the following three 
sequences of the Sanskrit alphabets are to be written— 

(i) At the base (‘Kesar’) of the petals, the vowels of the Sanskrit alphabets are to be 
written so that each petal as a set of two alphabets (i.e. a pair of vowels— a - ā; i – ī; u – 
ū; ē – ai; ō – au; aṃ - aḥ; ṛ - ṝ; ḷ - ḹ ).  

 
(ii) Next, above these vowels, the consonants of the Sanskrit alphabets are to be 

written such that each petal has one category of consonant. These are called ‘Varga’. 
[There are eight such categories or Vargas of consonants which are headed by the 
alphabets— ka, ca, ṭa, ta, pa, ya, ś, kṣha.] 

 
(iii) Above these alphabets, near the tip of each petal but inside it should be written 

the forty seven letters of the ‘Mala Mantra’ (Mālā Maṃtra) in sequence in such a way 
that each petal contains six letters of the full sequence. (Please see verse no. 63 also) (45). 



 81

 
 

vUrs iŒpk{kjk.;;soa iqujþnya fy[ksr~ A rs"kq ukjk;.kkþk.kk± fYy[; rRdsljs jeke~ AA46AA 
 
ante pañcākṣarāṇyevaṃ punaraṣṭadalaṃ likhet / 

teṣu nārāyaṇāṣṭārṇāṃ llikhya tatkesare ramām // 46// 

 

vfUre ¼vkBosa½ iÙks@ny esa cps gq, 5 o.kks± dk gh ftØ gksxk ¼dkj.k 7 iÙksa esa 6x7 ¾ 42 o.kZ 
vk x;s gSa rks flQZ 47&42 ¾ 5 gh cps½A mijksä vkB iÙkksa okys dey ds ckgj ,d nwljk 

vkB iÙkksa dk dey cuk;sA blds iÙkksa esa ‘¬ ueks ukjk;.kk;’ bl v"Vk{kj eU= ds izR;sd v{kj 

dks Øe ls gj iÙks esa fy[ksA gj iÙks ds dslj ¼tM+½ esa jek cht eU= ‘Jha’ fy[ks ¼46½A 

 
46. The eighth petal of the lotus will have only five remaining letters of the ‘Mala 
Mantra’. [The first 7 petals have 6 letters each = 7x6 = 42 letters in all, and the remaining 
47-42 = 5 shall be placed in the eighth petal.]  

Now, another ring of eight petals of the lotus should be drawn outside the first ring 
as was described previously in verse nos. 44-45. The Beej Mantra of Ramaa, i.e. ‘Śrīṃ’, 
should be written at the base of each of these eight petals.  

Then the individual eight syllables of the eight-syllable Mantra ‘oṃ namōḥ 
nārāyaṇāya’ should be written in such a way that one syllable is accommodated in one 
petal. [The eight syllables are = OM + Na + Mo + Naa + Raa + Ya + Naa + Ya = 8.] (46). 

 
 
rn~cfg}kZn'knya fofy[ks}kn'kk{kje~ A vFkksZ ueks Hkxors oklqnsok; bR;;e~ AA47AA 

 
tadbahirdvādaśadalaṃ vilikheddvādaśākṣaram / 

athoṃ namo bhagavate vāsudevāya ityayam // 47// 

 
in la[;k 46 esa of.kZr vkB iÙkksa okys dey ds ckgj ,d rhljk dey 12 iÙkksa dk cuk;s vkSj 

}kn'k v{kj eU= ‘¬ ueks Hkxors oklqnsok;’ ds ,d&,d v{kj dks ,d&,d iÙks esa Øe'k% 
Åijh fgLls esa fy[ks ¼47½A 

 
47. Outside the second layer of lotus petals as described in verse no. 46, another (i.e. 
third) layer of a 12-petal lotus should be drawn. Each letter of the 12-letter Mantra ‘oṃ 
namōḥ bhagavatē vāsudēvāya’ should be written near the apex of each petal so that one 
letter is written in each petal in sequence. [The twelve letters or syllables are OM + Na + 
Mo + Bha + Ga + Wa + Te + Vaa + Su + De + Vaa + Ya = 12.] (47). 
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vkfn{kkUrkUdsljs"kq o`Ùkkdkjs.k lafy[ksr~ A rn~cfg% "kksM'knya fYy[; rRdsljs fÐ;e~ AA48AA 
 
ādikṣāntānkesareṣu vṛttākāreṇa saṃlikhet / 

tadbahiḥ ṣoḍaśadalaṃ likhya tatkesare hṛyam // 48// 

 

mijksä 12 iÙkksa okys dey ds iÙkksa ds dsljksa esa fgUnh o.kZekyk ds ‘v’ ls ysdj ‘K’ rd o.kks± 
dks ¼;kfu fd 16 Loj$35O;atu½ fy[ks tks xksykdkj :i esa gksA ¼izR;sd dslj esa 4 v{kj gksaxs 
vkSj vfUre dslj esa 7 v{kj gksaxs½ bl dey ds ckgj dh rjQ ,d 16 iÙkksa dk pkSFkk dey 

cuk;s vkSj mlds izR;sd iÙks ds dslj esa ek;k cht ‘ùha’ fy[ks ¼48½A 

 
48. At the base (the ‘Kesar’) of these twelve petals should be written the Sanskrit 
alphabets such that each of the 1st eleven petals have four letters of the alphabet while the 
last (i.e. twelfth) petal has the remaining seven letters. [In Sanskrit, there are sixteen 
vowels and thirty five consonants from the first alphabet ‘a’ to ‘jña’ (pronounced as 
‘gya’] These letters should be in a slightly convex line (instead of a straight line).  

Outside this 3rd layer of the lotus petals, another layer—the 4th layer—of a 16-petal 
lotus should be drawn. At the base of each of these petals should be written the Beej 
Mantra for Maya— i.e. ‘Hrīṃ’ (48). 

 
 
oekZL=ufrla;qäa nys"kq }kn'kk{kje~ A rRlfU/k"ohjtknhuka eU=ku~eU=h lekfy[ksr~ AA49AA 

 
varmāstranatisaṃyuktaṃ daleṣu dvādaśākṣaram / 

tatsandhiṣvirajādīnāṃ mantrānmantrī samālikhet // 49// 

 

ml pkSFks 16 iÙkksa okys dey esa gj iÙks esa Åij dh uksd dh rjQ ,d&,d v{kj Øe ls ‘gqa 
QV~ u e%’ rFkk }kn'k eU= ¼‘¬ ùha Hkjrkûkt jke Dyha Lokgk’½ ds ,d&,d 12 v{kjksa dks 
¼dqy 4$12¾16½ fy[ksA bu iÙkksa ds tksM+ksa esa ¼lfU/k;ksa esa½ eU=osÙkk guqeku vkfn ds cht eU= 
fy[ks ¼tks uhps in la[;k 50 esa of.kZr gSa½ ¼49½A 

 
49. In each petal of the 16-petal lotus of the 4th layer, one should write the letters of the 
following Mantras in such a way that one petal has one letter—‘Huṃ’, ‘Phaṭ’, ‘Na’, 
‘Maḥ’, and the 12-lettered Mantra ‘oṃ hrīṃ bhartāgraja rām klīṃ swāhā’.  

[These twelve letters are OM + Hrim + Bha + Ra + Taa + Gra + Ja + Raa + Ma + 
Klim + Swa + Ha = 12. Along with the earlier four syllables, viz. Hum + Phat + Na + 
Maha = 4, the total number of letters become 16. So, each petal will have one letter. 
Refer—(i) Ram Rahasya Upanishad, Canto 2, verse no. 54; and (ii) Tripadvibhut Maha 
Narayan Upanishad, Canto 7, paragraph no. 30.]  
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The letters should be placed near the tip-end of the petals. Next, the sixteen Beej 
Mantras of the various wise/erudite ones who are well versed in the Mantras pertaining to 
Lord Ram (e.g. Hanuman) should be placed at the points where two petals join each 
other, i.e. between each pair of petals just above their junction points. [These 16 Beej 
Mantras are mentioned below in verse no. 50] (49).  

 
 
Ða òa Hzka Ozka ywea _a Tkza p fy[ksRlE;Drrks cfg% A }kf=a'kkja egkiÖka uknfcUnqlek;qre~ AA50AA 

 
hraṃ sraṃ bhraṃ vraṃ luṃ śraṃ jraṃ ca likhetsamyaktato bahiḥ / 

dvātriṃśāraṃ mahāpadmaṃ nādabindusamāyutam // 50// 

 
mijksä 16 cht eU= bl izdkj gSa& g`a ¼guqeku dk½] la` ¼lqxzho dk½] Hk`a ¼Hkjr dk½] oà ¼foHkh"k.k 
dk½] yà ¼y{e.k dk½] 'kà ¼'k=q?u dk½] ta` ¼tkeoUr dk½] /k`a ¼/k`f"V dk½] ta ¼t;fUr dk½] foa 
¼fot; dk½] lqa ¼lqjk"Vª dk½] jka ¼jk"Vªo/kZu dk½] va ¼vdksi dk½] /ka ¼/keZiky dk½] lqa ¼lqeU= dk½A 

ewy 'yksd esa vk;s gq, ‘p’ v{kj ls budk leqP; gksrk gSA bl dey ds ckgj ,d ik¡poka 

egkdey 32 iÙkksa dk cuk;sA ;g ‘ukn’ ,oa ‘fcUnq’ ls ;qä gksA ¼ukn v)Z pUnzkdkj gksxk vkSj 
mlds Åij fcUnq gksxk½ ¼50½A 

 
50. These sixteen Beej Mantras (as mentioned in verse no. 49 above) are as follows—(1) 
‘Hṛṃ’ (for Hanuman), (2) ‘Sṛṃ’ (for Sugriv), (3) ‘Bhṛṃ’ (for Bharat), (4) ‘Vṛṃ’ (for 
Vibhishan), (5) ‘Lṛṃ’ (for Laxman), (6) ‘Śṛṃ’ (for Shatrughan), (7) ‘Jṛṃ’ (for Jaamwant), 
(8) ‘Dhṛṃ’ (for Dhristi), (9) ‘Jaṃ’ (for Jayant), (10), ‘Viṃ’ (Vijai), (11) ‘Suṃ’ (for 
Suraashtra), (12) ‘Rāṃ’ (for Raashtra Vardhan), (13) ‘Aṃ’ (for Akop), (14) ‘Dhaṃ’ (for 
Dharampaal), (15) and ‘Suṃ’ (for Sumantra). The Sanskrit alphabet ‘Ca’ (as in the 
English word ‘touch’) which has come in the main sloka marks the end of the sequence.  
 Next, another layer of a 32-petal ‘Maha-lotus’ (the great lotus) should be drawn 
outside the above lotus. [This will be the 5th lotus.] Each of the petals of this lotus should 
have a symbol of ‘Naad’ and ‘Bindu’, i.e. a concave surface with a dot on top (50).  
 

 
fofy[ksUeU=jktk.kkaZ i=s"kq ;Rur% A /;k;snþolwusdkn'k#ükaúk r= oS AA51AA 
}kn'ksukaúk /kkrkja o"kV~dkja p rn~cfg% A Hkwx`ga oýk’kwyk<îka js[kk=;lefUore~ AA52AA 

 
vilikhenmantrarājārṇāṃsteṣu patreṣu yatnataḥ / 

dhyāyedaṣṭavasūnekādaśarudrāṃśca tatra vai // 51// 

dvādaśenāṃśca dhātāraṃ vaṣaṭkāraṃ ca tadbahiḥ / 

bhūgṛhaṃ vajraśūlāḍhyaṃ rekhātrayasamanvitam // 52// 
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bl dey ds 32 nyksa ¼iÙkksa½ ds dslj dh rjQ bl 32 v{kjksa okys eU= dk ,d&,d v{kj Øe 

ls fy[ks& ‘jkeHknz egsðkkl j?kqohj u`iksÙkeA Hkks n'kkL;kUrdkLekda fJ;a nki; nsfg es AA’ fQj mu 
nyksa esa 8 olq] 11 :nz vkSj 12 vkfnR; ,oa 1 o"kV~dkj czãk dks ,d&,d djds Øe'k% fy[kuk 

pkfg,A mä 32 nyksa okys dey ds ckgj dh rjQ ,d ‘ewx`g’ ¼Hkwiqj½ cuk,A mlds pkjksa 
fn'kkvksa esa ¼mÙkj] if'pe] nf{k.k] iwoZ½ oýk dk fu'kku rFkk 4 dks.kksa esa 'kwy dk fpUg vafdr djsA 

mijksä ‘Hkwiqj’ dks rhu js[kkvksa ls ?ksjs ¼51&52½A 

[uksV % ¼1½ 8 olq fuEu gSa& /kzqo] /kj] lkse] vki] vfuy] vuy] izR;w"k] izHkklA ¼2½ 11 
:nz ;s gSa& gj] cgq:i] ×;Ecd] vijkftr] 'kEHkq] o`"kkdfi] dinhZ] jSor] e`xC;k/k] 'koZ] 
dikyhA ¼3½ 12 vkfnR; ;s gSa& /kkrk] v;Zek] fe=] o:.k] va'k] Hkx] bUnz] fooLoku] 
iw"kk] itZU;] Roþk rFkk fo".kqA ¼4½ dqy ukeksa dh la[;k 8$11$12$1¾32 gqbZA ¼5½ Hkwiqj 
;U= ds ckgj dh rhu js[kk;sa lr] jt] re xq.kksa dks crkrh gSaA Hkwiqj ;U= dk y{k.k fuEu 

gS& pkSdksj js[kk] otz dk fpUg vkSj ihyk jaxA] 

 
51. The thirty two letters of the following Mantra should be written inside these thirty 
two petals, with one letter (syllable) in each petal—‘rāmbhadra mahēśvāsa raghvīra 
nṛpōttama / bhō daśāsyāntakāsmākaṃ śriyaṃ dāpaya dēhi mē //’.  

[The brief meaning of this Mantra is ‘Oh Lord Ram! You are almighty, 
gentlemanly and the best amongst the kings. You had killed the ten-headed demon 
(Ravana). Please grant the boon of Sri or majesty and glory to me.’ The thirty-two letters 
are the following Raa + Ma + Bha + Dra + Ma + He + Shwaa + Sa + Ra + Ghu + Vi + Ra 
+ Nri + Po + Tta + Ma + Bho + Da + Shaa + Syaa + Nta + Kaa + Smaa + Kam + Sri + 
Yam +Daa + Pa + Ua + De + Hi + Me = 32 letters. Refer Ram Rahasya Upanishad, 
Canto 2, verse no. 81.] 
 Then the names of the eight Vasus1, eleven Rudras2, twelve Adityas3 and one 
Brahma should be mentioned near the apex-point of each petal, one name in one petal 
(51). 

[Note—1The 8 Vasus are the following— Dhruv, Dhar, Som, Aapha (water), Anil 
(wind), Anal (fire), Pratush, and Prabhaas.  

2The 11 Rudras according to Vishnu Puran (1/1/15) are the following—Har, 
Bahuroop, Trayambak, Aparajeet, Shambhu, Vrishakapi, Kapardi, Raivat, Mrigvyadh, 
Sharva, Kapaali.  

3The 12 Adityas are the following—Dhata, Arayma, Mitra, Varun, Ansha, Bhug, 
Indra, Vivaswan, Pusha, Parjanya, Twashta, and Vishnu. ] 

  
52. As a next step, a circle should be drawn just outside of this 32-petal lotus so as to 
encircle it and touch the tip of each of the petals1.  

Then, a peripheral boundary of three consecutive squares2 should be drawn so as 
to enclose the multi-layered circular diagram made as per prescription contained in verse 
nos. 40-51. This is called the ‘Bhupur’ or the enclosing wall around the great fort where 
the Lord is seated.  
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Next, the symbol of two weapons, i.e. the Vajra (the weapon of Indra) and the 
Shul (the trident or spear or lancet) are marked at all the eight corners of the Bhupur so as 
to give protection to the gates of this symbolic fort. The sign of the Vajra should be 
marked or drawn in the four directions (i.e. in the north, west, south and east), and the 
symbol of the Shul or the trident/spear/lancet should be drawn in the four corners of the 
worship Yantra or the Charm instrument (i.e. in the north-west, south-west, south-east 
and north-east corners).  

The completed diagram is called the ‘Bhupur Yantra3’ or the apparatus that is 
used for rituals and formal forms of Tantrik worship practices (52). 

[Note—1The total number of names will be 8+11+12+1 = 32.  
2The three lines outside the circular apparatus/diagram represent the three inherent 

qualities present in any creature—viz Sata (the good qualities, Raja (the medium 
qualities) and Tama (the mean and lowest qualities).  

3The characteristic features of a Bhupur Yantra are the following—a square, the sign 
of Vajra (goad) and Shul (trident or spear or lancet). The colour that is used to make these 
lines and symbols is the yellow colour.] 

 
 
}kjksisra p jk';kfnHkwf"kra Qf.kla;qre~ A vuUrks oklqfdúkSo r{k% ddksZViÖkd% AA53AA 
egkiÖkúk 'k¦úk xqfydks·þkS izdhfrZrk%A ,oa e.Myekfy[; rL; fn{kq fofn{kq p AA54AA 
 

dvāropataṃ ca rāśyādibhūṣitaṃ phaṇisaṃyutam / 

ananto vāsukiścaiva takṣaḥ karkoṭapadmakaḥ // 53// 

mahāpadmaśca śaṅkhaśca guliko’ṣṭau prakīrtitāḥ / 

evaṃ maṇḍalamālikhya tasya dikṣu vidikṣu ca // 54// 

 

tSls fdlh e.Mi esa njokts gksrs gSa mlh izdkj bl pkSdksj T;ksfRk e.Mi esa Hkh }kj cuk;sA fQj ml 
Hkwiqj ;U= dks 12 jkf'k;ksa ls foHkwf"kr djsA ¼izR;sd }kj ds nksuksa rjQ ,d&,d jkf'k gksxhA 4 

njokts x 2 ¾ 8 ,oa 4 dksuksa esa 4 jkf'k ¾ 8$4 ¾ dqy 12 jkf'k gqb±½A  
fQj bl fp= dks liZ ¼Qf.k½ ds Q.k ls la;qä djs& ;kfu fd ,slk iznf'kZr djs fd bl ;U= 

dks 'ks"kukFk us /kkj.k dj j[kk gSA vkB ukxksa ds uke ;s gSa& vuUr] oklqfd] r{kd] ddksZVd] 
in~e] egkin~e] 'ka[k vkSj dqfydA ¼53&54½A 

[uksV % ¼1½ mijksä ckjg jkf'k;ksa ;s gSa& ehu] es"k] o`"k] feFkqu] ddZ] flag] dU;k] rqyk] 

o`fúkdk] /kuq"k] edj] dqEHkA] 
 

53-54. Even as any pavilion has four gates or entrances, there should be four gates or 
entrances marked on the four sides of the divine and glorious square described here. [This 
square is called the Bhupur Yantra, and it is said to be divine and glorious because it is 
deemed to be self-illuminated with the divinity and dynamic energy of Lord Ram. These 
four gates should be in the four directions—north, east, south and west.]  
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Then the self-illuminated ‘Bhupur’ instruments used for worship of Lord Ram should 
be decorated with the twelve signs of the zodiac1. These signs should be placed one each 
on either side of the four gateways (i.e. 4 gates x 2 zodiac signs on either side of it = 8 in 
total), and the remaining four signs should be placed on the four corners of the instrument 
(i.e. in the north-east, the south-east, the south-west, and the north-west corners). 

Then it should be made to appear that the legendary Serpent holds this Bhupur Yantra 
on its hood (phaṇisaṃyutam). This is done by writing the eight names of the legendary 
Serpent (also known as ‘Seshnanth or Anant’) on all the eight directions of this Bhupur as 
follows—in the North is witten the name of ‘Anant’, in the North-East is witten the name 
of ‘Vaasuki’, in the East is witten the name of ‘Takshak’, in the South-East is witten the 
name of ‘Karkotak’, in the South is witten the name of ‘Padma’, in the South-West is 
witten the name of ‘Mahaapadma’, in the West is witten the name of ‘Shankha’, and in 
the North-West is witten the name of ‘Kulik’.  

This depiction would make it appear that these eight legendary Serpents are 
supporting the entire glorious self-illuminated instrument from its eight corners 
(maṇḍalamālikhya tasya dikṣu vidikṣu ca) (53-54). 

[Note—1The twelve signs of the zodiac are the following—Aries, Taurus, Gemini, 
Cancer, Leo, Virgo, Libra, Scorpio, Sagittarius, Capricorn, Aquarius and Pisces. The 
zodiac is the belt or band of constellation of stars through which the Sun, the Moon and 
the planets move across the sky. The twelve signs of the zodiac represent the twelve 
constellations considered important by astrologers who were ancient astronomers as well 
as mathematicians. The twelve cycles of the moon coinciding with the twelve months of 
the year consisting of one solar cycle was the reason why the figure twelve was chosen 
because the Sun and the Moon were central to astrological calculations. 
 
 
Ukkjflag p okjkga fy[ksUeU=};a rFkk A dwVks jsQkuqxzgsUnqukn’kä;kfnfHk;qZr% AA55AA 
 

nārasiṃhaṃ ca vārāhaṃ likhenmantradvayaṃ tathā / 

kūṭo rephānugrahendunādaśaktyādibhiryutaḥ // 55// 

 

bl izdkj Hkwiqj ;U= cukdj mlds pkjksa fn'kkvksa esa ¼mÙkj] iwoZ] nf{k.k] if'pe½ nksUkks eU=ksa -- 

‘ukjflag’ ds cht eU= dks fy[ks rFkk dks.kksa esa ‘okjkg’ ds cht eU= -- dks fy[ksA ¼ ukjflag cht 

eU= ‘{k~jkSa or {kzkSa’ gS ,oa okjkg dk cht eU= ‘gw¡’ gSA ½ ;g tks ukjflag dk cht eU= {k~jkSa or {kzkSa 
gS ;g d] "k] j] vkS] vuqLoj] ukn rFkk 'kfä ls ;qä gS ¼55½A 
 

55. After drawing the Bhupur Yantra as described above, the Beej Mantra for Lord 
Nrisingh and that for Lord Vaaraha, both should be written.  
 [The Beej Mantra for Lord Nirsingh should be marked on the four sides of the 
Bhupur Yantra, i.e. north, east, south and west, just above the four ‘gates’ marked on this 
instrument. The Beej Mantra for Lord Varaaha should be placed on its four corners , i.e. 
north-east, south-east, south-west and north-west.  

The Beej Mantras for Nrisingh is ‘Kṣarauṃ/ Kṣrauṃ’, and for Varaaha is ‘Hūṃ’.] 
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These two Mantras have one thing in common, viz. the syllable “ṃ”. This sound 
represents the cosmic sound of OM that is also called the ‘Naad’. Hence, it incorporates 
the cosmic energy and dynamism inherent in OM or Naad. Therefore, when written, the 
two Mantras consist of the basic letter (which in the case of Nrisingh is ‘Kṣa’ and of 
Varaaha is ‘Ha’), with an ‘r’ sound known as a ‘reff or halant’ at the lower end, and a 
‘bindu or dot’ on the top to give it the same stature as the divine Mantra known as ‘OM’. 

[The Mantra OM is something like “ऊँ”]. 

In other words, (i) the Beej Mantra of Nrisingh essentially consists of ‘Kṣa’ + ‘ra’ + 
‘ṃ’, and (ii) that of Varaaha of ‘Ha’ + ‘ū’ + ‘ṃ’. Here, the “ṃ” symbolizes the cosmic 
sound-energy and dynamism of the supreme Brahm represented by the monosyllable 
“OM” and heard by ascetics during their meditation as a reverberating deep sound of the 
cosmos that arises due to the presence of the Cosmic Consciousness, and which is called 
the ‘Naad’. [The word “Naad” means a deep and grave sound of a reverberating nature, 
as that produced by the beating of a distant drum, or the trundling sound of a passing train 
in a distance, especially over a bridge, or the rumbling of clouds in the sky.]  

In essence, this means that the Bhupur Yantra used for worshipping Lord Ram has 
been endowed with a divine halo associated with OM and Naad, and it has 
simultaneously been infused with and protected by the divine energy that is similarly 
associated with OM and Naad. (55).  

[Note—Nrisingh is the half man and half lion incarnation of Lord Vishnu, 
and Varaaha is the Lord’s Boar incarnation. An entire Upanishad called the 
‘Nrisingh Tapini Upanishad’ of the Atharva Veda is dedicated to the 
Nrisingh God; it is the 7th Upanishad of this Veda. Similarly, an Upanishad 
called the ‘Varaaha Upanishad’ of the Krishna Yajur Veda is dedicated to 
the Varaaha God; it is the 30th Upanishad of this Veda. These Beej Mantras 
are marked to invoke the respective deities and request them to protect the 
Yantra. This protection is in addition to the protection gained by placing the 
signs of the Vajra and the Shul as described earlier in verse no. 52, and the 
eight serpents as mentioned in verse nos. 53-54.] 
 
 
 

;ks u`flag% lek[;krks xzgekj.kdeZf.k A vUR;k«
z
h’kfo;f}UnquknSchZta p lkSdje~ AA56AA 

 
yo nṛsiṃhaḥ samākhyāto grahamāraṇakarmaṇi / 

antyāṅghrīśaviyadbindunādairbījaṃ ca saukaram // 56// 

 
;g ukjflag cht eU= xzg ck/kk fuokj.k rFkk 'k=qekj.k deZ esa fo'ks"k :i ls izfl) gSA ¼tks okjkg 
cht gS og½ vUR; o.kZ ¼gkdkj& g½ mdkj ls ;qä gks mlesa fcUnq ¼vuqLoj½ yxk gks] ukn ¼v)Z 

pUnzkdkj½ vkSj 'kfä dk Hkh la;ksx gks rks ‘gqe~ vFkok ‘gq¡’ cht cuk ¼56½A 
 
*56. The Beej Mantra of the Nrisingh God—which is ‘Kṣarauṃ’—is especially famed 
for its use in the elimination of hurdles or obstacles created for the worshipper by stars 
that are unfavourable or opposed to him, as well as for decimating his enemies. 
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 Similarly, The Beej Mantra for Varaaha God, i.e ‘Hūṃ’, is also empowered by the 
cosmic dynamism associated with the word ‘OM’ because it consists of the letter ‘Ha’ to 
which is conjoined the basic ingredients of OM. That is, this Mantra “Hūṃ” is formed by 

a conjunction of the dynamism of the constituent parts of OM represented by the sign ऊँ, 
viz. the letter ‘U’ with a ‘dot and the cresent’ on its top, with the basic letter ‘Ha’ of the 
Mantra.  
 [That is, just like the Beej Mantra for Lord Nrisingh, i.e. “Kṣarauṃ/ Kṣrauṃ”, 
which consisted of the basic letter ‘Kṣa’ to which is conjoined the syllable ‘ṃ’ that stands 
for OM,  the Beej Mantra for Lord Varaaha, i.e. ‘Hūṃ’, too consists of the basic letter 
‘Ha’ to which is conjoined the syllable ‘ṃ’ that stands for OM. 
 Therefore, both these two Beej Mantras are equally powerful, dynamic, holy and 
empowered.] (56). 
 
*[The Nrisingh God’s Beej Mantra ‘Kṣarauṃ/ Kṣrauṃ’ is famed as a magic Talisman 
against malignant stars and is also used for the conquest of enemies. It is empowered by 
the combined strength of two most powerful and forceful dynamic elements of creation—
the first is the ‘fire’ represented by the basic alphabet ‘Ra’ of the second letter ‘rauṃ’, 
and the second is the supreme source of all powers and dynamism in creation, known as 
Brahm, that is represented by the ‘dot’ placed on the top of this second letter ‘rauṃ’.  

In a similar manner, the Varaaha God’s Beej Mantra ‘Hūṃ’ is empowered by the 
most powerful element of Maya represented by the alphabet ‘Ha’. This is because the 
same alphabet ‘Ha’ is used in the construction of both the Beej Mantra—for Varaaha 
(Hūṃ) as wel as Maya (Hrīṃ). Then again, like the Beej Mantra for Nrisingh God, this 
Beej Mantra for Varaaha is also empowered with the authority and dynamism of Brahm 
in the form of the ‘Indu and Naad’ placed as the sign of the ‘Chandra Bindu’ on its top.  
Therefore we conclude that both these two Beej Mantras—one of Nrisingh and the other 
of Varaaha—are equally possessed of cosmic ‘Shakti’ or the dynamic powers and energy 
of creation. 

The significance of using this Bhupur Yantra is that it brings within the reach of 
the worshipper all the stupendous divine and dynamic powers of creation. If the 
worshipper is wise, then he would use this instrument to achieve his spiritual goals. But 
for shortsighted people it is employed for their worldly gains.] 

 
 
 

ekyk eU= 
 
gqadkja pk= jkeL; ekykeU=ks·/kqusfjr% A rkjks ufrúk funzk;k% Le`frHksZnúk dkfedk AA57AA 

 
huṃkāraṃ cātra rāmasya mālāmantro’dhuneritaḥ / 

tāro natiśca nidrāyāḥ smṛtirbhedaśca kāmikā // 57// 
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;g gqadkj cht ;U= ds dks.kksa esa j[kuk pkfg,A vc jke ds ‘ekyk eU= cht’ dk o.kZu fd;k tk 

jgk gSA blesa izFke v{kj ‘rkj’ ¼iz.ko½ gS] fQj ‘ue%’ in gSA blds ckn funzk ¼Hk½] fQj Le`fr 
¼x½] fQj esn ¼o½] fQj dkfedk ¼r½ ¼in 57½ 
                                                
 
                                                 Mala Mantra 
 
57. The Beej Mantra for Varaaha, which is ‘Hūṃ’ is placed on the four corners of the 
Bhupur Yantra. [Refer verse no. 55.]   

Now, the Beej Mantras of ‘Lord Ram’s Mala Mantra1’ are being described. [The 
word ‘Mala/Mālā’ refers to a prayer rosary. Hence, these Beej Mantras are uttered as the 
worshipper turns the beads of the prayer rosary while he worships the Lord through the 
Bhupur Yantra. The following narration is rather esoteric in nature as it involves the 
construction of simple Sanskrit words that are used in the Mala Mantra of Lord Ram by 
using mystical names and esoteric terms for each individual letter of the Mantra. Hence, 
we shall break it into several parts for the convenience of narration as well as for 
understanding as to how it is consctructed. 

The first part consists of the three words ‘OM Namaḥ/Namō Bhagawatē.’ It means—  
‘Salutations to the supreme Brahm, the Lord God represented by the esoteric 

monosyllable ‘OM’! I most reverentially bow before the Lord’.] 
 
The first letter of the Mala Mantra is ‘Taar/Tār’, meaning: that which provides spiritual 
liberation, deliverance, emancipation and salvation to the worshipper. Hence, it is the 

Beej Mantra for Brahm, which is also the monosyllable ‘OM’(ऊँ).  
It is followed by ‘Namaḥ’. [This is indicative of submission and means that the 

worshipper is bowing before the Lord with great respect.] 
Then the following Beej Mantras are used in sequential order—the Beej Mantra for 

‘Nidraa’ (i.e. sleep, which is the Sanskrit alphabet ‘Bha’ pronounced as in abhor— भ / 
bha Bh bh), ‘Smriti’ (i.e. memory, recollection, for which the Beej Mantra is the Sanskrit 

alphabet ‘Ga’ pronounced as in girl, girdle— ग /  ga G g), ‘Meda’ (i.e. flesh, marrow, 

fat, for which the Beej Mantra is the Sanskrit alphabet ‘Va’ pronounced as in avert— व / 
va V v), and ‘Kaamika’ (i.e. name of a Goddess ruling passions, for whom the Beej 

Mantra is the Sanskrit alphabet ‘Ta’ pronounced as in French ‘T’— त / ta T t) (57).  
 [Note—1Lord Ram’s Mala Mantra that is being described here is given, with little 
variations, in two other Upanishads of the Atharva Veda, viz. Ram Rahasya Upanishad, 
Canto 2, verse nos. 90-92, and Tripadvibhut Maha Narayan Upanishad, Canto 7, 
paragraph no. 57. The full form of the Mala Mantra which has forty-seven letters is given 
in verse no. 64 of the present Canto 4. 
 All the Sanskrit alphabets and their corresponding English transliteration and sound 
effects they produce are given in Appendix no. 3 at the end of this book under the title 
“Key to Transliteration and Pronunciation”.] 
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#nsz.k la;qrk ofões/kkejfoHkwf"krk A nh?kkZ Øwj;qrk ùkfnU;UFkks nh?kZlek;qrk AA58AA 
 

rudreṇa saṃyutā vahnimedhāmaravibhūṣitā / 

dīrghā krūrayutā hlādinyatho dīrghasamāyutā // 58// 

 
tks :ü ¼,½ ls ;qä gSA blds ckn vfXu ¼j½] es/kk ¼?k½ gS tks vej ¼m½ ls foHkwf"kr gSA blds ckn 

nh?kZ dyk ¼u½ tks vØqj vFkkZr~ lkSE;rk&pUüek ¼vuqLoj&‘ a ’ ls la;qä gSA fQj ùkfnuh ¼n½ gS] 

fQj nh?kkZ dyk ¼u½ gS tks ekunk dyk ¼vk½ ls lq'kksfHkr gSA ¼in la[;k 56 ls ‘¬ ueks Hkxors’ 
eU= cuk½ ¼in 58½A 

 
58. The ‘Kaamika’ is endowed with the qualities of ‘Rudra’ (i.e. is forceful, strong, 
powerful and unrelenting by nature, and if not satisfied creates anger and wrathfulness; 
its Beej Mantra is the first Sanskrit alphabet ‘E/Ae’ pronounced as in may, gay, bake— 
ए / ◌ा e E ē).  

 
[The Mala Mantra till this point consists of the following words—‘OM Namaḥ/Namō 

Bhagawatē’.  
The fourth word of the Mala Mantra is ‘Raghunandanāya’—meaning ‘The Great Son 

born in the dynasty of King Raghu of Ayodhya.’ This forms the second part and is 
constructed as follows—] 

 
After that comes the Beej Mantra for ‘Agni’ (i.e. the fire element, for which the Beej 

Mantra is the Sanskrit alphabet ‘Ra’ pronounced as in run, rum— र /  ra R r), ‘Medhaa’ 
(i.e. the power of intellect, sense, prudence, understanding and comprehension, for which 
the Beej Mantra is the Sanskrit alphabet ‘Gha’ pronounced as in log-hut, Nottingham— 
घ /  gha Gh gh) which is adorned with the excellent quality of ‘Amar’ (i.e. the virtue of 
eternity and imperishability, because ‘Medhaa’ indeed makes the worshipper’s influence 
long-lasting in this world; for this quality, the Beej Mantra is the Sanskrit alphabet 

‘U/Oo’ pronounced as in full, bull— उ /  u U).  
Then comes ‘Dirgh Kalaa’ with its ‘Bindu’ (dot) on top symbolizing the ‘Chandra 

Bindu’ (◌ँ) placed on a letter . [The final shape of this letter is equivalent to the word OM 
used to represent the supreme Brahm, the cosmic Consciousness, as well as Naad, the 

cosmic sound element. Its symbol is ऊँ ] 
It is marked by the grand virtue of being ‘Akrur’—the opposite of cruelty. In other 

words, the holy and divine entity that is adorned by the Chandra Bindu (which is like a 
crown placed on the head of a monarch) is always merciful, compassionate, considerate, 
gracious and loving. This ‘Dirgha Kalaa’ is represented by the Beej Mantra ‘Na’ 

(pronounced as in none, noun, gone— न /  na N n), and it is adorned by the 
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Chandra Bindu (◌ँ) standing for the ‘Moon’ which is a symbol of peace, 
tranquility and bliss.  

[In this depiction, the cresent shape represents the ‘moon’, while the ‘dot’ placed on it 
symblises a drop of nectar that gives peace, tranquility and bliss. The combined word 

becomes  न  + ◌ँ. Its pronunciation is ‘Naṃ’.] 
 
After it comes ‘Hlaadini’. [It is the sound of the Sanskrit alphabet ‘Da’ as in the 

words ‘the, rather, mother etc.— द / da D d] 
This is followed by the Sanskrit alphabet ‘Na’ to which is added the long vowel 

sound of ‘Aa’. The resultant letter is ‘Naa/Nā’ as in the word neither, Nitrogen, nice 

etc.— न  + आ ] (58). 
 
 

{kq/kk Øksf/kU;eks?kk p foðkeI;Fk es/k;k A ;qäk nh?kZTokfyuh p lqlw{ek e`R;q:fi.kh AA59AA 
 

kṣudhā krodhinyamoghā ca viśvamapyatha medhayā / 

yuktā dīrghajvālinī ca susūkṣmā mṛtyurūpiṇī // 59// 

 

blds ckn {kq/kk ¼;½ gSA ¼bl izdkj in la[;k 57 ls ;gk¡ rd ‘j?kquUnuk;’ cukA½ rnUrj Øksf/kuh 
¼j½] veks?kk  ¼{k½] vkSj foðk ¼vks½ gS tks es/kk ¼?k½ ls la;qä gSA fQj nh?kkZ ¼u½] Tokfyuh ¼o½ tks 
lw{e :nz ¼b½ ls ;qä gSA fQj e`R;q&iz.ko dyk ¼'k½ gS ¼59½μ 
 
59. The next Beej Mantra is for ‘Kshudhaa’ or hunger (for which the Sanskrit alphabet is 

the letter ‘Ya’ as in young, yearn etc.— य / ya Y y). This is placed at the end of this 
phase of the Mala Mantra. [The ‘hunger’ here is not for worldly gains but for one’s 
spiritual welfare.]  

 
[The word that is now formed till this point is ‘Raghunandanāya’. When this is added 

to the previous part of the Mala Mantra, it becomes the following—‘OM Namaḥ/Namō 
Bhagawatē Raghunandanāya.’ 

The fifth word of the Mala Mantra is ‘Rakṣōghnaviṃśadāya’—meaning ‘give me 
your protection against all evil factors, hurdles and obstacles; eliminate them and grant 
me your protection against their horrifying effects.’ This word is the third part of the full 
Mantra and it is constructed as follows—] 

 
The next letter is the Beej Mantra for ‘Krodha’ (anger; which is the Sanskrit alphabet 

‘Ra’ pronounced as in the word run— र / ra R r).  
The next letter is the Beej Mantra for ‘Amogha’ (literally meaning infallible, 

undefeatable, unfailing; which is the Sanskrit conjunct alphabet ‘Ksha’, and which is a 
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combined sound of two letters ‘Ka’ as in kerb, and ‘Chh’ as in catch, ketchup— क्ष /  kṣa  
x/ksh ksha/kṣha).  

The next letter is the Beej Mantra for ‘Vishwa’ (world, universe; which is the 
Sanskrit alphabet ‘O’ pronounced as in the exclamatory word Oh or in the word oracle, 

organ— ओ / ◌ा o O ō).  
The next letter is the Beej Mantra for ‘Medhaa’ (intellect, sense, prudence, 

understanding, comprehension, wit; for which the Sanskrit alphabet is ‘Gha’ as in 

Nottingham, log-hut— घ / gha Gh gh).  
The next letter is the Beej Mantra for ‘Dirghaa’ (which is the nasal sound of the 

Sanskrit letter ‘Na’— न / na N n).  
The next letter is the Beej Mantra for ‘Jwaalini’ (literally meaning that which is 

burning fiercely like the fire element), and which is one of the various Kalaas (aspects) of 
Vahini (fire element). (This is represented by the Sanskrit alphabet ‘Va’ pronounced as in 

the word avert— व / va V v)  
The next letter is the Beej Mantra for ‘Rudra’ in the lower tone (i.e. the vowel 

sound of ‘E’ of the Sanskrit language and pronounced as in the word if, nip— इ / i  I i).   
The next letter is the Beej Mantra for ‘Mritu’ or the end. (It is represented by the 

Sanskrit alphabet ‘Sha’ pronounced as in the word shawl— श  / śa Ś ś.)  
[The word ‘Mritu’ literally means conclusion or end of anything. In this Mantra 

“Rakṣōghnaviṃśadāya”, the worshipper is requesting the Lord to ‘eliminate or end’ his 
sufferings arising out of the various hurdles or obstacles he faces. Hence, its meaning and 
usage fits in well.] (59). 
 

 
lçfr"Bk ùkfnuh Rod~{osyçhfrúk lkejk A T;ksfrLrh{.kkfXula;qäkðksrkuqLokjla;qrk AA60AA  

 
sapratiṣṭhā hlādinī tvakkṣvelaprītiśca sāmarā / 

jyotistīkṣṇāgnisaṃyuktā śvetānusvārasaṃyutā // 60// 

 

&tks mPpkj.k ds vk/kkj Lo:i ¼;kfu fd izfr"Bk Lo:i½ ‘v’ ls la;qä gSA blds ckn ùkfnuh 

¼nk½ rFkk Rod~ ¼;½ gSA blls eU= dk vkxs dk fgLlk& ‘j{kkS?ufo'kank;’ cukA  
blds ckn {osy ¼e½] izhfr ¼/k½] vej ¼m½] T;ksfr ¼j½] rh{.kk ¼i~½] tks vfXu ¼j½ ls 

la;qä gSA blds ckn ðkosrk ¼l½ gS tks vuqLokj ¼‘ a ’½ gSA ¼vr% cht eU= fuEu cus e /kq j i` 
la½ ¼60½A 
 
60. The alphabet ‘Sha’ (as mentioned in verse no. 59) is completed by the sound of the 
first vowel of the Sanskrit alphabets upon which all other sounds of the consonants and 

conjuncts are based, i.e. the vowel sound of ‘A’ (अ / a A a).  
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 [What is meant here is this: The letter “श  / śa” mentioned at the end of the 
previous verse is to be added to this Mantra in its complete form—i.e. as “śa”, or as “ś + 
a”.]  

After this, the next Beej Mantra used is for Hlaadini with a long vowel sound. 

(This is represented by the Sanskrit alphabet ‘Daa’ pronounced as in the word thou— द  / 

da D d + आ / ā Ā ā = dā)  
 And finally, the Beej for ‘Twak’ is used. (For this, the Sanskrit alphabet is ‘Ya’ as 

in the word yearn— य / ya Y y).  
[This concludes this fifth word of the Mala Mantra which is 

“Rakṣōghnaviṃśadāya”. Hence, the Mantra till this point becomes:  ‘OM Namaḥ/Namō 
bhagawatē raghunandanāya rakṣōghnaviṃśadāya’.] 
  
[The sixth word of the Mala Mantra is the following—‘Madhura-prasnna-vadanāyā-mita-
tējasē’. It means ‘The Lord is sweet, pleasant and amiable by nature, has a cheerful and 
happy countenance and disposition, and is endowed with immense radiance, glory, 
majesty and excellence.’ The following narration describes the various Beej Mantras used 
for its construction. This would be the fourth part of the full Mantra.] 
 
The next letter is the Beej Mantra for ‘Kshwel’ (which is represented by the Sanskrit 

alphabet ‘Ma’ pronounced as in the word mother— म  / ma M m).  
The next letter is the Beej Mantra for ‘Priti’ (to have affection and love; which is 

represented by the Sanskrit alphabet ‘Dha’ pronounced as in the word breathe— ध / dha 
Dh dh).  

The next letter is the Beej Mantra for ‘Amar’ (to be eternal and free from death; 
imperishable and infinite; which is represented by the Sanskrit alphabet ‘U/Oo’ 

pronounced as in the word bull, pull— उ / u U u). 
The next letter is the Beej Mantra for ‘Jyoti’ (illumination, radiance, light—

symblising majesty and glory; which is represented by the Sanskrit alphabet ‘Ra’ 

pronounced as in the word run— र / ra R r ).   
The next letter is the Beej Mantra for ‘Tikshna’ (sharp, incisive, pointed, potent, 

effective), along with that of ‘Agni’ (fire element). These are taken together to form the 

composite letter ‘Pra’ as in pranayam; prandial. [This letter has two parts—‘Pa’ / प + 

Ra’ /  र  = Pra.] 
The next letter is the Beej Mantra for ‘Shwet’ (white, bright; which is represented 

by the Sanskrit alphabet ‘Sa’ pronounced as in the word sung— स  / sa S s). This is 
followed by a silent sound that is equivalent to the one produced in Sanskrit by the dot (‘ 
.
 ’) known as an ‘anuswar’ (60). 
 

 
dkfedkiøkewykUrLrkUrkUrks FkkUr bR;Fk A l lkuUrks nh?kZ;qrks ok;q% lw{e;qrks fo"k% AA61AA 
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kāmikāpañcamūlāntastāntānto thānta ityatha / 

sa sānanto dīrghayuto vāyuḥ sūkṣmayuto viṣaḥ // 61// 

 

fQj dkfedk ¼vFkkZr~ r½ ls ik¡poka v{kj ‘u’] fQj ‘y’ ds ckn dk v{kj ‘o’ ] ‘r’ ds ckn 

okys v{kj ds ihNs dk v{kj ‘n’ ] fQj ‘/k’ ds ckn dk v{kj ‘u’ tks vuUr ¼vk½ ls la;qä 

gSA fQj nh?kZ Loj ls ;qä ok;q ¼;k½] lq{e ‘b’ dkj ls ;qä fo"k&edkj ¼fe½ gS ¼61½A ¼bl izdkj 
fuEu v{kj cus& u o n uk ;k fe½  
 

61. The next letter is the Sanskrit alphabet ‘Na’ (न ; pronounced as in the word none) 
which is the fifth alphabet from the one representing ‘Kaamika’. [The Beej Mantra for 

Kaamika is ‘Ta’ (त) as in French ‘T’, and hence the fifth letter from it would be Na. The 
‘dot’ mentioned in verse no. 60 helps in linking the alphabet ‘Sa’ of verse no. 60 with the 
alphabet ‘Na’ mentioned here, to produce the sound equivalent to ‘Sanna = Sa + Na’.]  

The next letter is the one that follows the Sanskrit alphabet ‘La’ (ल)—i.e. the 

Sanskrit letter ‘Va’ (व) as pronounced as in the word avert. 

The next Sanskrit alphabet is ‘Da’ (द) as pronounced in the word then. This alphabet 

comes two steps after the alphabet ‘Ta’ (त).  

The next Sanskrit alphabet is ‘Na’ (न) as pronounced in the word none. It comes 

after the letter ‘Dha’ (ध). This letter ‘Na’ has the vowel sound ‘Aa’ (आ / ā Ā) added to 
it. Hence, the resultant letter is ‘Naa’ pronounced as in word noun (Na + Aa = Nā).  

Then comes the letter for the wind element which is ‘Ya’ (य) with a long vowel 

sound of ‘Aa’ (आ / ā Ā) added to it as a suffix. The resultant letter is ‘Yaa’ as in the word 
yard (Ya + Aa = Yā).  

This is followed by Sanskrit alphabet ‘Ma’ (म) with the short vowel sound of ‘E/I’ 

(इ / I, as in the word ‘eaten’) added to it as a prefix. The letter ‘Ma’ stands for ‘Visha’ or 
poison. Hence, the resultant Sanskrit letter becomes “mi” (and its equivalent sound in 
English would be ‘me’) (61). 

 
 
 

dkfedk dkedk #nz;qäkFkks·Fk fLFkjkrik A rkfiuh nh?kZ;qäk Hkwjuyks·uUrxks·fuy% AA62AA 
 
kāmikā kāmakā rudrayuktātho’tha sthirātapā / 

tāpanī dīrghayuktā bhūranalo’nantago’nilaḥ // 62// 
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blds ckn dkfedk ¼r½ vkSj blesa :nz ¼,½ dk la;ksx gS ¼¾ rs½A rnUrj fLFkjk ¼t½] mlds ckn 

v{kj ‘l’ gS vkSj mlesa ‘,’ dh ek=k gS ¼;kfu fd ‘ls’ cuk½A bl izdkj 

‘e/kqjizléonuk;ferrstls’ ;g eU= Hkkx cukA  
blds ckn rkfiuh ¼c½] fQj nh?kZ ¼y½ nh?kkZ ;qä ¼;kfu fd y$k ¾ yk½] fQj vfuy ¼;½ 

gSA bl izdkj ‘cyk;’ 'kCn cukA ¼62½A 
 

62. Then comes the Beej Mantra for ‘Kaamika’ (which is the Sanskrit alphabet ‘Ta’ (त) 
pronounced as in French ‘T’. This is associated with the Beej Mantra for ‘Rudra’ (a form 

of Shiva) for whom the Beej Mantra is the vowel sound ‘Ae’ (ए / ◌ा e E ē) as 

pronounced in may. The resultant letter is ‘Te’ (त + ए) as in word tame. [In Sanskrit, the 

alphabet ‘Ta’ (त) is pronounced from the tip of the tongue like in the French ‘T’ as 
opposed to its English pronounciation which uses the back of the tongue as in the case of 

the alphabet ‘Tta’ (ट  / ṭa Ṭ ṭ).] 
The next letter is the Beej Mantra for ‘Sthir’ (steady; for which the Sanskrit alphabet 

is ‘Ja’ (ज) pronounced as in the word judge).   

Finally, the letter ‘Sa’ (स) with the vowel sound of ‘Ae/ē’ (ए) on top concludes this 

sixth word of the Mala Mantra. This letter is ‘Se’ (स +ए) pronounced as in the word say. 
[61 ½ .] 

 
[This forms the sixth word of the Mala Mantra of Lord Ram. This word is—‘ 

Madhuraprasnnavadanāyāmitatējasē’. 
When this is added to the previous part of the Mantra, we have the following part of 

the Mala Mantra—‘ OM Namaḥ/Namō bhagawatē raghunandanāya rakṣōghnaviṃśadāya 
madhuraprasnnavadanāyāmitatējasē ’.  

 
Now, the construction of the seventh word ‘Valaaye or Balaaye’ is being described. 

This would be the fifth part of the full Mantra.]  
 

The next letter is the Beej Mantra for ‘Tapini’ (the most powerful and dynamic energy of 

creation; which is represented by the Sanskrit alphabet ‘Ba’ (ब) pronounced as in the 

word bag, bun). 
The next letter is the Beej Mantra for ‘Bhu’ or earth element with a long vowel 

sound appended to it. (The Sanskrit alphabet for Bhu is ‘La’ (ल) with the long vowel 

sound of ‘Aa/ā’/ आ / ā Ā’ added to it. Hence, the resultant letter is ‘Laa/Lā’ (ल + आ) 

pronounced as in the word lion (laa + ion).  
The last letter stands for ‘Anil’ (the wind or the air element; and it is the Beej Mantra 

‘Ya’— य).  

 This forms the seventh word ‘Balaaya/Balāya’. 
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[The Mantra till this point is the following—‘ OM Namaḥ/Namō bhagawatē 
raghunandanāya rakṣōghnaviṃśadāya madhuraprasnnavadanāyāmitatējasē balāya ’. 
(62). 
 
  
ukjk;.kkRed% dky% çk.kkHkks fo|;k ;qr% A ihrkjkfrLrFkk ykUrks ;ksU;k ;qäLrrks ufr% AA63AA 
 
nārāyaṇātmakaḥ kālaḥ prāṇābho vidyayā yutaḥ / 

pītārātistathā lānto yonyā yuktastato natiḥ // 63// 

 

fQj ukjk;.kkRed ‘jk’ ds lkFk ‘dky’ ¼;kfu fd vk$e ¾ ek½ gSA blds ckn ‘izk.k’ ¼;½ gSA 
blls ‘jkek;’ 'kCn cukA  

blds ckn ‘fo|k;qä vEHkl~’] ;kfu fd b$o ¾ fo gSA fQj ihrk ¼"k½] jfr ¼.k½ vkSj ‘y’ 
ds ckn dk v{kj ‘o’ gS tks ;ksfu ¼,½ ls ;qä gSA blls eU= dk vxyk 'kCn ‘fo".kos’ cukA 
vUr esa ufr&iz.kke dk okpd 'kCn ‘ue%’ vkSj ‘iz.kZo’ gS ¼63½A 

(¬ ueks Hkxors j?kquUnuk; j{kks?ufo'knk; e/kqj izléonuk; ferrstls cyk; jkek; 

fo".kos ue% ) 
 
63. Now, the eighth word ‘Raamaaya/Rāmāya’ is being narrated. The word refers to the 
deity for whom this Mantra is meant, i.e. ‘Lord Ram’. This would be the sixth part of the 
Mantra.] 
  
The next letter is the Beej Mantra for ‘Narayan’ (the Supreme Being in the form of Lord 

Ram; which is represented by the Sanskrit alphabet ‘Ra’ (र) with the long vowel sound 

of ‘Aa/ā’/ आ / ā Ā’ added to it. This forms the letter ‘Raa/Rā’ as in the word rather. 

[Raa/Rā = र + आ ]  

 
The next letter is the Beej Mantra for ‘Kaal’ (i.e. the factors of time and circumstances; 

the end or conclusion of creation; for which the Sanskrit alphabet is ‘Ma’—म).  To this is 

added the long vowel sound of ‘Aa/ā’/ आ / ā Ā’. This forms the letter ‘Maa/Mā’ as in the 

word Ma for mother; or ‘ma’ as in the word ‘remarkable’. [म + आ ] 
The last letter is the Beej Mantra for ‘Pran’ (life-forces; which is the Sanskrit 

alphabet ‘Ya’ (य) as in the word yearn. [This completes the eighth word ‘Raamaaya/Rā 
māya’. The Mantra till this point becomes— 

‘OM Namaḥ/Namō bhagawatē raghunandanāya rakṣōghnaviṃśadāya 
madhuraprasnnavadanāyāmitatējasē balāya rāmāya’ ] 
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[Now, the ninth word of the Mala Mantra, i.e. ‘Vishnave/Viṣṇavē’ is being 

constructed as follows. This would be the seventh part of the full Mantra.] 
 
The next letter represents the Beej Mantra for ‘Vidya’ (knowledge, skills) that is 
characterized by possessing the grand virtue that is associated with ‘Ambhas’ (the sky 
element). [In other words, knowledge is as vast, infinite, all-encompassing, eternal and 

uncorrupted as the sky element.] (It is represented by the Sanskrit alphabet ‘Va’ (व) with 

the short vowel sound of ‘E’ (इ / i  I) prefixed to it. The resultant letter is ‘Vi’ (व + इ) 
pronounced as in the word we.  
 This is followed by the Beej Mantra for ‘Peeta’ (yellow; which is the Sanskrit 

alphabet ‘Sha’ (ष / ṣa Ṣ ṣ) to which is added the Beej Mantra for ‘Rati’ (which is the 

Sanskrit alphabet ‘A-Na’— ण / ṇa Ṇ ṇ k). [Rati is the divine consort of the God of 
passions and ambitions, known as Kaamdeo; the word also means to remain actively 
involved in something which in the case of Lord Narayan is to take care of this creation.] 

Hence, the resultant letter is ‘Shna’— ष + ण pronounced as in the word Krishna.]  

 The last letter is ‘Va’ (व) which is followed the Sanskrit vowel sound of ‘Ae/ē’ 

(ए) which symbolizes the cosmic womb (known as the ‘Yoni’: yonyā yuktastato). Hence, 

the complete letter becomes ‘Ve/Vē’ (व + ए) pronounced as in the word way, sway.  
 [This completes the ninth word of the Mala Mantra, i.e. ‘Vishnave/Viṣṇavē’. 
Hence, the Mantra till this point becomes— 
 
‘OM Namaḥ/Namō bhagawatē raghunandanāya rakṣōghnaviṃśadāya  
madhuraprasnnavadanāyāmitatējasē balāya rāmāya viṣṇavē’] 
  
Finally, the word that stands for paying obeisance to the worshipped deity and bowing 
before it is ‘Namaḥ-- natiḥ’, is added to the above Mantra to imply that the worshipper is   
bowing reverentially to the transcendental Supreme Being represented by the holy word 
OM that is placed at the very beginning of this Mantra to indicate the entity to whom it is 
related. Since Lord Ram is the personified form of this Supreme Being, and since this 
worship instrument as well as the entire Upanishad is dedicated to him, it obviously 
follows that this obeisance and respect is being offered to Lord Ram by the use of the 
word ‘Namaḥ-- natiḥ’.  

Hence, this word ‘Namaḥ-- natiḥ’ relates to Lord Ram before whom the worshipper 
is bowing his head to pay his obeisance to the Supreme Lord God. (63).  

[Note—The full Mala Mantra of Lord Ram as consctructed in accordance to the guideline 
provided in verse nos. 57-63 is as follow— 
 
“OM Namaḥ/Namō bhagawatē raghunandanāya rakṣōghnaviṃśadāya 

madhuraprasnnavadanāyāmitatējasē balāya rāmāya viṣṇavē namaḥ”.   
 
Briefly this Mantra means ‘OM salutations (or salutations to the supreme Brahm or 

Pranav)! I bow reverentially before Lord Ram who is also known as Raghunandan (because 
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he had manifested in the clan of king Raghu of Ayodhya). He is the protector from all 
troubles and remover of all hurdles. He is of a sweet temperament; is of a cheerful 
disposition; and is an embodiment of extreme Tej (splendour, radiance, glory and 
magnificence). He is strong, powerful and valiant. He is Vishnu, the Lord of Sri (Laxmi). It is 
to Lord Vishnu as Lord Ram, and vice versa, that I bow reverentially.’]  

 
 
lIrpRokfja'k}.kZxq.kkUr%LIk`³~eUkq% Lo;e~ A jkT;kfHkf"käL; rL; jkeL;ksäØekfYy[ksr~ AA64AA 

 
saptacatvāriṃśadvarṇaguṇāntaḥspṛṅmanuḥ svayam / 

rājyābhiṣiktasya tasya rāmasyoktakramāllikhet // 64// 

 
‘¬ ueks Hkxors j?kquUnuk; j{kks?ufo'knk; e/kqj izléonuk; ferrstls cyk; jkek; fo".kos ue% 

¬’A  
;g 47 v{kjksa dk ‘ekyk eU=’ gSA ;g jkT; ij vfHkf"kä Jhjke ls lEcU/k j[krk gSA lxq.k 
Jhjke dk eU= gksus ij Hkh ;g Hkäksa ds f=xq.ke;h ek;k ds cU/ku dk uk'k djus okyk gS ,oa mUgsa 
lkdsr /kke nsrk gSA bl eU= dks igys crk;s gq, Øe ls fy[kuk pkfg, ¼Ñi;k in la[;k 45 
ns[ksa½ ¼64½A 

[uksV % ekyk eU= dk o.kZu in la[;k 56&63 esa gqvk vkSj ;g in la[;k 45 esa tks 
dey ny gS mlds vUnj Åij dh rjQ in la[;k 45 esa crk;s rjhds ls fy[kk 

tk;sxkA] 
 
64. The final shape of the forty-seven lettered ‘Mala Mantra’ of Lord Ram is as follows:  
 “OM Namaḥ/Namō bhagawatē raghunandanāya rakṣōghnaviṃśadāya 
madhuraprasnnavadanāyāmitatējasē balāya rāmāya viṣṇavē namaḥ oṃ”. 
 
It pertains to Lord Ram who is crowned as the King-Emperor of Ayodhya—that is, it 
relates to the supreme Brahm, the Supreme Being, when he revealed himself as the noble 
king of Ayodhya.  

Since Lord Ram had a physical body and a visible form, he is said to be a ‘Sagun’ 
(one with certain attributes) form of the Supreme Being who is primarily ‘Nirguna’ or 
one who is invisible, un-manifest, unqualified, without a physical body and without any 
specific attributes. The latter is the cosmic and all-pervading form of the former, and vice 
versa.  

In other words, this Mala Mantra honours the Supreme Being known as Brahm in 
his incarnation as Lord Ram.  

However, this Mala Mantra has great potential and possesses mystical powers to 
liberate the Lord’s devotes from the snare created by the three Gunas (or the inherent 
qualities which are an integral part of all living beings) that are closely associated with 
Maya (the worldly delusions) which binds the creature to this artificial, mundane world 
and its material sense objects.  
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[In other words, the forty-seven lettered Mala Mantra of Lord Ram, who was no 
one else but the supreme Brahm manifested in a human form, has the mystical power of 
destroying or eliminating all the effects of the three Gunas of the Lord’s devotees, 
thereby liberating them from the fetters of the Maya (delusions) that these Gunas create.] 

This forty-seven letter Mantra should be written in the petals of the lotus inside 
the diagrammatic worship instrument of Lord Ram (which is in the form of a Talisman 
Yantra or a magical-charm apparatus used for ritualistic worship of Lord Ram) as 
prescribed in verse no. 45 earlier (64).  

 
[Note—1The three qualities called the Gunas of the creature mentioned above are— (i) 
Sata Guna—the noble, virtuous qualities; (ii) Raja Guna—passions and worldly desires; 
(iii) Tama Guna—mean, lowly and base qualities. 
 (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, 
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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.  

The Tamsic Guna or quality is like the embryonic membrane that covers the foetus in 
the womb. They cannot be removed easily and require great diligence, effort, persistence, 
dedication and careful handling requiring time and patience. It is the basest and the 
lowliest of the three characteristics, and the worst type to possess.  

The Vasanas that have the Tama Guna in dominance are regarded as the ‘bad 
Vasanas’ or better still the ‘worst type of Vasana’ that any individual can have.  

The varying quantity and intensity of these three in any given individual would 
decide his specific character and how he is inclined to deal with the world and a given 
circumstance. The various permutations and combinations of these three qualities create a 
particular nature of an individual, giving him his individuality and his special personality 
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 might look very 
much alike but they vary immensely in their nature, habit, temperaments, inclinations, 
behaviour, thinking, outlook, the way they act and do their deeds, the way they tackle the 
problems of life, the level  of their  wisdom and intelligence, their personality and their 
general way of living.  

This is also the reason why it is believed that a creature has to roam in 84 Lakh 
wombs or forms of life; it is only a metaphor—it does not mean an actual and countable 
specific number of births that the creatures have to take, but only symbolise the huge 
possibilities of individual characteristics that are determined by the differing ratios of 
these three Gunas, and the immense number of individuals that exhibit these 
characteristics in this creation.   

The three Gunas that determine the individual character of the creature, that 
determine his ‘individuality’ as compared to the general character of the group to which 
that individual belongs, are like the isotopes in chemistry. The isotope refers to the 
phenomenon wherein one of two or more atoms of the same chemical element that 
contain the same number of protons but different numbers of neutrons in their nuclei and 
therefore have the same atomic number and chemical properties but different mass 
numbers and physical properties. For example, two brothers have the same genes and the 
same inheritance, but the presence of the three Gunas in different ratios between them 
changes their personality and thought processes. One may be a highly righteous man 
while the other might be just the opposite. Their parents are the same, their upbringing is 
the same, they have attended the same school and ate the same food, but there is a deep 
chasm when it comes to their character as individuals.     

Since each individual is like an independent piece of mosaic that completes the entire 
picture in conjunction with other such pieces, this individual creature’s nature and 
character helps to determine the overall shape of the creation. These Gunas keep the 
creation in a state of constant change, because numerous creatures die every moment and 
new ones are born. The Supreme Being has to be constantly on the alert because of this 
flux. 

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 
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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 when it said 
that a creature has to roam in 84 Lakh wombs or forms of life; 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 classes of qualities.    
  The proportion of the three Gunas decides the nature, natural temperament, 
tendencies, habits and inclination of the creatures. For example, a person with a greater 
proportion of ‘Satvic’ (noble) characteristic will be considered nobler than a man with a 
greater proportion of ‘Rajsic’ or ‘Tamsic’ qualities. So we can say that sages, seers, 
prophets, scholars and generally enlightened persons have a high degree of ‘Satvic’ 
qualities in them; kings and householders who live a noble life are example of those with 
higher amount of ‘Rajsic’ quality in them; while sinners, killers, drunks, rowdy elements, 
cheats etc. are those people with higher ‘Tamsic’ quality in them. These Gunas have 
direct bearing on the personality of a man.  

The Naradparivrajak Upanishad of the Atharva Veda, in its Canto 3, verse no. 77, 
says that these three Gunas are the basic Dhatus (elements) in creation.  

The Yogshikha Upanishad of Krishna Yajur Veda, Canto 1, verse no. 116 elucidates 
how these three Gunas are like the three Granthis (knots) of the body as far as the ascetic 
is concerned. 

The Shwetashwatar Upanishad of Krishna Yajur Veda, in its Canto 4, verse no. 10 
describes the relationship between Prakriti, Maya and Gunas in a very succinct manner. 

How the three Gunas affect the man’s character have been very precisely and 
expressly narrated in Shaarirako-panishad of Krishna Yajur Veda in its verse nos. 7-13. 

How the three Gunas were used by Brahm to create this world has been beautifully 
described in Paingalo-panishad, 1/7 and 2/3. Canto 2, verse no. 3 describes how Sata and 
Raja were used, while Canto 1, verse no. 7 narrates the use of Tama. 

The concept of Gunas affecting the Atma has been elaborately dealt with in 
various Upanishads, for example the Maitrayanyu Upanishad, 1/11, 2/5, 3/5, etc. of the 
Sam Veda tradition. 

2When Maya is associated with the three Gunas, it is called ‘Trigunmayi Maya’—or 
the powers of delusions that are calibrated by the influence of the above three Gunas. 

Now let us examine this concept of ‘Trigunmayi Maya’ in brief.  
Maya is a word which has two parts, Ma + Ya. The first half means a ‘mother; a 

progenitor; something that creates’, while the other half refers to the 'notion of doubt, of 
either this or that; the notion marked by uncertainty'. The word ‘Ma’ also means ‘to 
measure, mark off, by any standard; to show, to exhibit, to display; to infer, to conclude; 
to be formed, built, made of’. Therefore, the composite word Maya refers to a situation 
which harbours or creates uncertainties, where it is uncertain whether what is said or 
understood or seen or witnessed or experienced is actually the truth or not. It is virtually 
the ‘mother of all confusions, doubts and perplexities’. It therefore refers to something or 
some situation which creates or produces perplexities, doubts and confusions, something 
that is not real; that which is deluding, 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 this entire complex phenomenon at once. Hence, Maya is a synonym used for all 
that is deceptive, faulty, false, deluding, ignorance-based, illusionary, imposturing, 
deceitful, invisible and super-natural in the sense that it defies all logic and 
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understanding; all that which has no reality or substance inspite of appearing to be for 
real; all that is hollow and lacks gravity though appearing to be solid and dense. It creates 
hallucinations in a creature’s mind leading him to believe that what he sees is the truth. It 
is the deluding and magical powers of the supreme transcendental Lord that hides the 
reality and creates an imaginary world of deceptions and misconceptions.  
 Maya is the indescribable and inconceivable cosmic dynamic power that Brahm 
employs to create delusions.  
 Maya has three basic constituent qualities. Hence it is called Trigunmayi (f=xquef;), 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. ‘Tama’ 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, demeanors and mental setup in 
this world.  

When a man understands any ‘Truth’ after rigorously examining the ‘truthfulness’ of 
that truth, when he has established the veracity of facts, he believes in it more firmly and 
more convincingly. No matter what other people tell him about the truth being not the 
correct or the whole truth, he would not listen to them, simply because he has verified the 
facts for himself, he has witnessed the truth himself, he has logically eliminated all 
falsehoods to deduce that what he knows is the ‘truthful Truth’. His Truth is based on 
rigid and solid foundation; he is unwavering and steady in it. If he is steadfast and 
convinced in his knowledge, no matter how much ignorance and delusions (Maya) try to 
push him away from the absolute ‘Truth’, he will remain steadfast and unwavering in it. 
There will be no doubts and confusions in his mind.  

The basic idea here is that Maya is like a transparent coloured sheet which covers the 
supreme ‘truth’ in the creation. Since it is transparent, it assumes the attributes of the 
‘truth’ that it covers, because for all practical purposes an ordinary man in unable to see 
that veil because of its transparency. But at the same time, being tinged by different 
Gunas, the view of the ‘truth’ as seen through the veil of Maya gets tainted or distorted 
consonantly. This is a simple way of understanding what is called ‘illusion and Maya vis-
à-vis the Truth and Reality’. Maya nevertheless hides the truthfulness of the Truth, and 
instead lends its own attributes and characteristics to that Truth known as the ‘Nirgun 
Brahm’ by the Upanishads  when the latter is observed through this veil, while at the 
same time assuming the glorious attributes of Brahm itself. So ignorant fools think that 
the Maya is the real thing, whereas they are actually seeing the ‘veiled truth’ as observed 
through this covering of Maya, because the actual ‘truth’ is hidden from view by this 
transparent sheet which has lend it its own colour and hue to it . As a result, that Nirgun 
appears to have some attributes, and it thereby becomes ‘Sagun’, or the one with 
attributes and characteristics, by the interference of Maya. 
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The Nrisingh Purvatapini Upanishad of the Atharva Veda tradition, in its Canto 3, 
verse no. 2-3 describes Maya and says that it is the creator, the sustainer and the 
concluder of creation. 

The Rudra Hridaya Upanishad of Krishna Yajur Veda, verse no. 49 describes why it 
is important to overcome Maya. 

The Saraswati Rahasya Upanishad of the Krishna Yajur Veda, in its verse nos. 47-49, 
52-54, 56-57 describe what Maya actually is, how it creates this world and hides the 
‘truth’ known as consciousness, and goes on to describe the two important types of 
Shaktis or dynamic powers of Maya—one called the ‘Vikshep Shakti’ and the other 
called the ‘Aavaran Shakti’. 

Maya has three names—viz. (a) Maha Maya—or the great powers exhibited by 
Brahm at the cosmic level. This Maya is the progenitor of all other types of Mayas which 
keep the individual creature trapped in their net. The Maha Maya is the virtual mistress of 
all the delusions and misconceptions and their attendant ignorance that keep all the 
creatures of this creation enthralled by their deceptive charm. (b) Yog Maya—this is the 
stupendous magical powers created by the union of the supreme authority of creation 
known as Brahm, and the mystical and esoteric powers that delusions and hallucinations 
can create for the creature. (c) Maya Shakti—this is the ‘shakti’ or power and authority 
displayed by Maya in association with Brahm from whom it acquires its stupendous 
energy and powers.  

The Sarwasaaro-panishad, verse no. 15 of Krishna Yajur Veda tradition, and the 
Mantriko-panishad of the Shukla Yajur Veda tradition, verse no. 3-8, describes Maya in 
substantial detail.  

Why Maya created this world and its effect on it has been beautifully described in 
Paingalo-panishad of Shukla Yajur Veda tradition, in its Canto 1, verse no. 12.  

The stupendous powers of Maya have been called its ‘Shakti’. This concept has been 
described in Yogshikha Upanishad of Krishna Yajur Veda, Canto 6, verse no. 48. This 
Maya is so powerful that it misleads even the Gods as stated in Panch Brahm Upanishad 
of Krishna Yajur Veda tradition, in its verse no. 24.  

The Kathrudra Upanishad of Krishna Yajur Veda tradition, verse no. 43 describes 
how Maya was created by the Supreme Being and how it is kept under tight leash by him.  
Sage Veda Vyas’ Adhyatma Ramayan, in its Lanka Kanda, canto 14, verse no.28-29 
describes the relationship between Maya and Brahm, albeit in the context of Lord Ram. 

The mysterious net of delusions that keeps the creature trapped in its snare is called 
Maya Jaal. The word ‘Maya’ briefly means delusions and ignorance, and ‘Jaal’ means a 
net, a web, a snare, a trap, a magical spell’.  

The Tejobindu Upanishad of Krishna Yajur Veda, in its Canto 5, verse no. 33 
describes this Maya Jaal.  

The Tripadvibhut Maha-Naryan Upanishad of the Atharva Veda, Canto 3, paragraph 
no. 16 cites a very fine illustration to explain how ‘Maha Maya’ or the Great Delusion 
affects Brahm.  

The fact that Maya is under the overall control of Ishwar, the Lord of creation, inspite 
of being all-powerful has been emphasized in the Tripadvibhut Maha Narayan Upanishad 
of the Atharva Veda tradition, Canto 4, paragraph no. 10.] 

 
 

bna lokZReda ;U=a çkxqäe`f"klsfore~ A lsodkuka eks{kdjek;qjkjksX;o/kZue~ AA65AA 
 
idaṃ sarvātmakaṃ yantraṃ prāguktamṛṣisevitam / 
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sevakānāṃ mokṣakaramāyurārogyavardhanam // 65// 

 
;g jke dk ;U= loZnso iwT;kRed gS& vFkkZr~ lHkh iz/kku nsork cht :i esa blesa ekStwn gSaA 
bldk mins'k izkphu vkpk;ks± us fd;k gS rFkk _f"k;ksa us Hkh bldk lsou djds eks{k izkIr fd;k gSA 
;g eks{k nsrk gS ,oa vk;q rFkk vkjksX; esa o`f) djrk gS ¼65½A 
 
65. [Verse nos. 65-67 describe the greatness and effectiveness of the worship instrurment 
of Lord Ram.] 

This Lord Ram’s Talisman Yantra or a magical charm instrument/apparatus is 
worthy of worship by all as it is a representative of all the senior and chief Gods, because 
all of them are represented by their respective Beej Mantras (literally the ‘seed or root 
letter’ that is like a unique formula specific to each God).  

[That is, by worshiping this single instrument, all the Gods are deemed to be 
worshipped along with the chief deity which is Lord Ram.]  

It has been preached and prescribed by ancient erudite sages, and worshipped (used) 
by other great sages and seers who followed their example.  

It bestows emancipation and salvation, a long life, and a healthy and disease free 
body to the spiritual seeker/aspirant (mokṣakaramāyurārogyavardhanam) (65).   
 

 
viqf=.kka iq=na p cgquk fdeusu oS A çkIuqofUr {k.kkRlE;x= /kekZfndkufi AA66AA 

 
aputrāṇāṃ putradaṃ ca bahunā kimanena vai / 

prāpnuvanti kṣaṇātsamyagatra dharmādikānapi // 66// 

 
;g iq=ghuksa dks iq= izkfIr djkrk gSA T;knk D;k dguk] bl eU= ds lsou ls euq"; ls lc dqN 
'kh?kz ik tkrk gSA bldk vkJ; ysdj mikld /keZ] Kku] oSjkX; ,oa ,sðk;Z lc ik ysrk gS ¼66½A 
 
66. Not only this, but this Mantra bestows sons to those who don’t have one (and wish to 
have a son).  

What more can be said about this Mantra than the fact that by using it a man can 
attain/accomplish everything very soon. By taking its refuge (i.e. using it as a means to 
achieve one’s aims), a seeker/aspirant can successfully accomplish Dharma (acquire the 
great virtues of goodness, noble thoughts, virtuousness, auspiciousness and 
righteousness), Gyan (the virtues of wisdom, enlightenment, erudition and truthful 
knowledge about the reality), Vairagya (the virtues of renunciation, detachment and 
dispassion) and Aieshwarya (the virtues of fame, glory, renown, majesty, powers, honour 
and respect) in this world (66).  

[Note—(a) There is an Upanishad called ‘Akshamaliko-panishad’ belonging to the 
Rig Veda tradition that elucidates in great detail about the symbolism of the various 
alphabets and syllables as well as their consecration in the beads used as a prayer rosary. 
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This Upanishad is included in this author’s anthology of Rig Veda Upanishads which has 
been published independently.] 

 
 
bna jgL;a ijeehðkjs.kkfi nqxZee~ A bna ;U=a lek[;kra u ns;a çkÑrs tus AA67AA 

bfr Jhjkerkfiuh;s prqFkksZifu"kr~ lekIr% AA4AA 
 
 
idaṃ rahasyaṃ paramamīśvareṇāpi durgamam / 

idaṃ yantraṃ samākhyātaṃ na deyaṃ prākṛte jane // 67// iti// 

 

iti rāmapūrvatāpinyupaniṣadi caturthopaniṣat //4// 

 
;g vR;Ur xksiuh; jgL; gSA ;g ;U= fcuk mins'k ds ije lkeF;Z'kkyh iq:"k ds fy, Hkh nqxZe 
gSA izkÑrtuksa dks bldk mins'k ugha nsuk pkfg, ¼67½A 

JhjkeiwoZrkfiuh;ksifu"kn~ dk prqFkZ lxZ lekIr gqvkA 

 
67. This Talisman Yantra or magical instrument used for worship of Lord Ram, with its 
various esoteric seed or Beej Mantras and the mystical methods of its use, are a closely 
guarded secret (i.e. it is not accessible to a layman or an uninitiated person). Without 
proper guidance, even the most erudite and intelligent person cannot understand or use it.  

Worldly people (i.e. those who are engrossed in pursuing this materialistic world) 
are not worthy (entitled) to be instructed on its construction, use and potential powers. 
[This is because they won’t believe in its potentials and mystical powers, and become 
skeptical instead. They would ridicule it as part of black-magic ritual which is devoid of 
sense. Besides it, these instruments are as dangerous as they are beneficial even as any 
student of science knows that wrong chemicals mixed in a chemistry lab might prove to 
be most hazardous, if not fatal. So, any misstep or other error committed even 
inadvertently might result in potential backfiring of the powers of the Talisman 
instruments. Instead of being of any good, they might do more harm. That is why it is 
described as a secret knowledge that is inaccessible to all, and should not be used without 
proper guidance.] (66).                           
                           
 
                          Thus ends Canto 4 of Ram Purva Tapini Upanishad. 

 
                                                *—*—*—* 
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v/;k;& 1] lxZ& 5 
iøkeksifu"kn~  

iwtk dh lfoLrkj fof/k 
 

   Chapter-1, Canto-5 
 

The details of Sri Ram's worship using the instruments 
 

¬ Hkwrkfnda 'kks/k;s}kjiwtka ÑRok iÖkkn~;kluLFk% çlé% A  
 vpkZfo/kkoL; ihBk/kjks/oikðkkZpZua e/;iÖkkpZua p AA 1AA 

 
oṃ bhūtādikaṃ śodhayeddvārapūjāṃkṛtvā padmādyāsanasthaḥ prasannaḥ / 

arcāvidhāvasya pīṭhādharordhvapārśvārcanaṃ madhyapadmārcanaṃ ca // 1// 

 
lk/kd loZizFke }kjk iwtk djsA fQj iùklu ls cSBsA blds ckn iøkHkwr vkfn dh 'kqf) djsA ¼izk.k 
izfr"Bk ,oa ekr`dkU;ldk iøkHkwr 'kqf) dk y{k.k gSA½ Jhjke ds ;a= ds iwtu esa flagklu ihB ds 
v/kksHkkx ¼uhps ds Hkkx½] Å/oZ Hkkx ¼Åij dk Hkkx½ ,oa ikðkZ Hkkx ¼nksuksa rjQ½ esa nsoiwtu djus 
dk fo/kku gSA ihB ds Åij e/; Hkkx esa tks vkB ny dk dey gS] mldk Hkh iwtu djsA ¼;g 
jke ;a= dh igyh vkSj nwjh deyksa dh iafä;k¡ gSaA½ ¼1½ 

[uksV % ¼1½ }kj iwtk dh fof/k %& vkpk;Z Luku djds la/;k oanu vkfn fuR; fu;e 
djds] oL= vkSj ekyk vkfn ls vyaÑr gks iwtu djus ds fy, ekSu Hkko ls ;K e.Mi esa 
inkiZ.k djsA og vkpeu djds iwtk ds fy, v?;Z cukdj j[k ysA fQj ea= ;qä ty ls 
}kj dk vfHk"ksd djds mldk iwtu vkjEHk djsA }kj ds Åijh Hkkx esa xwyj dh ydM+h 
gks( mlesa fo?uk] y{eh rFkk ljLorh dk vkàku iwtu djsA ¼ea= bl izdkj Øe'k% gSa& foa 
fo?uk; ue%] ya y{E;S ue%] la ljLoR;S ue%½A blds ckn }kj ds nf{k.k 'kk[kk esa fo?u 
dk vkSj cka;h 'kk[kk esa {ks=iky dk iwtu djsA bu nksuksa ds cxy esa Øe'k% xaxk&;equk 
dk Qwy vkSj ty ls iwtu djs& nf{k.k }kj esa xaxk dk vkSj cka;s }kj esa ;equk dk iwtu 

djuk mfpr gSA rr~i'pkr~ }kjk ds fupys Hkkx esa nsgyh ij ‘vòk; QV~’ dk mPpkj.k 
djrs gq, vL=&'kL= dh iwtk djsA ;gh Øe gj }kj dh iwtk esa djsA ¼2½ iùklu esa 
cSBus dh fof/k %& cka;h tka?k ij nfguk pj.k j[ks vkSj nka;h tka?k ij cka;k pj.k j[ksA 
ihB lh/kh gksA Hkxoku~ dh iwtk djus ds fy, nksuksa gkFk [kkyh j[kuk t:jh gSA ¼3½ 
Hkwr&'kqf) %& ¼d½ vius 'kjhj esa iSjksa ls ysdj ?kqVuksa rd dk Hkkx i`Foh dk LFkku ekuk 

tkrk gSA ;g LFkku pkSdksj] otz ds fpUg ls ;qä vkSj ihr o.kZ gSA bldk cht ea= ‘ya’ 
gSA ¼[k½ ?kqVuksa ls ysdj ukfHk rd ds Hkkx dks ty dk LFkku ekudj ;g fopkj djs fd 
bldk vkÑfr v/kZpUnz ds leku vkSj 'kqDy o.kZ gSA blesa dey dk fpUg gSA bldk cht 

ea= ‘oa’ gSA ¼x½ ukfHk ls ysdj d.B rd ds Hkkx dks vfXu e.My le>sA ;g f=dks.k 
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vkdkj dk gS] o.kZ yky gS] blesa LokfLrd dk fpUg gS vkSj ‘ja’ cht ea= gSA ¼?k½ d.B 
ls Åij HkkSgksa ds e/; rd dk Hkkx ok;q e.My gSA gS] blesa LokfLrd dk fpUg gS vkSj 

‘ja’ cht ea= gSA ¼?k½ d.B ls Åij HkkSgksa ds e/; rd dk Hkkx ok;q e.My gSA bldh 

vkÑfr "kV~dks.k gS] o.kZ Ñ".k gS] blesa 6 fcUnq fpfUgr gS vkSj bldk cht ea= ‘;a’ gSA 
¼³½ HkkSgksa ds e/; ls ysdj efLr"d ds chp rd dk Hkkx vkd'k e.My gSA bldh 

vkÑfr xksy] jax /kq,a ds leku] /ot dk fpUg vkSj bldk cht ea= ‘ga’ gSA bl izdkj 
fpUru djrs gq, bu ik¡pksa Hkwrksa dks fuEu Øe ls y; djs& i`Foh dks ty esa] ty dks 
vfXu esa] vfXu dks ok;q esa] ok;q dks vkdk'k esa rFkk vkdk'k dks vO;ä izÑfr esa y; 
djsA ;g izÑfr gh ijeczã dk :i gS] ;g ek;k Hkh dgykrh gSA bl ek;k dks ijekRek 
esa y; djsA bl izdkj leLr nsg ds iziøkksa dsk ijekRek esa y; djds ijekRok Lo:i gks 
tk;s& ;kfu fd vius esa ijekRek esa dksbZ fHkérk u ns[ksA bl izdkj dh Hkkouk dks gh 
Hkwr&'kqf) dgk x;k gSA ¼4½ izk.k&izfr"Bk %& izk.k&izfr"Bk djrs le; ;g Hkkouk djuh 
pkfg, fd Hkxor~ foxzg esa izk.k lapkj gks jgk gS ,oa thokRek :i ls Hkxoku Lo;a 
fojkteku gks jgs gSaA blds fy, Hkxoku~ dh izfrek vFkok ;a= ij gkFk j[kdj ea=ksa dk 

mPpkj.k djsA] 
 
[The details of Lord Ram's worship using the ‘Yantra’ is being described in this Canto.] 
 
1. The worshipper should first worship the honourable deities at the gate1 of the place 
where the worship instrument is kept for formal worship. In practice it means that the 
deities are offered worship at the symbolic gates marked on the four sides (north, east, 
south and west) of the Bhupur Yantra. [For the Bhupur, please refer Canto 4, verse nos. 
52-56.] 

Then he should sit comfortably with a cheerful mind in the ‘Padmaasan’ posture. 
[This is the Lotus posture of sitting while doing rituals or meditation2.] 

To begin with, the five basic elements called ‘Bhuts’ (i.e. earth, water, fire, wind 
and space), which together constitute the body of the worshipper, should be symbolically 
purified so that it is ready to worship the Lord. In terms of metaphysics, it implies the 
merger of all the five elements of Nature with the supreme Brahm from where they had 
emerged so as to establish oneness between the individual creature (i.e. the worshipper) 
and the Supreme Being who is being worshipped. [After all, the main object of worship 
of the Lord is to obtain Mukti, or spiritual liberation and deliverance of the worshipper, 
and this objective is made possible only when the five independent elements are 
thoroughly cleansed of their worldly taints that act as emcumberances for them.] This is 
called ‘Bhut Shuddhi’—literally meaning ‘cleaning of the elements’3.   

Then the ‘Ram Yantra’ (worship instrument) should be conscrated and infused 
with divine mystical powers so as to activate all the dynamism inherent in the various 
Beej Mantras of various Gods representing the different forces of creation which are used 
to construct the Yantra. Thus, the worship instrument energized with dynamic mystical 
powers when properly consecrated and activated. This process is known as ‘Pran 
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Pratistha4’—literally meaning ‘establishing of life and injecting of vitality and mystical 
powers in the instrument’.  

This is done along with the ritual called ‘Maatrikaa Nyas5’. 
It should be carefully noted that the concerned Gods should be worshipped in all 

the four sides of the seat or dais where the ‘Ram Yantra’ (instrument) is being 
worshipped—i.e. in the front, behind, the sides etc. 

The eight-petal Lotus that is marked in the central part of the Yantra is also 
worshipped simultaneously. [The eight petal Lotus is described in Canto 4, verse no. 44-
46.] (1). 

[Note—1The Dwar Pooja is to be done when a worshipper embarks upon the formal form 
of worship of the Pooja Yantra or worship instrument that is placed on the altar in the 
center of the pavilion constructed for such worship rituals. It also indicates the offering of 
worship to the deities who are invoked for the purpose of affording their protection to the 
ritual and ensuring its completion without any hindrance. This process of Gate-Worship 
called the ‘Dwar-Pooja’ is as follows—the seeker/aspirant/worshipper should finish his 
ritualistic purification bath, wear clean clothes and garlands, and then he should silently 
and with due devotion enter the pavilion for worship of ‘Ram Yantra’ through the gate. 
There he should sip some water and keep offerings ready for worship. Then the Mantra-
sanctified water should be symbolically poured (i.e. a few spoons should be sprinkled) on 
the gates. The horizontal lintel at the top of the gate should be made up of the ‘wild fig 
tree’ called Gular (ficus glomerata).  

The Mantras that are to be used to invoke the blessings of these four divine entities 
are also mentioned in verse no. 3. This verse says that the name of these four deities are 
used in the fourth case of the Sanskrit grammar, and to it is then prefixed by their unique 
Beej Mantra and suffixed by the word ‘Namaha’ to signify that the worshipper is 
respectfully bowing before the concerned deity as a mark of great respect. To make the 
Mantra complete, give it proper sanctity and infuse divine powers in it, the Beej Mantra 
for Brahm, which is OM, is prefixed to the Mantra. It is to be noted that the Beej Mantra 
of any God is made by using the first alphabet of the concerned God’s name, and adding 
a ‘dot’ on its top. This ‘dot’ in the Sanskrit language is equivalent to the sound ‘m’ as in 
mum, or sometimes also pronounced as ‘n’ followed by a silent ‘g’ as in rung.  

The Beej Mantra thus formed of these four deites are the following—for Vighesh it is 
‘Viṃ’, for Durga it is ‘Duṃ’, for Vaani (representing Goddess Saraswati) it is ‘Vāṃ’, and 
for Kehatrapaal it is ‘Kṣhaṃ’. When the the Beej Mantra ‘OM’ standing for Brahm is 
added as a prefix to these unique Beej Mantras of these four deities, and then to it is 
added their names, followed by the word for submission and bowing, which is Namaha, 
we have the following four Mantras— 

(i) For Lord Vignesh it is ‘oṃ viṃ vighnāya namaḥ’ which means ‘Salutations to 
the supreme Brahm (or OM Salutations)! I bow most reverentially before Lord Vignesh 
and seek his blessings.’  

(ii) For Kshetrapaal it is ‘oṃ kṣhaṃ kṣētrpālāya namaḥ’ which means ‘Salutations 
to the supreme Brahm (or OM Salutations)! I bow most reverentially before the 
Kshetrapaal and seek his blessings.’ 

(iii) For Goddess Durga it is ‘oṃ duṃ durgāya namaḥ’ which means ‘Salutations 
to the supreme Brahm (or OM Salutations)! I bow most reverentially before Goddess 
Durga and seek her blessings.’  

And (iv) for Vaani it is ‘oṃ vāṃ vāṇyai namaḥ’ which means ‘Salutations to the 
supreme Brahm (or OM Salutations)! I bow most reverentially before Vaani (as a 
personification or revelation of Goddess Saraswati), and seek its blessings.’  
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These four Mantras are used to worship and invoke the blessings of their respective 
deities in the following manner—Lord Vignesh (Ganesh) is worshipped on the right side 
of the gate and the Kshetrapaals on the left of the gate. On the top of the gate, i.e. in the 
lintel, Goddesses Durga and Saraswati are worshipped with their respective Mantras.   

 The holy river Ganges should be worshipped next to Lord Vighna in the right side of 
the gate, while the river Yamuna should be worshipped next to the Kshetrapaal in the east 
side of the gate with flowers and water offerings.  

Then on the steps of the gate or on the threshold, the weapons should be worshipped 
with the Mantra ‘astrāya phaṭ’. [Astra = weapon; Phat = one that pierces, ruptures, tears 
apart.] 

The process should be repeated on all the four gates/doorways of the pavilion.  
It ought to be noted carefully here that these ‘gates’ provide access to the altar where 

the worship Yantra is placed.   
2The posture for sitting in the Padmasan (literally, like a lotus; the word Padma 

means a lotus) is described in the Trishikhi Brahmin Upanishad of Shukla Yajur Veda 
tradition, in its Canto 2, verse no. 39. To sit cross-legged so that the upper part of the feet 
(i.e. the opposite side of the sole) along with the toes of one leg is placed on the thigh of 
the opposite leg (i.e. left toes on the right thigh, and right toes on the left thigh), is called 
Padmasan. [The soles would be pointing outwards while resting on the thighs and the 
body would be held erect—i.e. the spine, neck and head would be in a straight line. The 
hands, with palms facing upwards and resting one on the top of the other, are placed on 
the folded legs in front of and below the navel. The chin is drawn in and held tightly near 
the base of the Adam’s apple at the pit of the throat. This sitting posture is said to 
dispel/ameliorate all diseases and counter or antidote all poisons. That is, this sitting 
posture is very beneficial for the body] 
 According to the Yog Kundalini Upanishad of Krishna Yajur Veda, in its Canto 1, 
verse no. 5, the Padmasan is basically to sit in an erect position, cross-legged, so that the 
sole of one foot rests, facing upwards, on the thigh of the opposite leg. This posture of 
meditation helps one to overcome all sins and their evil effects.  

3The Bhut Suddhi is the formal purification of the five Bhuts (the fundamental 
elements in creation). It essentially consists of imagining that the body consists of the 
five basic elements, viz. earth, water, fire/energy, air/wind, and space/sky, and then first 
merging them all, one by one, into one single entity, and finally into super consciousness 
which is synonymous with the supreme transcendental Brahm. This process purifies the 
body as it does away with its grossness and transforms it into an entity that assumes 
subtlety associated with the pure consciousness.  

The process is as follows—(a) Imagine that the body from the toe to the knees consist 
of the ‘earth element’, is square in shape, has the mark of the Vajra (goad), and is yellow 
in colour. It is marked by the seed/root syllable or Beej Mantra ‘laṃa’. (b) The part of the 
body from the knees to the navel consist of the ‘water’ element, is shaped like a crescent 
moon, has the mark of the lotus, and is white coloured. It is marked by the seed/root 
syllable or Beej Mantra ‘vaṃ’. (c) The part of the body from the navel till the throat 
(Adam’s apple) consists of the ‘fire’ element which is triangular in shape, has the sign of 
‘Swastika’ (Ó), and is red coloured. It is marked by the seed/root syllable or Beej Mantra 
‘ruṃ’. (e) The part of the body from the throat till the root of the nose and the middle of 
the eyebrows consists of the ‘wind’ element, is hexagonal in shape, dark in colour, and 
has 6 dots outlining the six points of the hexagon. It is marked by the seed/root syllable or 
Beej Mantra ‘yaṃ’. (f) The part of the body from the root of the nose to the centre of the 
skull is the ‘space/sky’ element, is circular in shape, its colour is grey like smoke/fog, and 
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it is marked by a flag/standard. The seed/root syllable or Beej Mantra ‘haṃ’ is marked in 
it.  

All these five elements should be merged with one another in a sequential form, 
beginning from the earth at the bottom of the body and going right up to the cranium 
where the sky element is located. In other words, the earth is made to submerge its self 
into the water element, the water into the fire element, the fire into the wind element, the 
wind into the sky or space element, and finally the sky/space element is freed from its 
confinement inside the skull to assume its original form as the vast, infinite, measureless 
and endless cosmos called the Prakriti or Nature in its macrocosmic dimensions. This 
Nature is without any specific attributes and is all-pervading and all-encompassing.  

This Prakriti is also known as Maya which is the delusion-creating powers of Brahm, 
the supreme Consciousness. So, in the final step of purification, it is obligatory to remove 
this Maya altogether as it is the primary cause of the erroneous notion that the pure 
consciousness that is the true ‘self of all living beings is the gross body consisting of 
elements of varying degrees of grossness, and that this body lives in a world which also 
consists of elements in varying degrees of grossness. Therefore, truthful cleansing would 
be a thorough rinsing of the inner-self so that all forms of delusions and misconception 
are removed.  

When both the Maya (delusions and their attendant misconceptions and 
hallucinations) and the Prakriti (a person’s natural habits, inclinations and temperaments) 
are eliminated, the worshipper is freed from all of their tainting affects. This results in his 
ability to relate himself with his truthful and immaculate form as the ‘pure consciousness’ 
rather than the gross body as well as the gross world consisting of the five elements in 
their varying degrees of grossness. In other words, the ‘self’ of the individual merges 
with the ‘cosmic Self’ or the cosmic Consciousness of creation known as Brahm. This is 
complete cleansing of the worshipper as it is only possible when all Maya and its 
negative affects are done away with. Mere physical washing of the gross body by taking 
ritualistic baths in rivers that are visibly polluted or by any other means can never truly 
clean the soul sufficiently enough so that it is prepared to receive the guest-of-honour in 
the form of Brahm, the Supreme Being!  
In this way, the seeker/aspirant/worshipper should meditate for some time and imagine 
that he has merged himself, i.e. his Atma or soul, with the supreme Soul called the 
Parmatma so as to become inseparable from the latter. This Parmatma is no one but the 
cosmic Consciousness known as the supreme Brahm. 

Then, after recovering from deep concentration and meditative trance, he should 
imagine that his body is being recreated from that supreme Brahm by following the 
reverse sequence of events. This newly created body will have been purged in a symbolic 
way of all the sins and faults which were present in the worshipper’s earlier body. 
Theoretically, it is like taking a new birth with a detoxified and purified body. The 
worshipper becomes a different person from his earlier self, and he then becomes eligible 
to worship Lord Ram using the divine Ram Yantra. The reverse sequence of events is as 
follows—the supreme soul—the world/Maya—space/sky—wind/fire—water—earth. 
Hence, the body has been purged and catheterized of all earlier impurities, and has now 
become worthy to worship the Lord who is immaculate, holy and divine.  

The all-pervading, omniscient, omnipotent, attribute-less, almighty, all-encompassing 
and auspicious supreme Soul is present as the seeker’s or worshipper’s Atma in his own 
body. This process is deemed to be the best way for the symbolic purification of body 
that is needed to offer worship to the Supreme Being who cannot be approached with a 
polluted and dirty self. 

The importance to thoroughly cleanse oneself before approaching the Lord is simple 
to understand even in the modern context—can anyone ever imagine that he would 
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present himself in the royal court of a king, or in the front of the president of a sovereign 
country while he is dirty, stinking, shabbily dressed and in a general unkempt condition?  

Another way of doing Bhut Shuddhi is as follows—The worshipper meditates upon 
his subtle heart as being in the form of a blooming lotus flower which has attained its 
maturity be being nourished and aided by the ethereal Mantra ‘OM’ representing Pranav 
or the supreme Brahm, the cosmic Consciousness. 

Dharma (the virtues of righteousness, probity, propriety and nobility) is its 
metaphoric root, and Gyan (truthful knowledge, wisdom, erudition, sagactity and 
enlightenment) is its stem. Vairagya (the grand virtue of renunciation and dispassion 
towards this material world and its charms) is its symbolic thallus.  
 The eight petals of this divine Lotus are represented by the eight Siddhis or mystical 
achievements that bestow the worshipper with supernatural powers. [These eight Siddhis 
are Anima, Garima, Praapti, Laghima, Mahima, Parakramaya, Ishwatya and Vashitwa. 
Refer note of verse no. 8 of Canto 4.] 
 The Atma or soul (the pure consciousness) dwells in the center of this divine Lotus. 
This Atma is self-illuminated and incandescent. It effuses a glorious light like the 
filament of the lighted lamp. Meditating and contemplating upon the Atma in the 
aforesaid manner, the spiritual aspirant should pull up the Pran, the vital winds and the 
life consciousness, from the lower ends of the body, up through the Sushmuna Naadi (the 
central nerve passing through the spinal cord) and upto the point of the Brahm randhra, 
which is a hair-like slit on the skull (cranium). At this point of time, the worshipper 
experiences supreme ecstasy and bliss that are the hallmark of Brahm. He feels oneness 
with the supreme Consciousness. He then realises the truth of the statement ‘So-a-ham’—
‘that essence is I/me’.  
 This is the method of Yoga whereby a union between the individual and the cosmic 
Consciousness is established by eliminating the grossness of the various Bhuts that come 
in the way of this union. It is, in other words, cleansing of the soul from the tainting 
affects of the various Bhuts.  
 The worshipper visualizes that all the accumulated sins and misdeeds of all his 
previous lives have assumed the form of a Purush or a man with a gross body. Killing of 
a Brahmin is the head of this imaginary man, stealing of gold or anything else are his two 
arms, drinking wine and getting intoxicated is his heart, having extra-marital affairs, 
especially with his teacher’s wife, is this man’s hips and genitals, association with all 
sorts of sins and misdemeanors are his two legs, and all the rest of the sins and misdeeds, 
small and big, are like the hairs on the body of this man who is sin personified. This 
imaginary man has red coloured eyes, beard and hair. The complexion of his body is dark 
or black. He holds a sword and a shield in his hands.  
 The worshipper should imagine that such a fearful man who is an image of 
horrendous sins is present inside his own body in the right side of his abdomen. By 
employing various techniques of Yoga, such as doing Pranayam (breath control 
exercises) complete with its three phases of Kumbhak, Rechak and Purak aided by 
meditating upon the Beej Mantras of the wind element (which is ‘Yam/Yang’), he should 
imagine that this sinful image of the man is being dehydrated with the internal heat 
generated by Yoga, and gradually becomes emaciated, dried and withered.  
 Then this dried-up body of the sinful man should be burnt and reduced to ashes by 
meditating upon the fire element and symbolically igniting it by using its Beej Mantra—
which is ‘Raam or Rung’.  
 Then the aspirant must imagine that the ash formed from the burnt-out body of the 
erst-while sinful man who was present inside him has been ejected out of his present 
body through the navel.  
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 Then the aspirant should wash himself with clean water to clean the present body 
after the earlier corrupt body has been symbolically cremated and got rid of in the manner 
described above. This bathing is symbolically done by invoking and meditating upon the 
Beej Mantra ‘Vam/Vang’ for the water element.  

In other words, after having performed the last rites of his ancestral body which was 
a personification of all his past sins, the spiritual aspirant takes a dip in the water to clean 
himself. This dipping is done not physically but in a symbolic manner by meditating 
upon the Beej Mantra of the water element.   

When this symbolic bathing by taking a dip in the holy river or any other water body 
is complete, he steps back on the dry ground. In other words, he re-emerges in this world 
with a purified and sanctified body which is rid of all his past sins. This cleansed body is 
now ready to worship the Supreme Lord. From the metahphysical perspective, the 
cleaned worshipper is like a Hans—the Swan who lives in a lake or a pond which may be 
dirty but which does not affect the Swan which remains eternally clean so much so that it 
can pick up clean water from the polluted water in which it might be forced to live due to 
circumstances beyond its control. The Swan is also believed to be so wise and choosy 
that it can pick up pearls in an assortment of gems, and drink pure milk leaving behind 
adulterants added to it. 

4The process of Pran Pratistha (consecration) means assigning the ‘Ram Yantra’ 
with divine mystical powers and infusing it with life, energy, dynamism and potentials. 
Once accomplished successfully, the Yantra does not remain merely a diagram or 
geometrical matrix but assumes mysterious powers that help the worshipper to 
accomplish stupendous feats that would be normally impossible. It is like the numerous 
instruments or apparatuses in modern science, medicine and engineering that has helped 
man to perform astounding tasks and achieve magical feats that would be impossible to 
accomplish without the help of these aids.  

The ‘Pran Pratishtha’ involves an elaborate ritual using complicated religious process 
using various Mantras etc. The worshipper should place his hands on the Ram Yantra or 
the idol of the Lord and pronounce specified Mantras for the purpose while imagining 
that the Yantra or the idol is being infused or injected with dynamism, energy and 
vitality, and thereby becoming alive and activated. It is similar to the case of switching on 
the electric current to make the electrical gadget activated and perform astounding tasks. 
Elaborate machines and computers would fail to deliver if not properly circuited and 
powered by the electric current. Even a minor fault would bring it to a grinding halt. The 
case with the Yantra is exactly the same—even a slight deviation from the prescribed 
method would render it useless, and it is this carelessness that has made them useless in 
modern times. Since their effectiveness depends on a host of spiritual requirements along 
with diligent and careful invocation of complicated Mantras which a man is not able to 
comply with today, he ridicules these Yantras as being a part of black-magic or sorcery 
rituals. 

5The word ‘Maatrikaa’ literally means ‘the little mothers’, and they represent the 
cosmic Shakti or the dynamic but subtle powers of the diety to which a given Mantra 
pertains. This Shakti of the deity is present in its Beej Mantra. It is like the case of each 
element of the Periodic Table having its umique atomic number, and each atom having a 
particular number of elecrons. The word ‘Nyas’ means ‘to establish, to place, to 
empower, to repose, to entrust’.  

Hence, Maatrika Nyas is to empower the Bhupur Yantra as well as the worshipper’s 
own body with divine Shakti that is inherent in the various Beej Mantras of various Gods 
and Goddesses that are used in the construction of the worship instrument. 
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The Maatrika Nyas is to establish the mystical powers and dynamic energy of the 
various Gods and Goddesses by invoking their Shakti that is inherent in the Beej Mantras 
dedicated to them.  

Since the cosmic energy and dynamism of the supreme Brahm is said to be revealed 
in the form of ‘Shakti’ conceptualized in a female form, the phrase ‘Maatrikaa Nyas’ 
therefore refers to the posting of the stupendous powers and dynamic energy of the 
supreme Brahm on the Bhupur Yantra so as to activate it and make it energized and 
empowered with the same Shakti, the same dynamism, energy, vitality, strength and 
powers of the supreme Brahm, that are delegated to the various Gods by the Supreme 
Being.]  
 
 
ÑRok e`nq'y{.klqrwfydk;ka jRuklus nsf'kdepZf;Rok A  
'kfäa pk/kkjk[;dka dweZukxkS i`fFkO;CtLokluk/k% çdYI; AA2AA 

 
kṛtvā mṛduślakṣṇasutūlikāyāṃratnāsane deśikamarcayitvā / 

śaktiṃ cādhārākhyakāṃ kūrmanāgau pṛthivyabjasvāsanādhaḥ prakalpya // 2// 

 
iwtk ihB] ftl ij ;a= j[kk x;k gS] ds ckgj] uhps cka;h rjQ ,d jRu flagklu ij eqyk;e] 
fpduh rFkk flagklu ds vkdkj dh :bZnkj xíh gksus dh Hkkouk djsA ml ij vius vkpk;Z dh 
Hkxor~ Lo:i le>dj iwtk djsA ihB ds uhps vius vkjk/; nso ¼Jhjke½ ds vklu ds uhps 
vk/kkj 'kfä] dweZ ¼dPNi½ dh] ukx ¼'ks"kukFk½ dh rFkk i`Foh ds Åij 2 deyksa dh iwtk djuh 
pkfg, ¼2½A 

[uksV % vk/kkj 'kfä dk /;ku nsoh ds :i esa djds iwtk djuh pkfg,A mudk ea= ‘vk/kkj 

'kfä ue%’ gSA dweZ dh iwtk ‘dwekZ; ue%’ ls] 'ksÔukFk dh iwtk ‘'ks"kk; ue%’ ls ,oa 
dey dh iwtk ‘deyk; ue%’ ea=ksa ls gksrh gSA] 

 
2. Having completed the worship of the deities present at the Gate, the worshipper should 
now enter the pavilion and worship the chief priest or his Guru (moral preceptor) with the 
firm belief that the latter represents the chief deity to whom the worship is to be offered. 
[This chief deity in the present case is Lord Ram.]  

The chief priest or Guru is seated in the front of and below the raised platform or the 
altar where the worship Yantra for Lord Ram is placed. The worshipper should keep his 
attention focused on Lord Ram while he worships the priest or Guru. He should imagine 
that the Lord is sitting on an elegant gem-studded high throne which has a soft silken 
seat.  

Then he should visualize that the throne of Lord Ram is supported from the bottom 
by the following four divine powers to whom the worshipper offers his oblations and 
worship—viz. (i) Shakti (the personified form of the cosmic energy and dynamism of the 
Supreme Being that is responsible for sustenance of this world), (ii) Kurma (the 
legendary Tortoise which held the Mandrachal Mountain and the earth on its back to 
prevent them from sinking into the nether world during the legendary churning of the 
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ocean by the Gods and the Demons), (iii) Naag (the legendary serpent called the Seshnath 
who is said to hold the earth on its hood), and (iv) Prithivi (earth) itself personified as a 
divine Goddess holding a blue Lotus (2).  

[Note—1The Shakti is to be worshipped in the form of a Goddess. She holds two lotus 
flowers in her two hands.  

Lord Kurma is present on the shoulder or head of this Shakti. He is of a blue 
complexion. 

Lord Seshnath is present on the back of Kurma (Tortoise) which is like a celestial 
rock. His body is like a white Lily flower.  

Seshnath holds the Mother Earth on his hood. She is in the form of a Goddess whose 
complexion is dark like catechu tree (Xanthocymus epictorius). She holds a blue lotus 
flower in her hands, and the surging blue ocean with its pulsating waves is like the 
beautiful waist-band around her hips.  

In the center of this Earth is a gem-encrusted island upon which there is a jewel-
studded throne.  

This is how the throne of Lord Ram is supported from below.    
The Mantras that are used for worship are the following— 
(i) Mantra for the Goddess Shakti, which supports the creation and acts as the 

fundamental energy and strength which lends vitality and validity to it, is—‘ādhāra śakti 
namaḥ’. It means ‘I bow reverentially to Goddess Shakti who is the base that forms the 
foundation that holds aloft everything in this creation.’ 

(ii) Mantra for the legendary tortoise called Kurma, which is a manifestation of Lord 
Vishnu to support the earth as well as the Mountain called Mandrachal which began to 
sink into the nether world at the time of the churning of the ocean, is—‘kūrmāya 
namaḥ’. It means ‘I bow reverentially to Lord Kurma.’ 

(iii) Mantra for the legendary serpent called Sheshnath, who supports the earth on its 
hoods and upon whose coiled body Lord Vishnu rests in the celestial ocean of milk called 
the Kshir Sagar, is—‘śēṣāya namaḥ’. It means ‘I bow reverentially to Lord Seshnath.’ 

And (iv) the Mantra for Goddess Earth who holds the divine Lotus held in her hands 
is ‘kamalāya namaḥ’. It means ‘I bow reverentially to Goddess who holds the Kamal or 
Lotus.’] 

 
 
fo?us’ka nqxk± {ks=ikya p ok.kha chtkfndkaúkkfXuns'kkfndkaúk A 
ihBL;k³~f?kz"osoq /kekZfndkaúk uROkk iwokZ|klq nh{opZ;sPp AA3AA 

 
vighneśaṃ durgāṃ kṣetrapālaṃ ca vāṇīṃ bījādikāṃścāgnideśādikāṃśca / 

pīṭhasyāṅghriṣveva dharmādikāṃśca natvā pūrvādyāsu dīkṣvarcayecca // 3// 

 
fo?u] nqxkZ] {ks=iky rFkk ok.kh dk buds uke ds igys cht yxkdj prqFkhZ foHkfä dk iz;ksx djrs 

gq, iwtu djuk pkfg,A ¼;kfu fd fo?u dk ‘¬ foa fo?uk; ue%’ ls nf{k.k&iwoZ dks.k esa] nqxkZ dk 

‘¬ nqa nqxkZ; ue%’ ls nf{k.k&if'pe dks.k esa] {ks=iky dk ‘¬ {ka {ks=ikyk; ue%’ ls 

mÙkj&if'pe dks.k esa ,oa ok.kh dk ‘¬ oka ok.;S ue%’ ls mÙkj&iwoZ dks.k esa iwtk djsA½ fQj 
ihB ds pkjksa dks.kksa esa fLFkr ik;ksa esa mlh izdkj Øe'k% /keZ] vFkZ] dke] eks{k dk iwtu djsA blds 
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ckn ihB ds pkjksa fn'kkvksa esa ¼iwoZ] nf{k.k] if'pe] mÙkj½ Øe'k% v/keZ] vuFkZ] vdke] veks{k dk 
iwtu djs ¼3½A 

[uksV % /keZ dk jax yky gS] og o`"kHk :i eas gSA vFkZ dk jax lkaoyk gS] og flag :i eas 
gSA dke dk jax ihyk gS] og Hkwr :i esa gSA eks{k dk jax uhyk gS] og gkfFk ds vkdkj 

dk gSA vr% ihB ds pkjksa ik;ksa esa ;g vkÑfr;k¡ vadr djsA] 
 
3. Vighna (Lord Ganesh who is invoked to remove all hurdles and help in successful 
completion of the worship as well as accomplishment of desired results), Durga (the 
Mother Goddess), Kshetrapals (the custodians of the various areas of the world) and 
Vaani (the faculty of speech personified as Goddess Saraswati)—these four divine 
entities should be worshipped at the four corners of the Ram Yantra platform (i.e. at the 
door-steps that lead up to the main platform) by invoking their respective names in the 
fourth case of Sanskrit grammar, and then prefixed by their respective Beej Mantras and 
suffixed by the word Namaha for bowing before them as a token of respect and 
submission1. 
 The next step is to worship a personified form of the four great rewards that are 
expected to be gained or great achievements that are attained by a worshiper by 
successfully completing the formal process of worship of the Yantra and its chief deity 
which in this case is Lord Ram. [This is a symbolic way of reminding the worshipper or 
educating him about the great benefits that await him for his efforts and diligence.] This 
worship is done at the four legs or pedestals located at the four corners of the platform or 
dais where the worship Yantra of Lord Ram is installed. These four corners are the the 
south-east, south-west, north-west and north-east corners.  

The four great achievements or rewards and the leg or pedestal where they are 
symbolically honoured are the following—(a) Dharma (i.e. access to the virtues of 
righteousness, noble thought and conduct, goodness, propriety, probity) is worshipped at 
the leg or pedestal that lies in the south-east corner of the platform, (b) Artha (i.e. 
prosperity, wealth, material well-being) is worshipped at the leg or pedestal that lies in 
the south-west corner, (c) Kaam (i.e. fulfillment of all desires, wishes, yearnings and 
worldly expectations that satisfy one’s passions for this world) is worshipped at the leg or 
pedestal that lies in the north-west corner, and (d) Moksha (i.e. liberation, deliverance, 
emancipation and salvation) is worshipped at the leg or pedestal that lies in the north-east 
corner of the platform2.  

Similarly, the ‘opposites of the above four fruits’ (like the Christ and the anti-
Christ) are worshipped in the four sides— (a) anti-Dharma or ‘Adharma’ is worshipped 
in the eastern direction, (b) anti-Artha or ‘Anartha’ is worshipped in the southern 
direction, (c) anti-Kaam or ‘Akaam’ is worshipped in the western direction, and (d) anti-
Moksha or ‘Amoksha’ is worshipped in the northern direction3 (3).  

[Note—1The Mantras, how they are constructed, and their basic meaning have been 
described in detail in note no. 1 of verse no. 1 of this Canto 5. The four Mantras are as 
follows—(a) Lord Vighna on the right side by the Mantra ‘oṃ viṃ vighnāya namaḥ’, 
(b) Kshetrapals on the left with the Mantra ‘oṃ Kṣaṃ Kṣētrapālāya namaḥ’, (c) 
Durga on the linten or top of the doorway by the Mantra ‘oṃ duṃ durgāya namaḥ’, 
and (d) Vaani by the side of Durga with the Mantra ‘oṃ vāṃ vāṇyai namaḥ’. 
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 2These four—Dharma, Artha, Kaam and Moksha—are called the great fruits or 
rewards symbolic of a successful life. They are represented by the bull, the lion, the ghost 
and the elephant respectively. Their colours are respectively red, black, yellow and blue. 
These should be imagined as being the shape of the four legs or pedestals of the platform. 
The symbolism is very obvious here—the sincere worship of the supreme Lord Ram 
bestows the aspirant with all these glories along with the majesty and magnificence that 
are naturally associated with them.  
 As in the previous case, the ritual of worshipping would involve the invocation of the 
respective Mantras of these four rewards which are imagined in the form of personified 
deities. Following the general guidance laid out for construction of any deity’s Mantra, 
the four Mantras of these four rewards would be as follows— 

(i) ‘oṃ dhaṃ dharmāya namaḥ’ (meaning—OM salutations (or salutations to the 
supreme Brahm)! I bow most respectfully to Dharma and request the latter to bless me 
with its characteristic glories and virtues.’ 

(ii) ‘oṃ aṃ arthāya namaḥ’ (meaning—OM salutations (or salutations 
to the supreme Brahm)! I bow most respectfully to Artha and request the 
latter to bless me with its characteristic glories and virtues.’  

(iii) ‘oṃ kāṃ kāmāya namaḥ’ (meaning—OM salutations (or salutations to the 
supreme Brahm)! I bow most respectfully to Kaam and request the latter to bless me with 
its characteristic glories and virtues.’ 

And (iv) oṃ mōṃ mōkṣāya namaḥ’ (meaning—OM salutations (or salutations to 
the supreme Brahm)! I bow most respectfully to Moksha and request the latter to bless 
me with its characteristic glories and virtues.’   
 These four great rewards are visualized as four Kalpa Trees which are the ever-green 
trees of heaven that can give any kind of fruits wished by the worshipper.  

3The opposite factors to those mentioned above are also worshipped or shown due 
respect so as to ensure that their patron-Gods are kept in good humour, and they do not 
create unnecessary mischief for the aspirant. It is often seen that evil ones create 
unwarranted troubles if their extortionist demands are not met. This is the reason why 
‘Adharma’ which is the opposite of the virtues of Dharma and which implies un-
righteousness, improper conduct, ignoble thoughts and reproachable behaviour etc., 
‘Anartha’ which is the opposite of Artha and means adversities, ruin and misfortunes, 
‘Akaam’ which is the opposite of Kaam and implies failures, frustrations and non-
fulfillment of one’s desires, and ‘Amoksha’ which is the opposite of Moksha and 
indicates remaining bonded or shackled to this material world and the gross body, and an 
inability to find freedom from their seemingly unbreakable fetters.   
 Like the above Mantras for positive virtues, the ones for these negative and opposing 
virtues will also be constructed on the same basic principle as follows— 

(i) ‘oṃ a-dhaṃ a-dharmāya namaḥ’ (meaning—OM salutations (or salutations to 
the supreme Brahm)! I bow most respectfully to A-dharma and request the latter to bless 
me and be kind towards me so as not to cause hindrance in my successfully acquiring the 
virtues defined as Dharma.’ 

(ii) ‘oṃ a-aṃ a-arthāya namaḥ’ (meaning—OM salutations (or salutations to the 
supreme Brahm)! I bow most respectfully to An-artha and request the latter to bless me 
and be kind towards me so as not to cause hindrance in my success and good fortunes.’  

(iii) ‘oṃ a-kāṃ a-kāmāya namaḥ’ (meaning—OM salutations (or salutations to 
the supreme Brahm)! I bow most respectfully to A-kaama and request the latter to bless 
me and be kind towards me so as not to cause hindrance in my successfully 
accomplishing my objectives.’  
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And (iv) ‘oṃ a-mōṃ a-mōkṣāya namaḥ’ (meaning—OM salutations (or 
salutations to the supreme Brahm)! I bow most respectfully to A-moksha and request the 
latter to bless me and be kind towards me so as not to cause hindrance in my spiritual 
liberation, deliverance, emancipation and salvation.’] 

 
 
e/;s ØekndZfo/ofXurstkaL;qi;qZi;kZfneSjfpZrkfu A  
jta% lÙoa re ,rkfu o`r=;a chtk<îka Øeköko;sPp AA4AA 

 
madhye kramādarkavidhvagnitejāṃ syuparyuparyādimairarcitāni / 

rajaḥ satvaṃ tama etān vṛtta trayaṃ bījāḍhyaṃ kramādbhāvayecca // 4// 

 
blds ckn dey ds e/; ls iwtu vkjEHk djsA ;a= ds Åij e/; Hkkx esa lw;Z] pUnz vkSj vfXu dk 
iwtu djsA ;a= esa cht ¼df.kZdk½ lfgr tks rhu o`Ùk ¼xksykdkj½ gSa mUgsa lRo] jt] re xq.kksa dk 
izrhd ekudj mudk fpUru ,oa iwtu djuk pkfg,A ¼iwtu ds ea= fuEu gS& ¼1½ ¬ la lÙok; 
ue%] ¼2½ ¬ ja jtls ue%] ¼3½ ¬ ra rels ue%½ ¼4½A 
 
4. The process of worship of the ‘Ram Yantra’ should be commenced with the lotus at 
the centre (i.e. the circular figure in the center of the Bhupur Ram Yantra).    

To begin with, in the central part of the instrument, the Sun, the Moon and the 
Fire or Agni must be worshipped using their seed/root syllables or Beej Mantras as is 
done traditionally by wise and erudite worshippers1.  

The three consecutive circular rings that are drawn around the lotus petals in the 
Bhupur Yantra are to be worshipped as symbolic forms of the three qualities of Sata, Raja 
and Tama that encircle the creature and the rest of the creation from all sides, and it is of 
paramount importance for the worshipper to break free from their fetters so as to find 
Moksha (which is the best form of the four great rewards mentioned in verse no. 3 
above)2 (4).  

[Note—1The Mantras for the worship of these three deities, i.e. the Sun, the Moon and 
the Fire, would be as follows— 

(i) ‘oṃ saṃ suryāya namaḥ’ (meaning—OM salutations (or salutations to the 
supreme Brahm)! I bow most respectfully to the Sun God and request the latter to bless 
me with its characteristic glories and virtues.’ 

(ii) ‘oṃ caṃ chandrāya namaḥ’ (meaning—OM salutations (or salutations to the 
supreme Brahm)! I bow most respectfully to the Moon God and request the latter to bless 
me with its characteristic glories and virtues.’ 

(iii) ‘oṃ aṃ agnāya namaḥ’ (meaning—OM salutations (or salutations to the 
supreme Brahm)! I bow most respectfully to the Fire God and request the latter to bless 
me with its characteristic glories and virtues.’ 

2A brief description of these three Gunas is given in verse no. 2 of Canto 2 of this 
Upanishad. Their respective Mantras for worship are as follows— 

(i) For Sata Guna it is ‘oṃ saṃ sattvāya namaḥ’. It briefly means ‘OM salutations 
(or salutations to the supreme Brahm)! I bow most respectfully to the Sata Guna, and 
request the latter to bless me with its characteristic glories and virtues.’ 
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(ii) For Raja Guna it is ‘oṃ raṃ rajasē namaḥ’. It briefly means ‘OM salutations 
(or salutations to the supreme Brahm)! I bow most respectfully to the Raja Guna, and 
request the latter to be kind on me.’ 

(iii) For Tama Guna it is ‘oṃ taṃ tamasē namaḥ’. It briefly means ‘OM 
salutations (or salutations to the supreme Brahm)! I bow most respectfully to the Tama 
Guna, and request the latter to kindly leave me alone or excuse me.’] 

 
 

 
vk'kkO;k'kkLoI;FkkRekueUrjkRekua ok ijekRekueUr% A 
KkukRekua pkpZ;sÙkL; fn{kq ek;kfo|s ;s dykikjrÙos AA5AA 

 
āśāvyāśāsvapyathātmānamantarātmānaṃ vā paramātmānamantaḥ / 

jñānātmānaṃ cārcayettasya dikṣu māyāvidye ye kalāpāratattve // 5// 

 
rr~i'pkr tks v"Vny dey ¼8 iÙkksa okys nks dey½ ;a= ds e/; esa gSa] mu nyksa ds igys pkj 
dks.kksa esa fQj pkj fn'kkvksa esa iwtu djsA dks.kksa esa nf{k.k&iwoZ dksus esa vkRek ¼fyax½] 
nf{k.k&if'pe dksus esa vUrjkZRek ¼tho½] mÙkj&if'pe dksus esa ijekRek ¼bZðkj½ ,oa mÙkj&iwoZ dksus 
esa KkukRek ¼yhyk iq:"kksÙke½ dk iwtu djsA fQj iwoZ esa ek;k rRo] nf{k.k esa fo|k rRo] if'pe esa 
dyk rRo vkSj mÙkj eas ij rRo dk iwtu djs ¼5½A 

[uksV % ¼1½ dksuksa esa iwtk ea= Øe'k% fuEu gSa& ¼d½ ¬ vkReus ue%] ¼[k½ ¬ vUrjkRes 
ue% ¼x½ ¬ ijekReus ue% ,oa ¼?k½ ¬ KkukReus ue%A ¼2½ fn'kkvksa esa iwtk ds ea= 
Øe'k% fuEu gSa& ¼d½ ¬ ek;krÙo ue%] ¼[k½ ¬ fo|krÙo ue% ¼x½ ¬ dykrÙo ue% 

,oa ¼?k½ ¬ ijrÙok; ue%A] 
 
5. After that, the following eight divine entities are worshipped in their personified form 
in a symbolic manner on the eight petals of the central 8-petalled lotus of the Bhupur 
Yantra.  

First, the petals on the four angles or corners and their relevant deities are 
worshipped and honoured, followed by those in the four cardinal points or directions. The 
worshipping is done in a clockwise manner, starting first with the petals that point to the 
four corners or angles, followed by those petals that point to the four directions.  
 Thus, we have the following course of worship—  

(A) Worship of the lotus petals in the four corners—(i) Atma or soul which is 
pure consciousness and the true ‘self’ of the worshipper is honoured and worshipped on 
the lotus petal pointing towards the south-east corner; (ii) Antar-atma or the worshipper’s 
inner-self and his sub-conscious is honoured and worshipped on the lotus petal pointing 
towards the south-west corner; (iii) Parmatma or the supreme Soul of creation, also 
known as Supreme Being, is honoured and worshipped on the lotus petal pointing 
towards the north-west corner; and (iv) Gyan-Atma or that aspect of the supreme 
Consciousness that is eternally wise and enlightened, which never comes under the 
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influence of delusions and ignorance, honoured and worshipped on the lotus petal 
pointing towards the north-east corner1.  

(B) Worship of the lotus petals in the four directions—(i) The ‘Maya-tattwa’—is 
the basic elements that characterize and define Maya, or the numerous delusions, 
misconceptions and entanglements that exist in this creation and are fostered by 
ignorance. It is honoured and worshipped on the lotus petal pointing towards the eastern 
direction. Maya is honoured because it is one of the primary elements that acted as a root 
from which this creation unfolded. (ii) The ‘Vidya-tattwa’—is the fundamental 
principles, basic doctrines and essential virtues of wisdom, knowledge, erudition, 
sagacity, learning and enlightenment etc. that can help one to overcome Maya and 
Agyan, or lack of knowledge which leads to all sorts of delusions. This ‘Vidya tattwa’, 
which is obviously worthy of adoration and worship, is duly honoured and worshipped on 
the lotus petal pointing towards the southern direction. (iii) The ‘Kalaa-tattwa’—it is the 
essential qualities in all the living beings that determine their individual personality and 
character; also meaning the various art, skill, craft  etc. that exist in creation, as well as 
the basic fact that the world is ever-changing and no two things or instances are alike. 
This wonderful uniqueness in creation is honoured and worshipped on the lotus petal 
pointing towards the western direction. And, (iv) the ‘Para-tattwa’—which is the 
supreme, absolute, essential, constant and universal Truth and Reality of creation that 
refers to Brahm, the universal Consciousness that is at the center of creation. Without this 
‘Consciousness’, the whole creation has no meaning and existence. This factor is 
honoured and worshipped on the lotus petal pointing towards the northern dirction2 (5).  

[Note—1Their respective Mantras are—(i) oṃ ātmanē namaḥ meaning ‘OM 
Salutations to the Atma before which I bow most reverentially’;  

(ii) oṃ antarātmē namaḥ meaning ‘OM Salutations to the Antar-atma before 
which I bow most reverentially’;  

(iii) oṃ parmātmanē namaḥ meaning ‘OM Salutations to the Parmatma before 
whom I bow most reverentially’; and  

(iv) oṃ jñānātmanē namaḥ meaning ‘OM Salutations to the Atma which is an 
embodiment of the virtues of Gyan—i.e. which is wise, enlightened, knowledgeable and 
learned. I bow most reverentially before it’. 
 2Their respective Mantras are—(i) oṃ māyātattva namaḥ meaning ‘OM 
Salutations! I bow before the fundamental delusions called Maya (that is created by 
Brahm)’;  

(ii) oṃ vidyātattva namaḥ meaning ‘OM Salutations! I bow before the grand 
virtues of wisdom, knowledge and enlightenment which are collectively called Vidya’; 
 (iii) oṃ kalātattva namaḥ meaning ‘OM Salutations! I bow before the various 
skills, arts and crafts that exist in creation as well as the magical nature of this creation to 
change every moment’; and  

(iv) oṃ paratattvāya namaḥ meaning ‘OM Salutations! I bow before the supreme 
Tattwa or the great Principal and Authority of creation (which is the supreme 
transcendental Brahm)’. It is called ‘Para Tattwa’ as it transcends all known definitions 
and criterions, and is beyond comprehension and grasp of knowledge; it is the epicenter 
and progenitor of all essential Tattwas in creation. 

As is the case with all the entities to which worship is being offered in this Yantra, 
the above eight are also honoured in a symbolic manner.] 
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lEiwt;sf}eyknhúk 'kfäjH;pZ;sn~nsoekokg;sPp A 
v¯O;wgkfuytk|Súk iwT; /k`þîkkfndSyksZdikySLrnL=S% AA6AA 

 
saṃpūjayedvimalādīśca śaktī rabhyarcayeddevamavāhayecca / 

aṅgavyūhānilajādyaiśca pūjyaghṛṣṭyādikairlokapālaistadastraiḥ // 6// 

 
blds ckn iwtk Øe esa foeyk vkfn 'kfä;ksa dh iwtk djsA fQj iz/kkunso ¼Jhjke½ dk vkàku ,oa 
iwtu djsA blds ckn nso ¼Jhjke½ ds vaxksa dk ty vkfn ls iwtu djsA fQj vfuy ¼guqeku½ 
izHk`fr dh iwtk djsA blds ckn /kzf"V vkfn vkB ea=hx.k ,oa yksdiky vkSj muds vL=x.kksa dk 
iwtu djs ¼6½A 

[uksV % ¼1½ 'kfä;k¡ fuEu gSa& foeyk] mRdf"kZ.kh] Kkuk] fØ;k] ;ksxk] izàh] lR;k] bZ'kkuk 
vkSj vuqxzgA buds LFkku v"Vny dey ds dslj esa gSaA ;s oj nsuk ,oa vHk; eqük esa gSA 
¼2½ jke ds vkàku ,oa iwtu dk ea= ¬ ueksa Hkxors j?kquUnuk;---- ue% ¬ gSA ftldk 
o.kZu fiNys lxZ ua0 4 ds in la[;k 63 esa foLrkj ls gqvk gSA  
¼3½ nso Jhjke ds vax iwtk esa eLrd] ân;] gkFk] iSj bR;kfn dk ty ls vfHk"ksd dk 
fo/kku gSA ¼4½ 8 ea=hx.k fuEu gSa& /kzf"V] t;Ur] fot;] lqjk"Vª] jk"Vªo/kZu] vdksi] 
/keZiky] lqeU=A Ñi;k lxZ la[;k 4] in la[;k 35&37 ns[ksaA ¼5½ yksdiky fuEu gSa& 
bUnz] ;e] fu:fr] o#.k] ok;q] pUnzek] bZ'kku] czãk] vuUr ¼fo".kq½A Ñi;k lxZ la[;k 4] 
in la[;k 38 ns[ksaA ¼6½ guqeku izHk`fr lsod fuEu gSa& guqeku] y{e.k] Hkjr] 'krq?u] 
lqxzho] foHkh"k.k] vaxn] tkeoarA Ñi;k lxZ la[;k 4] in la[;k 34] 35&36 ns[ksaA 
¼7½ vL= fuEu gSa& otz] 'kfä] n.M] [kax] ik'k] vadq'k] xnk] 'kwy] pØ] iùA Ñi;k 

lxZ la[;k 4] in la[;k 39 ns[ksaA] 
 
6. The next step in the process of worship involves the honouring of and offering of 
worship to the various Shaktis such as Vimla etc.1 [These ‘Shaktis’ are the various divine 
cosmic dynamic powers of the Supreme Being that have revealed themselves in the form 
of various Goddesses who are actually personifications of the various forces of Nature.] 
 Then the chief deity to whom worship is to be offered and for whom this Bhupur 
Yantra is meant and dedicated to is invited, honoured and worshipped2. In the present 
case this deity is obviously Lord Ram. The whole divine body of the chief deity, which is 
Lord Ram in this case, is washed with clean sanctified water in a symbolic manner by 
sprinkling water on the Yantra as well as on the various parts of the worshipper’s body 
itself. [This gesture implies that the Lord is invited to take his seat on the formal worship 
instrument as well as on the body of the devotee. This is done to make the worshipper 
enlightened about the fact that he is no longer an ordinary man but an honoured one who 
has sanctified himself by accepting the supreme Lord and inviting him to be enshrined in 
his own body. In other words, this gesture is intended to tell him that the shrine of the 
Lord is no where in the outside world but in his own body. The Lord is to be honoured 
and worshipped inside his own self and no where else—in fact, this is what is meant by 
the Maha Vakya (the great saying of the Vedas) ‘So-a-ham’—i.e. that essence, that 
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Supreme Being is none but me or I’. This eclectic realisation is the culumination of all 
spiritual endeavorus and the truest form of Mukti when one is freed from the fetters of 
ignorance and its accompanying delusions.]  

After that, the various Lokpals and Dikpals such as Dhristi etc.3 are worshipped 
along with their weapons4 (6).  

[Note—1The Shaktis in the form of Goddesses are as follows—Vimlaa, Utkarshini, 
Gyaanaa, Kriyaa, Yogaa, Prahavi, Satyaa, Ishaanaa and Anugrahaa. They are present in 
the tendril of the lotus having eight petals that is worshipped here. They are established in 
a posture of granting various boons and bestowing fearlessness to the devotee who 
worships them.   
2The full Mantra with which Lord Ram is to be invoked and worshipped is 
given in Canto 4, verse no. 63:— 

‘OM Namaḥ/Namō bhagawatē raghunandanāya 
rakṣōghnaviṃśadāya madhuraprasnnavadanāyāmitatējasē balāya 
rāmāya viṣṇavē namaḥ oṃ’. 

3The various Digpals are the great and senior custodians of creation, the word ‘Dig’ 
implying ‘great and senior’, while the Lokpals are the different caretakers of the various 
realms of the physical world and are junior to the Digpals.  
The eight Lokpals are like the knights under a great King who in the present case is Lord 
Ram. They carry out the orders of the Lord in the physical world at a more mundane level 
of creation. These eight Lokpals are the following— Dhristi, Jayant [36], Vijai, 
Suraashtra, Raastravardhan, Akop, Dharmpaal and Sumantra. See earlier Canto 4, verse 
nos. 36-37.  

The various Digpals are the divine forces of creation in a personified form of various 
Gods who are assigned the task of taking care of the entire creation. They are the 
following—(i) Indra, (ii) Agni, (iii) Yam, (iv) Niriti or Nairitya, (v) Varun, (vi) Anil, (vii) 
Kuber, (viii) Ishan, (ix) Brahma and (x) Anant. Refer Canto 4, verse no. 38 for details.  

4The arms and armaments are—Vajra of Indra, energy of fire, baton of Yam, sword 
of Niriti, sling of Varun, goad of Anil, mace of Kuber, trident of Shiva, lotus of Brahma, 
and discus of Anant. See earlier Canto 4, verse no. 39.] 

 
 
of'k"Bk|SeqZfufHkuhZyeq[;Sjkjk/k;snzk?koa pUnuk|S% A 
eq[;ksigkjSfoZfo/kSúk iwT;SLrLeS tiknhaúk lE;DizdYI;Z AA7AA 

 
vasiṣṭhādyairmunibhirnīlamukhyairārādhayedrāghavaṃ candanādyaiḥ / 

mukhyopahārairvividhaiśca pūjyai stasmai japādīṃśca samyakprakalpya // 7// 

 
rnUrj of'k"B vkfn _f"k;ksa ,oa uhy vkfn okujksa ls f?kjs gq, jk?ko ¼Jhjke½ dk pUnu ,oa Js"B 
migkjksa ls vjk/kuk djsA fQj ti vkfn Hkh mUgsa lefiZr dj ns ¼7½A 

[uksV % ¼1½ _f"k;ksa ds uke fuEu gSa& of'k"B] okenso] tkcky] xkSre] Hkj}kt] foðkkfe=] 
okYehfd] ukjn] lud] luUnu] lukru] luRdqekjA Ñi;k lxZ 4] in la[;k 39 ns[ksaA 
¼2½ okujksa ds uke fuEu gSa& uhy] uy] lq"ks.k] esUn] 'kjHk] f}fon] /kun] xok{k] fdjhV] 
dq.My] JhoRl] dkSLrqHk] 'ka[k] pØ] xnk] in~eA ;s 16 okuj :i gSaA ¼3½ ti leiZ.k 
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djus dk ea=& xqákåqáL; xksIrkRoa x`gk.kLeRÑra tie~ A flf)HkoZrq es nso 
RoRçlknkRÑikfu/ksAA fdUgha fo}kuksa ds vuqlkj ti leiZ.k ea= ;g gS& ^,oa Hkwra 
txnk/kkjHkwra jkea cUns lfPpnkuUn:ie~ A xnfj'ka[kkCt/kja Hkokfja l ;ks /;k;sUeks{kIuksfr loZ% 

AA* ;g ea= vxys in la[;k 8 esa gSA] 
 
7. After that, the aspirant should worship Raghav (Lord Ram) along with the great sages 
such as Vashistha etc.1, and chief monkeys such as Nal etc.2 who are attending the Lord 
(or, who are standing near the Lord).   

The worship should be accompanied by the offering of sandalwood and other 
items which are considered best and auspicious for being offered to the Lord.  

Then the aspirant should offer or surrender the rewards of all his Japa (i.e. the 
repetition of the holy Mantra) to Lord Ram3 (7). 

[Note—1The name of the chief sages are as follows—Vashistha, Vamdeo, Jabali, 
Gautam, Bhardwaj, Vishwamitra, Valmiki, Narad, Sanak, Sanandan, Sanatan and Sanat 
Kumar. See Canto 4, verse no. 39.  

2The chief monkeys who accompanied the Lord back from Lanka after his victory 
over the demon king Ravana are the following—Nal, Neel, Sushen, Maind, Sharabh, 
Dwivid, Dhanad, Gawaksha, Kirit, Kundal, Srivatsa, Kaustav, Shankh (conch), Chakra 
(discus), Gada (mace) and Padma (lotus). See Canto 4, verse no. 39.  

 3The Mantra pronounced while offering the rewards of doing Japa to Lord Ram is 
the following:-- ‘ guhyādmuhyasya gōptāttvaṃ gṛhāṇasmatkṛtaṃ japam; 
siddhibharvatu mē dēva tvatprasādātkṛpānidhē. ’ [Oh Lord! I have been 
continuously repeating your holy name and as its reward have come to realise the eclectic 
secrets about you. I am offering all the efforts to you and request you to bless me with 
divine mystical powers and success in my spiritual endeavours.’] 
 
According to some experts, the Mantra is as follows—  
‘ēvaṃ bhūtaṃ jagadādhārbhūtaṃ rāmaṃ bandē sacchidānandarēpam, 

gadāriśaṃkhābjadharaṃ bhavāriṃ sa yō dhyāyēnmōkṣapnōti sarvaḥ ’. 
 “I offer my respects and worship to Lord Ram who is the very basis and 
foundation of all the Bhuts or living beings in this creation. The Lord is an 
embodiment of truthfulness, consciousness and blissfulness. He holds a 
mace, a lotus, a conch and a discus. By meditating and contemplating upon 
this divine vision of the Lord (as Vishnu) one can find Moksha or spiritual 
liberation and deliverance, salvation and emancipation.” 

 This Mantra is narrated in the verse no. 8 that follows herein below.] 
 

 
,oaHkwra txnk/kkjHkwra jkea oUns lfPpnkuUn:ie~ A  
xnkfj'k¦kCt/kja Hkokfja l ;ks /;k;sUeks{kekIuksfr loZ% AA8AA 

 
evaṃbhūtaṃ jagadādhārabhūtaṃ rāmaṃ vande saccidānandarūpam / 

gadāriśaṅkhābjadharaṃ bhavāriṃ sa yo dhyāyenmokṣamāpnoti sarvaḥ // 8// 
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‘tks bl izdkj dh fo'kky efgek okys gSa] txr ds vk/kkjHkwr] lfPpnkuUn Lo:i gSa] ftuds 
dj&deyksa esa xnk] pØ] 'ka[k vkSj in~e 'kksHkk ik jgs gSa] tks Hko cU/ku dk uk'k djus okys gSa& 

mu Jhjke dh eSa oUnuk djrk gw¡’A tks bl izdkj dgdj Hkxoku Jhjke dk /;ku djrs gSa oks eks{k 
izkIr dj ysrs gSa ¼8½A 
 
8. The aspirant should meditate upon Lord Ram as follows—‘He who is of such a 
glorious and elegant majesty as well as of magnificent fame and divinity, who is the very 
cause and the foundation of the world (i.e. the world rests on and survives because of 
him), who is an image of supreme and eternal bliss, who holds a mace, a discus, a conch 
and a lotus in his lotus-like hands, who is the destroyer of the shackles tying the creature 
to this mundane, deluding, artificial and entrapping world consisting of an endless cycle 
of birth and death— I revere him, adore him, honour him, and pay my sincerest obeisance 
to such a great Lord known as ‘Ram’.’ 

Those who say this with commitment of mind and heart, and meditate and 
contemplate upon Lord Ram in the manner outlined in this Upanishad are sure to find 
Moksha or spiritual liberation, deliverance, emancipation and salvation for themselves in 
this world (8).  

 
 
fo'oO;kih jk?koks ;LrnkuheUenZ/ks 'k¦pØs xnkCts A 
/k`Rok jeklfgr% lkuqt'p liÙku% lkuqx% loZyksdh AA9AA 

 
viśvavyāpī rāghavo yastadānī mantardadhe śṅkhacakre gadābje / 

dhṛtvā ramāsahitaḥ sānujaśca sapattanaḥ sānugaḥ sarvalokī // 9// 

 
foðkO;kih jk?ko ¼Jhjke½ yhyk laoj.k ds le; l'kjhj vUr/kkZu gks x,A ¼mUgksaus lk/kkj.k izk.kh dh 
rjg 'kjhj ugha NksM+k½ muds vk;q/k& 'ka[k] pØ] xnk] in~e& Hkh muds lkFk vUr/kkZu gks x,A 
mUgksaus vius LokHkkfod :i dks /kkj.k dj jek ¼y{eh] lhrk½ ds lkFk ije/kke esa inkiZ.k ¼izos'k½ 
fd;kA ml le; lkjk ifjokj] iqjtu] ifjtu] HkkbZ] iztktu] foHkh"k.k lfgr muds lkFk ije/kke 
pys x, ¼9½A 
 
9. At the time of winding up his worldly activities (i.e. at the time of his departure from 
the earth), Raghav (Lord Ram)—who pervades in the whole world as an omnipresent 
Soul (or the universal Atma)—simply vanished from sight. [That is, Lord Ram had not 
‘died’ in the conventional sense by leaving behind any remains of his gross form (body) 
when he finally decided to leave this world. He did not ‘die’ as the word is generally 
understood to mean in relation with the death of a human being, for the Lord literally 
melted away or dissolved in the air at the site of his departure just like a simmering 
mirage vanishes from sight in a desert.]  

Lord Ram’s arms (weapons) in the form of the conch, the discus, the mace and 
the lotus too vanished along with him. [These four things always accompany Lord 
Vishnu in whatever form or wherever he is. They also accompanied the Lord in his 
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incarnation as Lord Ram. So when the latter left this world it is obvious that these 
inseparable companions of Vishnu would also leave with him.]  

The Lord reverted back to his original natural form as the attribute-less, supreme, 
almighty, all-encompassing, all-pervading, infinite, imperishable, absolute and eternal 
Lord (known as Vishnu or the Viraat Purush). Accompanied by his cosmic Shakti or 
dynamic powers personified as Sita (who was an incarnation of Goddess Rama or Laxmi, 
the divine consort of Vishnu), Lord Ram entered his divine abode in the heaven.  

Those who were close to him during his sojourn on this earth—the citizens, kith 
and kin, brothers, subjects, family members, Vibhishan, Sugriv etc.—all of them also 
went to his abode along with him (9).  

[Note—The way Lord Ram made his final departure from the world along with his 
subjects have been graphically depicted in Adhyatma Ramayan of Veda Vyas in its Uttar 
Kand, Canto 9. An English version of this Ramayan has been published separately by this 
humble author.] 
 
 
röäk ;s yC/kdkek'p HkqDRok rFkk ina ijea ;kfUr rs p A  
bek _p% loZdkekFkZnk'p ;s rs iBUR;eyk ;kfUr eks{ke~ AA10AA 
bfr iøkeksifuÔr~ A 

bfr JhjkeiwoZrkfiuh;s iøkeksifu"kr~ lekIr% AA5AA 
 

fpUe;s·fLaeó;ksn’k A LoHkwT;ksZfrfLró% A lhrkjkekosdk A thookph ÔV~Ôfþ%A Hkwrkfndesdkn’k A 
iøk[k.MsÔq f=uofr% A bfr JhjkeiwoZrkfiU;qifuÔRlekIrk AA 

 
 
tadbhaktā ye labdhakāmāṃśca bhuktvā tathā padaṃ paramaṃ yānti te ca / 

imā ṛcaḥ sarvakāmārthadāśca ye te paṭhantyamalā yānti mokṣam // 10// 

 

iti rāmapūrvatāpinyupaniṣadi pṅcopaniṣat //5// 

 

cinmaye’smiṃstrayodaśa / svabhūrjyotistisraḥ / sītārāmāvekā / jīvavācī ṣaṭṣaṣṭiḥ 

/bhūtādikamekādaśa / añcakhaṇḍeṣu trinavatiḥ / 

 

 

                                iti śrīrāmapūrvatāpinyupaniṣatsamāptā // 

 
tks muds Hkä gksrs gSa os eu okfŒNr Qy ,oa Hkksxksa dks ikrs gSa] izkIr gq, Hkksxksa dk miHkksx djrs 
gSa ,oa vUr esa os Hkh ijein izkIr djrs gSaA tks yksx lEiw.kZ dkeukvksa vkSj vFkks± dks nsus okys bu 
'yksdksa dk ikB djrs gSa oks 'kq) vUr%dj.k okys gksdj eks{k izkIr dj ysrs gSa ¼10½A 
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JhjkeiwoZrkfiuh;ksifu"kn~ dk iape lxZ lekIr gqvkA 
 
10. His (Lord Ram’s) devotees, by the bessing of the Lord, obtain whatever they wish to 
have, attain success in whatever they do, and are blessed with full accomplishment of 
objectives and fulfillment of desires in all their endeavours. They not only enjoy the fruits 
of their acquisitions or the rewards of their efforts in this world while they are alive, but 
upon death they attain the supreme stature called ‘Param Pad’—i.e. they reach the highest 
abode and obtain the most exalted state which is equivalent to or synonymous with the 
supreme Lord himself.  

In other words, the Lord’s ardent and sincere devotees are able to enjoy the best 
of the two worlds—while they are alive in this material world they are able to enjoy the 
best of things and the greatest of fame and majesty that this world has to offer, and when 
they die they find Mukti or liberation and deliveration from the fetters of this material 
world and find Moksha or emancipation and salvation for their souls. This means they 
will not have to take a birth or die again in this world which normally keeps a creature 
entangled in its net. They live a happy and contented life on earth, and obtain permanent 
peace and rest upon death.  

Those who read these hymns, which bestow all the desired wishes as well as give 
fulfillment and prosperity, purify their inner-self and consequentially obtain deliverance 
from this entrapping world; they get liberation from the horrors of birth and death; they 
are bestowed with emancipation and salvation for their souls. Indeed, they find Mukti and 
Moksha. Amen! (10). 
 
This Upanishad enlightens about the cosmic and all-inclusive form of Lord Ram, also 
known as ‘Sita-Ram’, who is the eternal, the all-pervading and the truthful Lord of 
creation. He is indeed all-knowing and consciousness personified; he is the best amongst 
all the thirteen chief gods who are represented by their Beej Mantras in this Upanishad. It 
is he who is present himself in all the three divisions or levels of this creation, such as the 
heaven, the earth and the lower world, or the past, the present and the future.  

The Jiva (the living being) is also a form of Lord Ram in its essential form—i.e. at 
the basic level, the Jiva and the Lord are one and the same entity known as the pure 
conscious Atma (soul). [The word ‘Ram’ is a synonym for the Jiva, the living being, 
because both refer to the ‘pure consciousness’.] 

As such, all the sixteen Kalaas or virtues and characters present in the Jiva are but 
a reflection of their original form in Lord Ram (or in other words, the Kalaas of the Jiva 
are a manifestation of similar Kalaas of Lord Ram). 
 The eleven forms of ‘Bhut’, i.e. Lord Shiva, are also a manifestation of Lord 
Ram.  

The Lord is also revealed in the form of the five primary ‘elements’ into which 
the whole creation finally reverts to, or from which elements the creation has come into 
existence, such as the sky, the air, the water, the fire and the earth. He is also the one who 
is present in these primary forms in all the three divisions of creation known as the Bhu, 
the Bhuvaha and the Swaha; or in the form of the Parmatma (Supreme Being), the 
Prakriti (Nature) and the Jiva (living being). This is essentially what this Ram Purva 
Tapini Upanishad says.        
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                           Thus ends Canto 5 of Ram Purva Tapini Upanishad 

 

Śānti Pāṭha /'kkfUrikB 
 

¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% 
AA 
LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk%A LofLr uLrk{;ksZ vfjþusfe% LofLr uks 
c`gLifrnZ/kkrq AA 

        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 
oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 

 
*—*—*—* 

 
 
 

                             Brahm Stotra, 3, Mahanirvana Tantra 
 
‘Thou art the Dread of the dreadful, the Terror of the terrible, the Refuge of all beings, 
the Purifier of all purifiers. Thou art the Controller of those in high places, the Supreme 
over the supreme, the Protector of the protectors’.  
 

*—*—*—* 
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                                                  An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

 
   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                       CHAPTER 2  
 
                               
                                           Atharva Veda’s  
 

                    Ram Uttar Tapini Upanishad                                       
 
 
The ‘Ram Uttar Tapini Upanishad’ is in the form of a dialogue between sage 
Yagyavalkya and some sages led by Brishapati, Bharadwaj and Atri. It has six Cantos. Its 
major part is in the form of prose as it is a dialogue. The subjects covered in this 
Upanishad are the following— 

Cantos 1 and 4 describe the spiritual and metaphysical importance of the  
‘Avimukta Kshetra’—the site that provides spiritual Mukti (liberation and deliverance) to 
the soul of a creature. Two sites have been this honour—one is in the terrestrial world in 
the city of Kashi or Varanasi located on the banks of river Ganges, and the other is in the 
body of the spiritual aspirant itself. The latter location is in the forehead, between the two 
eyebrows and situated at the root of the nose. These facts are narrated in Canto 4 in 
detail. While Canto no. 1 is revealed as a dialogue between Yagyawalkya and sage 
Bharadwaj, Canto no. 4 is in the form of a dialogue between Yagyawalkya and sage Atri.  

Canto 2 narrates the metaphysical importance of the ethereal Mantra ‘OM’ and its 
similarity to the Tarak Mantra of Lord Ram. The eclectic and spiritually empowered 
‘Tarak Mantra’ of Lord Ram is compared with and treated as being a synonym of the 
Pranav mantra OM that relates to the supreme transcendental Brahm. This Tarak Mantra 
is powerful and potent enough to give the creature his final Moksha (emancipation and 
salvation) by ensuring that he crosses this vast ocean-like world of a continuous cycle of 
birth and death and their attendant miseries and torments in which he had been trapped 
for generations. This Canto is revealed as an answer that sage Yagyawalkya gave to sage 
Bharadwaj when the latter wished to know about the Tarak Mantra.  
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Canto 3 is an exposition on the four divine Paads or aspects of the supreme 
transcendental Brahm, the cosmic Consciousness, by way of description of the four states 
in which the consciousness exists in this world—viz. the Jagrat or waking state, Swapna 
or dreaming state, Sushupta or deep sleep state, and Turiya or the state that transcends the 
the Sushupta state. Another interesting aspect of this Canto is that it asserts that Lord 
Ram and his brothers Laxman, Bharat and Shatrughan are none but the four letters or 
aspects of the ethereal Mantra OM manifested in their forms. Then it goes on to assert 
that Sita, the consort of Lord Ram, is a manifestation of Mother Nature known as the 
primordial Prakriti. This Canto is an extension of the discourse Yagyawalkya was giving 
to Bharadwaj.  

Canto 5 lists the forty-seven great Mantras of Lord Ram which have the potentials 
of ensuring a man’s all-round spiritual welfare. They were taught by Lord Ram to the 
creator Brahma, and were revealed for the benefit of sage Bharadwaj by sage 
Yagyawalkya.  

Finally, Canto 6 winds up this Upanishad by highlighting the immense spiritual 
benefits of pursuing it diligently and honestly. Once again, this Canto is an extension of 
the question-answer session between sages Yagyawalkya and Bharadwaj. This Canto 
lauds the stupendous spiritual powers and greatness of the Mantras of Lord Ram which 
are described as being superior to and far more powerful than any other Mantra dedicated 
to any other deity.  

This Upanishad supplements and compliments two other major Upanishads 
dedicated to Lord Ram—viz. the Ram Purva Tapini Upanishad and the Ram Rahasya 
Upanishad. Both are included in this volume.                         

 
 
                              v/;k;&2] lxZ& 1 
                             çFke df.Mdk 
                       dk'kh ,oa rkjd ea= dh efgek 

 
Chapter-2, Canto-1 

Importance of Kashi (Varanasi)  

Śānti Pāṭha /'kkfUrikB 
 
¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% 
AA 
LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk%A LofLr uLrk{;ksZ vfjþusfe% LofLr uks 
c`gLifrnZ/kkrq AA 

        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 
oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  



 129

 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
 
(The meaning of this Mantra is given in the beginning of Chapter no. 1 of 
this book). 
 

 
JhjkeksÙkjrkfiuh 

 
c`gLifr#okp ;kKoYD;a A ;nuq dq#{ks=a nsokuka nso;tua losZ"kka Hkwrkuka czãlnue~ A  
vfoeqäa oS dq#{ks=a nsokuka nso;tua losZ"kka Hkwrkuka czãlnue~ A  
rLek|= Dopu xPNfr rnso eU;srsrhna oS dq#{ks=a nsokuka nso;tua losZ"kka Hkwrkuka czãlnue~ A 
v= fg tUrks% çk.ks"kwRØeek.ks"kq #nzLrkjda czã O;kpþs ;suklkoe`rhHkwRok eks{khHkofr A  
rLeknfoeqäeso fu"ksosr A vfoeqäa u foeqøksr A ,oesoSr|kKoYD;% A 

bfr çFkedf.Mdk lekIr%AA 
 
rāmottaratāpinyupaniṣat oṃ /  

bṛhaspatiruvāca yājñavalkyam /  

yadanu kurukṣetraṃ devānāṃ devayajanaṃ sarveṣāṃ bhūtānāṃ brahmasadanam / 

avimuktaṃ vai kurukṣetraṃ devānāṃ devayajanaṃ  sarveṣāṃ bhūtānāṃ 

brahmasadanam /  

tasmādyatra kvacana gacchati tadeva manyetetīdaṃ vai kurukṣetraṃ devānāṃ 

devayajanaṃ sarveṣāṃ bhūtānāṃ brahmasadanam / 

atra hi jantoḥ prāṇeṣūtkramamāṇeṣu rudrastārakaṃ brahma vyācaṣṭe 

yenāsāvamṛtībhūtvā mokṣībhavati /  

tasmādavimuktameva niṣeveta /  

avimuktaṃ na vimuñcet / evamevaitadyājñavalkya // 1// 

 

iti pratham kaṇdikā sampāta // 1 // 

 

¬ c`gLifr us ;kKoYD; ls iwNk& ‘gs czkãu~! ftl rhFkZ ds lkeus dq:{ks= Hkh NksVk yxs] tks 
nsorkvksa ds fy, Hkh nsoiwtu dk LFkku gks] tks leLr izkf.k;ksa ds fy, ijekRek dh izkfIr dk /kke 

gks] og txg dkSu lh gS\’ ;g lqudj ;kKoYD; us mÙkj fn;k& ‘fu'p; gh dk'kh rhFkZ gh 
iz/kku dq:{ks= ¼lRdeZ djus dk LFkku½ gSA ogh nsorkvksa ds fy, Hkh nsoiwtu dk LFkku gSA ogh 
leLr izkf.k;ksa ds fy, ijekRek izkfIr dk /kke gSA vr% tgk¡ dgha Hkh tk;s] ml dk'kh rhFkZ dks 



 130

gh iz/kku dq:{ks= ekuuk pkfg,A ;gha tho ds izk.k fudyrs le; Hkxoku~ f'ko ¼:nz½ ‘rkjd czã’ 
dk mins'k izk.kh dks djrs gSa ftlls og ve`re; :i gksdj eks{k izkIr dj ysrk gSA blfy, dk'kh 

dk gh lsou djuk pkfg,A vfoeqä ¼dk'kh½ rhFkZ dk dHkh ifjR;kx u djsA Bhd ,slh gh ckr gSA’ 
bl izdkj ;kKoYD; us c`gLifr dks le>k;k ¼1½A 

JhjkeksÙkjrkfiuh;ksifu"kn~ dk izFke lxZ lekIr gqvkA 
 
[This Canto describes the spiritual and metaphysical importance of Kashi, also known as 
Varanasi, which is an ancient city in India and is supposed to possess mystical powers 
that provide Mukti, or liberation and deliverance to those who die here. The reason is that 
Lord Shiva utters the divine name of Lord Ram in the ears of the dying man or woman. 
This fact is cited in our present Upanishad to bring to the fore the stupendous spiritual 
powers and prowess of the divine name and Mantras of Lord Ram, and to show that the 
Lord is none but the Supreme Being himself personified. One can imagine the astounding 
spiritual fruits that he can reap for himself if he uses the Lord’s various Mantras to do 
Japa (repetition) and Dhyan (meditation and contemplation) when merely hearing the 
Lord’s name being uttered into one’s ears at the time of death can provide liberation and 
deliverance from this world and its endless cycle of birth and death along with their 
attendant horrors.] 
   
1. OM salutations! Brishaspati (the moral preceptor or the Guru of Gods) asked sage 
Yagyawalkya—'Oh Brahmin! Which is the holy site that dwarfs Kurukshetra in its 
holiness, divinity and sanctity? Which is the place chosen even by the Gods to worship 
their seniors? Which is the abode for the creatures seeking deliverance, emancipation and 
salvation?'  
 Yagyawalkya replied—'Certainly Kashi, also known as the city of Varanasi, is 
called the ‘Avimukta Tirtha1’. It is the holy site which is the first and foremost place for 
doing noble, religious and righteous deeds—i.e. it is the ‘Kurukshetra’ for spiritual 
aspirants desirous of Mukti, or spiritual liberation and deliverance. [The word 
‘Kurukshetra’ has two parts—‘Kuru’ means to ‘do’, and ‘Kshetra’ means an area or 
realm. Hence, the Kurushetra is the area or place where one must do deeds in order to 
obtain one’s desired objectives or fulfill one’s dreams. In the spiritual field, this doing of 
deeds in order to realise one’s objectives is to do auspicious and righteous deeds so that 
Mukti or liberation and deliverance is obtained from the endless cycle of birth and death 
in which the creature is trapped from time immemorial and countless generations of 
previous births. It is not that doing of good deeds elsewhere would not bear sweet fruits, 
but only that here the results are quicker as the spiritual soil, so to say, is more fertile at 
this place.] 

It is the place of worship selected even by the Gods to honour the Supreme Being. 
It is the location where the creature can attain oneness with the Parmatma (the supreme 
transcendental Soul, or the Lord God of creation) more easily and with the least effort. 
Hence, one should treat this place called ‘Kashi’ as the real Kurukshetra no matter to 
which religious or pilgrim site he goes.  

It is in this place where Lord Shiva (Rudra) preaches the dying creature about the 
‘Tarak Brahm2’. This nectar-like advice makes the creature immortal and helps in his 
final liberation form all fetters and deliverance from this mundane world. It is this advice 
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of Lord Shiva about the Tarak Brahm that bestows upon the dying creature once in a life-
time and the final chance to obtain emancipation and salvation.  

Hence, one should attempt to take up a residence in Kashi and have faith in its 
ability to provide Mukti. One should never abandon it. This is the truth'. Sage 
Yagyawalkya thus explained this to Brishaspati (1). 

 [Note—1The word Avimukta literally means ‘that which is not free; that which is bound 
or shackled’. Here the word means that place or that entity that has the potential to set 
free those who are shackled by providing them liberation and deliverance from their 
bondage. It has many connotations such as—(a) The holy pilgrimage site of Kashi or 
Varanasi, a city of northern India where Lord Shiva is said to reside eternally on this 
earth and provide this liberation and deliverance to the soul of a dying man by uttering 
the Tarak Mantra in his ears. This is being referred to in our present Ram Uttar Tapini 
Upanishad. (b) Another site is Kurushetra where the legendary Mahabharat war was 
fought. (c) According to Yoga philosophy, this site is located at two places corresponding 
to the holy sites mentioned above—one is the area around the ears, and the other is 
central point between the two eyebrows. (d) The Brahm-randhra which is the top central 
point of the head is also said to be the abode of Brahm. It is the Avimukta area because 
when the ascetic is able to concentrate his attention on this citadel, he achieves supreme 
bliss and peace. According to Yoga, when the vital energy of Kundalini is aroused, it 
snakes up the spine and enters this area, thereby immense bliss to the aspirant. 
 This concept has been elaborately described in the following Upanishads—(i) Shukla 
Yajur Veda’s Advai Tarak Upanishad, verse no. 3; Tarsar Upanishad, Canto 1, verse no. 
1.  

2Tarak Mantra— The word ‘Tarak’ means ‘that which gives liberation and 
deliverance’; and ‘Mantra’ of course means ‘a spiritual formula that enbles the aspirant to 
achieve success in his desired spiritual goal’. Hence, the Tarak Mantra is that Mantra 
which empowers the spiritual aspirant to find liberation and deliverance from this 
mudanne world of birth and death along with its associated horrors.  

The Tarak Mantra is therefore a group of esoteric, ethereal and holy syllables, words 
or phrases 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 word ‘Tarak’ means an entity that takes one across some formidable obstacle that 
seems otherwise insurmountable and unconquerable. It is a medium by which all hurdles 
and impediments in one’s path that prevent one from attaining his spiritual goal are 
overcome easily. It is therefore an instrument that provides spiritual liberation and 
deliverance to the seeker, one that gives emancipation and salvation to the creature’s 
soul, a vehicle that can take a creature across the ocean of endless miseries and pains 
from which he is suffering in this world and from which he sincerily wishes to find 
freedom.  

The word Tarak means to cause or enable to pass or cross over, to carry over, one 
that rescues, provides relief and succour, one that can provide liberation and deliverance 
to the creature from any bondage. Further, the word Tarak also refers to the ‘eye of 
wisdom that liberates one from the darkness of ignorance and delusions’, and it has 
relevance here because meditation leads to the opening of the inner ‘eye’ of insight that 
leads to self realisation and enlightenment. ‘Tarak’ also means a meter of 4 x 13 
syllables; hence it refers also to the various Mantras used for the purpose of meditation. 

The Tarak Mantra is that which provides final deliverance to the soul of the spiritual 
seeker or aspirant. It is said in the Upanishads that the Mantras pertaining to Lord Ram 
are called the Tarak Mantra because it is on the strength of this Mantra that a dying man 
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gets permanent liberation and deliverance from the shackle of this body as well as the 
world and its cycle of birth and death. Lord Ram is none other than the supreme 
transcendental Brahm himself personified. This fact is reiterated in Ram Uttar Tapini 
Upanishad, Canto 5, verse no. 4/4.  

Hence, the Mantra of Lord Ram is also known as the Tarak Mantra—refer: Ram 
Uttar Tapini Upanishad, Canto 2, verse no. 1; Canto 4, verse no. 7; and Canto 6, verse 
nos. 1-29.  

The Tarak Mantra of Lord Ram is ‘Raam/Raan(g) Raamaaya Namaha’—refer: (i) 
Tripadvibhut Maha Narayan Upanishad, Canto 7, paragraph no. 22; (ii) Ram Rahasya 
Upanishad, verse no. 16. 

This holy Tarak Mantra of Lord Ram is regarded as being equivalent to the Tarak 
Mantra of Brahm, viz. ‘OM’—refer: Ram Uttar Tapini Upanishad, Canto 2, verse no. 2. 

There are various Upanishads dealing with this aspect of meditation and spiritual 
deliverance—such as Advai Tarak Upanishad and Tarak/Tarsar Upanishad of the Shukla 
Yajur Veda tradition. These Upanishads describe ‘Tarak Brahm’ in all its finer 
connotations. 

Some of the important Upanishads that are dedicated to this concept of Tarak are the 
following—Tarak/Tarsar Upanishad; Advaitarak, verse nos. 3, 7-11; Ram Purva Tapini 
Upanishad, Canto 4, verse nos. 1-12; Ram Uttar Tapini Upanishad, Canto 1-2 (full); 
Canto 4, verse nos. 7-8; Canto 5, verse nos. 4/1-47; Canto 6, verse nos. 1-29; Ram 
Rahasya Upanishad, Cantos 2-3 and 5 (full); the Atharva-shikha, 2/1; Atharvashir, 
Kandika (Canto) 4; Nrisingh Purvatapini Upanishad, Canto 1, verse nos. 15-16; 
Naradparivrajak Upanishad of Atharva Veda, Canto 8 which is fully devoted to this 
theme; Bhasma Jabal Upanishad, Canto 2, paragraph nos. 4 and 18 (Shiva’s Tarak 
Mantra); Dattatreya Upanishad, section 1, verse nos. 1-3, section 2-3; Tripadvibhut Maha 
Narayan Upanishad, Canto 7, paragraph no. 22 (Tarak Mantra of Lord Ram).  

Lord Shiva advises the creature about the supreme truth and absolute reality in 
creation. He enlightens the creature about the supreme, transcendental, eternal, absolute 
and the only Truth in this creation, called Brahm, which incidentally is the cosmic 
Consciousness as well as the ultimate destination of the soul of the creature where the 
latter would find eternal rest, peace and tranquility.  

Lord Shiva enlightens the creature that his true identity is the Atma, the pure 
consciousness, which is eternal, imperishable, incorrupt and pure, and which is 
synonymous with the supreme Brahm as the latter is nothing but the cosmic form of the 
same Consciousness. The creature is made aware of the fact that his ‘true self’ is not the 
gross body that is dying and that would be cremated in the fire, but it is the Atma that 
never dies as it is eternal and imperishable. Therefore, the creature is made to feel 
reassured that there is nothing to fear from death.  

Shiva preaches the creature about the divine Mantra of Lord Ram as has been 
prescribed in this Upanishad that ensures his deliverance from the fetters of this mundane 
and ensnaring world. This is because the Mantras of Lord Ram have the stupendous 
mystical powers, the potential, the strength, the valour and the dynamism that they can 
actually break the shackle by which the wary creature had been forcefully tied, 
unwillingly and secretly, to the gross body and bonded to the gross world. To cite a 
simple illustration, the divine Mantras of Lord Ram are like powerful rays of laser or 
powerful bursts of electrons or currents of high voltage electricity that can perform 
miraculous tasks unheard of or unimagined.  

Besides this, Lord Ram is Brahm personified, and his four-letter name ‘Ram’ is 
equivalent to OM, which is the Mantra for Brahm, in its spiritual strength and 
metaphysical importance. It is significant to note that out of all the countless Mantras and 
Beej Mantras enumerated in various Upanishads and other scriptures, the name of Lord 
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Ram and his Beej Mantra ‘Raam’ are the only ones that are honoured with the title of 
‘Tarak Mantra’—i.e. the Mantra that can provide liberation, deliverance, salvation and 
emancipation to the creature. Though OM is directly related to the supreme 
transcendental Brahm, it is ‘Rām/ Rāṃ (pronounced as ‘Raam’ and ‘Raan(g)’ 
resepectively’, the Beej Mantra and the name of Lord Ram which is called the ‘Tarak 
Mantra’. When OM is used before it, it is used as a salutation and a sign of showing 
respect to the main deity—which is ‘Rām/ Rāṃ’. Thus, the Mantra becomes “oṃ Rāṃ”. 
Again, these Upanishads also elucidate and expound upon the fact that there is no 
difference at all between Brahm and Ram. Hence, what Lord Shiva preaches to the dying 
man at Kashi by way of Lord Ram’s Mantra is essentially the truth about Brahm and his 
own self which is the pure Consciousness.  

With this enlightenment, the creature finds peace of mind and contentedness in heart. 
This preaching leads to his realisation about his eternal and truthful form as the Atma that 
is eternal and imperishable, and this realisation helps in the creature’s liberation from 
numerous delusions that had trapped his soul to the material attractions of the world and 
the pleasures of the gross body. This eclectic realisation of the truthful nature of the Atma 
and his own ‘self’ provides the dying man immense peace of mind and a sense of 
fulfillment. He is able to break free from the fetters that shackle him to the vicious and 
endless cycle of birth and death. It gives his tormented soul its final rest and bliss. 

There is another twist to this concept of treating Kashi as the place that provides 
Mukti. When a man lives here, he watches endless corpses being brought in for 
cremation. He observes that the rich and the poor, the well-connected and powerful as 
well as the down-trodden and the humblest—all meet the same fate. He sees the mighty 
and the high lying on the same stack of wood to be cremated as the pauper and the 
beggar. He further notices that the towering fortunes and worldly acquisitions of a man 
are all left behind and nothing accompanies him to the funeral pyre. If a man is wise and 
thoughtful enough, these observations would make him ponder about the reality of this 
world, the utility of pursuing this material world, the transient and impermanent nature of 
the world as well as the body, the numerous inconsistencies that exist in this life, and to 
search for something that has an eternal value that would give him real peace and 
happiness. At this stage he comes in contact with the wisdom enshrined in the 
Upanishads. But he might not have the time or the intellectual capital to understand their 
profound philosophies, so he takes to the recourse provided by Lord Shiva himself—and 
it is to take the shelter of Lord Ram and repeat his powerful Mantras just like a diseased 
man takes the best medicine diligently to get rid of his disease. If this medicine is 
provided by an expert doctor, what more can he wish and expect. Lord Shiva is the wisest 
amongst the Gods, and when he himself advises this remedy for a creature’s spiritual ills, 
a wise man would not bat an eyelid before grasping this golden opportunity with both 
hands, so to say, and find permanent peace and happiness of his soul. 

According to the Atharva Veda’s Dattatreya Upanishad, section 1, verse nos. 1-3, 
the ‘Tarak’ is that aspect of the Brahm, the Supreme Being, that bestows Mukti (spiritual 
liberation and deliverance; emancipation and salvation) to the seeker. Therefore, Brahm 
is called ‘Datta’—‘one who gives’ Mukti. And the Mantra for this aspect of Brahm is 
‘Hansa’. 

The Tarak Mantra for Brahm, according to the Dattatreya Upanishad, section 1, 
verse no. 3 is Daa Hansa. To quote—“When Brahma (the creator) meditated and realised 
the divine form of Narayan, i.e. when he became Brahm-realised and enlightened about 
the Truth, he exclaimed—‘Daa Hansa’. That is, the Lord who gives (‘Daa’ standing for 
one who gives) is none but ‘Hansa’ (literally a divine Swan but implying the supreme 
transcendental Brahm who is the Supreme Being for whom this epithet is used). [This 
phrase ‘Daa Hansa’ may also mean ‘the Supreme Being who gives life and consciousness 
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to the world lives in the form of the Jiva, the creature, as his true self known as the Atma 
or the soul’.] 

The Beej Mantra of this ‘Hansa’ qualified as ‘Daa/Dā’ is ‘Dāṃ’. Hence, ‘Dāṃ’ is 
the one-lettered Mantra of the Supreme Being known as Narayan as well as the Hansa.  

[That is, the Beej Mantra or the seed monosyllabic divine letter related to the 
Supreme Being, who ‘gives’ and resides in the individual creature as his ‘Atma’, is ‘Daa/ 
Dā’.]  

This Beej Mantra ‘Dāṃ’ is the Tarak Mantra of the Supreme Being known as Hans.  
One should meditate upon it. It gives freedom from having to reside in a mother’s 

womb and undergoing its accompanying horrors again. [That is, it frees the worshipper 
from having to take a birth again.] [3].” 

The Atharva Veda’s Atharvashir Upanishad, Kandika 4, and Naradparivrajak 
Upanishad, Canto 8  describes that OM is the Tarak Mantra as follows—“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 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’).”  

Refer also to Narad Parivrajak Upanishad, Canto 5, verse nos. 20, 26, and Canto 7, 
verse no. 110 which also endorse this view.]  

 
                           Thus ends Canto 1 of Ram Uttar Tapini Upanishad. 
 
                                                 

*—*—*—* 
 
 

v/;k;&2] lxZ&2 
f}rh; df.Mdk 

vkse ,oa Jhjke ds rkjd ea= dk egRo 
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Chapter-2, Canto-2 

 The importance of ‘OM’ & Sri Ram's ‘Tarak Mantra’ 
 

rL; okpd% ç.ko%&His representative word is OM (Patanjali Yog Sutra, 1/27).  
rTtil~ rn~ vFkZ Hkkoue~&The repetition of this OM and meditating on its meaning is 
equivalent to doing the same for the Supreme Being (1/28). 
‘Ishwar is the Atma as seen and/or grasped by the mind. His highest name is OM. So 
repeat it, meditate on it and think of all its wonderful nature and attributes. Repeating 
the OM continually is the only true worship. It is not a word, it is God himself’ — 
Swami Vivekanand (The Complete Works of Sw. Vivekanand, 9 vols, 7/62). 
 Let them also that love thy name be joyful in thee (Psalms, 5/11). 
For out heart shall rejoice in him because we have trusted in his holy name (Psalms, 
33/21).] 
 
 
The Lord is His name (Jeremiah, 33/2; Isaiah, 48/2; Amos, 4/13). 
I will praise thy name, o Lord, for it is good (Psalms, 54/6). 
Magnify the Lord with me, and let us exalt his name together (Psalms, 34/3). 
Let them also that love thy name be joyful in thee (Psalms, 5/11). 
For out heart shall rejoice in him because we have trusted in his holy name (Psalms, 
33/21). 
 
 

vFk gSua Hkj}kt% içPN ;kKoYD;a fda rkjda fda rkj;rhfrA  
lgksokp ;kKoYD;Lrkjda nh?kkZuya fcUnqiwoZda nh?kkZuya iquekZ;ka ueúkUnzk; ueks Hknzk; ue  
bR;srn~czãkRedk% lfPpnkuUnk[;k bR;qikflrO;e~ AA 1AA 

 
atha hainaṃ bhāradvājaḥ papraccha yājñavalkyaṃ kiṃ tārakaṃ kiṃ tārayatīti /  

sahovāca yājñavalkyastārakaṃ dīrghānalaṃ bindupūrvakaṃ dīrghānalaṃ punarmāyāṃ  

namaścandrāya namo bhadrāya nama ityetadbrahmātmikāḥ saccidānandākhyā 

ityupāsitavyam // 1 //  

 
blds ckn Hkjr}kt us ;kKoYD;th ls iwNk& ^gs Hkxou~! dkSu rkjus okyk ¼rkjd½ gS vkSj dkSu 
rjrk gS\* bl iz'u ds mÙkj esa ;kKoYD; eqfu cksys& ^rkjd ea= bl izdkj gksrk gSA nh?kZ vkdkj 
lfgr vuy ¼jsQ] jdkj½ vkSj og jsQ fcUnq ¼vuqLokj½ ls igys fLFkr gksA mlds ckn fQj nh?kZ 
Loj fof'k"B jsQ gks vkSj mlds vuUrj ek; ue% ;s nks in gksaA bl izdkj ^jka jkek; ue%* ;g 
rkjd ea= cukA blds flok jke in ds lfgr ^pUnzk; ue%* ,oa ^Hknzk; ue%* ;s nks ea= Hkh rkjd 
gSaA ;s rhuksa ea= Øe'k% ¬ dkjLo:i] rRLo:i vkSj czã Lo:i gSaA ;s gh Øe'k% ^lr~] fpÙk~ vkSj 
vkuUn* uke /kkj.k djrs gSaA bl izdkj budh mikluk djuh pkfg, ¼1½A 
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[In this Canto, sage Yagyawalkya explains to sage Bharadwaj the importance of the 
ethereal Mantra ‘OM’ and its similarity to the Tarak Mantra of Lord Ram.] 
 
1. Sage Bharadwaj asked sage Yagyawalkya—‘Oh Lord! Who is the ‘Tarak’—or which 
is the entity that provides liberation, deliverance, emancipation and salvation to the 
creature, or in other words, delivers the soul of the creature from this mundane, deluding 
and entrapping world, and gives the former freedom from all future transmigration?  

And, who is the one who benefits from this benevolence—or, who gets the benefit 
of this deliverance, liberation, emancipation and salvation?’ 
 To answer this question, the famous sage Yagyawalkya replied—‘The Tarak 
Mantra (i.e. a group of letters or syllables or words infused with divine mystical powers 
and charged with dynamic spiritual energy that enables them to acquire the magical 
potential to deliver the soul of the creature from this deluding and entrapping world, and 
provide it with emancipation and salvation once and for all) is as follows— 
‘The Sanskrit alphabet ‘Ra’ standing for ‘Anal’ or the fire element, with the sign of the 

second vowel ‘Aa/ Ā’ (आ / ā Ā) added to it (indicating its extended reach, energy, 

potentials, powers and majesty), and with a ‘dot’ (called an Anuswar ‘◌ं ’) on its top 
(standing for its supremacy over all other Mantras), i.e. the monosyllabic word ‘Rāṃ’, is 
the first word of the divine holy Mantra of Lord Ram. It is also called the ‘Beej Mantra’ 
of Lord Ram. [Refer Ram Rahasya Upanishad, Canto 2, verse nos. 1-2.] 

The second word consists of three parts—viz, ‘Rā’, followed by the word ‘māya’, 
and then ‘namaḥ’.  

Hence, the full ‘Tarak Mantra’ becomes ‘rāṃ rāmāya namaḥ’. [Refer 
Tripadvibhut Maha Narayan Upanishad, Canto 7, paragraph no. 22; Ram Rashasya 
Upanishad, Canto 2, verse no. 16.] 
 Besides this, the two other Mantras under this category of Tarak Mantra are the 
following—‘rām candrāya namaḥ’, and ‘rām bhadrāya namaḥ’. [Refer [Tripadvibhut 
Maha Narayan Upanishad, Canto 7, paragraph no. 26; and Ram Rahasya Upanishad, 
Canto 2, verse no. 25.] 

These three Mantras are respectively representative or symbolic of OM, Tattwa and 
Brahm.  

[In other words, the first Tarak Mantra ‘rāṃ rāmāya namaḥ’ is equivalent to OM; 
the second Tarak Mantra ‘rām candrāya namaḥ’ is equivalent to Tattwa; and the third 
Tarak Mantra ‘rām bhadrāya namaḥ’ is equivalent to Brahm.  

It ought to be noted here that all these three terms, i.e. OM, Tattwa and Brahm, 
essentially refer to the same eclectic entity that is the absolute Truth and Reality of 
creation, and it is the supreme transcendental Consciousness known by different names.  

‘OM’ is the Beej Mantra or the root or seed monosyllabic word referring to Pranav, 
which in turn is synonymous with the primary Authority and cosmic Consciousness 
known as Brahm that is responsible for the entire creation coming into being, its 
maintenance and its conclusion. OM stands for the most sublime and primary form of 
energy that was responsible for initiating the process of creation, and which is still 
reverberating in the ether in the form of cosmic background sound. The entire creation is 
regarded as being a revelation of OM.  
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The word ‘Tattwa’ means basic or fundamental aspect of anything. Since Truth is the 
fundamental reality in any given situation, and in the spiritual sphere it is known as 
Consciousness revealed as the Atma at the microcosmic level of creation and as Brahm at 
the macrocosmic level, the word obviously refers to them. It also refers to the basic 
elements in whose form the universal Consciousness has revealed or expressed itself in 
order to give effect to the shaping of this vast and multifarious creation.  

Finally, Brahm is the universal Supreme Being, the one whose Beej Mantra is OM 
and who is the Tattwa referred to above.]  

These three Mantras have symbolically manifested in the form of the three virtues of 
‘Sat, Chitta and Anand’ respectively. In other words, these Mantras symbolize the three 
great virtues of creation—viz. ‘Sat’ meaning truthfulness, ‘Chit’ meaning consciousness 
and awareness as well as the sub-conscious, and ‘Anand’ meaning the ecstasy and bliss, 
the exhilaration and happiness that accompanies the realisation of the truth of the ‘self’ as 
being consciousness in all its glory and magnificence.  

This is the way one should interpret them, have trust and firm conviction in them, 
and worship, revere, honour and adore them with sincere devotion and dedication (1). 

 
 
vdkj% çFkek{kjks Hkofr A mdkjks f}rh;k{kjks Hkofr A  
edkjLr`rh;k{kjks Hkofr A  v/kZek=úkrqFkkZ{kjks Hkofr A  
fcUnq% iøkek{kjks Hkofr A  ukn% "k"Bk{kjks Hkofr A rkjdRokÙkkjdks HkofrA  
rnso rkjda czã Roa fof) A rnsoksikflrO;fefr Ks;e~ A  
xHkZtUetjkej.klalkjegn~Hk;kRlarkj;rhfr A rLeknqP;rs "kM{kja  rkjdfefrAA 2AA 

 
akāraḥ prathamākṣaro bhavati / ukārodvitīyākṣaro bhavati /  

makārastṛtīyākṣaro bhavati / ardhamātraścaturthākṣaro bhavati /  

binduḥ pañcamākṣaro bhavati / nādaḥ ṣaṣṭhākṣaro bhavati / tārakatvāttārako bhavati /  

tadeva tārakaṃ brahma tvaṃ viddhi / tadevopāsitavyamiti jñeyam / 

garbhajanmajarāmaraṇasaṃsāramahadbhayāt saṃtārayatīti /  

tasmāducyate ṣaḍakṣaraṃ tārakamiti // 2 // 

 
¬dkj esa izFke v{kj vdkj gS] nwljk v{kj mdkj gS] rhljk v{kj edkj gS] pkSFkk v{kj v/kZ ek=k 
gS] iape v{kj vuqLokj gS vkSj NBk v{kj ukn gSA bl izdkj 6 v{kjksa okyk rkjd ea= gksrk gSA 
og lcdks rkjus okyk gksus ds dkj.k rkjd dgykrk gSA ml ¬dkj vFkok jka bl cht ea=e; 
v{kj dks rqe rkjd czã le>ksA ogh mikluk ds ;ksX; gS] og xHkZ] tUe] tjkoLFkk] e`R;q rFkk 
lalkfjd egku~ Hk; ls izkf.k dks Hkyh&Hkk¡fr rkj nsrk gS ¼2½A 
 
2. The divine ethereal word OM has four sound syllables or letters of the Sanskrit 
language— viz, A, O, U, M. But in practice, it has six sound forms forming the following 

six syllables or letters as follows—the first is ‘A’ (अ / a A —pronounced as in a pen, run) 
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which is the 1st letter of the Sanskrit alphabet, the second is ‘Oo/U’ (उ / u U —

pronounced as in bull) which is the 5th letter of the Sanskrit alphabet, the 3rd is ‘Ma’ (म  
/ ma M m —pronounced as in mother) which is the 38th letter, the 4th letter is the half-

syllable in the form of a sign known as the Ardha Maatra, the 5th is the ‘Anuswar’ (dot ◌ं 

/ अ ं[ⁿ] =  ṃ Ṃ —producing the sound equivalent of a silent letter ‘M’ as pronounced at 
the end of words such as mum, come), and the 6th is the crescent shaped ‘Naad’, also 

known as the ‘chandra bindu’ (◌ ँ) placed on the symbol for the word OM. [The Naad 
consists of two parts—the crescent shaped moon at the bottom and a dot dangling on the 
top of it at its focal point; it is also collectively called the ‘Chandra Bindu’, and it’s a 
nasal sound which is something like ‘ṃ Ṃ’ added as a suffix to a word—e.g. swung, 
rung.]  

The final geometrical shape or symbol of the divine, ethereal and cosmic word 

OM for Brahm is— ऊँ.  
In this way, the cosmic, primordial, ethereal and divine sound OM is also called 

the ‘Tarak Mantra’. It is so-called because it has the potential and mystical powers of 
providing liberation and deliverance to the creature from the shackles which tie him to 
this mundane world of an endless cycle of birth and death.  

You must consider that word OM, or its synonymous word ‘Raam/Raan(g)’ (jka), 
as the Tarak Mantra. It is worthy of being worshipped, revered, honoured and adored; it 
is worthy of being contemplated and meditated upon. It provides deliverance from the 
horrible torments that the creature has to suffer in the womb, at the time of his birth, his 
old age and at the time of his death, as well as other great fears from this world that the 
creature has to suffer from. [This is obviously because this Mantra has the potential to 
provide emancipation and salvation to the soul, thereby freeing it from the burden and 
compulsions of taking birth in this world and having to face its interminable horrors. That 
is why it is called the ‘Tarak’ in the first place.] (2). 

 
 
; ,rÙkkjda czã czkã.kks fuR;e/khrs A l ikIekua rjfr A l e`R;qa rjfr A  
l czãgR;ka rjfr A l Hkzw.kgR;ka rjfr A l ohjgR;ka rjfr A l loZgR;ka rjfr A 
l lalkja rjfr A l lo± rjfr A lks·foeqäekfJrks Hkofr A 
l egkUHkofr A lks·e`rRoa p xPNfr AA3AA 

bfr f}rh;kdf.Mdk lekIr%AA 
 
ya etattārakaṃ brahma brāhmaṇo nityamadhīte / sa pāpmānaṃ tarati /  

sa mṛtyuṃ tarati / sa brahmahatyāṃ tarati / sa bhrūṇahatyāṃ tarati/  

sa saṃsāraṃ tarati / sa sarvaṃ tarati / so’vimuktamāśrito bhavati / sa mahānbhavati /  

so’mṛtatvaṃ ca gacchati // 3// 

 

iti dvitīya kaṇdikā sampāta // 2 // 
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tks czkã.k bl rkjd rkjd ea= dk lnk ti djrs gSa og lEiw.kZ ikiksa dks ikj dj tkrs gSa] e`R;q 
dks yka?k tkrs gSa] czãgR;k] Hkzw.kgR;k ,oa ohjgR;k ls rj tkrs gSaA bruk gh ugha] og lEiw.kZ 
gR;kvksa ls rj tkrs gSa] og lalkj ls rj tkrs gSa] lcdks ikj dj tkrs gSA og tgk¡ dgha Hkh jgrs 
gSa ogh {ks= muds fy, dk'kh/kke ¼vfoeqä {ks=½ cu tkrk gSA os egku gksrs gSa ,oa ve`rrÙo dks 
izkIr gksrs gSa ¼3½A 

JhjkeksÙkjrkfiuh;ksifu"kn~ dk f}rh; lxZ lekIr gqvkA 

 
3. [This verse describes the benefits that accrue to a person who has faith in the Tarak 
Mantra, repeats it with devotion (i.e. does Japa with it) and uses it as a means to attain 
liberation and deliverance (called Mukti) from his spiritual and worldly torments.] 
 
Any Brahmin (i.e. any wise and learned person who is a sincere aspirant or spiritual 
seeker, or any person who is eager, mentally inclined and honest to learn and know about 
the supreme Brahm, or any person who is nobler in thoughts, actions, inclination, 
temperaments, desires etc. than the others; the word Brahmin does not refer to any 
specific class of society here), who repeats this Tarak Mantra constantly, consistently and 
persistently, becomes empowered to overcome the ill affects of all types of evils, sins, 
misdeeds, misdemeanors etc. that he might have committed so far.  

He becomes so holy that he literally leaps across death (i.e. he does not suffer 
from the terrible agonies associated with death).  

Not only that, he is also freed (pardoned) from such grave sins as killing a 
Brahmin (or any learned and senior person, or for that matter any living creature), 
destroying an embryo in the womb (i.e. causing abortion) as well as killing a brave 
warrior deceitfully. Not limited to this, he in fact is exonerated from the sin of all the 
forms of killings that he might have been involved in.  

He is delivered from this world and crosses over all the hurdles of life.  
Wherever he stays, for all practical purposes, he is deemed to the living in the 

‘Avimukta site’ (i.e. in the pilgrim site of Kashi/Varanasi—see verse no. 1 of Canto 1). 
 He is deemed to be great. He attains the supreme state of existence marked by 
eternity, felicity and beatitude. He is able to taste the elixir of eternal and imperishable 
life (3).  

[Note—This verse should not be construed as a license for murder and committing other 
sins in the belief that mere repetition of the holy Mantras and living in Kashi would 
provide freedom from their horrific consequences. No, they wouldn’t. Unless the man is 
sincere about his repentance and regrets honestly, unless he sincerely wants to reform 
himself and turn a new leaf in his life, mere reading of any scripture or visiting a pilgrim 
site or repeating some Mantra would not serve any purpose. An honest man who has 
realised his mistakes and wishes to atone for his misdeeds would not shy away from 
accepting his misdeeds, which in itself requires a great deal of moral courage and 
strength of mind as accepting one’s crimes and confessing may be used against him. Such 
a man would also like to undo what mistakes he had done previously in his life as far as 
he can. Towards this end, he would willingly suffer, because this suffering is a form of 
‘Tapasya’ or penance for him to wash away the soot that has clung to his pure self 
because of his past.  
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The very fact that the man is sincerely desirous of emancipation and salvation 
ensures that he has decided to reform himself and is very eager for repentance for his past 
misdeeds and sins that he might have committed out of ignorance or out of compulsions 
of circumstances. Every man has the right to reform himself, for to err is an ordinary part 
of human life. No one can claim that he has not committed any wrong any time in life. 
The very realisation that he has been erring, that he must redeem himself while there is 
still some time left, and the sincerity with which the aspirant seeks liberation from 
bondages that are consequent of his past evil deeds is a sign that he should be given a 
chance to reform himself.  

The Upanishad gives the remedy and the means of his spiritual upliftment, 
redemption and rehabilitation. It essentially tells him that everything is not lost, and there 
is still a chance of finding Mukti from the evil consequences of his past deeds. The basic 
idea that is being stressed here is that every man or woman gets a chance for redemption 
in life, and it is another matter how he or she looks at it or even recognizes that 
opportunity. The chance is there, but that chance is not to be played fools around with; it 
has to be used judiciously. It should not be used to hoodwink the world and escape 
punishment, but for true repentance and mending of ways. A man should not revert back 
to his bad old habits once he is assured of pardon for his past mischief 

This is essentially what the aim of this Upanishad is; this is the implied meaning 
when it says that even such horrible sins as murder would be excused. The subtle and 
implied intentions of the scriptures should be correctly interpreted to really benefit from 
them, and not to use them to justify reckless behaviour, as that would be tantamount to 
killing their spirit. That these wise principles enshrined in the scriptures would be twisted 
and turned on their heads by selfish men is not their fault. 

Refer also to Canto 5, verse no. 8-9, 13-18 of this Upanishad. In verse no. 14 it is said 
that a Srotriya Brahmin, i.e. a Brahmin who has studied the Vedas, commits theft of gold 
or gems belonging to others, he is also pardoned from this sin. But again it must be noted 
that this pardoning of the sin is applicable only if he decides to repent and take the 
spiritual recourse of surrendering before the supreme Lord and repeats his divine Mantra 
to purify his inner-self. But again, as in all the previous cases of sins being forgiven, the 
regret must be sincere, and the desire to repent and relent most honest, in order to benefit 
from this pardoning clause prescribed in the Upanishad. Frankly, this would involve 
accepting one’s guilt and returning the gold or the gem to the rightful owner if is at all 
possible. If that would mean punishment of some kind, then it has to be accepted. The 
provision of granting a pardon as prescribed in this Upanishad should not be taken as a 
blanket license for committing theft and evil deeds, for that is not at all the intention. The 
pardoning is given as a cavet that the sin is never repeated under any circumstance in the 
future, that one is sincerely repentant and needs an avenue for redemeption, and if it is at 
all possible then all attempts must be made to compensate the offended party to the best 
of one’s ability.] 

    
 
                       Thus ends Canto 2 of Ram Uttar Tapini Upanishad. 
 
 

 
*—*—*—* 
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                          v/;k;& 2] lxZ& 3 
                              r`rh; df.Mdk 
                          vkse ¬ ea= dk egRo 

 
Chapter-2, Canto-3 

 The importance of OM 
 
v=Srs 'Ykksdk HkofUr A 
vdkjk{kjlaHkwr% lkSfef=foZðkHkkou% A mdkjk{kjlEHkwra 'k=q?uLrStlkRed% AA1AA 

 
atraite ślokā bhavanti / 

akārakṣarasaṃbhūtaḥ saumitrirviśvabhāvanaḥ /  

ukārākṣarasaṃbhūtaḥ śatrughnastaijasātmakaḥ // 1// 

 
lqfe=kuUnu y{e.k iz.ko ds vdkj v{kj ls izknqHkwZr gq, gSaA osnkUr dh Hkk"kk esa os iq:"k dh tkx`r 
voLFkk ^foðk* ds :i esa /;ku djus ;ksX; gSa ¼os pkjksa O;wgksa esa lad"kZ.k:i gSa½A 'krq?u dk iz.ko ds 
m v{kj ls izknqHkkZo gqvk gSA osnkUr dh Hkk"kk esa os iq:"k dh LoIu voLFkk ^rStl* :i gSaA mUgsa 
pkjksa O;wgksa esa iz|qEu dgrs gSa ¼1½A 
 
[This Canto describes how the four letters of the ethereal Mantra OM had manifested 
themselves as the four brothers Ram, Laxman, Bharat and Shatrughan. Then it goes on to 
assert that Sita, the consort of Lord Ram, is a manifestation of Mother Nature known as 
the primordial Prakriti. Intertwined in this discussion are metaphysical concepts as the 
four states of consciousness such as the Jagrat or waking, Swapna or dreaming, Sushupta 
or deep sleep, and Turiya or post deep sleep or the early stage of transcendental 
existence.]   
 
1. The 1st syllable of the cosmic, divine, sublime and ethereal word OM is the Sanskrit 

alphabet ‘A’ (अ / a A) corresponding to the English alphabet ‘A’ and pronounced as a 
pen, son, sun. The son of Sumitra, i.e. Laxman1 (the younger brother of Lord Ram), who 
enchants the entire world by his bewitching charm, is a manifestation of this letter. In 
Vedant, he represents the Jagrat2 or ‘waking state of consciousness’ of the Atma or soul. 
In this state of existence, the Atma is aware of the external gross world at large, and 
therefore it is recognized as ‘Vishwa’—literally meaning ‘the world’. [Amongst the 4 
chief names of Vishnu, he represents the name ‘Sankarshan’.] 

 The 2nd syllable of OM is the Sanskrit alphabet ‘Oo/U’ (उ / u U) corresponding to 
its English counterpart ‘U’. Shatrughan3, who is known for his stupendous ‘Tej’, or his 
potentials and glory as the vanquisher of enemies, is a manifestation of this letter. In 
Vedantic terms, he represents the Swapna4 or the ‘dream state of consciousness’.  In this 
state of existence, the Atma is unaware of the external gross world at large, and is 
centered around the subtle world of the inner-self and the sub-conscious which is 
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powerful and full of energy that more often than not remains hidden, dormant and 
concealed during the waking state. This state is therefore recognized as the ‘Taijasa’—
literally meaning ‘energetic and vibrant’. Another reason for it being called ‘Taijasa’ is 
that it can ‘dream and imagine’ things of stupendous varieties and dimensions which the 
creature cannot ever hope to see or conceive in his mind when he is awake. [Amongst the 
4 chief name of Vishnu, he stands for ‘Pradumna’.] (1). 

[Note—The four states of existence of consciousness have been described in a number of 
Upanishads—viz. (a) Shukla Yajur Veda—Subalo-panishad, Canto 4 full as well as 
Canto 9, verse no. 1-7; Paingalo-panishad, 2/11-15; Mandal Brahmin Upanishad, 2/4-2/5; 
(b) Krishna Yajur Veda tradition—Varaaha Upanishad, Canto 2, verse no. 59-64, 72; 
Canto 4, verse no. 11-20; Brahmo-panisha, verse no. 1, 20-21; Kaivalyo-panishad, verse 
no. 12-14; Dhyan Bindu Upanishad, verse no. 93/12-93/15; Sarwasaaro-panishad, verse 
no. 4; Shaarirako-panishad, verse no. 14. (c) Atharva Veda tradition—Mandukya 
Upanishad, verse nos. 3-7; Atharvashikha; Nrisingh Purvatapini Upanishad, Canto 4, 
verse no. 4-7; Naradparivrajak Upanishad, Canto 5, verse nos. 1, 24-25; Canto 6, verse 
no. 4, Canto 8, verse nos. 9-16, 19-20. 

1Refer note of verse no. 5 for an exposition on Laxman as being equivalent to the 
Jagrat state. 

2Briefly, the Jagrat state is the 1st stage or the waking of consciousness. 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 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 
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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.  

3Refer note of verse no. 6 for an exposition on Shatrughan as being equivalent to the 
Swapna state. 

4The Swapna state—Next comes the state in which a person sleeps, and 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.  

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 mean the same—the world exists for it in both these two states.] 

 
 
çkKkRedLrq Hkjrks edkjk{kjlEHko% A v/kZek=kRedks jkeks czãkuUnSdfoûkg% AA2AA 

 
prājñātmakastu bharato makārākṣarasaṃbhavaḥ / 
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ardhamātrātmako rāmo brahmānandaikavigrahaḥ // 2// 

 
iz.ko ds e v{kj ls Hkjr izdV gq, gSaA osnkUr dh Hkk"kk esa os iq:"k dh lq"kqfIr voLFkk ^izkK* gSaA 
¼pkj O;wgksa esa mUgsa gh vfu:) dgk x;k gS½A iz.ko dh v)Zek=k ^   * :i Jhjke gSa& os gh 
rqjh; iq#"kksÙke gSaA ;g osnkUr esa czãkuUn dh pkSFkh voLFkk ekus tkrs gSaA ¼pkj O;wgksa esa os oklqnso 
uke ls tkus tkrs gSa½ ¼2½A 
 

2. The 3rd syllable ‘Ma’ (म  / ma M m) of the cosmic, divine, sublime and ethereal word 
OM corresponds to the English letter ‘M’. It has manifested itself as Bharat1 who was 
most realised, enlightened, erudite and wise. According to Vedant, he represents the 3rd 
stage of existence of consciousness, called the ‘Sushupta2’ state which is the ‘deep sleep 
state of consciousness’. In this state of existence, the Atma is unaware of both the 
external world at large as well as the subtle world that exists in a person’s dreams. In 
other words, the Atma is left undisturbed and centered around its own truthful self, which 
is enlightened and wise, hence recognized as ‘Pragya’—literally meaning ‘wise, 
awakened, enlightened, aware, erudite and sagacious’. [He represents the 3rd name 
‘Anirudha’ of Vishnu.]  

The 4th half-syllable added as a tail end of the 2nd letter ‘U’ is called the ‘Ardha 
Maatra’. This represents Sri Ram3, who is an embodiment of eternal bliss, peace and 
tranquility of Brahm realisation as well as most learned and expert in the scriptures. He 
symbolises the 4th state of consciousness called ‘Turiya4’ which is marked by supreme 
and eternal bliss, or the bliss of self-realisation called ‘Brahmaanand’ attained during the 
last stage of ‘Samadhi’ (a trance-like state of bliss and ecstasy) of Yogis (ascetics) [Sri 
Ram represents the 4th name ‘Vasudeo’ of Vishnu.] (2).  

[Note—1Refer note of verse no. 7 for an exposition on Bharat as being equivalent to 
Sushupta state.  
2The Sushupta or deep sleep state of consciousness— 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 
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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. 

3Refer note of verse no. 8 for an exposition on Ram as being equivalent to the Turiya 
state.  

4The Turiya state— 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 appear 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 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.  
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 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.] 

 
 
Jhjkelkafu/;o'kkTtxnk/kkjdkfj.kh A mRifÙkfLFkfrlagkjdkfj.kh loZnsfguke~ AA3AA 

 
śrīrāmasāṃnidhyavaśājjagadādhārakāriṇī / 

utpattisthitisaṃhārakāriṇī sarvadehinām // 3// 

 
Jhjke dk lkfu/; ikdj ¼;k jgdj½ tks leLr nsg/kkfj;ksa dh mRifÙk] ikyu vkSj lagkj djus okyh 
gSa os txr dks vkuUn nsus okyh Hkh gSa ¼3½A 
 
3. Sita, the divine consort of Lord Ram, represents the cosmic Shakti of Brahm. This 
Shakti is a personified form of the cosmic dynamic energy, powers and authority of the 
Supreme Being by which he creates, sustains and concludes this entire creation along 
with all its inhabitants. [That is why this Shakti had to accompany Brahm in the latter’s 
manifestation as Ram so that the evil demonic elements exemplified by the demon king 
Ravana could be got rid of.]  

Sita also bestows happiness and peace upon this creation as she represents the 
Mother Goddess who is extremely compassionate and kind upon her creation which is 
like her off-spring (3).  

 
 
lk lhrk Hkofr Ks;k ewyçÑfrlafKrk A ç.koRokRçÑfrfjfr onfUr czãokfnu% AA4AA bfr 

 
sā sītā bhavati jñeyā mūlaprakṛtisaṃjñitā / 

praṇavatvātprakṛtiriti vadanti brahmavādinaḥ // 4// iti// 
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os 'kfä lhrk dgykrh gSaA os iz.ko ds ukn fcUnq ¼ ¡ ½ Lo:i gSaA os gh ewy izÑfr dgykrh gSa 
vkSj os iz.ko ls fHké ugha gSa ¼4½A 
 
4. That cosmic, divine, sublime and primordial energy (referred to in verse no. 3) is 
called Sita. She represents the ‘Naad and Bindu’ represented by the ‘dot’ and the 

‘crescent’ (known as the ‘chandra bindu’ = ◌ ँ) respectively that is put on the sign of the 

ethereal Mantra OM (ऊँ) representing the supreme Brahm or Pranav, and without which 
the word OM remains un-adorned. [This mark is like a crown of OM. Even as any king, 
who is the sovereign of his realm, acquires his powers because of the crown on his head, 
Brahm also acquires his stupendous dynamic powers and majestic potentials because of 
this divine cosmic energy called ‘Shakti’ that he possesses. It is this Shakti that has 
revealed itself in the body of Sita.]  

Erudite and wise ones also recognize her (Sita) as the ‘Mool Prakriti/primary Nature’ 
because she is a manifestation of the essential, primordial, primary Nature of creation. 
This Nature as well as the Shakti is inseparable from and an integral part of the cosmic 
Authority known as the supreme Brahm. While Shakti is the dynamism of Brahm, Nature 
is the revelation of this Shakti at the cosmic level of creation.  

When this Brahm assumed a visible form as Lord Ram, it is natural that the 
inseparable aspects of Brahm, i.e. Prakriti and Shakti, would also reveal themselves 
simultaneously. Hence, Sita is invariably and unequivocally associated with Brahm in the 
personified form of Lord Ram (4).  

 
 
vksfeR;srn{kjfena lo± rL;ksiO;k[;kua Hkwra HkO;a Hkfo";fnfr loZeksadkj ,o A  
;PpkU;f=dkykrhra rnI;ksœkj ,o A lo± ásrn~czã A v;ekRek czã lks·;ekRek  
prq"ikTtkxfjrLFkkuks cfg% çK% lIrk¯ ,dksufoa'kfreq[k% LFkwyHkqx~oSðkkuj% çFke% ikn% AA5AA 

 
omityetadakṣaramidaṃ sarvaṃ tasyopavyākhyānaṃ  

bhūtaṃ bhavyaṃ bhaviṣyaditi sarvamoṅkāra eva / 

yaccānyattrikālātītaṃ tadapyoṅkāra eva / sarvaṃ hyetadbrahma /  

ayamātmā brahma so’yamātmā catuṣpājjāgaritasthāno bahiḥprajñaḥ saptāṅga 

ekonaviṃśatimukhaḥ sthūlabhugvaiśvānaraḥ prathamaḥ pādaḥ // 5 // 

 
^vkse* ;g v{kj gS& ;kfu tks {kj ;k fouk'k u gksA ;g izR;{k fn[kus okyk lalkj mlh dh efgek 
dks izdkf'kr] O;k[;k djrk gSA tks igys gks pqdk] tks gks jgk gS] tks gksxk& ;g lc txr 
^vksadkj* gh gSA tks bu rhuksa rRoksa ds ijs dksbZ dky gks rks oks Hkh vkasdkj gh gS ¼vkasdkj uke gS 
vkSj vkse ijekRek ukeh gSA bu nksuksa esa dksbZ Hksn ugha gS½A fu'p; gh lc czãe; gSA ;g tho dh 
vkRek Hkh czãe; gh gSA bl czã&ijekRek ds pkj ikn ¼va'k] :i½ gSaA ¼;|fi ijekRek czã 
v[k.M gS ij mlds lEiw.kZ Lo:i dks le>us ds fy, pkj va'kksa dh dYiuk dh xbZ gS& ¼1½ 
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^tkxzr* ;kfu dh vkRek dk LFkwy txr ls lEidZ] ¼2½ ^LoIu* vFkkZr~ lw{e txr] ¼3½ ^lq"kqfIr* 
vFkkZr~ og voLFkk tc txr LoIuor gks yhu gks tk,] mldk vfLrÙo jgs gh ugha] vkSj ¼4½ 
^rw;Z* ;kfu fd lcls i`Fkd fo'kq) czã tks ijekuUn dk Lo:i gSA½ 
 jke ds rÙo o.kZu esa ^jka* tks cht gS og gh ^vkse* dk i;kZ;okph ekuk x;k gSA ^jka* gh 
^vkse* rFkk ije lEiw.kZ czã dk Lo:i gSA buds pkj ikn ^j* ls y{e.k] ^vk* ls 'k=q?u] ^e* ls 
Hkjr rFkk ^jka* ls jke dk izknqHkkZo ekuk x;k gSA ^jka* ,oa ^¬* esa dksbZ vUrj ugha gSA vr% ;g 
lkjk lalkj jke dh egÙkk dks izdkf'kr dj jgk gSA  
 vr% ;g vkRek mijksä dkj.kksa ls pkj pj.k ¼ikn½ okyk gSA tkxzr voLFkk esa lEiw.kZ 
txr bldk 'kjhj gSA fofHké fo"k;ksa esa bldh izKk gSA Hkw%] Hkqo% bRlkfn lkr yksd blds lkr vax 
ekus x;s gSaA ik¡p KkusfUnz;k¡] ik¡p deZsfUnz;k¡] ik¡p izk.k vkSj pkj vUr%dj.k& ;g méhl blds izkIr 
djus ds LFkku ¼;kfu fd eq[k½ gSaA tks bl lEiw.kZ txr dks Hkksäk gS vFkkZr~ bldks tkurk vkSj 
vuqHko djrk gS] og ^oSðkkuj* dgykrk gSA ;g vkRek dk igyk ikn gS ¼5½A 

 
5. [Verse nos. 5-8 are an exposition on the four Paads or limbs or aspects of Brahm.] 
 
The cosmic, divine, sublime and ethereal monosyllabic word OM is known as ‘Akshar’ 
as it is imperishable and immortal. [The Sanskrit word ‘Akshar’ has two meanings—one 
is a ‘letter’ and the other is something that ‘does not decay, is imperishable and eternal’. 
OM is likened to a ‘letter’ because it is a monosyllabic sound. For the purpose of study 
and analysis of its magnificent divine aspects it is hypothetically split into three (A, U, 
M), four (A, O, U, M) and even six (A, O, U, M, Chandra Bindu and Ardha Maatra) 
components. It ought to be remembered that OM is not an ordinary monosyllable, but it is 
the Beej Mantra for the supreme Brahm, the cosmic Consciousness that is at the root of 
everything that exists. This ‘consciousness’ is known as Brahm at the macrocosmic level 
of creation, and as the Atma, the individual soul, at the microcosmic level.]  

The entire visible world is but a manifestation/revelation of OM. In other words, 
the world is a visible form of the various aspects of OM (and since OM is the Beej 
Mantra for Brahm, this world is a visible manifestation of the latter). The visible world 
establishes and makes evident the visible glory of that invisible divinity. Whatever 
existed, whatever exists and whatever shall ever exist in the future, as well as any other 
dimension or aspect of time and space which is beyond these three, are also nothing else 
but a manifestation or an extension of OM. It is all-inclusive and comprehensive in 
nature.  

Surely, everything is Brahm and a manifestation of Brahm, and nothing else. 
Therefore, it is also OM (because OM is a word assigned to Brahm for the latter’s easy 
recognition in this world which is habituated of assigning names to every entity to 
recognize them). 

[As has been said above, OM is the Beej Mantra of Brahm. Brahm is known and 
recognized by this word OM. They are synonymous with each other. If this world is a 
visible manifestation of OM and an extension of its glory, it follows that the world is 
actually a manifestation and an extension of Brahm and its glory. Again, since Brahm is 
pure Consciousness, it follows that what is basic to this world is ‘consciousness’ and 
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nothing else. In other words, if ‘Brahm’ and ‘consciousness’ are removed from this 
world, nothing worthy remains in it.  

OM has four basic sounds—viz. the sound of the letter ‘A’ (as in son) which 
represents the first aspect of Brahm symbolizing the initiation of creation, ‘Oo or U’ (as 
in the exclamatory ‘O’ or go) stands for the second aspect of Brahm and corresponds to 
the development, expansion and growth of the world, ‘M’ (as in mum) stands for the 
third aspect of Brahm and corresponds to the conclusion of the world, and finally the 
prolonged nasal sound of ‘M’ that is made after OM has been pronounced and the mouth 
closed is the fourth aspect of Brahm and corresponds to the time between the last creation 
and the beginning of a new phase. Hence, it naturally follows that the entire creation is 
nothing but a revelation of Brahm or OM.]  

The world is a visible manifestation of what is supreme but invisible—i.e. the 
world is a manifestation of Brahm who is supreme and invisible. The visible and 
verifiable world proves that there is something beyond the spectrum of visibility that is 
real and truthful. That essential element which forms the ‘soul’ and the ‘basic identity’ of 
the world is called its ‘Atma’. Since it is Brahm that is at the core of all aspects of 
creation, it follows that Brahm is also the ‘Atma or soul’ or ‘essence and fundamental 
aspect’ of creation—both at the macrocosmic level of creation, in which case it is called 
the ‘Paramatma’ (the supreme and transcendental Atma), as well as the microcosmic 
level of creation, in which case it is simply called the Atma of the individual entity.  

This Atma or Parmatma has four Paads or limbs or aspects corresponding to the 
four Paads of Brahm or four sounds of OM (as described above). Again, since the Atma 
is nothing but pure consciousness, it follows the four Paads of the Atma or Brahm 
represent the four states of existence of the consciousness.  

[Although the supreme Brahm is indivisible, immutable and eternal, and it cannot 
be fractioned or partitioned, we hypothetically divide its entire being into four stages or 
states of existence, just in order to understand or grasp its full form or nature just like the 
monosyllabic sound OM has been split into four or six components for the purpose of 
study and analysis. That is, this division is done to facilitate study and comprehension of 
an entity that is usually beyond the reach of the mind and the senses.  
 The supreme transcendental Atma or Consciousness, also known as ‘Brahm’ and 
represented by the word OM, has so-called four states of existence—viz. (a) The waking 
state of consciousness called ‘Jagrat’ (or Vishwa), (b) the dream state of consciousness 
called ‘Swapna’ (or Taijasa), (c) the deep sleep state of consciousness called ‘Pragna’, 
and (d) the ‘Turiya’ state of consciousness, which is synonymous with the supreme 
blissful state of consciousness called ‘pure Brahm’ and which is beyond the earlier three 
states of consciousness or existence.  

To begin with, the 1st state of consciousness, called the ‘First Paad’ or the first 
leg of the conscious Atma, is being described here in this verse as follows—  

During the waking state of consciousness, the entire manifest gross world is the 
Atma’s play-ground. The consciousness is spread in all the directions of the gross world 
because during this waking state of its existence it is aware of the entire length and breath 
of this world and all its happenings. Since this world is gross, the Atma during this 
waking state also becomes gross in nature because of its association with this gross 
world. The Atma assumes the basic gross character of this world as it is invariably 
influenced by gross nature of its habitat or companion. 
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From another angle this concept can be understood as follows—the conscious 
Atma, which essentially has no form and attributes, manifests it’s self in the form of the 
visible world, and resides in all the forms that this world takes. This is because Atma and 
Brahm are synonymous, and it is Brahm that is revealed in the form of the world. That is, 
all the living creatures of the world have the same Atma or pure consciousness in them. 
In other words, the Atma assumes the gross body of all the living beings, and it is with 
these bodies that the Atma interacts with the world of material sense objects. The Atma 
becomes aware of the presence of the various sense objects of the world by the medium 
of the sense organs of the gross body. These organs help the Atma to perceive the world 
and respond to it. That is why they are called organs of perception and organs of action of 
the Atma.  

Hence, during the Jagrat or waking state of consciousness, the Atma has spread its 
tentacles in the external material world and its sense objects which are gross in nature. It 
lives in this world just like it lives inside the body of the individual creature. Therefore, 
the gross world becomes its de-facto body. It begins to identify its self with the gross 
body (and forgets that it is most sublime and subtle in nature, and is the invisible 
consciousness that has no form). During the Jagrat state, the Atma is not only aware of 
the gross world but relates to it very intimately.  

Hence, it is metaphorically said that the seven worlds1 are the Atma’s gross body 
during the Jagrat or waking state of consciousness—it physically lives in them, it 
mentally and emotionally relates to them, it is involved in them, and it is attached to 
them. [The seven worlds represent all forms of the living creation, and all forms of 
creatures that live in them. Hence, they symbolically refer to all forms of life where the 
consciousness is aware of the external gross world—even in a rudimentary form.] 

 The Atma uses its nineteen symbolic ‘mouths’2 to eagerly devour or passionately 
taste and imbibe the sweetness of the external world and the numerous comforts and 
pleasures it has to offer. [Even as a man uses his mouth to partake delicious eatables, this 
Atma uses its so-called mouths to ‘taste or sample’ the extraordinary charms and juicy 
succulence of the external world, its material comforts and the pleasures of the sense 
objects. And just like the man gets addicted to some tasty eatable, the Atma gets hooked 
to the world and its charms. It then goes out to hammer and tong to grasp the world and 
‘devour it’ in a symbolic manner by remaining engrossed in it and thinking of nothing 
else but this world like a hungry man let loose on a dining table. The Atma gets hooked 
to the world and its material sense objects. Rather, the world attaches itself to the Atma 
like the leech which sucks the blood of wisdom, erudition, rationality, enlightenment and 
truthfulness out of the Atma, making the latter lose its pristine pure, uncorrupted and 
blissful nature.]  

That supreme and sovereign entity which enjoys this gross world and is aware of its 
existence is called ‘Vaishwanar’3. This is the supreme Brahm’s first Paad or aspect. It is 
also the first form or state of existence of the Atma. (5).   

[Note—1The seven subtle forms of the world are represented by the seven words 
pronounced by Brahma, the creator, at the time of creation. They are the following—
Bhūḥ, Bhuvaḥ, Swaḥ, Maḥ, Janaḥ, Tapaḥ, Satyam.  
 According to Brahmaand Puran (BP) and Vaaman Puran (VP) there are the following 
lokas— ‘Bhūḥ’ or earth [BP-3,4,2-18]; ‘Bhuvaḥ’ or the space between the earth and the 
heaven [BP-3,4,2-19]; ‘Swaḥ’ or the heavens known as Brahma’s abode; the space 
beyond the earth’s atmosphere; cosmic wind represented by the solar wind blows here 
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[BP-3,4,2-20]; ‘Maḥ’ or the world  created by Brahma pronouncing the divine word 
Maha meaning the great heaven or the outer space; it is believed that great sages and 
seers stay here; it is 1000 Yogans or appx. 8000 miles away from the Swaha Loka [BP-
3,4,2-21; VP-52,21-22]; ‘Janaḥ’ so called because it was to be inhabited by the humans 
and the cows [BP-3,4,2-22; VP-52, 22]; ‘Tapaḥ’ or the Loka where great amount of 
austerity and penances are done; it is said to be 60 million Yojans or appx. 60 x 8 million 
miles away from the Janaha Loka [BP-3,4,2-24; VP-52, 23]; and ‘Satyam’ or the truthful 
heaven where the supreme Lord has his abode; it is 300 million Yojans or appx. 300 x 8 
million miles beyond the Tapaha Loka [BP-3,4,2-25; VP-52, 24]. 
 According to some legends, the distances of various mythological Lokas from the 
earth or Bhu Loka is as follows—the Bhuvha Loka is situated at a distance of 25 Lakh 
Yojans from earth, the Swaha Loka is situated at a distance of 50 Lakh Yojans from 
earth, the Maharloka is situated at a distance of 1 Crore Yojans from earth, the Jana Loka 
is situated at a distance of 2 Crore Yojans from earth, the Tapa Loka is situated at a 
distance of 4 Crore Yojans from earth, and the Satya Loka is situated at a distance of 8 
Crore Yojans from earth.  
 1 Yojan = a distance of 4, 8 and 16 miles according to different calculations. It is 
usually taken to be equivalent to 8 miles.  
 1 Lakh = one hundred thousand (1,00,000). 1 Crore = ten Lakhs (10 x 1,00,000). 
The seven Bhuvans or Lokas according to the Vedantic view are the following:-- the 
seven organs of perception situated in the region of the head —viz. the two eyes + two 
ears + two nostrils + one tongue/mouth = seven. Refer Mundak Upanishad of Atharva 
Veda, Canto 2, section 1, verse no. 8.  
 The Nrisingh Purvatapini Upanishad of the Atharva Veda tradition, in its Canto 4, 
verse no. 4 also refers to these seven Lokas as being a part of the first Paad or leg or limb 
or aspect or facet of the cosmic Brahm. 

2The nineteen symbolic mouths of the Atma are the different organs, both gross and 
the subtle through which it interacts with the external world and recognizes it at all. 
These are as follows—(a) the five organs of perception such as eye, nose, ear, tongue and 
skin; (b) the five organs of action such as the hand, leg, mouth, anus/excretory and 
genitals; (c) the five Prans or the vital winds such as the main Pran which controls the 
very life of the creature and all other functions including the other Prans or vital winds, 
the Apaan which controls digestion and excretion, the Samaan which helps in distribution 
of nourishment and blood equally throughout the body, the Vyan which control the 
activities of other winds and helps in maintaining pressure and balance in the body, and 
the Udaan which controls the power to rise and move around; and (d) the four ‘Antaha-
karans’ are the four sheaths that surround the Atma and form its subtle forms; these are 
the food sheath, the vital air sheath, the mental sheath and the intellectual sheath. 
[According to the Shaarirak Upanishad of the Krishna Yajur Veda, verse no. 4, the four 
aspects of the ‘Antahakaran’ (the inner-self consisting of the subtle body; the conscience; 
the sub-conscious) consists of the following four units—viz. the Mana (mind), the 
Buddhi (intellect), the Chitta (the faculty of reasoning, thought, understanding, attention, 
the sub-conscious etc.), and Ahankar (ego, pride, haughtiness and the accompanying 
arrogance and hypocrisy; lack of humility, simplicity and piety).] 

These are called the so-called ‘mouths’ of the soul because it is through them that the 
soul partakes of this world. The entity whose gross body enjoys and experiences this 
world is called the ‘Viraat’ at the macrocosmic level and ‘Vishwa’ at the microcosmic 
level. This is the 1st step to understand the supreme Soul called ‘Parmeshwar’ or the 
supreme Lord known as Brahm. 
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3Vaishwanar Atma—References: (a) Krishna Yajur Veda’s Brahmo-panishad, verse 
no. 21; Pran Agnihotra Upanishad, verse no. 15. (b) Atharva Veda’s Mandukya 
Upanishad, verse no. 3. 
 The term Vaishwanar in simple words means the form of Brahm that is as large and 
as vast as the universe, enclosing it from all sides like a moat of a fort, and even existing 
beyond it. This all-inclusive, all-pervading and all-encompassing macrocosmic form of 
Brahm is the ‘Vishwa’ or the world because this world is a manifestation of Brahm, it is 
Brahm revealed in its myriad and diverse forms, and it is the glory of Brahm on display. 
If fact, if one wishes to witness Brahm, he must observe Brahm at play in this world 
itself. The physical aspect of Brahm in the form of the visible world is equivalent to the 
Jagrat state of consciousness because it is in this state that the creature sees the world. 
Here the word ‘creature’ refers to his Atma or soul which is pure consciousness and his 
true self. This Atma is called Vaishwanar because, like Brahm, it is manifested as all 
forms of life in this world. [Refer Mandukya Upanishad of Atharva Veda, verse no. 3.] 
The Atma is called a Vaishwanar because the man becomes aware of the world when he 
sees it with his own eyes. This is why it is called the ‘waking’ state of consciousness. The 
presence of the consciousness known as the Vaishwanar in the eye is a metaphor for this 
waking state because when a man ‘sees’ anything only when he is awake and not while 
he sleeps. 

The word ‘Vaishwanar’ has many connotations as follows—(i) The fire used in 
sacrificial rituals. (ii) The microcosmic pure consciousness that resides inside the body of 
the creature and helps it to digest food. (iii) Vedanta says that it is the pure consciousness 
that is a fraction of the Supreme Consciousness, and it resides in the body of the creature 
even as the Supreme Consciousness resides in the macrocosmic vast body of Nature or 
creation. It is representative of the supreme, transcendental entity that is the Lord and the 
primary cause and the governing authority of the whole creation. (iv) Since creatures 
have myriad forms, it has as many forms as the creatures themselves, incorporating all of 
them in it. Hence, it is also called ‘Viraat Purush’ (which means the vast, colossus, all 
incorporating, all-pervading, almighty form of the microcosmic Atma of the creature as 
well as the macrocosmic Atma of the creation; it is measureless, infinite and eternal). 
This is the subtle form of ‘Vaishwanar’. (v) The gross manifestation of this ‘Vaishwanar’ 
is the ‘Annamaya Kosh’ or the food sheath which is one of the five sheaths enclosing the 
Atma of the creature. (vi) Its state of existence is defined as the ‘waking state of 
consciousness’. (vii) The word also means—relating to or belonging to all men, 
omnipresent, known and worshipped everywhere, universal, general, common, complete, 
immutable, full in number, a collective noun for all the Gods, one who is all commanding 
and almighty. 
 In verse no. 1 it has been said the Laxman is equivalent to the Jagrat state of 
consciousness. Now let us examine the similarity between Laxman and this state. 
Laxman is an incarnation of the Seshnath, the legendary serpent who holds the world on 
its hood. Hence Laxman is the bearer of the world, and therefore called the Vaishwanar. 
By extension he also holds the seven worlds; their very existence depends upon them 
being supported by the Seshnath or Laxman—hence, these seven worlds are like part of 
his vast macrocosmic body. 

He is always vigilant and alert, ever ready to serve Lord Ram and take care of his 
needs; he is well aware of the happenings in this world, and the Lord is made aware of 
them through Laxman—hence he represents awareness of the external world by the 
Atma, and therefore symbolizes the Jagrat state or the waking state of consciousness. 
 Laxman is well versed in all the spheres of knowledge which is said to have nineteen 
branches, hence he has nineteen mouths which imply that he has the ability to learn and 
teach others all these nineteen branches of knowledge. They are the following—the four 
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Vedas such as Rik/Rig, Sam, Yajur and Atharva, the five sub-Vedas such as Aurveda 
(knowledge of herbal medicines), Dhanurveda (the science of warfare and archery), 
Gandharva-veda (the skills of music and dance), Artha-shastra (economics and public 
administration) and Darshan-shastra (philosophy), Purans and Itihasas (ancient 
mythological histories), Dharm-shastras (various scriptures), Nyaya (law; jurisprudence), 
Mimamsa (investigation, analysis and determination), , Vyakaran (grammar), Jyotish 
(astronomy and astrology based on mathematics), Chanda (poetry and prose), Kalpa 
(rituals associated with formal worship and fire sacrifices), Shiksha (education) and 
Nirukta (commentaries or exposition on the Vedas). 

The word ‘Laxman’ means ‘one who can see’—this is because this brother of Lord 
Ram can see this world and is well-versed in all the knowledge. 

Being an incarnation of the Seshnath, he devours the entire creation by the fierce fire 
spewing from his mouth at the time of dooms-day. Hence, he is called ‘Sankarshan’.] 

   
 
LoIuLFkkuks·Ur%çK% lIrk¯ ,dksufoa'kfreq[k% çfofoäHkqd~ rStlks f}rh;% ikn% AA6AA 

 
svapnasthāno’ntaḥprajñaḥ saptāṅga ekonaviṃśatimukhaḥ praviviktabhuk taijaso 

dvitīyaḥ pādaḥ // 6 // 

 
LoIu voLFkk vkRek&ijekRek dk nwljk ikn gSA eu dh lw{e okluk }kjk dfYir eukse; txr 
gh LoIu dgykrk gSA vr% LoIu 'kCn lw{e txr dk gh cks/kd gSA ;g lw{e txr gh ftldk 
LFkku gS] tks lw{e txr dk Kku j[krk gS vkSj mlesa O;kIr jgrk gS] ftlds fiNys in dh rjg 7 
vax rFkk 19 eq[k gSa og vkRek dk ^rstl* Lo:i gS ¼6½A 
 
6. The 2nd state of existence of the Atma, the pure consciousness, is called the ‘Swapna 
state’ of existence, or the dreaming state. The imaginary world that is visualized by the 
latent ‘Vasanas’ (passions, desires and yearnings) that are inherently present in the sub-
conscious of the creature is called a ‘dream’. This is an imaginary world inspired by the 
Vasanas present in the bosom of the creature.  
 During this state, the man is virtually lying unconscious and completely inactive 
as if he had no life in him and was dead as far as his external activities pertaining to his 
gross body and its organs are concerned, but the mind remains very much active. It is the 
mind that imagines, and not the gross body. Therefore, for all practical purposes the man 
is very much active and aware of the happenings around him, but instead of them being 
related to the gross plane of his existence they are now confined to an imaginary world 
conceived in his ‘dream’. Hence, ‘dream’ or the Swapna state of existence of the 
consciousness is synonymous with that which is an ‘imaginary’ conception of the mind 
without any physical dimension. It is something that has no real physical existence and 
pith. In other words, the Atma or the consciousness exists in its ‘Sukshma’ or the subtle 
form now.  
 For all practical purposes, the Atma (or the creature’s ‘self’ or his consciousness) 
interacts with this imaginary world of dreams during the ‘Swapna’ state of existence in 
the same way as it had been doing in the gross world while it was awake during the 
waking state called ‘Jagrat’. That is, even during a dream, as long as it lasts, the Atma 
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thinks that it is actually interacting with all the participants of that dream; it weeps, it 
laughs, it plays and it talks with them all as if they were alive and for real in the real 
world. For this purpose, the Atma uses its ‘virtual’ nineteen organs or mouths as it had 
been doing while it was interacting with the world while awake, though now they are in 
their ‘subtle forms’ instead of their gross forms. 
  Therefore, even in the dream state of existence of the Atma, there are seven 
worlds and nineteen mouths, though they exist is a subtle form, and not in their gross 
forms. The Atma lives in this subtle world of dreams, is an integral part of it, identifies its 
self with it, is influenced by it and is as involved and attached to its components as it was 
during the waking state.  
 That Atma, which exists in this subtle form, that which exists in the subtle world, 
and that which uses the subtle organs to interact with this subtle world, is called ‘Taijas’. 
This Taijas is the microcosmic subtle form of the Atma which has its counterpart at the 
macrocosmic level of creation in the ‘Hiranyagarbha’. The latter therefore is the 
macrocosmic subtle aspect of the cosmic Consciousness very much like the Taijas is at 
the microcosmic level.  

The Taijas has all the constituent parts of the 1st step or stage (called the ‘Vishwa’) 
as described in the preceding verse, but instead of being gross by the virtue of its 
association with the external gross world of material sense objects it now is in a subtle 
form as it is associated with a subtle world. Instead of being in contact with the deluding 
outside world involving its gross organs of action and perception, it is now more subtle in 
nature being based on the mind and its capacity to imagine and fly. [But it must 
nevertheless be noted that the Atma, the pure consciousness, still does not find pure peace 
and happiness as it is still buffeted by waves of emotions and influence of Vasanas in the 
subtle level of its existence during the dreaming state of its existence as much as it was 
distracted and influenced by the physical world during the waking state. The only 
obvious difference is that during the dreaming state there is no physical barriers and 
limitations that are natural to the gross body and the gross physical world which has 
limited the stupendous potentials of the Atma. As compared to the physical gross world, 
the subtle mind has stupendous powers and potentials—the mind can fly and imagine 
things that were simply incredulous to even speak of during the waking state, thereby 
lending the Atma with equal potentials to imagine and reach those realms where it could 
not ever hope to do while awake. In brief, the Swapna is called ‘subtle’ as it gives ‘wings 
to the Atma’ and enables it to perform deeds that it was unable to in the Jagrat state. The 
physical world while awake imposes certain inhibitions on the Atma, but all such fetters 
are removed while it dreams, and therefore it can do unimaginable things during its 
dream which would be unthinkable for it during its interaction with the world while in its 
waking state of existence.  

During the Swapna or dreaming state of existence, the external stimuli from the 
outside world cease to affect the mind, but the latent and inherent tendencies, called the 
various ‘Vasanas’, create an imaginary world of perceptions and actions which are far 
more colourful than the actual world of the waking state, and which form an independent 
world of their own, called the world of dreams. This state of the Atma is not gross like 
the 1st stage, and is called the subtle state of existence of the consciousness, or the Taijas 
state.  
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The word ‘Taijas’ is derived from the root ‘Tej’ meaning ‘energetic, fast, dynamic, 
agile, full of vigour and vitality’. It is obvious from the above discussion that the Atma 
does indeed possess these potentials during the dreaming state of its existence. The word 
‘Taijas’ also refers to light and its illumination. Hence, the Atma in this state is 
illuminated by the virtue of its inherent ability to create something from nothing—i.e. to 
‘dream’ of things that do not have any substance and then be convinced that this 
imaginary world is truthful.] (6). 

[Note—This Swapna or dreaming state of consciousness is equivalent to the second Paad 
or limb or aspect of Brahm. It is represented by Shatrughan, the second brother of Lord 
Ram. Refer verse no. 1 of this Canto 3. Shatrughan is an incarnation of Pradumna, the 
personified form of Kaam, the patron deity of passion and yearnings or Vasanas. The 
Vasanas reside in the heart of a creature, hence Shatrughan lives in the heart of all the 
creatures as their inherent desires and passions to overcome all hurdles and obtain their 
objective. The word ‘Shatrughan’ means ‘one who crushes all enemies’—i.e. the Atma is 
able to overcome all restrictions imposed by the gross physical world in order to reach its 
target determined by the Vasanas during the dreaming state.  

Since during the Swapna state of existence only Mana, i.e. the sub-conscious aspect 
of the mind and the subtle aspect of the heart, are active while the gross body sleeps or is 
absent, and that this Mana acts silently without any outwardly show of action, Shatrughan 
too lived a silent life and worked behind the curtain by carrying on with his assigned job 
of taking care of the daily affairs of the kingdom while Lord Ram was in the forest, and 
even later on after the Lord’s return. The Ramayan, the epic story of Ram, has only few 
references to Shatrughan while it copiously praises Laxman for taking an active part in 
the deeds done by Lord Ram, especially the main purpose of overcoming the demons, 
and Bharat for his unwavering and untainted devotion for the Lord. The role of 
Shatrughan is of immense importance if one were to ponder who ran the kingdom while 
the Lord was away in the forest and also when he returned and was crowned. The nitty-
gritty of administration of the vast empire was the responsibility of Shatrughan, but since 
he represented the ‘Swapna’ state of the cosmic Consciousness he preferred to word 
quietly and subtly behind the curtains instead of attempting to hog the limelight.  

Since he resides in the Mana, he is aware of the inner thoughts of all the creatures 
and is the patron deity of the Mana. He represents that aspect of the supreme Brahm that 
enables the Lord to know the inner thoughts of all living beings as well as to control these 
thoughts.  

Just the physical world is borne by Laxman in his primary form of Seshnath, the 
subtle world is borne by Shatrughan in his primary form as Pradumna or Kaam (in the 
form of Vasanas—inherent desires, yearnings and passions hidden in a man’s inner self).  
The deity who is the patron of the subtle world would also be responsible for its upkeep, 
and would also enjoy the things of this subtle world. Hence, the subtle aspects of the 
seven worlds as described in note of verse no. 5 have Shatrughan as their patron deity and 
sustainer. Shatrughan interacts with them by employing the subtle aspects of the nineteen 
entities, called metaphorically as the ‘nineteen mouths’, as described for Laxman in note 
of verse no. 5. 

Since Praduman is another form of Kaam-deo (cupid), the deity of love and passions, 
he is deemed to be very charming, handsome and attractive—or he has a radiance of 
charm, majesty and glory effusing out of him in the form of Taijas (glow, radiance, light, 
illumination, halo).]  
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;= lqIrks u døku dkea dke;rs u døku LoIua i';fr rRlq"kqIre~ A  
lq"kqIrLFkku ,dhHkwr% çKku/ku ,okuUne;ks ákuUnHkqd~ psrkseq[k% çkKLr`rh;% ikn% AA7AA 

 
yatra supto na kaṃcana kāmaṃ kāmayate na kaṃcana svapnaṃ paśyati tatsuṣuptam / 

suṣuptasthāna ekībhūtaḥ prajñānaghanaevānandamayo hyānandabhuk cetomukhaḥ 

prājñastṛtīyaḥ pādaḥ // 7 // 

 
ftl voLFkk esa lks;k gqvk euq"; fdlh Hkksx dh dkeuk ugha djrk] dksbZ Hkh LoIu ugha ns[krk] 
og ^lq"kqfIr* voLFkk gSA ;g izy; voLFkk dks bafxr djrk gSA ml le; leLr txr vius 
dkj.k&rÙo esa yhu gks tkrk gSA bl voLFkk esa dkj.k rÙo gh ftldk 'kjhj ¼LFkku½ gS] tks 
,d:i gS] izKku gh ftldk Lo:i gS] tks dsoy vkuUne; gS] mlh dk gh Hkksx djrk gS] pSrU; 
gh ftldk eq[k gS] og ^izkK* vkRek dk rhljk :i vFkok ikn gS ¼7½A 
 
7. The ‘sleeping state’ during which the person does not desire/wish to enjoy any of the 
objects of this materialistic world and is neither conscious of their existence, a state when 
he does not even dream of any imaginary non-existent world—such a state of existence 
of consciousness is called ‘Sushupta’ or the deep sleep state of consciousness. This state 
is beyond the dream state, and is the third state in the hierarchy of existences in which the 
Atma or the pure consciousness lives. It corresponds to the third Paad or limb or aspect of 
the supreme Brahm who is the cosmic Consciousness personified.  

Where the gross organs of the gross body represented by the organs of perception 
(eye, nose, ear, tongue and skin) and action (hand, leg, mouth, genitals and excretory), as 
well as the subtle organ represented by the mind and the intellect have become defunct or 
stand eliminated, this eclectic state of existence of the consciousness is called the 
Sushupta. 

The body which houses this state of the Atma is called the ‘causal body’. It is so-
called because the Atma or pure consciousness that lives in this state is the entity that is 
the ‘cause’ of the creation of both the world of dreams in the Swapna state as well as the 
world of material sense objects during the Jagrat state. During this Sushupta state of 
consciousness, the entire world, both the real as well as the imaginary, coalesce and 
merge into nothingness or non-being. They are now most quietly and imperceptibly 
shrunk into the entity that was the ‘cause’ of their existence at all in the first place. That 
is why it is called the ‘causal’ body.  

The wise entity that was empowered with the knowledge that enabled it to create 
something and then sustain it is called ‘Pragya’. It lives in this causal body. This Pragya 
is none other than the Atma or the pure consciousness, also called the ‘true self’ of the 
creature. This Atma of the individual is the microcosmic counterpart of the cosmic Atma 
of creation. At the individual level of the creature, it is called ‘Pragya’, while the same 
entity in its macrocosmic level is called ‘Ishwar’—or the supreme Lord. It is ‘Lord’ as it 
is the central Authority that not only determines the existence of both the worlds—the 
Swapna as well as the Jagrat—but presides over them, enjoys what they have to offer or 
suffers from them, and then decides when to get rid of them. 
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This state of Sushupta is indicative of the dissolution of creation as nothing then 
remains. Then two options are available—either the Atma reverts back to the earlier two 
states of existence, or proceed ahead to the fourth state of Turiya which is actually a 
permanent state of Sushupta.  

The entity living in the causal body and known as Pragya is one of its kinds; it has 
no duality and no parallels. It is an image of eternal bliss, beatitude and felicity, and it is 
wise, enlightened, realised and truthful. It is this entity that enjoys this world of eternal 
bliss and tranquility. It is pure consciousness and enlightenment personified. These 
virtues are its ‘mouth’, i.e. it accepts anything using these virtues as its accepting organs. 
In other words, it judges the world using the yardstick of enlightened consciousness, and 
not the way the mind had been judging it previously. The mind has a tendency to ‘fly’ in 
the vast sky of imagination, while the intellect ‘moves’ on sound ground of logic and 
rationality. Wisdom and erudition weighs everything and makes the creature aware that 
what he believes to be real is actually false and misleading. This is the function of the 
enlightened Atma. Once this enlightenment dawns on the creature’s horizon, he finds 
immense peace and tranquility.     

In terms of Vedanta, the causal body encloses the Atma which is surrounded by 
the bliss sheath. When this Atma is not disturbed by constant interference by the mind 
and the intellect, it remains oblivious of the outside world, and being comfortably 
ensconced in the bliss sheath, it remains blissful and peaceful. 

This Pragya aspect of the Atma or pure consciousness is the symbolic third Paad 
or limb or aspect of Brahm.  

[The soul of the creature is trapped in a body having these three layers of the body 
that are like sheaths that surround the soul—the gross body (verse no. 5), the subtle body 
(verse no. 6) and the causal body (verse no. 7). As soon as these are dissolved or 
removed, it (the Atma) enjoys a state of merger with the eternal Atma of the cosmos. Or 
in other words, the Atma becomes one with the Parmatma, the supreme transcendental 
Soul.] (7).  

[Note—This third state corresponds to Bharat, the third brother of Ram. Refer verse no. 2 
of this Canto 3. He epitomizes the virtues of devotion, faith, humility, probity, propriety, 
righteousness and conscientiousness, besides total detachment towards the material 
charms of the material world. He also exemplifies the virtues of Vairagya (renunciation, 
detachment, non-involvement with the material world and the charms of its sense 
objects), Yoga (meditation and concentration of one’s faculties on the objective selected) 
and Tapa (sufferance, austerity, penance, self-control etc. for some great cause).  

Hence he shows what is needed if one is to achieve the goal of reaching the Lord—
i.e. he shows by example the virtues one must inculcate to obtain Mukti and Mokha. 
Therefore he is called the ‘Paad’ or limb of Lord Ram who is Brahm personified. He is 
the ‘third Paad’ (limb) as the minimum number of legs required for anything, such as a 
stool, to be stabilized is ‘three’. In other words, if a spiritual aspirant desires to be 
established in his spiritual path he must follow the example of Bharat and inculcate the 
noble virtues which the latter implemented in his life.  

Where the gross organs represented by the organs of perception and action of the 
gross body, as well as the subtle organ represented by the mind and the intellect have 
become defunct or stand eliminated, this state of existence of the consciousness is called 
the Sushupta. During this state the person does not have any desire for enjoying the 
material objects of the external gross world nor of the subtle world that exists in one’s 
dreams. That is, he is completely in a state of Vairagya or renunciation—this is how 
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Bharat lived in the middle of pomp and pelf of a flourishing kingdom. Hence he 
corresponds to the third state of Sushupta.  

He is not at all moved by the ups and downs of administrating a vast kingdom, 
remaining focused on meditation and contemplation. Hence he remains perpetually 
blissful and happy—the characteristic feature of the Sushupta state.  

He is an incarnation of Aniruddha because he enjoys uninterrupted bliss and 
continuous meditation. The word ‘Aniruddha’ means ‘without any obstacles; unhindered 
and unstopped’.  

Since he was most wise and thoughtful, he personified the Pragya aspect of the Atma 
in the third state of its existence.] 

 
 
,"k losZ'oj ,"k loZK ,"kks·Ur;kZE;s"k ;ksfu% loZL; çHkokI;;kS fg Hkwrkuke~ A  
uk·Ur%çKa u cfg%çKa uksHk;r%çKa u çKa ukçKa u   
çKku?kuen`';eO;ogk;Zeûkkáey{ke.kefpUR;eO;ins';esdkReçR;;lkja  
çiøkksi'kea 'kkUraa f'koe}Sra prqFk± eU;UrsAA8AA 

 
eṣa sarveśvara eṣa sarvajña eṣo’ntaryāmyeṣa yoniḥ sarvasya prabhavāpyayau hi 

bhūtānām /  

nāntaḥprajñaṃ na bahiḥprajñaṃ nobhayataḥprajñaṃ na prajñaṃ nāprajñaṃ na 

prajñānaghanamadṛśyamavyavahāryamagrāhyamalakṣaṇamacintyamavyapadeśya\- 

mekātmapratyayasāraṃ prapañcopaśamaṃ śāntaṃ 

śivamadvaitaṃ caturthaṃ manyante // 8 // 

 
bu rhuksa iknksa ds :i esa of.kZr ijesðkj lcdk bZðkj gSA og loZK] vUr;kZeh] lEiw.kZ txr ds iSnk] 
fLFkfr vkSj izy; dk dkj.k gSA ftldh cqf) u vUreqZ[kh u okáeq[kh gS] tks izKk gksdj Hkh 
izKku?ku ugha gS] tks tkuus okyk gS vkSj u tkuus okyk Hkh gS] ftldks ns[kk ugha x;k] O;ogkj esa 
ugha yk;k x;k] idM+k ugha x;k] ftldk dksbZ y{k.k ugha gS] tks fpUru esa ugha lek ldrk] tks 
ladsr ls ugha cryk;k tk ldrk] ,dek= vkRelÙkk dh izrhfr ftldk lkj gS rFkk ftleas Qkyrw 
iziap dk loZFkk vHkko gS] tks 'kkUr gS] dY;k.ke; gS] v}Sr gS& ,sls ijczã rÙo dks Kkuh yksx 
ijesðkj dk pkSFkk ikn dgrs gSa ¼8½A 

 
8. The supreme Atma or Consciousness that exists beyond the third state of Sushupta, i.e. 
that transcends the earlier three states related to this world, is said to be the fourth Paad or 
aspect of Brahm. It is called the Turiya state.  

The Atma that exists in this fourth state called the Turiya or transcendental state is 
the one that is said to be the creator of the other three states. [When the pure 
consciousness decides that it wishes to interact with the world, it would have to retrace 
the path followed to reach this higher spiritual state of Turiya—i.e. it would have to pass 
through all the three stages mentioned in verse no. 5-7. But if it decides to get rid of the 
world and find eternal peace, it need not do so. Then in such a case, the person who has 
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reached this fourth state of consciousness, called the Turiya, would remain in this world 
like other men but would be totally a changed man—he would be totally immune to this 
world and its charms as well as its pains; he would seem to be awake and going about his 
normal duties, but internally he would be in the state of deep sleep, not at all being aware 
of or interested in what the body, both its gross components as well as its subtle 
components, do. He would be virtually ‘sleep walking’ as far as the world is concerned. 
All the characteristics that are enumerated in this verse below are of the Turiya state of 
consciousness.] 

The Atma in this Turiya or fourth state of existence is called the ‘Parmatma’ or 
the supreme Atma—for now it is not an ordinary Atma of the creature that is affected by 
the deluding influences of the world, but beyond such considerations. It is also known as 
the ‘Ishwar’ or the Lord of the creation—for now it has reached the state when it no 
longer relates it’s self with the mundane world of material sense objects, its comforts and 
pleasures, but has risen high up to occupy a much exalted stature that makes it ‘superior’ 
to all the rest in creation. Such a high Atma is Parmatma and it is also the Ishwar or Lord 
of creation. It is called ‘Ishwar’ because it is the undisputed Lord of all that exists. It is 
this Atma that has not only created everything but also enjoys them and eliminates them 
should it want to do so. In other words, if a wise man so wishes he can forgo the 
attractions of the world in a second by just making a firm decision that he is not 
interested in them. This world exists only because the Atma or the consciousness which 
is the ‘true self’ of a creature wishes it to exist.   

[According to Vedanta, Ishwar represents the sum-total of all the causal bodies in 
this creation. This is because Ishwar is the ‘cause’ of coming into being of whatever that 
exists in this creation. Anything, no matter how inconsequential and miniscule, that has 
an existence owes its presence to the Ishwar. It is like the case of line or any other figure 
drawn on a piece of paper. Its origin is in the first ‘dot’ that was formed when the tip of 
the pen had first touched the paper. The line or the figure is merely an extension of this 
dot. If the line is retracted and seeks its original point it will come back to this dot. If 
there is no dot, the line cannot be drawn. Similarly, everything in this world has its origin 
in this single ‘Ishwar’, and the rest is simply an extension of this Ishwar.]  

The supreme macrocosmic Atma or the cosmic Consciousness is the Soul of 
creation, and like its counterpart present in the causal body of the individual creature, it is 
also Pragya—i.e. it is wise, enlightened, awake, conscious, realised, intelligent, sagacious 
and erudite.   

This Parmatma is all-knowing and omniscient as it lives inside the secret inner 
chambers of the creation in the form of the Atma of all the creatures. Being an insider, he 
knows everything; nothing is hidden or out of sight of him.  

Being a resident inside the bosom of all the creatures in the form of their Atma, 
and being all-pervading, immanent and omnipresent by the virtue of it being the most 
subtle and sublime entity known as ‘consciousness’ in creation, this Parmatma is known 
as ‘Antaryaami’—one who lives inside and known everything that is not known to the 
outside world.  

Parmatma or the cosmic Atma is the cause of everything in existence—hence it is 
the supreme Creator. It is this Atma that is the origin of all the Bhuts (elements), their 
sustenance and growth, and their final resting place. [Refer to the example of the line or 
any other figure having their origin in the single ‘dot’ as described above.]   
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Since it is ‘consciousness’ personified, it follows that it does not need any other 
thing to be its own cause—simply because it is ‘consciousness’ that makes ‘life’ possible 
in creation, it is ‘consciousness’ that magically transforms a lifeless gross body into an 
active and vigorous creature, and if ‘consciousness’ is removed from this world, it would 
be absolutely worthless and lifeless. Left to its own accord, this world would not be able 
to remain alive or revive its self in case ‘consciousness’ decides to abandon it.  

The cosmic Atma or Consciousness is a complete neutral entity and characterized 
by paradoxes. For instance, it is neither introvert nor extrovert. It is an embodiment and a 
fount of wisdom, erudition, enlightenment, sagacity and knowledge on the one hand, but 
ironically it appears to exhibit the opposite virtues by allowing it’s self to be 
accompanied or engulfed by Maya (delusions) that has helped this Atma to create the 
world on the other hand.  

This cosmic Atma is all-knowing as well as ignorant. It is omniscient but remains 
indifferent and neutral to all forms of knowledge. It remains merely a mute spectator, a 
mere witness and a neutral observer of all that is happening around it, giving the 
impression that it is ignorant and dumb. Its neutral state is often misinterpreted as it being 
ignorant and dumb. The neutrality of the Atma is due to the fact that it is renunciation and 
dispassion personified; it remains indifferent to all delusions and hallucinations that are 
the hallmarks of this creation. But since it has to remain in this world, it appears to be 
influenced by all the taints that characterize this world. This is the Jagrat as well as the 
Swapna states of consciousness depending upon the level of grossness or subtlety.]  

It is uniformly and universally present in all the creature of creation as their Atma, 
and in fact the entire creation is nothing but its image, but still each individual creature is 
unique and different from the other, fights others as if they were different from his own 
self, and there is so much diversity and dichotomy in creation that it defies 
comprehension.  

The Atma is said to be almighty so much so that its mere wish can create and 
destroy the world, but ironically it requires the aid of the ‘Shakti’ or energy and power 
and dynamism of Nature to do anything at all. [This is best understood by the story of 
Ramayana itself. Lord Ram was Brahm personified, and therefore he should have killed 
the demon king Ravana by mere wish, instead of having to go to Lanka to do so. Then 
there are versions of Ramayana, such as the Adbhut Ramayana of Valmiki and Adhyatma 
Ramayana of Veda Vyas which tell how it was Sita, an incarnation of Brahm’s Shakti, 
that had actually helped the Lord accomplish the astounding deeds that he is credited for.] 

This Atma is so small and subtle as well as sublime that it cannot be heard, seen, 
felt, touched, smelt or held. It is not an object that can be used in the conventional sense a 
man uses other entities of creation.  

It has no attributes, qualifications and dimensions that can be quantified and 
measured. It has never been visibly seen or observed, it has never been practically used 
and experimented with, and it has never been comprehended, grasped or caught either by 
the mind-intellect complex or by the sense organs of perception and action.  

It has no specific characteristics, qualities, virtues or attributes that can be used to 
define and qualify it. It is such a miraculous and inexplicable entity that it cannot be 
incorporated as a subject that can comprehended by deep research and ponderings. It is 
beyond the purview of thought, imagination, intellect and conception. [That is, this 
supreme entity cannot be reduced to any physical matter that can be researched and 
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experimented in a laboratory. It cannot be made a subject to be judged by the calculating 
mind which has a natural tendency to reduce everything to logic and rationality.]  

It cannot be even indicated or represented by indirect methods, such as by the use 
of signs, formulas, symbolism, metaphors, similes, analogues and examples. The only 
proof of its explicit and holistic truthfulness is the subtle and un-explainable divine and 
ethereal experience of the authority of the pure conscious Atma that is experienced by 
attained and self-realised seekers. This supreme, ethereal, divine and holy entity is 
completely devoid of any delusions and falsehoods, any deceit and artificiality. 

It cannot be comprehended as it is beyond the scope of the mind and intellect. 
There is nothing in existence that can be used to compare the Atma with. There is no sign 
that can be used to indicate anything about the Atma. The only way to know the Atma is 
to ‘experience and witness its presence’ in the form of the consciousness and other vital 
life-factors. [That is, if one were to search an entity with these virtues, and if one were to 
seek this soul as a treasure-house with certain attributes that helps to define it in certain 
terms, one would fail in his search. This is because the soul has no grossness and density 
that can be perceived by the sense organs including the mind and the intellect.]  

It is absolutely calm, peaceful, serene and tranquil; it is beautiful and auspicious; 
it is the ultimate Truth and Reality; it is the benevolent benefactor of all and provides all 
auspiciousness and welfares (i.e. it is ‘Shiva’).   

Such a unique, divine, incomprehensible and incomparable cosmic Consciousness 
is regarded by those who are wise and in the know of things as the ‘Advaitya Brahm’. 
This Brahm is an eternal, majestic, powerful, sublime, fascinating, almighty and 
stupendously magnificent entity [That is, the supreme entity known as Brahm has unique 
and apparently paradoxical characteristics enumerated here. This makes Brahm one of its 
kinds, because it is impossible to duplicate them. Advaitya means non-dual. Hence the 
Brahm that is unique and without parallel is ‘Advaitya’. The Brahm that is uniform and 
universal, that is irrefutably and unequivocally one and not two inspite of the countless 
forms in which it has revealed itself in this creation is ‘Advaitya’. The Brahm that is both 
visible as well as invisible, that is here as well as there, is ‘Advaitya’. The Brahm that is 
in the present as it was in the past and would remain the same in the future—is 
‘Advaitya’.]   

Those who are well-versed in the essence of all spiritual and metaphysical 
knowledge, those who are blessed with wisdom and erudition that has enabled them to 
have deep insight into the fundamental universal truth of everything in its essential form, 
call this supreme transcendental Truth and the ultimate Reality recognized as ‘Brahm’ 
and the ‘cosmic Atma’ or ‘Consciousness’ in this creation, as the fourth Paad or limb or 
step or form of Brahm. 

 In other words, the wisdom to understand what has been said of Brahm in this 
verse is the fourth and the last step to realise the truthful and essential nature of the 
supreme transcendental Brahm, about the Atma, about the pure consciousness that exists 
at both the macrocosmic as well as the microcosmic levels of creation at the same time. 
[This fourth Paad is equivalent to the Turiya state of consciousness because it transcends 
the mundane and moribund existence of the Atma in this physical gross body that is 
bound to this physical gross world of material sense objects, thereby forcing the 
otherwise eternally free, ethereal, sublime and subtle Atma (the consciousness) to lead a 
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trapped and deluded existence as long as it remains confined to this gross body and 
attracted to the gross world. and forced to live in and interact with and .] (8).  

[Note—The fourth Paad or aspect of Brahm is personified as Lord Ram. All the 
characteristics described in this verse are reflected in the life of Lord Ram. For instance, 
in the story of Ramayana we find that though Lord Ram was an incarnation of the all-
knowing and omniscient Brahm but still he had searched for Sita like an ordinary man 
when she was abducted by Ravana, the demon king of Lanka. Though he is almighty, he 
had to take the help of the monkey army to conquer Lanka and retrieve Sita. Though he is 
Advaitya and single, he was always accompanied by Sita and one of his companions, 
such as his brothers, or one of the monkey or demon friends that he had made during his 
trip to Lanka. Though he is neutral and dispassionate, he had wailed for Sita when she 
was kidnapped like an ordinary man who loses his dear wife.  
From the metaphysical perspective all the events in the life of Lord Ram teach a wise 

man how the immaculate Atma gets mired in this world if it allows itself to get involved 
in its mundane affairs. Though the Atma of the creature is well aware that the world and 
all its material sense objects are false, entrapping and deluding, but still it remains 
engrossed in it as if it did not know its truth. Every man knows that he would die, but still 
he continuous to hoard wealth for the ‘future’ which might never come.] 
 
 
l vkRek l foKs;% lnksTToyks·fo|krRdk;Zghu% LokRecU/kgj% loZnk }Srjfgr vkuUn:i%  
lokZf/k"BkulUek=ks fujLrkfo|krekseksgks·gesosfr lEHkkO;kgeksarRl|Rijaczã jkepUnzfúknkRed% A  
lks·geksUrnzkeHknzijaT;ksrhjlks·gEkksfeR;kRekueknk; eulk czã.kSdhdq;kZr~ AA9AA 

 
sa ātmā sa vijñeyaḥ sadojjvalo’vidyātatkāryahīnaḥ svātmabandhaharaḥ sarvadā 

dvaitarahita ānandarūpaḥ sarvādhiṣṭhānasanmātro  

nirastāvidyātamomoho’hameveti saṃbhāvyāhamoṃtatsadyatparaṃbrahma 

rāmacandraścidātmakaḥ /  

so’hamontadrāmabhadraparaṃjyotīraso’hamomityātmānamādāya manasā 

brahmaṇaikīkuryāt // 9 // 

 
;g vkRek dk lk{kkrdkj xq: vkSj 'kkL= ds }kjk gksrk gSA fo'kq) eu vkSj cqf) ls ;g le>k tk 
ldrk gSA ;g vkRek lnk gh izdk'keku] mTtoy gSA vfo|k vkSj mlds }kjk tfur dk;ks± ls 
loZFkk jfgr gSA vius Hkäksa dk vKkue; vU/kdkj :ih cU/ku dks gj ysrk gSA og loZnk ,d gS] 
v}Sr gS] vkuUn:i gS] lcdk vf/k"Bku gS] lÙkkek= gSA mlesa vfo|k tfur vU/kdkj vkSj eksg 
LoHkkor% gh ugha gksrkA mldh lféf/k esa vkrs gh vfo|ke; vU/kdkj vkSj eksg dk uk'k gks tkrk 
gSA ¼p¡wfd vkRek tks esjs vUnj clh gS oks ijekRek:ih vkse  ^¬* ftldk i;kZ;okph ^jka* vkSj 
mldk ukeh ^jke* gS] vr% &½ esjs vkRek Hkh jke dk gh Lo:i gSA vFkkZr~ tks vfuofpZ; jke gSa] 
oks eSa gh gw¡A bl izdkj fpUru djsA tks lfPpnkuUne;] T;ksfrZe; jkeHknz gSa] oks eSa gh gw¡A bl 
fopkj ls eu ds }kjk vius vkSj ijeczã jke ds chp ,drk ;k v}srrk LFkkfir djs ¼9½A 
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9. The true understanding of the divine nature and cosmic nature of the Atma/soul or the 
pure consciousness is possible with the advice and guidance given by self-realised, wise, 
erudite and enlightened teachers as well as ancient scriptures. It can be understood, 
comprehended and grasped only with the aid of an uncorrupt, unbiased and sharp mind 
that is analytical, rationale, intelligent and receptive.  

This Atma/soul is eternally self-luminous, brilliant, radiant and splendorous—i.e. 
it is always enlightened and wise, it is self-realised and all-knowing, it is free from 
ignorance and its accompanying darkness. 

It is free from the tainting affects of Avidya or lack of true knowledge—i.e. the 
Atma, left to its own devices, would never do anything that is in-auspicious, unrighteous, 
unholy, improper and unscrupulous. [From the practical point of view we can regard it as 
the inner voice that invariably warns a person by ringing a bell inside his inner self 
whenever he is about to commit anything that is wrong. His ‘conscience’ would 
immediately object. This first objection that arises from the inner self is the voice of the 
Atma that resists all unrighteous deeds and thoughts. That the man overlooks them and 
continues nevertheless with his evil designs is the reason why the Atma—which is the 
man’s ‘true self’—is forced to suffer from the misdeeds done by the body and the mind. 
Had the man listened to his inner voice he would not only have prevented himself from 
much physical sufferings but would also have given his Atma true peace. But 
unfortunately this does not happen—because the allurements of the physical world and 
the desire to gratify the sense organs of the body, the various inherent Vasanas or worldly 
passions and yearnings, and Vrittis or tendencies and habits that are part of his nature, 
and such other elements are too strong to be easily overcomes.]  

All actions and deeds that have their genesis in ignorance and delusions, or that 
which are done are inspired by ignorance and delusions which are due to lack of wisdom, 
truthful knowledge and awareness of the reality, cast their negative shadow on the 
otherwise immaculate nature of the Atma. [The Atma is pure consciousness that remains 
free from being attached to the body that actually does the deeds. When the creature 
comes under the influence of delusions, he thinks that his body is his true ‘self’ instead of 
the Atma. This is due to ignorance about the reality and the truths, making the creature 
erroneously think that it is the Atma that does the deed, whereas in fact it is the body that 
is actually involved.] 

The devotee prays to and worships Lord Ram so that the Lord eliminates such 
negative aspects of his Atma and removes the darkness of ignorance as well as its 
deluding effects that shackles the person in its vice-like grip.  

The Atma (pure Consciousness; the Soul) is ‘Advaitya’—i.e. it is eternally one, 
without a second, unique, non-dual, indivisible, immutable and peerless.  

It (the Atma or consciousness) is an embodiment of supreme, absolute and 
universal ‘Anand’—i.e. it is always in a state of bliss, happiness, peace and tranquility.  

It (the Atma or consciousness) is the foundation and the resting place for all that 
exists.  

It (the Atma or consciousness) is the only majestic authority and the supreme 
power in existence.  

It (the Atma or consciousness) does not have any trace of the spiritual darkness 
created by Avidya (ignorance about the spiritual truths) and Moha (attachments and 
longings for this material world and the body that are accompaniments of Avidya). [The 
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Atma is not attracted to the fascinating charms of this world nor have any desire to enjoy 
them or hoard them because it is well aware of their perishable nature and the web of 
entanglements that they create in their wake. It is neither interested in the body because it 
is aware of its imperishable nature too. It keeps a safe distance from both the world as 
well as the body both of which are gross, perishable and ensnaring by nature. The Atma 
is a separate entity, and it is merely a witness to what is happening around it. Neither 
does the Atma suffer from anything in this world nor does it feel happy from anything. 
When a wise and intelligent person understands this, he is said to have reached the 
‘Turiya state’—for now he lives in this world with complete detachment and 
indifference.] 

In other words, if a man comes to realise what his ‘true self’ is, if he understands 
it to be the pure Atma which is consciousness personified, hence an image of Brahm, the 
cosmic Consciousness, all darkness in the form of Avidya and Moha are immediately 
dispelled. He is filled with the light of realisation; he is illuminated with the brilliant light 
of ‘enlightenment. Obviously, where there is light there cannot be darkness!  

With this enlightenment and wisdom, the spiritual aspirant would realise that ‘he’, 
i.e. his ‘true self’, is the same Atma that is endorsed by all the scriptures as being the 
supreme Atma of creation, and which is described by the name of ‘Ram’ in this 
Upanishad. This Atma of the individual creature and the cosmic Atma of the whole 
creation is the same Brahm who has revealed himself as Lord Ram. 

Lord Ram is none but the self-illuminated and brilliant cosmic Brahm. He is the 
Supreme Being himself personified. There is no duality or distinction between any of the 
three entities known as the Atma, Brahm and Ram.  

Lord Ram is as indefinable and incomprehensible as is the supreme 
transcendental Brahm. [In earlier part of this Upanishad it has been asserted that Lord 
Ram is no ordinary human being but Brahm, the Supreme Being himself personified. 
Since Brahm is synonymous with the Atma, and since the Atma resides in the subtle heart 
of all living beings as their ‘pure self’, it follows that when a spiritual aspirant truthfully 
becomes ‘self-realised’ he would see that ‘he’ (as his Atma and not the gross body) and 
‘Ram’ (the divine Brahm and not the gross body of a prince of Ayodhya) are one and the 
same holy, sublime and divine entity called the ‘Advaitya Brahm’—the non-dual Brahm.  

When this actually happens, it is said that such a person has reached the pinnacle 
of spiritualism, and he is deemed to have attained freedom from Avidya, Moha and 
Maya—that is, he has attained Mukti or Moksha (spiritual liberation, deliverance, 
salvation and emancipation.] 

Such a realised spiritual aspirant should think ‘That is me/I’—‘So-a-Ham1’. There 
is no difference between me and the supreme Brahm who has revealed himself as Lord 
Ram. It is this Ram that is being lauded and worshipped in the Mantras which address the 
Lord as Ram Chandra, Ram Bhadra etc. 

Lord Ram who is eternally enlightened and self-illuminated, is honoured and 
recognized by the eclectic but most esoteric terms used to address him, such as ‘OM’ (the 
Beej Mantra of Brahm and the ethereal word which is said to the parent of all Mantras), 
‘Tat’ (that), ‘Sat’ (truth), ‘Yat’ (is), ‘Param’ (supreme).  

Indeed, that divine and transcendental Lord Ram who is addressed by these terms 
and who is beyond the comprehension of the mind and reach of the faculty of speech is 
no one else but ‘I’ or ‘Me’.  
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Constant reflection on this eclectic Mantra and keeping the mind focused on the 
irrefutable truth of this great Maha Vakya (‘So-a-Ham’) would finally establish oneness 
between the spiritual aspirant and Lord Ram who is none but Brahm personified. In other 
words, this way of meditation and contemplation would help the spiritual aspirant to 
establish oneness between himself and the supreme Brahm in the form of Lord Ram. In 
other words, the wise aspirant should endeavour to establish oneness and non-duality 
between his own Atma and the supreme transcendental Atma of the cosmos known as 
Brahm or Ram (9).  

[Note—1So-a-Ham is one of the famous Maha Vakyas of the Vedas. The word ‘that’ 
refers to Brahm, while ‘me or I’ refers to the Atma which is the true identity of the 
aspirant. There are countless Upanishads that describe the Maha Vakyas. For instance—  
(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—Shukar 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; 
Naradparivrajak Upanishad, Canto 7, verse no. 8; 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).]  

This is in consonance with the philosophy of the Upanishads that stress that the 
Atma, the truthful identity of the creature, is none other than Brahm. That is why an 
enlightened one says that ‘I am Brahm’; or ‘I and Brahm are one’. There is no sense of 
pride and haughtiness or vanity and self-praise in it; it is a statement of truthful 
conviction said from the heart which is devoid of all imposture and deceit. Such an 
enlightened person is not expected to boast and expect false honours from this world.  
This conclusion derived at by logical reasoning will inculcate the feeling in the 
seeker/aspirant that he posses all the grand and holy characteristics, virtues and attributes 
associated with the divinity known as Lord Ram—such as possessing supreme bliss, 
peace, tranquility and serenity, being eternal and imperishable, have unadulterated 
enlightenment, wisdom, erudition and truthful knowledge, being endowed with the 
splendorous and dazzling light of enlightenment that comes with self-realisation, etc. All 
these make the aspirant feel self-illuminated like the supreme Lord himself; he acquires 
those majestic and mystical spiritual powers that come with self-realisation. This gives 
the aspirant a high degree of blissfulness and complete sense of fulfillment.] 
 
 
lnk jkeks·geLehfr rÙkÙor% çonfUr ;s A u rs lalkfj.kks uwua jke ,oa u la'k;% AA 
bR;qifu"k| A ; ,oa osn l eqDrkss Hkorhfr ;kKoYD;% AA10AA 

bfr r`rh;kdf.Mdk lekIr%AA 
 
sadā rāmo’hamasmīti tattvataḥ pravadanti ye / 



 166

na te saṃsāriṇo nūnaṃ rāma eva na saṃśayaḥ // 

ityupaniṣadya / ya evaṃ veda sa mukto bhavatīti yājñavalkyaḥ // 10 // 

 

iti tritīya kaṇdikā samāpta // 3//  

 
tks yksx ;FkkZFk:i ls ;g le> tkrs gSa vkSj ;g dgrs gSa ;k ekurs gSa fd ^eSa jke gw¡*] os lalkjh 
ugha gSa] os rjs gq, ekus tkrs gSaA fuúk;:i ls os jke ds Lo:i gSa] blesa dksbZ lUnsg ugha gSA ;g 
mifu"kn~ gSA tks bl izdkj tkurk gS og eqä gks tkrk gS*& bl izdkj ;kKoYD;th us mins'k fn;k 
¼10½A 
 

JhjkeksÙkjrkfiuh;ksifu"kn~ dk r`rh; lxZ lekIr gqvkA 

 
10. Those wise, erudite, enlightened and self-realised people who come to understand the 
basic, universal and absolute spiritual truth about their ‘real self’, known as the Atma, as 
being a personification of Lord Ram—that there is no difference or duality between them 
and the supreme Lord of creation known as Brahm who had revealed himself as Lord 
Ram, well surely, such persons are not to be defined as being ordinary humans.  

On the contrary, they are deemed to be liberated, delivered and freed from the 
fetters of ignorance and delusions that keeps ordinary, less fortunate and ignorant people 
eternally shackled to this gross body and equally gross world1.  

Such wise, spiritually enlightened and self-realised men are said to be an image of 
Lord Ram himself. There is no doubt in it.  

This is an Upanishad, and therefore it speaks the truth. Hence, those who 
understand the truth of its teaching do indeed find Mukti—they are spiritually liberated 
and delivered from the fetters of ignorance and delusions; they are spiritually liberated 
from this gross body and the gross world; they find emancipation and salvation for 
themselves.’ [But it must be noted that belief in the oneness of the Atma and Brahm, as 
well as the fact that the Atma is one’s true self should be sincere and honest. To bear 
fruit, it must be truthfully accepted, without an iota of doubt, with a clear conscious, and 
without having any pretensions and deceit in one’s heart.]’ 

This is how sage Yagyawalkya preached sage Bharadwaj (10). 
[Note—1This is because ignorant people treat the body as their true self, and the world as 
the real thing and the main goal of life. Since both the body and the world are perishable 
and gross by nature, such people never do find permanent peace and happiness. They 
keep of being tossed around like a ship on a rough ocean. They feel miserable and 
restless due to this tossing and turmoil that is so very characteristic of this world. But 
once they realise that their ‘self’ is not the body but it the Atma which is separate from 
the body and only lives in it, they would treat this body as an alien thing or an extraneous 
element. Now they begin to wonder why they had acquired this body in the first place if 
the Atma is their ‘self’ instead of the body. Then they search for an answer and find it in 
the scriptures that clearly tell them that this unfortunate situation befalls upon the creature 
because it had wrongly identified its ‘self’ with the gross body and then indulged madly 
in an equally gross world in some past time, and the present dilemma is due to the 
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accumulated affects of all those mistakes. Then obviously a wise man would not repeat 
the same mistakes again so as to land him once again in the same trouble. In other words, 
in the present life a wise, enlightened and self-realised man would treat himself as 
distinct from the body and the world, and instead think that he is a divine entity having an 
exalted origin. This would prevent him from committing the same mistakes that had 
landed his Atma in the present state in this world. Besides this, from the practical 
standpoint also when a man thinks in positive terms his entire personality undergoes a 
drastic change. He overcomes his negativity and dejection of spirits that bog down his 
progress in life and keeps him chained to miseries and agonies—some of them real and 
more of them imaginary. When one thinks ‘I am big and noble’, he indeed becomes one 
as compared to a man who thinks negatively and finds that he is surrounded by 
unhappiness and miseries all around him.]  
  
 

       Thus ends Canto 3 of Ram Uttar Tapini Upanishad 
 

 
*—*—*—* 

 
 

v/;k;& 2] lxZ& 4 
prqFkZ df.Mdk 

vfoeqä {ks= ,oa rkjd ea= dk egRo 
 

Chapter-2, Canto-4 
The significance and importance of the ‘Avimukta Kshetra & Tarak Mantra’ 

 
 
vFk gSuef=% çiPN ;kKoYD;a ; ,"kks·uUrks·O;Drifjiw.kkuZuUnSdgfpnkRek ra dFkega 
fotkuh;kfefr AA 1AA 

 
atha hainamatriḥ papraccha yājñavalkyaṃ ya eṣo’nanto’vyakta 

paripūrṇānandaikacidātmā taṃ kathamahaṃ vijānīyāmiti // 1 // 

 
blds ckn ;kKoYD; ls vf=eqfu us iwNk& ^eSa ml vkRerÙo dks tks vuUr] vfouk'kh] vO;ä 
¼tks bfUnz;ksa ds }kjk u le>k tk lds vkSj u O;ä fd;k tk lds½ gSa mls dSls tkuw\* ¼1½ 
 
[This Canto is dedicated to highlighting the significance and importance of the 
‘Avimukta Kshetra’ & ‘Tarak Mantra’. It is to be read in conjunction with Cantos 1 and 2 
of this Upanishad.] 

 
1. Once, sage Atri asked sage Yagyawalkya—‘How can I know about the ‘Chidaatma’ 
(the pure conscious Atma that is the cosmic Consciousness personified, and is wise, 
enlightened and intelligent; the Atma that resides in all the living beings as their soul, and 
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forms their enlightened ‘self’, their true self and identity) that is described as being 
‘Anant’ (literally meaning an entity that is without an end, is eternal, infinite and 
imperishable), ‘Avinaashi’ (imperishable; eternal) and ‘Avyakta’ (an entity which is not 
manifest, is unknown and indescribable; is invisible, indefinable, nameless, formless, 
incomprehensible and attribute-less)? [This Atma is also honoured by other epithets, such 
as being ‘Paripurna’ (an entity that is complete in all respects, is fulfilled, is self-
sufficient, and wants nothing), and as being an embodiment of the virtue of ‘Anand’ (full 
of bliss, happiness, felicity and beatitude)] (1).  
 

 
Lk gksokp ;kKoYD;% A lks·foeqDr mikL;ks·;e~ A  
; ,"kks·uUrks·O;ä vkRek lks·foeqDrs çfrf"Br bfr AA 2AA 
 
sa hovāca yājñavalkyaḥ / so’vimukta upāsyo’yam /  

ya eṣo’nanto’vyakta ātmā so’vimukte pratiṣṭhita iti // 2 //  

 
rc izfl) ;kKoYD; eqfu us mÙkj fn;k& ^ml vO;ä vkRerÙo ¼ijekRek½ dh vfoeqä ¼dk'kh½ 
{ks= esa mikluk djuh pkfg,A og tks vuUr] vfouk'kh] vO;ä vkRek gS& og vfoeqä {ks= esa 
izfrf"Br gS*A ¼2½ 
 
2. The famous sage Yagyawalkya replied—‘Such an exalted Atma which is eternal and 
indescribable is said to be symbolically established in the spiritual realm called the 
‘Avimukta Kshetra’. That is why a sincere spiritual seeker should endeavour to worship 
and honour as well as contemplate and meditate upon the Atma there.’ (2). 
 

 
lks·foeqä% dfLeUçfrf"Br bfr AA3AA 

 
so’vimuktaḥ kasminpratiṣṭhita iti // 3 // 

 
vf= us iqu% iz'u fd;k& ^fdUrq og vfoeqä {ks= dgk¡ fLFkr gS\* ¼3½ 
 
3. Atri asked again—‘But where is this place called ‘Avimukta’?’ (3). 
 
 

oj.kk;ka ukL;ka p e/;s çfrf"Br bfr AA4AA 
 
varaṇāyāṃ nāsyāṃ ca madhye pratiṣṭhita iti // 4 // 

 
;kKoYD; us mÙkj fn;k& ^;g vfoeqä {ks= ^oj.kk* ,oa ^uk'kh* ds e/; esa fLFkr gS*A ¼4½ 
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4. Sage Yagyawalkya answered—‘That place is situated between ‘Varanaa’ and 
‘Naashi’.’ (4).  
 
 

dk oS oj.kk dk p ukLkhfr AA5AA 
 
kā vai varaṇā kā ca nāśīti // 5 // 

 
vf= us iwNk& ^oj.kk vkSj uk'kh dkSu gSa] ;g fdldk uke gS\* ¼5½ 
 
5. Atri asked—‘Who or what are ‘Varanaa’ and ‘Naashi’?’ (5).  
 
 

tUekUrjÑrkUlokZUnks"kkUokj;rhfr rsu oj.kk Hkorhfr A  
lokZfufUnz;ÑrkUikikék'k;rhfr rsu ukLkh Hkorhfr AA 6AA 

 
janmāntarkṛtānsarvāndoṣānvārayatīti tena varaṇā bhavatīti /  

sarvānindriyakṛtān pāpānnāśayatīti tena nāsī bhavatīti // 6 // 

 
;kKoYD; us mÙkj fn;k& ^tks lEiw.kZ tUekUrjÑr bfUnz;Ñr nks"kksa dks okj.k djrh gS mls oj.kk 
dgrs gSaA tks leLr bfUnz;Ñr ikiksa dk uk'k djrh gS mls uk'kh dgrs gSa*A ¼ 6½ 

[uksV % vfoeqä 'kCn dk vFkZ gS& v$foeqä = tks foeqä u gks] tks c) gksA ;gk¡ bl 
'kCn dk rkRi;Z gS ^oks O;fä tks lalkj cU/kuksa ls c¡/kk gks fdUrq eqfä ikus dh vfHkyk"kk 

j[krk gks*A] 
 
6. Yagyawalkya replied—‘That which stops or puts a leash on or restricts all the evil 
consequences of whatever has been done by the creature using his sense organs of the 
body over many generations is called ‘Varanaa’. Or, that which prevents the creature 
from committing more sins and misdeeds with his sense organs, that which stop his 
further spiritual downfall and moral degradation, is called ‘Varanaa’. [The word ‘Vaaran’ 
means to stop, to prohibit, to sensor, to restrict).  

Similarly, that which not only destroys, eliminates, crushes, purges or catheterizes 
all the sins and evil deeds done by the creature but also overcomes their evil 
consequences for his benefit (so that he does not have to face sufferance from their 
negative affects, and is ensured of his spiritual welfare) is called ‘Nashi’. [The word 
‘Naash’ means to destroy and eliminate, to purge and remove.]’ (6).  

[Note—The literal meaning of the word Avimukta is ‘that which is not liberated; that 
which is bound’. The word here signifies that the creature who is presently not liberated 
can find his spiritual liberation if he takes the recourse of finding shelter in the Avimukta 
Kshetra. In other words, a living being who is bound to this mundane world of delusions 
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and artificiality due to his ignorance and also due to the entangling effects of his 
accumulated past deeds but has realised his follies and pathetic condition, and who is 
sincerely yearning to break free from the fetters that pillory him to this deluding world of 
transmigration and its accompanying horrors, can find his spiritual liberation and 
deliverance if he takes the shelter of the Avimukta Kshetra. This would help him to 
finally break free from the vicious cycle of birth and death and its accompanying horrors. 
Hence, ‘Avimukta’ site is ‘that place where those who are yet not spiritually free reside in 
order to get future spiritual freedom’. 

The word ‘Vaaran’, from which ‘Varanaa’ has been derived, means to stop, prohibit, 
obstruct, prevent or bar, while ‘Naashi’ refers to elimination and destruction. From the 
perspective of this terrestrial world, the Avimukta Kshetra that is located between 
Varanaa and Naashi is called ‘Varanasi’, a city in northern India and situated on the 
banks of the holy river Ganges. It is said to be the terrestrial abode of Lord Shiva, and it 
is here that it is believed that Shiva utters the Tarak Mantra in the ears of a dying man so 
that the latter gets Mukti. Refer also to verse no. 9-10 below. 

From the spiritual and metaphysical perspective, the composite word refers to that 
place which has the majestic and mystical spiritual potential and power not only to stop 
the creature’s further spiritual decline but also to help him redeem himself from the bad 
or negative consequences of his past misdemeanors. It is like a holy site where the 
pilgrim goes seeking salvation. There, he would take a bath in a river or pond to clean 
himself and then go to some shrine to pay his obeisance to the presiding deity of the place 
and seek the latter’s blessings. In the present case, the ‘cleaning of the body’ is a 
metaphoric way of saying that an aspirant washes off all his past misdeeds by sincerely 
regretting for them, and taking a vow of not repeating his mistakes again. If he indeed 
succeeds in turning a new leaf in his life, if he indeed improves himself and becomes a 
changed man, and if he sticks to his new chosen path then it is sure that his spiritual 
redemption is at hand. He must be ready to atone for his past sins by undergoing 
sufferance as a token of his punishment, but all future torments would be eliminated.  

Such a man is considered wise and enlightened as he would be eagerly searching for 
the ‘truth’ that has been lauded in the Upanishads, and in order to find this ‘truth’ he 
would be honestly following the advice of these Upanishads. Obviously when a man 
follows the instructions of a learned teacher, who in this case is the Upanishad itself, with 
faith and conviction, he is bound to be successful in his endeavours. Therefore, a man 
who understands the actual meaning and significance of the term Avimukta vis-à-vis his 
Atma (i.e. his true ‘self’) and how it impinges on his spiritual welfare is sure to find 
Mukti or Moksha for himself—that is, he is assured of liberation and deliverance from 
the evil affects of his sins and misdeeds, and consequentially find emancipation and 
salvation for himself.  

A sincere aspirant would set his house in order by exercising the greatest of restraint 
on his wayward sense organs and prevent them from acting in an unscrupulous and 
unrighteous manner. He would endeavour to eliminate all the accumulated scum of his 
life in the form of the evil affects of his reckless past deeds done out of ignorance that has 
burdened his soul till now. He would divert his attention and mind away from both the 
world of material sense objects as well as from the gross body and its need for 
gratification, and instead turn it inwards towards his inner self and nobler goals in life. By 
realizing that the body and the world are perishable and entrapping by nature, he would 
keep his Atma away from their clutches.  

But for this to be effective the aspirant has to be sincere and committed. Pretensions 
can cheat the people of the world, but they cannot cheat one’s own ‘self’. The 
precondition for salvation and emancipation of the Atma is sincerity of purpose and 
commitment on the part of the spiritual aspirant. 
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The realisation by the creature of the fact that he has indeed been wayward and 
sinful, and that all his present sufferings are a result of his past misdeeds, is the first step 
towards Mukti. Then he would look for a way out of his predicament and find the 
solution in the teaching of the Upanishads. He would then grasp this lifeline with both 
hands and follow it till emancipation and salvation is indeed available to him. Naturally 
his life would become exemplary and free from further sins. This would ensure that he 
gets freedom from the continuous cycle of miseries and torments to which he was 
hitherto bonded.  

The study of the Upanishads and practice of their eclectic principles and philosophies 
kindles ‘self-realisation’ in the spiritual apirant when he realises who he actually is, and 
what the difference between his ‘true self’ and the body as well as the rest of the gross 
world is. He becomes wise and enlightened about the eclectic existence of the divine but 
most esoteric entity known as the ‘Atma’ or pure consciousness. He realises that the real 
subtle and sublime truth is something different from the gross world and the gross body. 
So he is freed from the strong fetter of ignorance that had shackled him so far to the 
world as well as the body. Identifying himself with the ethereal Atma instead of the gross 
body is in its self finding Mukti—i.e. it is being freed from the limitations and shackling 
effects of the body and the world in which the aspirant lives, it is being delivered from 
the horrible cycle of ignorance and its accompanying delusions.] 

 
 
drePpkL; LFkkua Hkorhfr AA7AA 
 

katamaccāsya sthānaṃ bhavatīti // 7 // 

 
iz'u& ^ml vfoeqä {ks= dk vk/;kfRed LFkku dkSu ¼;kfu fd dgk¡½ gS\* ¼7½A 

 
7. Sage Atri asked—‘Where is the symbolic location of this Avimukta site from the 
spiritual perspective of the aspirant? That is, where can one hope to find this spiritually 
important holy site besides its terrestrial location (between the Varanaa and the Naashi as 
described in verse nos. 3-6)?’ (7). 
 
 
Hkzqoks?kzkZ.kL; p ;% lfU/k% l ,"k |kSyksZdL; ijL; p lfU/kHkZorhfr A ,r}S lfU/ka lU/;ka czãfon 
miklr bfr A  lks·foeqä mikL; bfr A lks·foeqäa Kkuekpþs ;ks ok ,rnsoa osnsfr AA8AA  
 
bhruvorghrāṇasya ca yaḥ sandhiḥ sa eṣa dyaurlokasya parasya ca sandhirbhavatīti / 

etadvai sandhiṃ sandhyāṃ brahmavida upāsata iti / so’vimukta upāsya iti /  

so’vimuktaṃ jñānamācaṣṭe yo vāetadevaṃ vediti // 8 // 

 
mÙkj&^HkkSag vkSj ukf'kdk dhtks lfU/k gS ¼tgk¡ bMk ,oa fiaxyk uke dh nks ukfM+;k¡ feyh gqbZ gSa½ og 
mRÑþ T;ksfreZ; ije/kke dk izrhd ijekRek dk LFkku gSA czã osÙkk yksx bl lfU/k dks gh ^lU/;k* 
ds :i esa mikluk djrs gSaA vr% tks lk/kd ml vO;ä vkRek dh vfoeqä {ks= ¼dk'kh½ esa 
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HkkSfrd txr esa jgdj mldh vk/;kfRed jgus dh txg ¼HkkSag&ukf'kdk dh lfU/k½ esa viuk /;ku 
dsfUnzr djrk gS vkSj ogha lfU/k esa ml ijekRek dh mikluk ,oa /;ku djds fpUru djrk gS& og 
fu'p; gh eqä gks x;k gSA ogh fuR; vkRek ls lEc) Kku dk mins'k dj ldrk gS* ¼8½A 
 
8. Sage Yagyawalkya replied—‘The point in the forehead where the root of the nose 
meets the point that lies between the two eye-brows1 is called the metaphysical or the 
spiritual site of ‘Avimukta’. This point is symbolic of the illuminated heaven where the 
supreme Atma or Brahm has its abode1.  

This junction point is also called ‘Sandhya’—literally meaning a place where two 
units or entities unite or join together. This is because it symbolizes the point where the 
Duloka (the lower heaven) meets the immensely illuminated Param Dham (the upper 
heaven or the supreme abode of the Supreme Being). Indeed, those who are well-versed 
in the metaphysical knowledge of the supreme transcendental Brahm regard this point as 
the place where one can come in direct contact with Brahm2. 
 Those who are well versed in the knowledge of Brahm worship him at this point 
while they do their daily worship known as ‘Sandhya’3.  

Hence, in order to attain Mukti, or spiritual liberation and final deliverance from 
the body and the world, a wise man should worship the invisible and indescribable 
supreme Lord (i.e. Brahm manifested as the cosmic Consciousness known as the Atma of 
creation) by residing in the Avimukta Kshetra.  

He must understand that this ‘Avimukta Kshetra’ has two locations—from the 
physical point of view it is located in the terrestrial world between Varanaa and Naashi 
(as described in verse nos. 3-6, which corresponds to the holy city of Varanasi, also 
known as Kashi), and from the metaphysical and spiritual point of view it is located in 
the forehead between the two eyebrows (where the third eye of wisdom is located and 
where the aspirant experiences extreme bliss and ecstasy if his Pran is concentrated 
here—as described in the present verse no. 8)4.  

Only such a wise, realised and enlightened person who has understood where the 
Avimukta Kshetra is really located (from the spiritual point of view) is competent to 
teach others about it. Verily, such a person who is aware of this site is certainly liberated 
and delivered; he is certainly entitled to preach about the essential knowledge of the 
eternal and truthful Atma to others5. [This is natural, as only a person who knows 
something can tell others about it. The rest of the people are imposters and only mislead 
others.] (8). 

 [Note—1It is believed that at the time of creation, the supreme Brahm entered the body 
of the creature through the Brahm-randhra, the hair-like slit in the cranium, and took up 
his residence in the mind. Refer Aeiteriya Upanishad of the Rig Veda tradition, Section 1, 
Canto 3, verse no. 12. That is why the head is the area of the body where the man’s 
faculty of reasoning, reflection, thoughts, analysis and intelligence are located—because 
Brahm is all-knowing and omniscient. 

2The word Sandhya refers to the place in the forehead where the two Naadis called 
‘Ida’ and ‘Pingla’ coming from the base of the spine and passing through the two nostrils 
come to meet each other at the root of the nose. It is here that the Sushumna Naadi, the 
most important nerve coming from the base of the spine and through which the vital Pran 
(life forces) rises up when the Kundalini is ignited, also meets these two Naadis, thereby 
creating a vibration in the nerves of the head, which in turn results in titillating them and 
creating an extreme sensation of ecstasy and bliss.  



 173

The internal point in the forehead where the two eyebrows meet the root of the nose 
is said to the location of the so-called ‘symbolic third eye of wisdom’. This is the area of 
the head where a man’s faculty of reasoning, reflection, thoughts, analysis and 
intelligence are located. That is why when we ponder deeply upon something, our 
forehead furrows automatically as a sign of intense concentration of all the faculties of 
the mind.   

According to the philosophy of Yoga, this is the point where the ascetic who 
diligently follows the rules of meditation and contemplation focuses his Pran (life forces, 
including the consciousness) by pulling it up from all other parts of the body by means of 
various techniques, such as Pranayam (breath control), Aasans (various sitting postures), 
Bandhas (restrictions on the body) etc. And it is here that he experiences an extreme 
sense of spiritual thrill or ecstasy. The area of the head higher than this point is said to be 
the abode of Brahm. When the Pran moves ahead on its onwards journey, it reaches the 
top of the skull and finally escapes through the Brahm-Randhra, the hair-like slit on the 
cranium from which it is believed Brahm had entered the man’s body at the time of 
creation and took up his residence in the head. This is the reason why the virtues of 
intelligence, wisdom, reasoning, thinking etc. are all located in the head rather than in any 
other part of the creature’s body—simply because Brahm is synonymous with these 
grand qualities. 

According to the philosophy of Kundalini Yoga—which pertains to obtaining 
spiritual bliss as well as liberation from the fetters of the gross body by the kindling of 
the cosmic energy lying trapped and untapped inside the body in the form of a spiral coil 
at the bottom of the spinal cord—when the vital energy of Kundalini is aroused, it snakes 
up the spinal cord through the Sushumna Naadi and enters this area of the forehead 
mentioned in this verse. When this happens, the practitioner experiences an extreme 
sense of spiritual ecstasy and bliss not to be found elsewhere. The energy of the 
Kundalini acts more like the rocket that propels the Atma or pure consciousness of the 
creature towards the realisation of its true potentials by rising high and leaving the 
mundane affairs of the body and the world behind. Once the creature tastes the nectar of 
bliss and ecstasy which had been eluding him all through his life, he would naturally not 
like to revert to his earlier state of sorrows and miseries. The aspirant metaphorically 
experiences the presence of Brahm in the head when he experiences extreme bliss and 
ecstasy, a high degree of beatitude and felicity, because Brahm is synonymous with these 
virtues.  

This concept has been elaborately described in the Shukla Yajur Veda’s Advai Tarak 
Upanishad, verse no. 3; Tarsar Upanishad, Canto 1, verse no. 1. 

The point of concentration referred above, according to Canto 3 of Saubhagya Laxmi 
Upanishad belonging to the Rig Veda tradition, is called the ‘Bhru Chakra’ or ‘Agya 
Chakra’. It is often called the ‘third eye of wisdom’. These Chakras are subtle and 
sublime energy centers in the body, and are extensively dealt with in all the Upanishads 
that deal with Yoga. This particular Chakra is said to control wisdom and enlightenment 
in a man; its colour is Indigo and it also regulates such virtues as fortitude, tolerance and 
forgiveness. 

3The word Sandhya also refers to a special ritual done by the Aryans three times a 
day—in the morning, midday and at sunset. 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 prayers 
are said in honour of Sun-God or any other patron God of the devotee. Observation of 
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these sacraments are said to be very rewarding and beneficial for the person who does 
them. 

4If he is not able to physically live in the terrestrial Avimukta Kshetra, he would get 
the same benefit of spiritual liberation and deliverance if he makes Atma (pure 
consciousness; his ‘true self’) symbolically live in the Avimukta Kshetra by focusing his 
attention (mind) and his Pran (vital life-forces of the body represented by the vital winds) 
in the area of the forehead narrated in this verse. [In fact, from the spiritual perspective 
this latter Avimukta Kshetra is of a greater importance as it is available to all the 
creatures in equal measure. It might not be practically feasible for each and every 
creature to go and live in the city of Kashi. Besides this, even if one is fortunate to get 
this benefit of being physically present in this holy city but remains engrossed in the 
affairs of the material world, pursuing its false charms and indulgent in its sense objects, 
or remains focused on the efforts to gratify the gross body and the natural urges of its 
sense organs—then his living in this terrestrial Avimukta Kshetra is of no value. Merely 
living in it would not provide him liberation, deliverance, emancipation or salvation.  

On the contrary, a person who lives an ordinary life in any ordinary village or city, 
but a righteous and auspicious life that is lived according to the prescription of the 
Upanishads, a person who practices the profound spiritual principles of Upanishads by 
seeing the supreme Brahm everywhere, and who practices meditation and contemplation 
by focusing his mind and his Pran in the Avimukta Kshetra that is symbolically present in 
the forehead is indeed able to attain the rewards as promised in this Upanishad. That is, 
such a wise and enlightened person does find Mukti and Moksha for himself even though 
he is not living in the city of Varanasi or Kashi—or for that matter, in any other holy 
terrestrial site.  

In this context it ought to be noted that there are a number of Upanishads that 
emphasize the point that the body of the creature itself is a holy pilgrim site as well as a 
shrine of the Lord. For instance, the following Upanishads treat the body as an abode of 
Lord Shiva—(i) The Krishna Yajur Veda’s Yogshikha Upanishad, Canto 1, verse nos. 72, 
165-168, Canto 2, verse nos. 6-10, 20, Canto 3, verse nos. 1-15, Canto 5, verse nos. 2-5, 
13-16, and Canto 6, verse nos. 32-33, 47; and Skand Upanishad, verse nos. 10-11. (ii) 
Sam Veda’s Jabal Darshan Upanishad, Canto 4, verse nos. 48-59.  
 Body as an abode of Shakti (the dynamic manifestation of Shiva and revealed as a 
divine Goddess) and 4 Peeths has been propounded in the Krishna Yajur Veda’s 
Yogshikha Upanishad, Canto 5, verse nos. 6-12.  
 Body as an abode of Shiva and Shakti is expounded in (i) Krishna Yajur Veda’s Yog 
Kundali Upanishad, Canto 1, verse no. 75; Yogshikha Upanishad, Canto 5, verse no. 4. 
(ii) Atharva Veda’s Brihajjabal Upanishad, Brahman 2, verse no. 8-9.  
Importance of the body as a medium of obtaining Siddhis (mystical powers) is stressed in 
the following Upanishads—(i) Krishna Yajur Veda’s Yogshikha Upanishad, Canto 5, 
verse no. 4. (ii) Shukla Yajur Veda’s Advai Tarak Upanishad. (iii) Atharva Veda’s Ram 
Uttar Tapini Upanishad, Canto 4, verse no. 1-8. 

Importance of the body as a Linga (symbol of Brahm and the Atma)—Krishna Yajur 
Veda’s Yogshikha Upanishad, Canto 2, verse no. 10. 

Body as a pilgrim site called ‘Triveni Sangam’—Krishna Yajur Veda’s Yogshikha 
Upanishad, Canto 6, verse no. 30. 

The spiritually evolved idea of obtaining Mukti and Moksha by turning inwards and 
experiencing the presence of the supreme Brahm inside the body has been expounded in 
the Advai Tarak Upanishad of Shukla Yajur Veda tradition. In fact, this entire Upanishad 
is dedicated to this theme.  
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The body has four Peeths symbolising the abode of divine Shaktis or Goddesses. 
This is endorsed in the Krishna Yajur Veda’s Yogshikha Upanishad, Canto 1, verse nos. 
170-175, and Canto 5, verse nos. 3, 8-12.] 

5By meditating and concentrating one’s attention at the focal point of the nose and the 
two eyebrows mentioned above, the spiritual aspirant acquires such stupendous spiritual 
insights that he becomes enlightened about the glorious and mystical nature of the 
supreme transcendental Brahm who pervades throughout the creation as its consciousness 
known as the Atma. Only a person who knows anything can teach about it. The Atma is 
such an esoteric sublime entity that it cannot be ‘learned’ in conventional manner by 
merely studying voluminous scriptures; it has to be experienced and witnessed first hand 
to somewhat comprehend what it actually is. It is so profoundly mystical and mysterious 
that it cannot be put into words.  

But a self-realised person who has witnessed the presence of the cosmic 
Consciousness can guide others on the correct path to be followed so that they too can 
realise the presence of the Atma though it is true that Atma cannot be taught about like 
other subjects merely because the teacher is well acquainted with it. An enlightened and 
self-realised seeker is at least qualified to guide others.  

Therefore, any seeker/aspirant who resides in the ‘Avimukta’ site—whether in its 
physical location in the city of Kashi or Varanasi, or in its metaphysical symbolic 
location in the forehead as described in this verse—and spends his time meditating upon 
and concentrating his mind and intellect on the Atma (the soul, the true form of the ‘self’ 
as the illuminated and conscious entity which is a miniscule reflection or image of the 
supreme, all-pervading, omniscient, almighty macrocosmic Soul of the creation called 
Parmatma) at its metaphysical location at the conjunction point between the eyebrows 
and the root of the nose, is truly deemed to be erudite, sagacious, wise, enlightened and 
self-realised. He is the one who is deemed fit and qualified to preach on metaphysics and 
spiritualism; he is said to be truly enlightened about Brahm.] 

 
 

vFk ra çR;qokp A Lo;eso ;kKoYD;% A 
JhjkeL; euqa dk';ka ttki o`"kHk/ot% A eUoUrjlgòSLrq tigksekpZukfnfHk% AA 9AA 

 
atha taṃ pratyuvāca / swayamēva yājñavalkyaḥ /  

śrīrāmasya manuṃ kāśyāṃ jajāpa vṛṣabhadhvajaḥ / 

manvantarasahasraistu japa homārcanādibhiḥ //9// 

 
rri'pkr~ vf= eqfu ls ;kKoYD; us dgk& ^,dckj Hkxoku~ 'kadj us dk'kh esa ,d gtkj eUoUrj 
rd ti] gkse vkSj iwtu ds }kjk Jhjke dh vjk/kuk djh vkSj Jhjke ds rkjdea= dk ti fd;kA 
¼9½ 

[uksV % 1 eUoUrj czãk ds ,d fnu dk 1@14oka fgLlk( vFkok 71 pkj ;qxksa dk ,d 

pDdjA] 
 
9. After that, sage Yagyawalkya said to sage Atri—‘Once upon a time, Lord Shiva 
worshipped Lord Ram for one thousand Manvantars1 by offering sacrifices, doing Tapa 
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(penances and austerities) and repeating his Tarak Mantra (i.e. the Lord’s holy name 
which provides the creature with liberation, deliverance, emancipation and salvation) (9).   

[Note—1Manvantar = 1/14th fraction of 1 day of Brahma; 71 four-Yug cycle or era of 
the celestial cycle of birth and death according to the Hindu philosophy.] 
 

 
rr% çléks Hkxok³~N`hjke% çkg 'kœje~ A o`.kh"o ;nHkhþa rn~íkL;kfe ijesðkj AA bfrAA10AA  

 
tataḥ prasanno bhagavāñchrīrāmaḥ prāha śaṃkaram / 

vṛṇīśva yadabhīṣṭaṃ taddāsyāmi parameśvara // iti // 10 //  

 
bl ij izlé gksdj Jhjke us muls dgk] ^gs ijesðkj! rqEgs tks oj vHkh"V gks og ek¡x yks] eSa mls 
nwaxk* ¼10½A 
 
10. This pleased Lord Ram so much that he said to Shiva, 'Oh Parmeshwar (i.e. the 
supreme Lord)! Ask for any wish you desire; I shall give it to you.’ (10). 
 

 
vFk lfPpnkuUnkRekua Jhjkeeh’oj% iizPN A 
ef.kd.;k± ee {ks=s x¯k;ka ok rVs iqu% A fez;rs nsfg rTtUrkseqZfäukZ·rks ojkUrje~ AA bfrAA 11AA 

 
atha saccidānandātmānaṃ śrīrāmamīśvaraḥ papraccha   

maṇikarṇyāṃ mama kṣetre gaṅgāyāṃ vā taṭe punaḥ / 

mriyeta dehī tajjantormuktirnā’to varāntaram // iti // 11 //  

 
rc fpUe; egs'k us dgk& ^gs izHkq! ef.kdf.kZdk rhFkZ esa] esjs dk'kh {ks= esa vFkok xaxk ;k xaxk ds 
rV ij tks izk.k R;kx djs ml tho dks vki eqfä iznku dhft,A blds flok nwljk dksbZ oj eq>s 
vfHk"V ugha gS* ¼11½A 
 
11. Then the enlightened, self-realised, wise and blissful (saccidānandātmānaṃ) Lord 
Shiva, who is the revered deity of even Lord Ram or who reveres Lord Ram as his own 
preferred deity (śrīrāmamīśvaraḥ), said—‘Oh Lord! Those who die at the Manikarnika 
Tirtha (a holy site located on the banks of river Ganges), or in the area under my domain 
which is called Kashi, or in the water of the river Ganges, or on its banks—please be kind 
to give all such creatures the benefit of Mukti or liberation and deliverance from the cycle 
of birth and death as well as freedom from all sorts of spiritual torments. All of them 
should be blessed with the fruits of emancipation and salvation. I do not want any other 
boon to be granted by you (or there is nothing else except this that I want).’ (11). 
 

 



 177

vFk lgksokp Jhjke%&  
{ks=s·fLeaLro nsos'k ;= dq=kfi ok e`rk% A ÑfedhVkn;ks·I;k'kq eqäk% lUrq u pkU;Fkk AA 12AA 
 
atha sa hovāca śrīrāmaḥ // 

kṣetre’smiṃstava deveśa yatra kutrāpi vā mṛtāḥ / 

kṛmikīṭādayo’pyāśu muktāḥ santu na cānyathā // 12 // 

 
rc muls lfPpnkuUn Jhjke us dgk& ^gs nsos'k! vkids bl ikou {ks= esa tgk¡ dgha Hkh dksbZ 
dhM+k&edksM+k vkfn rd Hkh ejsxk og rRdky eqä gks tk;sxkA blesa dksbZ lUnsg ugha gS ¼12½A 

 
12. Then Lord Ram replied—‘Oh Lord of the Gods (‘Devesh’)! Any creature, even those 
as humble and lowly as worms and insects, who would die anywhere in your holy 
domain, would get instant deliverance. There is no doubt about it. (12).  
 

 
vfoeqäs ro {ks=s losZ"kka eqfäfl);s A vga laféfgrLr= ik"kk.kçfrekfn"kq AA 13AA 

 
avimukte tava kṣetre sarveṣāṃ muktisiddhaye / 

ahaṃ saṃnihitastatra pāṣāṇapratimādiṣu // 13 // 

 
vkids bl vfoeqä {ks= esa lc yksxksa dks eqfä fl) djkus ¼nsus½ eSa ik"kk.k rd dh ewfrZ;ksa esa 
jgw¡xkA ¼;kfu fd ik"kk.k tSlh futhZo oLrq esa Hkh vxj dksbZ Hkä eq>s viuk le>dj Hktsxk rks eSa 
mls eqfä iznku d:axk½ ¼ 13½A 
 
13. To provide deliverance to all those who die in your holy domain known as ‘Avimukta 
Kshetra’ or Kashi/Varanasi, I shall reside there even in stone idols as well. [That is, those 
who worship me sincerely in even such lifeless objects as a stone idol shall have the 
benefit of liberation and deliverance from this mundane, entrapping and deluding world 
consisting of a vicious cycle of birth and death.] (13). 
 

 
{ks=s·fLeU;ks·pZ;söDR;k eU=s.kkusu eka f'ko A czãgR;kfnikisH;ks eks{kf;";kfe ek 'kqp% AA 14AA 
 
kṣetre’sminyo’rcayedbhaktyā mantreṇānena māṃ śiva / 

brahmahatyādipāpebhyo mokṣayiṣyāmi mā śucaḥ // 14 // 
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gs f'ko! vkids {ks= ¼dk'kh ;k vU;=½ esa tks esjs bl rkjd ea= ¼jka jkek; ue%½ ds }kjk esjh 
vjk/kuk] iwtk] ti djsxk] eSa mls czãgR;k tSls t?kU; ikiksa ls Hkh eqä dj nwaxkA vki fpUrk u 
djsa ¼14½A 
 
14. Oh Shiva! Anyone in your holy realm who worships me (or invokes my holy name or 
remembers me) by using my ‘Tarak Mantra’ consisting of six letters (jka jkek; ue% — 
Raam/n(g) Raamaaya Namaha), I will liberate him from all sins, even from such 
horrendous ones which are ordinarily unpardonable like the killing of a Brahmin1. You 
should not worry about it (14). 

[Note—1On the face of it, it appears incredulous that the Lord would forgive the killing 
of a Brahmin, or in other words condone murder. The idea is to give the sinner a chance 
to redeem his spirit even if he had committed a grave error. It may be due to compulsion 
of circumstances that he was forced to commit some grave sin, or it was committed 
inadvertently or was beyond his control. If he sincerely regrets for it, if he is ready to 
undergo its punishment, then by all means he must be given a chance to redefine his life 
and turn a new leaf. This is very important—for it means if a man commits some kind of 
misdeed out of ignorance or some other cause, and he sincerely regrets for it and is 
therefore given a chance at redemption, it would mean that at least one soul has been 
saved and the burden of the earth is reduced by that extent.  

The Lord is not a cruel tyrant who is ever watchful for finding sinners so that he can 
torture them no end in the name of punishment for sins because he derives sadistic 
pleasure in their miseries. No; not at all. The Lord is ever so gracious and merciful, 
compassionate and kind that he wants to give the sinner the maximum leverage so that he 
can be saved. 

Refer also to note of verse no. 3 of Canto 2 of this Upanishad.] 
 

 
RoÙkks ok czã.kks okfi ;s yHkUrs "kM{kje~ A thoUrks eU=fl)k% L;qeqZäk eka çkIuqofUr rs AA 15AA 
 
tvatto vā brahmaṇo vāpi ye labhante ṣaḍakṣaram /  

jīvanto mantrasiddhāḥ syurmuktā māṃ prāpnuvanti te // 15 // 

 
vkils vFkok czãkth ls tks ;g "kMk{kj ea= dh nh{kk ysrs gSa os thrs th rks ea= fl) gksrs gh gSa] 
ejus ds ckn tUe&ej.k ls eqä gksdj eq>s izkIr dj ysrs gSa ¼15½A 

[uksV % jke ea= dh fn{kk czãk ,oa f'ko nksuksa ls ysuk crkdj Jhjke us oS".ko ,oa 'kSo 

nksuksa Hkäksa ds chp dh nwjh [kRe dj nh gSA] 
 
15. Anyone who accepts this Mantra either from Brahma (the creator), or from you (Lord 
Shiva the concluder)1 is able to obtain all the Siddhis2 (mystical powers) that naturally 
come with the Mantra while he is still alive, and when they die they find physical 
freedom from the shackle of the gross body when their Atma makes its exit from it for 
good. After that they do not have to take a birth again, and their soul merges with me to 
become one with me3 (15). 
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 [Note—1By referring to Brahma and Shiva as the ones by whom a seeker of Mukti can 
be initiated— here meaning baptized— in the holy Mantra of Lord Ram, the Lord seeks 
to erase the imaginary dividing line that the followers of Vishnu and Shiva have drawn 
between themselves by calling themselves as either Vaishnavs or Shivites respectively. In 
fact, both Brahma and Shiva have been taught this Upanishad by Lord Ram who is none 
but Lord Vishnu himself personified (refer Ram Purva Tapini Upanishad, Canto 1, verse 
no. 1).  

Another spin to it is that ‘Brahma’ refers to Brahmins or upper crust of the society 
who are regarded as learned and wise and the keepers of the upright conscious and 
righteous behaviours of the society, while Shiva refers to the people belonging to the 
lowest rung of society for the general demeanors, behaviours, life styles, food habits, 
residence of Lord Shiva etc. as depicted in the scriptures and traditional lore is the 
opposite of the way Brahmins live. But at the same time, he is referred to as the ‘Lord of 
Gods’ (see verse nos. 10, 12) by Lord Ram himself. It is well known that Shiva is the 
most superior amongst the Gods in knowledge, wisdom, enlightenment, erudition etc. in 
the whole of creation. He is even referred to as ‘Rameshwar’, i.e. the Lord of Lord Ram. 
Shiva’s realisation of the illusionary and deluding nature of this world is reflected in his 
having renounced all worldly desires and comforts, and being ever engrossed in 
meditation in the Himalayas. The location of his 3rd eye is exactly at the place as 
prescribed in verse no. 2 of this Canto, i.e. he is wide awake to the realisation of Brahm. 
He is the only God to have this awakening.  

So, the reference of Lord Ram to both Brahma and Shiva as the ones from whom his 
divine Mantra can be accepted signifies the fact that (1) the divine Mantra of Lord Ram is 
liberating even for the exalted as well as for the lowly, (2) the source of the Mantra-
giving process is less important than the sincerity of the seeker/aspirant, and (3) even 
apparently crazy-looking fellows like Shiva might be actually the most erudite, self-
realised, attained and enlightened one that ever existed in this creation. 

2That is, all spiritual achievements and supernatural powers would be easily available 
to a man who uses the Lord’s Mantra for the purpose of Japa or repetition, Yoga or 
meditation, Dhyan or concentration and contemplation, etc. Such a person becomes self-
realised and experiences the stupendous spiritual powers of the Mantra when he 
experiences the bliss and ecstasy that accompany its constant repetition  that leads him to 
become acquainted with the eternal Atma which is consciousness personified. He also 
realises the potential of the Mantra in actually providing him with liberation and 
deliverance from all spiritual miseries that had been tormenting him till then. He is now 
assured of emancipation and salvation, an assurance that fills him with an extreme sense 
of contentedness and fulfillment. He is so filled with bliss that he does not seek happiness 
in the outside world, and instead remains contented in his inner self. He distances himself 
from the gross body and an equally gross world, and instead remains focused on his 
Atma. He does not allow his ‘self’ to be involved in world and get trapped by its 
numerous delusions and temptations. He keeps himself aloof from the gross body and the 
deeds done by it. Briefly, he lives in a perpetual state of ‘Turiya’ or the transcendental 
state of existence of consciousness even though he has to live a normal life in this world. 
As such, for all practical purposes from the spiritual perspective, he is deemed to be 
liberated from the fetters of the body and the world that shackle ordinary creatures, and is 
deemed to be delivered from their entangling web of delusions and their accompanying 
hoard of miseries and torments. 

3In other words, when the self-realised, enlightened and wise man dies, he would find 
his final Mukti, or liberation and deliverance, his final Moksha, or emancipation and 
salvation, when his individual Atma reverts back to its primary form and merges with the 
supreme Atma in the form of Brahm. It must be noted that when Lord Ram says ‘the 
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spiritual aspirant’s Atma would merge with me’, he is referring to the supreme Brahm, 
the Supreme Being, and the universal cosmic Consciousness. Obviously, when the 
individual Atma merges with the cosmic Atma, all distinctions and barriers are removed, 
and then the former becomes indistinguishable and inseparable from the latter. This is 
final ‘dissolution’; it is final liberation of the Atma as all its fetters are removed and it 
becomes the cosmic entity that it primarily was before it began to be identified as a 
individual creature. This is the aspirant’s final Mukti or Moksha.] 

 
 
eqew"kksZnZf{k.ks d.ksZ ;L; dL;kfi ok Lo;e~ A mins{;fl eUeU=a l eqäks Hkfork f'ko AA16AA 

 
mumūrṣordakṣiṇe karṇe yasya kasyāpi vā svayam / 

upadekṣyasi manmantraṃ sa mukto bhavitā śiva // 16 // 

 
gs f'ko! ftl Hkh ejus okys ds nfgus dku esa vki esjs ea= dk mins'k djsaxs og fuf'pr gh eqä 
gks tk;sxk* ¼16½A 
 
16. Oh Shiva! When you utter my divine Mantra in the right ear of the dying person 
anywhere in the holy realm called Avimukta, that person is certain to get liberation and 
deliverance; he would certainly find emancipation and salvation.’ (16). 
 
  

bfr JhjkepUnzs.kksäa ;ks·foeqäa i';fr A l tUekUrfjrku~ nks"kku~ uk'k;fr AA17AA 
bfr prqFkZdf.Mdk lekIr%AA 

 
iti śrīrāmacandreṇoktam yoavimuktam paśyati /  

sa janmāntaritān doṣān nāśyati // 17 // 

 

iti caturtha kaṇdikā samāpta // 4 //  

 
bl izdkj tks Jhjke ds }kjk ojnku ls vuqx`ghr vfoeqä {ks= dk n'kZu djrk gS og 
tUe&tUekUrj ds nks"kksa vkSj ikiksa dks nwj dj nsrk gS vkSj mudk uk'k dj nsrk gS ¼17½A 

JhjkeksÙkjrkfiuh;ksifu"kn~ dk prqFkZ lxZ lekIr gqvkA 
 
17. In this way, a person who is fortunate enough to have a divine and purifying sight of 
the ‘Avimukta Kshetra’ which is blessed by Lord Ram himself, is sure to get rid of the 
sins and various faults that have been accumulated by him over numerous cycles of births 
and deaths (17).  
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   Thus ends Canto 4 of Ram Uttar Tapini Upanishad. 
 
 

*—*—*—* 
 
 

v/;k;& 2] lxZ& 5 
iøke df.Mdk 

Jhjke ds 47 ea= ,oa mudk egRo 
 

Chapter-2, Canto-5 
    Sri Ram's 47 Mantras and their importance 

 
 
vFk gSua Hkj}ktks ;kKoYD;eqokpkFk dSeZU=S% Lrqr% JhjkepUnz% çhrks Hkofr A  
LokRekua n'kZ;fr réks czwfg Hkxoféfr A A 1AA 

 
atha hainaṃ bhāradvājo yājñavalkyamuvācātha kairmantraiḥ stutaḥ śrīrāmacandraḥ 

prīto bhavati /  

svātmānaṃ darśayati tānno brūhi bhagavanniti // 1 // 

 
rnqijkUr Hkj}kt eqfu us mu izfl) ;kKoYD; ls iwNk& ^gs Hkxou~! ftu ea=ksa ds }kjk Lrqfr djus 
ij Jhjke izlé gksrs gSa vkSj vius Lo:i dk izR;{k n'kZu djkrs gSa& vki mu ea=ksa dk gesa mins'k 
djsa*A ¼1½ 
 
[This Canto lists the great forty-seven Mantras of Lord Ram. They were revealed by sage 
Yagyawalkya to sage Bharadwaj.] 
 
1. After that, sage Bharadwaj asked the famous sage Yagyawalkya—‘Oh Lord! Please 
tell me about those divine Mantras which please immensely please Lord Ram and are 
instrumental in giving a divine and holy vision of the Lord’s to his devotee.’ (1). 
 
 
l gksokp ;kKoYD;%&  
iwoZ lR;yksds  JhjkepUnzs.kSoa f'kf{krks czãk iqujsr;k xkFk;k ueLdjksfr AA 2AA 
 
sa hovāca yājñavalkyaḥ // pūrvaṃ satyaloke śrīrāmacandreṇaivaṃ  

śikṣito brahmā punaretayā gāthayā namaskaroti // 2 // 
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rc ;kKoYD; us mÙkj fn;k& ^ftl izdkj Jhjke us 'kadjth dks ojnku nsrs le; dk'kh dk egRo 
crk;k Fkk] mlh izdkj mUgksaus fdlh le; czãkth dks oSlk gh mins'k fd;k FkkA mudk mins'k lqu 
czãkth us mudk fuEu x|e;h Hkk"kk esa ueLdkj fd;k Fkk ¼2½A 
 
2. Yagyawalkya replied—‘Oh Brahmin! Just like Lord Ram had told Lord Shiva about 
the significance of Kashi while blessing him with a boon (see Canto 4 above), he had 
preached to Brahma in a similar fashion on some other occasion. Brahma had then 
praised and paid his obeisance to Lord Ram by bowing before him and singing his glories 
using the same set of hymns or Mantras that the Lord had divulged to him. Hearing his 
discourse (or divine advise), Brahma had bowed before him reverentially and sung his 
praises and glories using the following hymns (2).  
 
 

foðk:Ik/kja fo".kqa ukjk;.keuke;e~ A iw.kkZuUnSdfoKkua ija czãLo:fi.ke~ A  
eulk laLejUczãk rqþko ijesðkje~ AA 3AA 

 
viśvarūpadharaṃ viṣṇuṃ nārāyaṇamanāmayam /   

pūrṇānandaikavijñānaṃ paraṃ brahmasvarūpiṇam / 

manasā saṃsmaranbrahma tuṣṭāva parameśvaram // 3 // 

 
tks lEiw.kZ foðk ds vk/kkj egkfo".kq gSa] jksx&'kksd ls jfgr ukjk;.k gSa] ifjiw.kZ vkuUn?ku] foKku ds 
vkJ; gSa] ijeizdk'k :i gSa& mu ijesðkj Jhjke dh Lrqfr czãkth us eu gh eu mudks iz.kke 
djds bl izdkj dh& ¼3½A 

 
3. To begin with, Brahma mentally bowed most reverentially before Lord Ram who is the 
foundation, the pillar and the backbone that supports the entire creation. As such, he is no 
one else but the great Lord Vishnu1 who is the sustainer, protector, caretaker and 
nourisher of this creation. He is known as Narayan as he is free from all sorrows and 
miseries as well as all sorts of faults and shortcomings that are associated with this 
creation. He is a treasury or a fount of eternal and supreme bliss, peace, contentedness 
and tranquility as well as of wisdom, knowledge and enlightenment. He is an abode or 
treasury of all these virtues.  He is an embodiment of divine light and illumination (which 
is a metaphor for his supreme divinity, holiness, sublimity, magnificence, wisdom, 
erudition and enlightenment). He is indeed ‘Parmeshwar’ (i.e. the supreme Lord of all). 
 [In other words, the creator Brahma bowed his head reverentially before the 
divine form of Lord Ram who is none other than Lord Vishnu himself manifested in his 
form, and prayed to him using the sacred hymns that follow. These consist of a litany of 
forty-seven Mantras dedicated to Lord Ram which are listed here. These are the hymns 
used in offering worship to the Supreme Being, the Lord God, during formal prayers held 
during ritualistic worship. It is like the Common Book of Prayer used during liturgical 
services.] (4).  
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[Note—1Vishnu—or Narayan—The word ‘Vishnu’ consists of two components—
‘Vishwa’ meaning the world or the entire creation, and ‘Anu’ meaning an atom. Hence, 
this is made up of atoms called Vishnu, and therefore the latter pervades throughout this 
creation. The whole creation is a manifestation of Vishnu.  

The divine glories of Lord Vishnu have been extolled in the Tripadvibhut Maha 
Narayan Upanishad of the Atharva Veda tradition, Canto 1, paragraph 5-6; Canto 2, 
paragraph 12. Refer also Vishnu Puran, Chapter 1, Canto 2, verse nos. 1-32, 55-70.  

Lord Vishnu is the sustainer and the care-taker of the world. He is the most important 
of the Trinity Gods consisting of Brahma, the creator, and Shiva, the concluder. It’s easy 
to produce and destroy, but a mammoth task to sustain and nourish what has been born. 
Lord Vishnu is also depicted as the Viraat Purush, the macrocosmic gross body of the 
creation from whose body the rest of the creation is said to have been formed; the Viraat 
embodies the whole creation in his own self. According to Purans, even Brahma and 
Shiva have been created from Vishnu. His name first appears in the Rig Veda, 1/154-156. 
The Lord represents all that is virtuous, noble, righteous, auspicious, high and glorious in 
this creation. He is all pervading, all encompassing and omnipresent. He is a 
personification of Yagya, or the various religious sacrifices (Shatpath Brahman, 
1/1/2/13). The Lord has taken numerous forms and revealed himself on different 
occasions to uphold good and righteous, and trounce bad and evil. Lord Vishnu is also 
depicted as a synonymous deity for Brahm; he is Brahm personified. 

Lord Narayan and Vishnu are synonymously treated in the scriptures. The etymology 
of the word Narayan is—the primary one who has his abode in the primordial causal 
waters of the cosmos; one who is the abode of all living creatures; one who has his 
residence in the bosom of all living beings as their Atma or pure self or consciousness; 
one who is the final goal of all spiritual pursuits. When the transcendental Supreme Being 
decided to initiate creation, his first revelation was Hiranyagarbha which represented the 
macrocosmic subtle body of creation, and from it emerged the Viraat Purush who is the 
macrocosmic gross body of creation. This ‘Viraat’ is literally the vast, infinite, 
measureless, fathomless and colossal form of the supreme Brahm, a form which is all-
pervasive, all-encompassing, all-inclusive, immanent and omnipresent in creation. The 
‘Purush’ is literally an entity that lives inside a dwelling, here referring to as the pure 
consciousness that lives as the Atma of all the living beings. (Brihad Aranyaka 
Upanishad, 2/5/18-19). This Viraat Purush is therefore the vast and all-inclusive cosmic 
Consciousness that entered the gross body of the creature and found a comfortable a ode 
in the heart as his Atma. This Viraat Purush at the macro level of creation is known as 
Vishnu, the one who lives immanently in this creation, inseparable from it and forming 
its integral part.  
 Since Narayan or Vishnu is the term used to imply the Viraat Purush who is Brahm 
personified at the macrocosmic level of creation, it follows that Narayan or Vishnu is the 
supreme Lord of creation. It is from him that the rest of the creation has emerged. All 
forces of creation, right from their origin till their conclusion, have this Narayan 
representing Brahm as their primary source. It is Narayan that is the eternal fountain from 
which they all the dynamic forces of creation derive their independent strengths, abilities, 
authorities, potentials and powers. The primary forces are represented by Brahma the 
creator, Vishnu the sustainer, protector and nourisher, and Shiva the concluder. The other 
elements of creation are the sky, air, fire, water and earth. Indra represents the chief force 
that controls all other unit forces of creation, and therefore he has been depicted as the 
‘king of Gods’ because all the Gods are deemed to personify one or the other aspects of 
the divine forces of creation which are responsible for controlling the various facets of 
the multifarious and varied creation. For example, Aditya or the Sun gives light, heat and 
energy to the creation in their twelve forms, including the visible Sun in the sky. The 
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Vasus represent the essential assets that are needed to sustain all forms of life on this 
earth. Rudras represent the dynamic and forceful nature of a creature that helps it be pro-
active and assertive in this world, to protect the assets generated by him and give 
protection to the society and his dependants by the use of force if necessary. And so on 
and so forth.  
 Lord Narayan or Vishnu is said to recline on the Kshirsagar which is the celestial 
ocean of milk indicating Amrit or the ambrosial fluid of eternity and bliss. That is why he 
is immortal and blissful, being surrounded by it. This ocean also indicates the primordial 
fluid from which the rest of the creation is formed, and hence it is the ‘causal water’ or 
the causative factor which is at the foundation of all living creation coming into being; it 
is the wellspring of life in all its varied forms. The scriptures describe that earlier there 
was water everywhere, and from this primordial fluid emerged the earth and the fire 
element that kept this earth warm, making it habitable and enabling it to harbour life 
forms. This fact has been affirmed in Brihad Aranyaka Upanishad, Canto 1, Brahman 2, 
verse no. 2, and the Old Testament of the Holy Bible, the Book of Genesis, verse nos. 9-
11.   
 Narayan or Vishnu has dark blue hue as his complexion, symbolising the blue colour 
of the endless sky which implies that wherever there is sky Lord Narayan is invariably 
present at the place. He has four arms signifying the four quarters or quadrants of the 
compass, implying that the Lord controls all the corners of the creation. His Chakra 
(discus) stands for the cosmic mind (because like the mind, the Chakra also flies off on 
the instructions of Vishnu to pursue its target relentlessly), the Gadaa (mace) stands for 
the cosmic intellect (because it acts to forcefully subdue the opponent in the form of the 
wayward mind and organs of the body), the Padma (lotus) stands for the continuously 
evolving world (because lotus springs forth from water, and this world also springs forth 
from the causal waters of the cosmos), and Shankha (conch) stands for the five elements 
such as sky, air, fire, water and earth. There are two more weapons in the hands of 
Narayan or Vishnu—viz. the bow called Saarang symbolising cosmic senses, and the 
sword called Nandak symbolising wisdom. 
 Let us analyse how the Shankha or conch stands for the five elements as observed 
here. The conch is hollow from the inside, indicating the sky or space element. It is 
produces sound when air is blown into it, indicating the presence of air element. The snail 
had this as its dwelling, indicating the fire element because it is this fire that helps a 
creature to live. The conch is formed in water and not on dry land like trees and terrestrial 
animals—indicating its origin in water element. The body of the conch is hard calcium 
like the rocks and solid surface of the earth, indicating the presence of earth element as its 
integral part.  
 The vehicle of Narayan or Vishnu is the bird called Garud (eagle or heron), and it 
symbolises the faculty of speech. This is because a man’s wisdom and erudition are 
known when he speaks. Speech and the spoken words give ‘wings to a man’s ideas’; his 
inner thoughts are made known to others only when he speaks. Words and ideas are 
transmitted from one person to the other like the bird flying off from one tree and 
perching on another. That is why speech is likened to the bird. Garud is regarded as a 
personification of the knowledge contained in the Vedas because this knowledge is 
transmitted through the means of speech. Besides this point, there is another way of 
looking at this aspect. The knowledge contained in the Vedas help a wise man to reach 
his spiritual destination much like Lord Vishnu employing the services of Garud if he 
wants to go any place.  
 Narayan or Vishnu is said to recline on the bedstead of Sheshnath or the legendary 
serpent of thousand hoods. The word ‘Shesh’ means ‘leftover or remainder’. At the time 
of conclusion of creation, ‘something’ remains from which the new creation would come 
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into being. This ‘something’ is the ‘seed’ represented by Shesh. So Sheshnath represents 
the sum total of all the souls in their subtle forms which have been leftovers from the 
previous generation or cycle of creation, hibernating and waiting for the opportune time 
to remerge as a new creation. In this context, the Kshirsagar or the ocean of celestial milk 
called Amrit, upon which this Sheshnath floats, is like the preservative ambrosial fluid 
which sustains life and gives it nourishment during the time it is in hibernating phase 
before the commencement of new creation or springing forth of a new generation of 
living organisms.  
 Vishnu appears in the Vedas as follows—Rig Veda—1/154-156; 5/3/3; 7/99/1-3; 
7/100; Sam Veda—222; 1625-27; Yajur Veda—5/15; 6/4; Atharva Veda—3/27/5.  
 Lord Vishnu has one of his names as Vasudeo because he is the sustainer and 
protector of creation, signifying his undisputed lordship over all the essential elements in 
Nature, called the Vasus of which there are eight in number, which were created at the 
beginning of creation to help sustain the upcoming creation.  

It ought to be noted here that Vishnu is also called Viraat Purush, the macrocosmic 
gross body of Brahm, and it is from this form of Brahm that the creator of the visible 
creation, i.e. Brahma the old patriarch of creation, had emerged atop a divine lotus that 
sprouted from the navel of Vishnu. In other words, everything has its origin in the 
supreme Brahm.  
  The Yogtattva Upanishad of Krishna Yajur Veda, in its verse no. 2 describes Vishnu 
as a Maha-Yogi, Maha-Bhut and Maha-Tapa. To quote—“Lord Vishnu is known as the 
primary and most ancient ‘Maha-Yogi’ (the great patriarch of ascetics who followed the 
tenets of Yoga diligently himself and is deemed to be the prime and most ancient 
exponent of this philosophy).  

He is also known as the ‘Maha-Bhut’ because he is the primary and most ancient 
cause of all the Bhuts, i.e. all the primary elements (earth, water, fire, air and sky) that 
exist in this creation and from which the rest of the creation has come into being (or 
moulded from); he is the greatest of all the Bhuts; he is the progenitor of the Bhuts.  
He is also known as ‘Maha-Tapa’, i.e. the one who does severe penances for the welfare 
of others and to keep himself pure by observing the strictest and harshest laws of 
austerity, probity, propriety nobility, auspiciousness and righteousness which entail a lot 
of sufferance in their wake. 

In the path of essential Truth and reality, in the path that is true and holy, the path 
that is free from all deceit and delusions, he is like a lighted lamp. [In other words, he is 
like a light that shows the correct spiritual path to all the followers just as a lamp shows 
the path to others by its light by removing the darkness.] (2).”     
There is a full Upanishad of the Krishna Yajur Veda tradition dedicated to the theme of 
Vishnu or Narayan. It is called Narayano-panishad.  

The Ram Purva Tapini Upanishad of the Atharva Veda tradition, in its Canto 1, verse 
no. 1 clearly says that it is Lord Vishnu who had incarnated himself as Lord Ram. In its 
Canto 5, verse no. 9 it is said that at the time of Lord Ram’s departure from earth, all the 
four divine arms of Lord Vishnu (Sankha or conch, Gada or mace, Chakra or discus, and 
Padma or lotus) that had accompanied the Lord during his incarnation as Ram too went to 
heaven with the Lord.  

The Subalo-panishad of Shukla Yajur Veda, in its Canto 6 also describes the 
omnipresent and all pervading form of Narayan. The Paingalo-panishad of the Shukla 
Yajur Veda, in its Canto 1, verse nos. 6 and 10 describes Vishnu in the context of the 
genesis of creation. The Narayan Sukta has six verses and it appears in the Shukla Yajur 
Veda. It reveals the genesis of creation in a very succinct way besides extolling and 
glorifying the primary Lord of creation known as Narayan. The Rishi of this Sukta is 
Narayan, the Devta is Aditya (Sun God), and Chanda is Trishtup.] 
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4/1- ¬ ;ks g oS JhjkepUnz% l Hkxoku}SrijekuUnkRek ;Rija czã HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavānadvaitaparamānandātmā, 

yatparaṃ brahma bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/1// 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vf}rh; ijekuUn Lo:i vkRek gSaA 
tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth 
dks fu'p; gh esjk ckjEckj ueLdkj gS ¼1½A   

[uksV % Hkxoku~ 'kCn dk vFkZ& ftlesa lEiw.kZ ,sðk;Z] lEiw.kZ /keZ] lEiw.kZ ;'k] lEiw.kZ Jh] 

lEiw.kZ Kku vkSj lEiw.kZ oSjkX;& ;g N% gksa mls Hkxoku~ dgk tkrk gSA] 
 
4/1. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’1 (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is ‘Advaitya’—i.e. he is non-dual, without a parallel, is peerless and unique.  
He is the ‘Atma’ (or soul; the pure consciousness) that is an embodiment or a 

fount of ‘Param Anand’—i.e. he is the personified form of the eternal and ethereal 
cosmic Consciousness that is an image of supreme, pure and absolute bliss, beatitude and 
felicity.  

He is the most majestic, exalted, sublime and supreme transcendental Brahm 
personified. The three Lokas called Bhu (Hkw), Bhuvaha (Hkqo%) and Swaha (Lo%)2 are nothing 
but the same divine Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord 
known as Sri Ramchandra (4/1). 

[Note—1The word Bhagwan has two parts— ‘Bhag’ and ‘wan’. The 2nd part 
‘wan’ means ‘one who possesses’. The 1st part ‘Bhag’ refers to the 
following six qualities or virtues in their entirety—(1) ‘Aishwarya’ of all 
sorts—i.e. someone who has all majesty, powers, wealth, fortune, opulence, 
flourish, supremacy, sway, dominance, glory, grandeur, omnipotence and 
other glorious virtues, (2) ‘Dharma’—i.e. to have the virtues of 
auspiciousness, righteousness, probity, propriety, virtuous and noble 
conduct and thought,  (3) ‘Yash’—i.e. the fame, glory, majesty and renown 
that comes with possessing noble and virtues qualities,  (4) ‘Sree’—i.e. 
wealth, prosperity, pomp and circumstance, prestige, splendour, glory and 
honour, and all other factors associated with those qualities mentioned in 
serial no. 1-3 above,  (5) ‘Gyan’—i.e. comprehensive knowledge, erudition, 
wisdom, skills, expertise and enlightenment, and (6) complete ‘Vairagya’—
i.e. full and sincere renunciation, detachment and dispassion towards this 
world and its material sense objects as well as towards this body and its 
desires for gratification’.  
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Hence, anyone who is endowed with the above six qualities is called a 
‘Bhagwan’. 

Conventionally, the word is used as a synonym for the words ‘Lord, God, 
Supreme Being’, and is used for someone who is glorious, divine, holy, 
majestic, honoured and revered.    

2The three worlds represented by the three cryptic words are ‘Bhu’ 
representing the earth, ‘Bhuvaha’ representing the sky above the earth, and 
‘Swaha’ representing the heavens. These representative words and their 
respective worlds were created by the creator Brahma at the beginning of 
creation.] 

     
 

4/2- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úkk[k.MSdjlkRek HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaścākhaṇḍaikarasātmā bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/2 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os v[k.M Lo:i ijekRek gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼2½A   

 
4/2. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is the supreme Atma or Soul (the pure cosmic Consciousness) which is eternal, 
uniform, universal, indivisible and immutable; it is a single entity that cannot be 
partitioned, fractioned and fractured in any way whatsoever.  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord 
known as Sri Ramchandra (4/2). 

 
 

4/3- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk czãkuUnke`ra HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca brahmānandāmṛtam bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/3 // 
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¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vkuUne; ve`re; czãkuUn Lo:i 
gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼3½A   
 
4/3. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is a personified form of the Amrit (the ambrosia or elixir) of supreme and 
undiluted Anand (bliss, happiness, ecstasy, beatitude and felicity) that is associated with 
Brahm and Brahm-realisation. 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/3). 

 
 

4/4- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;Lrkjda czã HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yasttārakaṃ brahma bhūrbhuvaḥ svastasmai 

vai namo namaḥ // 4/4 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os rkjd czã gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼4½A   

 
4/4. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is the Tarak Brahm—i.e. he is the supreme Lord who can provide the creature 
with liberation and deliverance from this world and its never ending miseries and the 
cycle of birth and death. He is the supreme Lord who can provide the soul of the creature 
with emancipation and salvation.   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/4). 
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4/5- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;ks czãk fo".kqjhðkjks ;% loZnsokRek HkwHkqZo% LoLrLeS oS ueks 
ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yō brahmā viṣṇurmaheśvaro yaḥ 

sarvadevātmā bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/5 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os czãk] fo".kq vkSj f'ko gSaA os 
loZnsoe; ijekRek gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks 
gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼5½A   
 
4/5. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is the one who has revealed himself as the Trinity Gods known as Brahma (the 
creator), Vishnu (the sustainer) and Shiva (the concluder). [This is obviously true as these 
three Gods of the Trinity represent the Supreme Being performing three functions of 
creation, and Lord Ram is that Supreme Being.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/5). 

 
 

4/6- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s losZ osnk% lk¯k% l'kk[kk% liqjk.kk HkwHkqZo% LoLrLeS oS 
ueks ue%A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye sarve vedāḥ sāṅgāḥ saśākhāḥ sapurāṇāḥ 

bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/6 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vaxksa lfgr lEiw.kZ osn] mudh 
'kk[kk,a] iqjk.k rFkk Hkw vkfn tks rhuksa yksd gSa mu lcds :i esa izfrf"Br gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa Hkw vkfn tks rhuksa yksd gSa mu lcds :i esa izfrf"Br gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼6½A   
 
4/6. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  
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Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

All the Vedas, their branches, all the Purans and other scriptures are nothing but the 
Lord revealed in their forms.  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/6). 

 
 

4/7- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;ks thokRek HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yo jīvātmā bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/7 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os thokRek Lo:i gSaA tks loksZRÑþ 
czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; 
gh esjk ckjEckj ueLdkj gS ¼7½A   
 
4/7. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is the Lord who has revealed himself as the Jivatma or the living being. [The 
word ‘Jivatma or Jiva Atma’ refers to the living being. Jivatma is the cosmic 
consciousness that comes to live in a gross body, or assumes a form of a gross body. 
Since this gross body harbours the Atma or the pure cosmic consciousness inside it, it 
begins to show all the signs of life and vitality, hence called a ‘Jiva’—i.e. a living being. 
The otherwise inane and lifeless gross body has now become alive and active because of 
the presence of the Atma inside it, thereby giving it the unique honour of being a ‘Jiva 
Atma’. Since the Atma is a universal and unchanging entity that is Advaitya or non-dual 
by nature, and it is another name for the cosmic Consciousness known as Brahm that has 
manifested as Lord Ram, it follows that the Jiva Atma is also the Lord in this form.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/7). 

 
 

4/8- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;% loZHkwrkUrjkRek HkwHkqZo% LoLrLeS oS ueks ue% A 
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oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaḥ sarvabhūtāntarātmā bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/8 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os lEiw.kZ izkf.k;ksa ,oa Hkwrksa dh 
vUrkZRek gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼8½A   

 
4/8. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

He is the Lord who resides in the bosom of all living beings as their Atma, the pure 
conscious soul, the cosmic Consciusness that resides in the subtle heart or the inner-self 
as the ‘true identity or the true self’ of the creature.  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/8). 

 
 

4/9- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s nsoklqjeuq";kfnHkkok HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye devāsuramanuṣyādibhāvāḥ bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 9 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os nsork] vlqj vkSj euq"; vkfn 
tkfr;ksa ds :i esa fojkteku gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og 
lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼9½A   
 
4/9. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

All the Gods, the non-Gods called the Asurs, and the Humans—indeed, all of them 
are the same Lord Ram (or the supreme Brahm) revealed in their forms.  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/9). 
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4/10- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s eRL;dwekZ|orkjk HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye matsyakūrmādyavatārā bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/10 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA mUgksaus eRL;] dPNi vkfn vorkj 
fy;s FksA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼10½A   
 
4/10. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram (in his cosmic form as Vishnu) who had revealed himself as 
incarnations of Lord Matsya1 (the Fish incarnation of Vishnu) and Kurma2 (the Tortoise 
incarnation of Vishnu).  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/10). 

[Note—1Matsya Avtaar or the Fish incarnation of Lord Vishnu—In this incarnation as a 
Fish or Matsya, which is the first of ten divine incarnations of Vishnu, the Lord is said to 
have saved Manu, the progenitor of mankind, and the Saptarishis (the seven mental sons 
of the creator Brahma) along with their wives during the dooms-day deluge. They were 
made to board a boat which was pulled by this Fish and saved from being drowned. They 
re-populated the world later on. It is a story identical to the Biblical story of the Noah’s 
Arc.  

2Kurma Avtaar or the Tortoise incarnation of Lord Vishnu—Kurma or Tortoise 
incarnation of Vishnu—It is the second incarnation of Vishnu. The Lord had supported 
the legendary Mountain called Mandara which had started sinking during the churning of 
the ocean by the Gods and the Demons in search of Amrit, the elixir of eternal and life.] 

 
 

4/11- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk çk.kks HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca prāṇo bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/11 // 
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¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ¼tho ds½ izk.k Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼11½A   
 
4/11. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Pran’ or the vital life sustaining 
forces of creation. [The word ‘Pran’ literally means ‘life and consciousness’. The word is 
used to mean the vital winds in conventional terms of Yoga and Upanishads because the 
vital winds are said to regulate all the functions of the creature’s body. No living being 
can survive without the presence of air in this world.]   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/11). 

 
 

   4/12- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;ks·Ur%dj.kprqþ;kRek HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yo’ntaḥkaraṇacatuṣṭayātmā bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/12 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os eu] cqf)] fpÙk] vgadkj& bu pkj 
izdkj ds vUr%dj.kksa esa fLFkr psru vkRek gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa 
yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼12½A   
 
4/12. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the four aspects of the inner-self of all 
living beings, called the ‘Antahakaran Chatusthaaye’. [The ‘Anthakaran’ is the inner self 
of the creature. It forms his subtle body. It has the following four components—Mana 
(mind), Buddhi (intellect), Chitta (the faculty of concentration, paying attention and 
memory; knowledge and sub-conscious), Ahankar (ego, pride, arrogance) and their 
attendant Vrittis (inherent character, traits, habits, inclinations and temperaments of a 
creature based on these basic components of the subtle body). That is, 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, 
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the things that would appeal to him and the things he would abhor, etc.—that is, the 
overall personality of the creature, all depends upon the mental setup tinged with the 
fundamental character traits that are firmly ingrained in him.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/12). 

 
 

4/13- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk ;eks HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca yamo bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/13 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ;e vkfn Lo:i gSaA tks loksZRÑþ 
czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; 
gh esjk ckjEckj ueLdkj gS ¼13½A   
 
4/13. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Yam’. [The word ‘Yam’ has three 
connotations—(i) Yam is the God of death1, and hence Lord Ram is the one who brings 
about the conclusion of creation in the form of Yam. (ii) Yam is the God of Dharma—the 
deity who is responsible for implementation of the tenets of Dharma, or the eclectic 
principles of auspiciousness, righteousness, probity and propriety as well as nobility in 
thought and conduct. Hence, Lord Ram ensures that the tenets of Dharma are upheld in 
this creation. (iii) Yam also means self restraint and control over the sense organs. Hence, 
Lord Ram exemplifies these grand virtues of creation.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/13). 

[Note—1Yam as God of death and the deity responsible for upkeep of Dharma is the one 
who judges the creature for his deeds during his life and ascertains the reward or 
punishment that he deserves for them; he is therefore also called Dharma-Raj or the king 
who is responsible for ensuring that the grand and eclectic principles of Dharma are 
implemented in full in this world. If any creature violates its principles then Yam 
punishes him by condemning him to suffer in hell.  
  Yam God is extensively covered in the 1st and 10th Mandals of the Rig Veda. Sukta 
10 of the tenth Mandal is totally devoted to him. Yam personifies the concept of death 
and life after death. As opposed to Niriti who is also the God related to death, Yam deals 
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with giving justice to the dead person depending upon his deeds that he has done during 
his lifetime. Therefore, he is also called the patron God of Dharma, because he gives the 
dead person an abode in the heaven for his righteous and noble life, whereas Niriti is the 
patron God of death and destruction due to sins and evil way of life. According to 
legends, Yam’s sister is Yami. His father is named Vivaswat or Vivaswaan, and he is also 
called ‘Yam Vaivaswat’ (Rig Veda, 10/14/5). His mother’s name is Saranyu (Rig Veda, 
10/17/1-2). He is regarded the patron God of those who are dying. He resides in the outer 
heaven. Out of the 3 Lokas (mythological worlds), the first two, i.e. ‘Bhu’ (earth; the 
terrestrial) and ‘Bhuvaha’ (the sky just above the surface of the earth; the space of the 
solar system) is the realm of Savita (the God who is treated as synonymous of Sun), 
while the third world, the ‘Swaha’ representing the heaven, is the abode of Yam (Rig 
Veda, 10/35/6). In some places he is also regarded as the son of a Gandharva and a 
marine beauty (Rig Veda, 10/10/4).] 
 
 

4/14- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úkkUrdks HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaścāntako bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/14 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ^vUrd* ¼f'ko½ Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼14½A   
 
4/14. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

Lord Ram is the one who concludes this creation or brings it to an end, and is the 
only one who lasts even after the creation is concluded. [In other words, (i) Lord Ram is 
Lord Shiva personified, or Lord Shiva is none but Lord Ram in his role as the concluder 
of creation, and (ii) Lord Ram is the cosmic Consciousness or the supreme Brahm who is 
the only entity that survives the conclusion of creation, and from whom the next phase of 
creation starts. This is because Lord Ram as Brahm is infinite, eternal and imperishable 
cosmic Consciousness.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/14). 

 
 

4/15- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk e`R;q HkwHkqZo% LoLrLeS oS ueks ue% A 
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oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca mṛtyu bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/15 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os e`R;q Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼15½A   
 
4/15. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the Mrityu or death1. [In other words, the 
God of Death is a form that Lord Ram takes to bring about the conclusion of creation. 
That is why it has been said in the scriptures that a wise and enlightened man does not 
fear from death as he has developed a sufficiently holistic view of life in which he sees 
the Lord everywhere in every phase of creation—he sees his Lord equally in life as well 
as in death.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/15). 

[Note—1Lord Ram is the sustainer as well as the concluder of the creation. There is no 
perplexity in it because as Brahm personified, the Lord is the beginning and the end of all 
that exists. Besides this point, Lord Ram has to get rid of evil and corrupt forces of 
creation so that righteousness and auspiciousness can prevail. Therefore, he is personified 
death for those who are pervert and sinful.]  
  
 

4/16- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úkke`ra HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaścāmṛtam bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/16 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ve`r Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼16½A   
 
4/16. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  



 197

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Amrit’ or the ambrosia or elixir of 
life. He is the nectar of life, the vital force of life, the essence of life, the eternal source of 
life.  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/16). 

 
 

4/17- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;kfu iøkegkHkwrkfu HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yāni pañcamahābhūtāni bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/17 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os iøkegkHkwr ¼i`Foh] ty] vfXu] 
ok;q] vkdk'k½ Lo:i gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh 
oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼17½A   

 
4/17. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Panch Maha-Bhuts’, or the five 
principal elements of creation. [In other words, the five elements that constitute the basic 
backbone of creation have their value and importance because they are one of the many 
forms of the Supreme Being known as Ram. Or, Lord Ram has assumed five forms called 
the ‘Panch Bhuts’ in order to carry out different functions of this creation. The Panch 
Maha-bhuts are the sky or space, air or wind, fire or energy, water or elixir of life, and 
earth upon which the entire edifice of creation rests. The difference between ‘Five Bhuts’ 
and ‘Five Maha Bhuts’ is that the former refers to the above five elements at the 
microcosmic level of creation dealing with the individual creature, while the latter term is 
applied to the same elements when they are considered in their macrocosmic form. ] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/17). 

 
 

4/18- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;% LFkkojt³~xekRek HkwHkqZo% LoLrLeS oS ueks ue% A 
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oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaḥ sthāvarajaṅgamātmā bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/18 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os LFkkoj&t³e:ih lalkj dh vkRek 
gSaA ¼;kfu fd pjkpj txr Lo:i gSaA½ tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa 
og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼18½A   

 
4/18. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the entire creation—both in its immobile 
form as well as in its mobile form. [The word ‘Sthaawar’ refers to something that does 
not move or show apparent signs of life—such as members of the plant kingdom and 
rocks, mountains etc., while the word ‘Jangam’ means those who are mobile and exhibit 
clear signs of life—such as the members of the animal kingdom. In other words, every 
single unit of creation is a form of the supreme Brahm who is known by another name as 
Ram.]    

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/18). 

 
 

4/19- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s p iøkkXu;ks HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye ca pañcāgnayo bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/19 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vkgouh; vkfn ik¡p vfXu Lo:i 
gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼19½A   

[uksV % vfXu ds ik¡p :i fuEu gS& xkgZiR;] vkgouh;] nf{k.kkfXu] lH; ,oa vkolF;A 

vFkok lw;Z] fotyh] i`Foh dh vfXu] x`gifr ,oa iqjksfgrA] 
 
4/19. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  
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Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Panch Agnis1’, the five divine forms 
of the sacred fire.   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/19). 

[Note—1The five divine fires are the following—Garhyapatya’: the fire of the household 
hearth, (b) ‘Dakshinagni’: the fire used as a witness to making charities or any other 
religious festivity, (c) ‘Ahavaniya’: the fire to invoke the Gods during a ritualistic 
sacrifice, (d) ‘Sabhya’: the fire of the Vedic period which was continuously lit, and (e) 
‘Awasathya’: the fire of the later Smriti period. 

The Garhyapatya fire—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 
four 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 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—This 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 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—This fire is 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 possesses 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 
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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. 

According to Vedic tradition, the invitational fire, the Ahawaniya fire that is lit to 
invite or invoke the Gods, is started from a spark brought from the Garhyapatya fire of 
the patron who does the fire sacrifice or on whose behalf it is being done. If such a fire is 
not available with him, then it is brought from some other person’s house who worships 
the sacred fire on a daily basis. The Dakshinagni is then lit to bear witness to the charities 
made during the fire sacrifice.  

The following are also regarded as the five fires— (i) The Sun, (ii) The Lightening, 
(iii) The Terrestrial fire, (iv) The Master or Lord of the household, and (v) The Chief 
Priest. 

Scriptures ordain that a learned person should worship the fire element by doing five 
types of sacrifices in his life. These are called the Panch Maha Yagya (the five great 
sacrifices). They are the following—(1) Bhut Yagya refers to taking care of other 
creatures in creation, such as feeding animals and providing for their protection and 
shelter. (2) Manushya Yagya refers to doing the same thing for fellow human beings as 
done for animals and other creatures of this creation. (3) Pitri Yagya refers to offering 
oblations to dead ancestors and doing religious activities for the peace of their souls. (4) 
Dev Yagya refers to the performance of fire sacrifices in which offerings are given to the 
sacred fire which sustain the Gods and are done to honour them. (5) And Brahm Yagya 
refers to the study of the Vedas and other scriptures that enlighten the man about the 
ultimate Truth known as Brahm. These five sacrifices have been described in Ashramo-
panishad, verse no. 3.  

According to the Pran Agnihotra Upanishad of Krishna Yajur Veda, verse no. 12, the 
five holy fires are the following—Pran or breath (because it keep the body warm and 
alive), Ahawaniya, Dakshinagni, Garhapatya, and Sarwa-Praaschitya or the fire of 
repentance, expiation and penance’. 

According to the Pran Agnihotra Upanishad of Krishna Yajur Veda, verse no. 19, 
there are five fires in the body. They are—(i) Suryaagni also known as Darshanaagni, (ii) 
Ahawaniya Agni, (iii) Sharir Agni, (iv) Dakshinaagni, and (v) Koshtagni or Kosta Agni 
which is akin to the Garhyapatya Agni. 

The Yogshikha Upanishad, Canto 5, verse nos. 29-32 of the Krishna Yajur Veda 
describes the following 5 fires—Kalagni, Samulaagni, Vadaagni, Electric (lightening) 
and Sun (the cosmic cauldron of fire).]   

 
 

4/20- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k% lIrO;kâr;ks HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yāḥ sapta mahāvyāhṛtayaḥ bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/20 // 

 
¬ tks txr izfl) JhjkepUü gSa os fu'p; gh Hkxoku~ gSaA os Hkw% vkfn lkr egkO;kg`fr;k¡ Lo:i 
gSaA ¼;s fuEu gSa& Hkw%] Hkqo%] Lo%] eg%] tu%] ri%] lR;e%½A tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% 
& ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj 
gS ¼20½A   

 



 201

4/20. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Sapta Maha Vyarihitis’1, the five 
divine forms of subtle life. [The Vyarhitis were the first esoteric words uttered by 
Brahma, the creator, at the time of creation, and each of them metamorphosed as a world 
of its own.]    

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/20). 

[Note—1The 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 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 
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supreme transcendental Brahm lives; it is the ultimate destination of all spiritual pursuits, 
and is marked by eternal beatitude and felicity.  

The Taittiriyo-panishad of Krishna Yajur Veda, in its Valli 1, Anuvak 5 describes 
these Vyahritis. It however focuses on four Vyahritis only, i.e. Bhu, Bhuvaha, Swaha and 
Maha. In this verse, the different ‘Vyahritis’ are being worshipped as manifestations of 
the supreme transcendental Brahm.] 

 
 

4/21- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k fo|k HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yā vidyā bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/21 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os fo|k Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼21½A   
 
4/21. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as glorious virtue known as ‘Vidya’—i.e. 
knowledge in all its forms. [Knowledge is the most important component of creation as 
even the basic functions of life depend upon knowledge.]    

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/21). 

 
 

4/22- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k ljLorh HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yā sarasvatī bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/22 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ljLorh ds :i gSaA tks loksZRÑþ 
czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; 
gh esjk ckjEckj ueLdkj gS ¼22½A   
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4/22. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Saraswati1’, the Goddess of knowledge, 
erudition, sagacity, skills and wisdom as well as the faculty of speech. [In other words, 
the sublime and grand virtues that are represented by this goddess are nothing but one of 
the numerous majestic and eclectic virtues of Lord Ram revealed in that divine form.]   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/22). 

[Note—1Saraswati—In the form of a goddess known as Saraswati who personifies the 
virtues of learning, wisdom, erudition, knowledge, expertise and skills of all kinds as well 
as all kinds of arts, crafts and sciences and all other bodies of knowledge that exist in this 
creation, she appears first in the Rig Veda, 1/164/49, and subsequently in Rig Veda, 
6/61/1-14, 7/95/1-2, 4-6, and 7/96/1-3. The Goddess is also honoured in other Vedas as 
follows—in Sam Veda, 1461, in Yajur Veda, 20/84 and 34/41, and in Atharva Veda, 
6/94, 18/1/42-43. The faculty of speech called Vak has been personified as a goddess. 
She is related to Brihaspati, the patron God of speech and wisdom (Rig Veda, 10/71/1). 
She is the patron goddess of speech because all forms of knowledge need speech and the 
ability to express and explain things properly to be perpetrated and become useful for this 
creation. Suppose there was no speech, then the knowledge would not have been 
disseminated so widely. All the Vedas are said to be created by her; hence she is regarded 
as the mother of the Vedas (Gayatri Rahasyo-panishad, 4/5/9-10).  
 According to the Purans, she is the Shakti or dynamic power of the creator Brahma 
because any specialised process would require technical skills, expertise and relevant 
knowledge in order to complete it successfully—especially the one as technical and 
complicated as the one related to the creation of a vast and infinitely complex structure 
known as the universe that is continuously evolving and ever changing in nature, in 
which no two units are alike, and which has defied explanation and full understanding 
even at the hands of the highest of intelligent brains. No success in any auspicious 
endeavour is possible without intelligence, wisdom, erudition, relevant knowledge, skills 
and expertise.  

Since Goddess Saraswati embodies these virtues in her self, and since the Vedas are 
the traditional ancient repositories of all knowledge that was created by Brahma the 
creator, it is said that the Vedas are personified forms of Saraswati. Again, since the 
information contained in the timeless Vedas were passed on from generation to 
generation by the process of teaching and learning which entails the use of speech and 
skill with language, this Goddess is said to patronize these two—the faculty of speech 
called Vak, and skills with the language. Learning and teaching also requires intelligence 
and a properly functioning mind and its sub-conscious, these too were patronized by 
Saraswati. That is why a person who is highly learned and scholarly, who is wise, 
intelligent and erudite, is said to be especially blessed by Goddess Saraswati. The Vedas 
created by Brahma would have been useless had it not been for Saraswati that enabled 
these Vedas to be revealed, taught and propagated from generation to generation.   

Etymologically, ‘Saraswati’ represents a river, and this is how she is represented in 
the Rig Veda, because the word literally means ‘to flow’. This is a very apt definition for 
Saraswati because that knowledge which ‘flows and spreads’, which ‘grows and 
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develops’, is good for all and it blooms, while that which is locked in books and shelves 
of libraries is as good as non-existent, it becomes stagnant and has no practical value and 
utility. Metaphorically, this ‘flow’ can also represents speech because what we speak also 
flows forth from our mind and tongue; that is why good orators are said to be making a 
flowing and flowery speech that springs out from their mouth in a natural flow much like 
a stream gushing out from a natural spring or flowers that blossom in the spring season 
on their own. 
 Since the light of knowledge and wisdom is the anti-thesis of the darkness created by 
delusions and ignorance, she is iconographically depicted clothed in spotless white—the 
colour of all-inclusiveness purity and irrefutable immaculacy, of absolute truth and 
reality, as well as of wisdom, knowledge and light that removes the various shades of 
darkness representing ignorance and delusions. She sits on a lotus also symbolizing 
purity and cleanliness.  

Her mount or vehicle is the Hans, the Swan, which is itself regarded as a very wise 
bird. It is believed that it would pick up pearls and leave the rest of the gems aside from a 
collection of jewels, and drink pure milk and leave its adulterants to symbolise its ability 
of selecting and accepting the best of what is available. Saraswati sitting on the Hans 
implies that mere technical knowledge, skill and expertise alone are not enough if it is not 
complemented with wisdom, insight, erudition and enlightenment. This means a person 
on whom Saraswati is pleased would use his discretionary intellect and wisdom to select 
the best option available to him; he would pick out the nuggets of wisdom contained in 
the vast and voluminous scriptures that are of any spiritual worth for him and accept them 
in his daily life, leaving aside the rest. The swan moves majestically in a pond of lotus 
flowers, it lends glory to the pond and the flowers because it is the only living entity in 
the immobile surroundings. Likewise, a wise and learned man is like a gem in the society.   
In mythological lore, a Peacock is also depicted as her vehicle. The peacock is said to be 
the most beautiful bird with its opened plume of colorful feathers—this symbolises the 
fact that knowledge can not only bring the best things of the world to the person who has 
knowledge and expertise on any subject but also to symbolise that it is a person’s degree 
of mental development and the level of his wisdom, knowledge, erudition and 
enlightenment that makes him attractive, much respected and honoured rather than the 
amount of physical wealth he possesses, the strength of his body or its beauty that has 
any real importance. The peacock in its self is not a beautiful bird; it is its colourful 
plume of open feathers that makes it so charming and attractive. So, mere knowledge and 
intelligence is not as important as their type and the use to which they are put. A man’s 
knowledge can be the cause of ruin and miseries for others, while another man’s 
knowledge can show happiness and peace to the less fortunate ones. Obviously, the latter 
is revered by the society and the former is loathed.  

In iconographic accounts, she is shown as having four hands. The four arms are 
indicative of her all-inclusiveness, as they stand for the four Vedas as well as the four 
cardinal points of the directional compass (east, south, west and north). Further, the 
supreme transcendental cosmic Consciousness known as Brahm is also said to have four 
Pads or aspects—refer Chandogya Upanishad, Canto 4, Section 5-8 of Sam Veda 
tradition.  

In one version, two of the hands hold a Veena (Indian lute)—one hand holding it, 
while the other hand strumming its string to indicate that she is eternally singing the 
hymns of the Vedas, deriving eternal bliss from this singing, and perpetually immersed in 
contemplation and meditation. The Veena, a musical instrument used to sing 
melodiously, indicates the ability to be sentimental and emotional on the one hand, and 
this involves the interaction of the heart because a good singer sings from the heart, and 
to be intelligent and have a sharp mind which naturally involves the mind and intellect on 
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the other hand, because one has to be an expert in the Vedas and the languages in order to 
remember the complicated verses and recall them flawlessly while singing. Coordination 
between the heart and mind is very necessary for singing; singing is not possible if the 
heart and the mind are not rested, are not at peace with them selves, and not in harmony. 
The third hand has an Akshamala (prayer rosary). The rosary indicates that inspite of 
knowing everything and being Brahm personified, she remains constantly engrossed in 
doing Japa or repeating some divine Mantra herself to teach her followers never to 
abandon contemplation and meditation as well as the use of divine Mantras. The fourth 
holds a book symbolizing knowledge in all its forms, in its most visible and tangible 
form. The book indicates knowledge not only of the scriptures but of all the sciences, arts 
and crafts taken together.  

In another version, she is depicted as holding a rosary, a goad, a loop and a book in 
her four hands—refer verse no. 38 of the ‘Saraswati Rahasya Upanishad’. The symbolism 
of the goad and the loop is obvious. They indicate the fact that when a man becomes wise 
he is able to rein in his sense organs by using the loop, and coax himself to follow the 
correct path by using the goad of wisdom, erudition, knowledge and enlightenment.   
 Saraswati is considered as the divine consort of Brahma, and hence represents his 
power of intelligence, wisdom, skill, erudition, expertise and knowledge that enabled 
Brahma to create the Vedas and the rest of this creation. 

An entire Upanishad called Saraswati Rahasya Upanishad belonging to the Krishna 
Yajur Veda tradition is dedicated to her.  

In Christianity, Saint Catherine is honoured as the patron saint of learning, students 
and educational institutions. She is a lady saint like goddess Saraswati and was born in 
Alexandria in a wealthy family in CE 294. Her name before baptism was Dorothea. She 
had accepted Christ as her betrothal, and as proof of her devotion for the Lord she was 
given a ring in her dreams which she found on her fingers when she woke up. But this 
dedication led to her being martyred during the rule of the Roman Emperor Maximian. It 
is believed that the angel of God took her body to the foot of Mountain of Moses in the 
Sinai desert. This mountain is where Moses had received the ten Commandants from the 
Lord. A monastery in her name exits there today. ] 

 
 

4/23- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k y{eh% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yā lakṣmīḥ bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/23 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os y{eh Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼23½A   

 
4/23. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  
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It is Lord Ram who has revealed himself as ‘Laxmi1’, the Goddess of wealth and 
prosperity. [In other words, it is Lord Ram in his cosmic role as the sustainer of creation 
assumed the form of goddess known as Laxmi so that he can provide the creature with 
material comfort and pleasures of life so that the creature is not put to undue 
inconvenience.]   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/23). 

[Note—1Laxmi is the Goddess of well being, majesty, wealth and prosperity. She is the 
divine consort of Lord Vishnu and represents the dynamism of the Lord that helps him to 
carry out the function of sutainance, development, growth, nourishment and protection of 
this vast and myriad creation.  
 The Nrisingh Purvatapini Upanishad of the Atharva Veda, in its Canto 4, verse no. 11 
describes the Mantra dedicated to this Goddess. To quote—“OM salutations! The most 
glorious, majestic, powerful, great and divine Goddess is the Laxmi* of the three worlds 
called the Bhu Loka (the terrestrial world where mortal creatures live; the earth), the 
Bhuvaha Loka (which is the lower heaven where the junior Gods and spirits live), and the 
Swaha Loka (the upper heaven where the Lord of the world Vishnu lives). [*The word 
Laxmi is used here as an adjective to describe the glorious virtues and majestic qualities 
that give greatness and supremacy to an entity. It is usually measured in terms of 
grandeur, magnificence, prosperity, opulence, supernatural powers, sway and authority 
that such an entity possesses. In materialistic world it is usually a synonym for material 
wealth, prosperity, opulence and the fame that comes with them. In other words, the 
divine Goddess Laxmi who is the consort of Lord Vishnu personifies these virtues. Since 
Lord Vishnu is another name for the Viraat Purush, the macrocosmic all-pervading and 
all-inclusive form of the supreme Brahm, from whom the entire creation has been born 
and who completely soaks it like water in sponge, it follows that Laxmi represents the 
dynamic qualities of Vishnu that helps the Lord to sustain and protect the world.] 
 Let the great Goddess Maha-Laxmi whose other name is ‘Kalkarni’ (i.e. the one who 
actively controls all the deeds and actions of the creature in all phases of time and 
circumstance) inspire and impel us towards doing auspicious, righteous and noble deeds.’ 
 This Mantra dedicated to the great Goddess Laxmi in the Gayatri Chanda (style of 
poetical composition) is enunciated in the Yajur Veda, and is therefore called the ‘Maha-
Laxmi Gayatri Mantra’ of the Yajur Veda. It has twenty-four letters or syllables. 

Laxmi is the patron goddess of wealth, and she epitomizes all round welfare and well 
being, not only in material terms but also in spiritual terms for only a well off aspirant 
who has not to bother about his daily needs can comfortably involve himself in religious 
activities such as doing fire sacrifices and making charities. If a man is mentally worried 
about his bread and butter, he would find it hard to concentrate on spiritual pursuits 
without a sense of guilt of not living up to his responsibilities towards his family, 
especially when he has spent the whole life as a householder with a large bundle of 
responsibility on his shoulders. Even the cosmic sustainer and care-taker, Lord Vishnu 
had to keep her with him in order to take care of the material needs of his subjects. An 
entire Upanishad, called the ‘Saubhagya Laxmi Upanishad’ belonging to the Rig Veda 
tradition is dedicated to this goddess. This Upanishad is chapter no.9 of this humble 
author’s anthology of Rig Veda Upanishads.]  
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4/24- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k xkSjh HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yā gaurī bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/24 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os xkSjh ¼ikoZrh½ Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼24½A   
 
4/24. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Gauri’, the Goddess who is the divine 
consort of Lord Shiva and considered as the Mother Goddess. [The Goddess Gauri is also 
known as Parvati who is regarded as the Mother of all other forms of goddesses. She is a 
personified form of Shakti, the cosmic dynamic powers and energy of the supreme 
Brahm by which the latter does anything. This Shakti is not different or separate from 
Brahm but only a manifestation of the latter’s cosmic dynamism, energy and powers. 
Since Lord Ram is none else but Brahm personified, it is said here that all the dynamisms 
and energies that are present in this creation, and all the Goddesses who are 
personifications of these grand virtues of Brahm, are actually the Lord himself playing 
out these roles in a secret form.]   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/24). 

 
 

4/25- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k tkudh HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yā jānakī bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/25 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os tkudh ¼lhrk½ Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼25½A   
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4/25. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Janki’, the daughter of King Janak and 
his divine consort. [Janki is also known as Sita. She is an incarnation of Goddess Laxmi 
or Rama who is the divine consort of Lord Vishnu and a manifestation of Shakti in its 
macrocosmic form.]1  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/25). 

[Note—1Sita is the cosmic primordial primary energy and power called ‘Shakti’, which 
was responsible for setting in motion the process of creation, personified. She is the 
divine consort of Lord Ram who is none other than Lord Vishnu in a human form. An 
entire Upanishad, called ‘Sito-panishad’ is dedicated to her. It extols her divine, ethereal, 
holy and sublime aspects, and is the 4th Upanishad of the Atharva Veda. It is included in 
our present book as Chapter no. 6. 

As has been pointed out earlier, Shakti is the dynamism and energy of the supreme 
transcendental Brahm in a personified female form. Shakti is an integral part of Brahm 
and is nothing but one of the Supreme Being’s various forms to perform specific 
functions. It is this Shakti that has revealed itself as Sita or Janki. Hence, it is appropriate 
to say that it is Lord Ram who himself has revealed as Sita. Again, since it is Brahm that 
pervades in each pore of creation and there is nothing in this creation that is not Brahm, it 
clearly follows that Sita is also a form of this universal divinity known as Brahm.]   

 
 

4/26- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk =SyksD;a HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca trailokyam bhūrbhuvaḥ suvastasmai vai 

namo namaḥ // 4/26 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os f=yksdh& Hkw%] Hkqo% vkSj Lo% & 
Lo:i gSaA tks loksZRÑþ czã Hkh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼26½A   

 
4/26. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the three legendary worlds, and hence is 
called the ‘Trilokya’. [The word ‘Trilokyam’ has two connotations—one is that the Lord 
is able to see everything in all the three worlds, that nothing is hidden or secret from him 
because he is omniscient and all-knowing as well as a resident in the inner-self of all the 
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creatures as their Atma or soul, and two, that all the three worlds are his revelation, or 
that all the three phases of creation—viz. the past, the present and the future—are 
uniformly pervaded by the Lord who is the omnipresent and all-encompassing Supreme 
Being of creation. The three worlds are the terrestrial world, the lower heaven 
represented by the sky just above the surface of the earth, and the upper heavens 
represented by the deep recesses of the sky.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/26). 

 
 

4/27- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;% lw;%  HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaḥ sūryaḥ bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/27 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os lw;Znso Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼27½A   
 
4/27. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Surya1’, the Sun God in his subtle 
manifestation, and as the visible celestial Sun in his more visible form.  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/27). 

[Note—1The Sun/Surya— The Sanskrit word for the Sun God or Aditya is Surya. This 
word has three connotations—viz. (i) Sarteha—one how moves. This refers to the Sun 
because it moves constantly moves across the sky. It also refers to the supreme cosmic 
Consciousness that makes all movement possible. (ii) Sviryate—this means one who 
receives and accepts. This virtue refers to the fact that all offerings offered to the fire 
sacrifice are done in the presence of the Sun, and since the latter is the celestial cauldron 
of fire all the offerings are deemed to be offered to it. In another plane, it refers to the 
Jiva, the living being, who receives stimuli from the world and then accepts them and 
deduces that the world from where they originate is real and true. (iii) Suvateha—
meaning one who shines. This is very obvious in the case of the Sun. This virtue refers to 
the supreme Self or supreme Consciousness that is self-illuminated and self-effulgent. 
 Sun God or Surya appears first in the Rig Veda, 1/50. He is one of the chief Gods 
that sustain life. He is closely related to the Fire God; the Sun is a visible manifestation of 
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the fire element. The sun is regarded as the ‘eye’ of the Viraat Purush, and at the time of 
creation when this Viraat Purush revealed himself as the individual creature such as for 
example a cow, a horse and a man, the Sun God took up residence in the eye (refer 
Aitereyo-panishad of Rig Veda, Canto 1, verse no. 4, and Canto 2, verse nos. 3-4). He is 
also regarded as visible manifestation of the supreme transcendental Brahm (refer Brihad 
Aranyaka Upanishad, 2/1/2; 2/5/5; 3/7/9. The Sun God watched the deeds done by all the 
creatures (Rig Veda, 1/50/2). The Sun is like the Atma of all the creatures (Akchu 
Upanishad, Canto 1, verse no. 1; Rig Veda, 1/115/1; Shatpath Brahman, 14/3/2/9).  
 The Sun is the brightest, the most splendorous, the brilliantly radiant, the most 
majestic and grandest entity in the entire firmament. The whole length and breadth of the 
sky is lit with its light; all the objects present in the sky, visible or invisible, are 
illuminated by its light. It is the eternal and infinite celestial source of light, heat and 
energy; it inspires, fosters, sustains and protects life in this world; it is synonymous with 
and a metaphor for life in all its dimensions. Its splendour and radiance makes it an apt 
metaphor for knowledge, wisdom, erudition, sagacity and enlightenment. As an 
embodiment of this virtue of knowledge, wisdom, erudition and sagacity he has been held 
in high esteem and as the great teacher and preacher of eclectic knowledge pertaining to 
the philosophy expounded by the Upanishads. He had assumed the form of a horse and 
revealed the Shukla Yajur Veda to the great sage Yagyavalkya. He was also the teacher 
of Hanuman, said to be incarnate Wind God and Lord Shiva, and who was the great, most 
ardent and the wisest devotee of Lord Ram.  

 From the physical perspective also, the Sun is regarded as a fount of light, energy 
and heat which supports life in all forms in this physical world. No life is imaginable 
without the presence of the Sun.  

According to mythological accounts, the Sun God was the son of sage Kashyap and 
his wife Aditi from whom all the Gods were born. He is said to be a revelation from the 
eye of the Viraat Purush also known as Vishnu who is the macrocosmic all-pervading and 
all-encompassing vast and invisible form of the Supreme Being known as the 
transcendental Brahm. The physical Sun in the sky is the Viraat Purush’s visible form. He 
was married to Sangya, the daughter of Vishwakarma who is regarded as the architect, 
builder and planner of the Gods. Sangya had two sons and one daughter from the Sun 
God—viz. the sons named Shraadha-dev also called Vaivaswat Manu and Yam the god 
of death, and the daughter named Yamuna which is also the name of a famous river in 
India. Sangya could not bear the intensity of the Sun’s heat and light, so she left her 
‘shadow’ or image and herself went away disguised as a mare to do sever penance. From 
this ‘shadow’ were produced two sons and a daughter. The two sons were Shani God who 
is believed to be full of malice and evil forebodings reflecting the genes of his mother as 
a dark shadow, and Saarvarni Manu, and the daughter was Tapti literally meaning one 
who is fierce and hot. In due course of time, the Sun God found out that his real wife 
Sangya was involved in doing severe Tapa, so he was extremely pleased with her and 
brought her back. It was from her form as a mare that the Ashwini Kumars were born. 
They derived their name from the root ‘Ashwa’ meaning a horse. These twin sons of the 
Sun God are regarded as the medicine men of the Gods.  

The Sun God revealed himself as Sugriv, the king of the monkey race, during Treta-
Yug when Lord Ram incarnated, and as Karna during Dwapar when Lord Krishna came 
as an incarnation of Vishnu. Sun God rides a chariot driven by Arun who is the son of 
Vintaa (his mother) and the elder brother of Garud, the legendary heron or eagle who is 
the mount of Lord Vishnu. The seven horses of the chariot represent the seven colours of 
the Sun’s light. He is constantly on the move and controls and regulates the seasons, 
months, solstice and year. 
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The Surya Mandal, i.e. the divine abode of the Sun God, has been narrated in the 
Vishnu Puran, section 2, canto 10, verse nos. 1-23. It is also referred to in the 
Tripadvibhut Upanishad of the Atharva Veda, Canto 5, paragraph no. 15 as falling in the 
path of a spiritual aspirant who, upon leaving his gross body, is going astride the Garud 
(the divine vehicle of Vishnu which is represented by the OM Mantra here) through the 
path of the sky to the heaven where Lord Vishnu lives.   

References of the Upanishads dealing with the Sun God— 
(a) Rig Veda = Aiteriyo-panishad, Canto 1, verse no. 4, Canto 2, verse no. 4. 
(b) Sam Veda = Chandogya Upanishad, 1/6/3, 5, 6; 1/10/7; 2/9; 2/14; 2/24/12-14; 

3/1-11; 3/18; 5/13; 6/4/2 etc.; Savitri Upanishad.  
(c) Shukla Yajur Veda = and Brihad Aranyak Upanishad of Shukla Yajur Veda—

2/1/2; 2/5/5; 3/7/9; 3/9/5; 5/15.   
(d) Krishna Yajur Veda = Akchu Upanishad, Cantos 1 and 2; Brahmo-panishad, 

verse no. 1; Taitteriya Upanishad, Valli 1, Anuvaak 1, verse no. 1; Valli 1, Anuvaak 5, 
verse no. 2; Shwetashwatar Upanishad, Canto 2; Naryan Upanishad, verse no. 1.   
(e) Atharva Veda = Prashna Upanishad, Canto 1; Surya Upanishad; Gayatri Upanishad.  
According to Yoga Upanishads, the Sun God has his symbolic presence in the naval of 
the body in the Nabhi Chakra or the Manipur Chakra, and as the fire element in the 
Mooladhar Chakra, the Swadhisthan Chakra and the Kundalini. The dynamic energy of 
the sun represented by its life-giving powers is revealed in the form of consciousness that 
flows in the Pingla Naadi, the nerve passing through the right nostril. 
 The Akchu Upanishad lists some of the virtues of the Sun God in its Canto 1, verse 
no. 1 which is exclusively dedicated to his grand virtues. 
Aditya or the Sun God, or his visible form as the celestial Sun, has been repeatedly 
regarded by the Upanishads as a visible manifestation of the Viraat Purush who himself 
is the macrocosmic gross body of Brahm. For example, Sam Veda’s Chandogya 
Upanishad—1/6/3, 5, 6; 1/10/7; 2/9; 2/14; 2/24/12-14; 3/1-11; 3/18; 5/13; 6/4/2 etc.; 
Shukla Yajur Veda’s Brihad Aranyak Upanishad—2/1/2; 2/5/5; 3/7/9; 3/9/5; 5/15; 
Krishna Yajur Veda’s Brahmo-panishad, verse no. 1; Taitteriya Upanishad, Valli 1, 
Anuvaak 5, verse no. 2.  

He is the eye of the Supreme Being—refer Aiteriyo-panishad of Rig Veda, Canto 1, 
verse no. 4, and finds his abode in the creature’s eye— refer Aiteriyo-panishad, Canto 2, 
verse no. 4. 

The Prashna Upanishad of Atharva Veda, Canto 1, verse nos. 4-6, 8 describes the 
Sun God as the Pran—the vital life giving factor in creation, the life consciousness, and 
in Canto 1, verse nos. 9, 12-15 as Prajapti—the creator, motivator, nourisher, sustainer, 
protector and caretaker of the subjects of this creation. He is called the Fire God or the 
Vaishwanar Agni, the Viraat Purush, the Pran or life consciousness that supports all life 
in this world—Canto 1, verse no. 7.   
 The Akchu Upanishad of the Krishna Yajur Veda tradition is fully dedicated to the 
Sun God. It has two parts—in its Canto 1 sage Sankriti offers prayers to the Sun God, and 
Canto 2 contains the metaphysical and spiritual teachings of the Sun God for the benefit 
of the sage.  
 The Taitteriya Upanishad of the Krishna Yajur Veda tradition, in its Valli 1, Anuvaak 
1, verse no. 1, says that the Sun God is known as ‘Mitra’, literally meaning a friend. This 
is because the Sun God’s benevolence and life-sustaining abilities make him a fast friend 
of every single living being in creation. He fosters life and is a friend of life rather than 
being its enemy by annihilating it. He helps the world to develop and grow as well as to 
acquire its stupendous magnificence and glory—refer Taitteriya Upanishad, Valli 1, 
Anuvaak 5, verse no. 2.  
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He is also known as ‘Savita’—refer Savitru-panishad of Sam Veda tradition, and 
Shwetashwatar Upanishad, Canto 2 of Krishna Yajur Veda tradition.  

The Narayan Upanishad of Krishna Yajur Veda, in its verse no. 1 says that he was 
born from Lord Narayan, i.e. Lord Vishnu. The same thing is asserted in Brahmo-
panishad of Krishna Yajur Veda, verse no. 1 which states that Aditya, the Sun God, is a 
manifestation of Lord Vishnu. But this is understandable because Vishnu and the Viraat 
Purush is the same Lord having different names according to the degree of subtlety and 
the scriptural text one is referring to; both are synonymously used. Whereas the Viraat 
Purush was the macrocosmic gross body of the supreme transcendental Brahm that 
appeared in the first stage of creation when Brahm decided to initiate it, he was called 
Vishnu at a little later stage when the visible creation was just about to be initiated, 
because it is from Vishnu that Brahma the creator was born who later gave shape to the 
creation itself.    

‘Aditya’ or the Sun God appears in the Vedas as follows—Rig Veda-- 1/41/4-6; 2/27; 
8/47/14-18; 10/185; Sam Veda—395; 397; Yajur Veda—23/5; 34/54; Atharva Veda—
5/3/9-10; 16/3.] 

 
 

4/28- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;% lkse% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaḥ somaḥ bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/28 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os pUnznso Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼28½A   

 
4/28. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Som or Soma1’. [The word ‘Som’ refers 
to the Moon God, while the word ‘Soma’ refers to a drink derived from the sap of a herb 
of the same name that is used as sanctified drink during fire sacrifices. It is white in 
colour. This drink is offered to the Gods as well as taken as sanctified drink by the 
participants of the rituals. It is said that Soma, the drink, is stored in Som, the celestial 
Moon, thereby giving the latter its name ‘Som’. It is the elixir that gives ecstasy and bliss 
to the Gods. In the present context it means that both the elixir of life known as Soma as 
well as the Moon God who is charged with its custody are actually the Supreme Being 
revealed in their forms. The Soma is the Supreme Being’s magnificent quality of giving 
happiness, joys, bliss and ecstasy, while the glorious Moon in the heaven represents the 
virtues of providing peace, tranquility, calmness and rest to the creature who is finding 
himself agitated and restless due to the continuous turmoil and the numerous torments 
and miseries of this existential world.] 
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The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/28). 

[Note—1The Som or the Moon God (also known as Chandrama)—He appears first in the 
Rig Veda, 10/85/19). He is the patron God of night. His origin is in the Mana (heart and 
mind; the emotions and thoughts) of the Parmatma or the supreme Lord (the Viraat 
Purush or Vishnu) (Yajur Veda, 31/12; Taiteriya Brahman, 3/10/8/5). His existence 
depends upon the Sun God. On the dark night, he is supposed to enter the Sun (Aiteriya 
Brahman, 8/28). Chandrama is synonymous with Som, the divine elixir and sanctified 
drink drunk during the religious sacrifices as it gives its drinker peace and a long life 
(Kaushatiki Brahman, 16/5; Aiteriya Brahman, 7/11). He is the controller of seasons and 
months; he always changes so appear to be like a new born everyday. He gives peace and 
long life to the ‘Stota’, the chanter of hymns as prayers (Rig Veda, 10/85/19). 

Chandra or the Moon God or Som appears in the Vedas as follows—Rig Veda—
10/85/19; Yajur Veda—1/28; Atharva Veda—6/78/1-2; 19/1. 

The Yogshikha Upanishad of Krishna Yajur Veda tradition describes this Moon as 
being as the symbolic form of the water element. The moon is said to be the celestial 
pitcher of Amrit, the elixir of eternity and bliss that is drunk by the Gods. In the human 
body, it is represented by the Eda Naadi passing through the left nostrils and which is 
used during do Pranayam. [Refer Canto 1, verse 166.] It is also present as the crescent 
moon, the Ardha Chandrakar Chakra, which is said to be the shape of the water element 
of which the patron deity is Vishnu, the sustainer of creation, and located from the knee 
to the hip region. [Refer Canto 1, verse 176 and Canto 5, verse no. 13.] At other places it 
describes the symbolic importance of creating a union of the moon and sun as metaphor 
for the union of the creature with the supreme Brahm. [Refer Canto 1, verse nos. 56 and 
68 for instance.] In the context of Pranayam it is used to indicate the bliss obtained by the 
ascetic. [Refer Canto 1, verse nos. 120, 127.] 

Canto 1, verse no. 133 of this Upanishad describes the great Mantra ‘So-a-ham’ and 
asserts that the moon stands for the letter ‘sa’ of this Mantra. Other instances where moon 
appears in Yogshikha Upanishad are Canto 1, verse nos. 133, 146, 176, Canto 3, verse 
no. 11, and Canto 6, verse no. 4. 

The Rudra Hridaya Upanishad of Krishna Yajur Veda, in its verse no. 4 asserts that 
the Moon God is Vishnu personified. This is because Vishnu is the sustainer and 
nourisher of creation much like the Som which is a divine elixir that sustains the Gods 
and gives them eternity. Another reason is that the physical form of Som is like the male 
semen which harbours life intrinsically inside it and is the means by which creation is 
brought about, and Vishnu in his more sublime form known as Viraat Purush is also the 
Lord from whom the entire creation emerged. 

The Ram Purva Tapini Upanishad of the Atharva Veda tradition, Canto 4, verse no. 
38 says that Chandrama or the Moon God is one of the ten Digpaals or custodians of the 
ten directions of the celestial globe. He is the patron deity of the north-western direction 
and worshipped in that corner. Verse no. 39 says that his weapon is known as Gadaa or 
the mace. 

The Moon God is said to be a custodian God of the Soma, a white coloured drink 
derived from the sap of a plant of the same name. It is used as a sanctified drink during 
fire and other religious sacrifices and is offered to Gods. It is said to provide ecstasy and 
bliss. The Moon derives its name as ‘Som’ because of the fact that it is considered as the 
heavenly pitcher of this Soma juice stored by the Gods.]  

 



 214

 

4/29- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;kfu p u{k=kf.k HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yāni ca nakṣatrāṇi bhūrbhuvaḥ svastasmai 

vai namo namaḥ // 4/29 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os leLr u{k=x.k Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼29½A   
 
4/29. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the different ‘Nakshatras1’ or stars and 
their constellations. [In other words, all the gross bodies in the heaven such as the 
numerous stars and their equally numerous clusters are one of the myriad forms of the 
supreme Lord known as Ram.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/29). 

[Note—1The Nakshatras—The word Nakshatra refers to the star or constellation (group 
or cluster of independent stars) that is present in the lunar mansion which is the 1/27th 
part of the path of the moon’s revolution around the earth. It represents 13.33 degrees of 
the sky. Since the sidereal revolution time of the moon is a little less than 27 days and 8 
hours, the moon travels through one Nakshatra during the course of a day. The day is 
therefore named after the particular Nakshatra through which the moon is passing on a 
particular day according to the lunar calendar. The Nakshatras occupy a very important 
place in astronomical and astrological calculations. 

The Atharva Veda (14/7) and Maitraayaniya Sanhita (2/13/20) lists the names of 
twenty eight Nakshatras. These are the following—Ashvini, Bharani, Krittika, Rohini, 
Mrigshiras, Aardraa, Punarvasu, Pushya, Aashlesha, Maghaa, Purva-phaalguni, Uttar-
phaalguni, Hastaa, Chitraa, Swaati, Vishaakhaa, Anuraadhaa, Jeyshthaa, Mulaa, Purva-
aashaadha, Uttar-aashaadha, Shravanaa, Dhanisthaa, Shatabhisha, Purva-Bhaadra-padaa, 
Uttar-Bhaadra-padaa, and Revati.  

The Purans however consider that the twenty seven Nakshatras are daughters of 
Daksha Prajapti and married to the Moon God called Chandra. 

The Nakshatras are related to the twelve Zodiac signs called the Raashis. The 
Nakshatras are further classified as males and females, as well as benevolent ones and 
malevolent ones depending upon their positive or negative impact on the creature.] 

 
 

4/30- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s p uoûkgk% HkwHkqZo% LoLrLeS oS ueks ue% A 
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oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye ca navagrahāḥ bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/30 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os uoxzg Lo:i gSaA ¼uoxzg fuEu gS& 
lw;Z] pUü] eaxy] cq/k] c`gLifr] 'kqØ] 'kfu] jkgq] dsrq½A tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & 
;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS 
¼30½A   

 
4/30. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Nava Grahas1’ or nine Grahas or 
planets. [In other words, all the planets in the heaven are one of the numerous forms of 
the supreme Lord known as Ram.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/30). 

[Note—1The Nava-Grahas or nine planets—The Navgrahas are the following—Sun, 
Moon, Mars, Mercury, Jupiter, Venus, Saturn, Rahu and Ketu. 

According to some texts, there are only eight Grahas or Astha Grahas because they 
treat the last two, i.e. Rahu and Ketu, as one entity. Refer Atharvashir Upanishad of 
Atharva Veda tradition, Kandika 2, verse no. 9. This Upanishad is in honour of Lord 
Rudra as another name of Brahm, and says that Rudra is a personification of the eight 
Grahas.  
 The Vishnu Puran, section 2, canto 12, verse no. 1-28 describes the Grahas and their 
divine chariots and their horses.]  
 
 

4/31- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s pkþkS yksdikyk% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye cāṣṭau lokapālāḥ bhūrbhuvaḥ suvastasmai 

vai namo namaḥ // 4/31 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vkBksa yksdikyksa ds Lo:i gSaA ¼8 
yksdiky fuEu gSa& bUü] vfXu] ;e] u_Zfr] o#.k] ok;q] dqcsj] bZ'k½A tks loksZRÑþ czã rFkk Hkw] 
HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk 
ckjEckj ueLdkj gS ¼31½A   
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4/31. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘eight Vasus1’. [The Vasus are the 
Nature’s gift to creature. They were the natural assets formed by the supreme Brahm so 
as to make life feasible and convenient in creation. In other words, the supreme Brahm 
who is also known as Lord Ram not only created this world but ensured that it is well 
provided for and its basic needs are taken care of by manifesting himself in the form of 
these eight primary requirements of life. This is the reason why one of the names of 
Vishnu is ‘Vasudeo’—the Lord of Vasus. It ought to be noted here that Lord Ram is an 
incarnation of Vishnu or Vasudeo.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/32). 

[Note—1The eight Vasus— These Vasus are the various patron Gods who preside over 
the essential elements of life. They are eight in number as follows—Vishnu who is the 
sustainer, Shiva who is the annihilator, Kuber who is the treasurer of the wealth of the 
Gods, the Sun, Water, Fire, Wealth represented by gems and gold, and ‘Ray’ representing 
glory and fame. The element ‘Fire’ is the most potent, prominent and essential force in 
creation, because without fire the world would freeze to death. Hence, the Fire-God is 
said to be the chief amongst the Vasus. The ‘fire’ element is the active force in creation 
and is primarily responsible for kindling the cosmic cauldron that set in motion the 
process, and once having set it in motion it then sustained it and would finally annihilate 
it by burning it to cinders. On the other hand, Lord Vishnu is the passive force of creation 
represented by his other form of Viraat Purush which is the primary male aspect of 
creation. Lord Vishnu, who is the sustainer of the creation, is the Lord of Laxmi who is 
the Goddess of wealth, and is the supreme creator because Brahma, the old patriarch of 
creation who created the visible world and its creatures, was himself born atop the divine 
lotus that emerged from the navel of Lord Vishnu. Lord Vishnu utilizes the services of 
Laxmi who is the personification of the active forces of creation to create, sustain and 
annihilate the world.  

The Vasus are symbolic Gods who represent those essentials aspects of creation 
without which life would be difficult to conceive and sustain and finally conclude.    

The eight Vasus are the patron Gods who provide succour and a dwelling place for 
the whole creation. They symbolise those primary necessities of life without which 
existence is not possible. They are— (i) Kuber (the God of wealth and prosperity), (ii) the 
Sun God (who provides energy and food) and his rays and radiance (i.e. sunlight and the 
energy that it provides), (iii) Shiva (the concluder or annihilator of the creation), (iv) 
Vishnu (the sustainer), (v) the Water God (called Varun), (vi) the Fire God (called Agni), 
(vii) any body of water such as a pond, a river etc., and (viii) holy and pious people (who 
give advice and guidance to the creatures of the creation). According to Brihad Aranyak 
Upanishad 3/9/3, the Vasus are the following—Fire, Earth, Air, Antariksha (the space of 
the solar system), Aditya (Sun), Duloka (heavens), the Moon, and the Nakshatras (the 
stars and the planets). 
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 According to Purans, the eight Vasus are the following—Dhruv, Dhar, Som/Soma 
(the sap of an elixir-providing plant called Som/Soma which is used during religious 
ceremonies as sanctified liquid offered to the Gods; it is white in colour and is said to be 
stored in the moon), Aapha (water), Anil (wind), Anal (fire), Pratush  and Prabhaas. 
 These eight Vasus are the semi-Gods who symbolise the various types of assets 
needed to sustain this world. They therefore represent such assets as jewels, precious 
stones and gems, gold and other forms of wealth and property. Vasus also refers to the 
fire and water elements as well as their grosser forms as the terrestrial fire and water 
bodies such as ponds and lakes; to the virtue of radiance, splendour and glory; to the ray 
of light; to Kuber (the treasurer of Gods), Shiva, Sun, Vishnu, and a simple and pious 
gentleman. 
 The Ekakchar Upanishad of Krishna Yajur Veda, in its verse no. 7, says that these 
Vasus are manifestations of Brahm in order to provide the creation with the necessities of 
life.  
 The Atharva-shikha Upanishad of the Atharva Veda, in its Kandika (Canto) 1 says 
that the Vasus were created in the beginning of creation from the first Matra ‘A’ of OM 
representing the first leg of the supreme Brahm along with Brahma the creator, the Rig 
Veda, the Gayatri Chand and the Grahapatya Agni.  
 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 Prabhash.  
 The Nrisingh Purvatapini Upanishad of the Atharva Veda, in its Brahman 1, verse no. 
3 says that the Vasus, along with the Rudras and Adityas etc., were born out of the third 
step of the divine Anushtup Chanda in which the Mantra of Lord Nrisingh was revealed 
to the creator Brahma when he did severe Tapa in order to initiate the process of creation.  
 Lord Vishnu has one of his names as ‘Vasudeo’ because he is the sustainer and 
protector of creation, signifying his undisputed lordship over all the essential elements in 
Nature, called the Vasus of which there are eight in number, which were created at the 
beginning of creation to help sustain the upcoming creation. It ought to be noted here that 
Vishnu is also called Viraat Purush, the macrocosmic gross body of Brahm, and it is from 
this form of Brahm that the creator of the visible creation, i.e. Brahma the old patriarch of 
creation, had emerged atop a divine lotus that sprouted from the navel of Vishnu. In other 
words, everything has its origin in the supreme Brahm.  
 The word ‘Vishnu’ consists of two components—‘Vishwa’ meaning the world or the 
entire creation, and ‘Anu’ meaning an atom. Hence, this is made up of atoms called 
Vishnu, and therefore the latter pervades throughout this creation. The whole creation is a 
manifestation of Vishnu. The divine glories of Lord Vishnu have been extolled in the 
Tripadvibhut Maha Narayan Upanishad of the Atharva Veda tradition, Canto 1, 
paragraph 5-6; Canto 8, paragraph nos. 17, as well as in Vishnu Puran, Chapter 1, Canto 
2, verse nos. 1-32, 55-70.] 
 
 

4/32- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s pkþkS olo% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye cāṣṭau vasavaḥ bhūrbhuvaḥ svastasmai 

vai namo namaḥ // 4/32 // 
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¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vkB olq Lo:i gSaA ¼8 olq fuEu 
gSa& dqcsj] f'ko] fo".kq] lw;Z] ty] vfXu] jRu] lksuk½A tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & 
;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS 
¼32½A   

 
4/32. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘eight Lokpaals1’. [The word 
‘Lokpaal’ means one who takes care of the world. Obviously, this role is played by 
Vishnu amongst the Trinity Gods. It is Vishnu who has incarnated as Lord Ram, so the 
similarity is evident. Here the implication is that the it is Lord Ram or Lord Vishnu who 
has manifested himself as the eight Lokpaals to take care of the eight directions of the 
gross world.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/32). 

 [Note--1The eight Lokpals are the custodians of the eight directions of the world. They 
are represented by the following— (i) Indra (the king of Gods), (ii) Agni (the Fire God), 
(iii) Yam (the Death God; also called Dharma Raj because he upholds righteousness and 
nobility of thoughts and conducts), (iv) Nirriti (the God who controls death due to sins 
and evil tendencies as opposed to Yam who judges the destiny of those who die 
depending upon the content of righteousness and probity element in their earlier life), (v) 
Varun (the Water God), (vi) Vaayu (the Wind God), (vii) Kuber (the treasurer of Gods), 
and (viii) Ish (Lord Shiva). Though Brahma and Anant (Vishnu or Sheshnath, the 
legendary hooded serpent on whom Vishnu reclines in the cosmic ocean called Kshir 
Sagar) are also considered guardians of the world and are listed as the last two amongst 
the ten Digpals, but the above eight Gods are regarded as the Lokpals. 

Ram Purva Tapini Upanishad of the Atharva Veda tradition, Canto 4, verse no. 36-37 
mentions the name of eight Lokpals, and verse no. 38 mentions the names of eight 
Digpals. Verse no. 39 lists their weapons.] 

 
 

4/33- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s pSdkn'k #nzk% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye caikādaśa rudrāḥ bhūrbhuvaḥ svastasmai 

vai namo namaḥ // 4/33 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os 11 :nz Lo:i gSaA ¼11 :ü fuEu 
gSa& eU;q] euq] efgul] egku~] f'ko] _r/ot~] mxzjsrk] Hko] dky] okenso] /k`rozr& JhenHkkxor] 
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3@12@12½A tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA 
mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼33½A   

 
4/33. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘eleven Rudras1’. [The word ‘Rudra’ 
means angry, and it is one of the names of Lord Shiva, the concluder of creation and the 
third of the Trinity Gods. In other words, Lord Ram had assumed the form of Rudra or 
Shiva in order to bring this creation to conclusion. Refer verse no. 4/5 and 4/15.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/33). 

[Note—1The eleven Rudras— Rudra is the angry form of Lord Shiva. The word means 
‘the terrible one; the angry and ruthless one; one who roars and thunders; one who makes 
the enemy weep; one who destroys this trans-migratory world of birth and death; one 
who destroys ignorance and delusions; one who eliminates evil and perversions.’  
 Rudra is a Vedic deity and has been eulogized in three full Suktas (hymns) dedicated 
to him. These are Rig Veda’s 1/114/1-11; 2/33/1-15, and Yajur Veda’s 16/1-66. Besides 
these Suktas, Rudra is honoured as a deity at a number of places in the Vedas—viz. Rig 
Veda—1/43/1-4, 5/42/11, 7/46/1-4, 7/59/12; Atharva Veda—5/6/3-4, 6/55/2-3, 7/92/1, 
11/2; and Yajur Veda—11/54.  
 Rudra is regarded as the father of Marut, the Wind God (Rig Veda, 2/33/1). Rudra 
assumes many forms—usually it is eleven forms (Taitteriya Sanhita, 3/4/9/7), but 
sometimes they are also said to be thirty-three in number (Taitteriya Sanhita, 1/4/11/1). 
Rudra is regarded as having a close relationship with Agni, the Fire God (Shatpath 
Brahman, 5/2/4/13). The Padma Puran, Swargakhanda, Chapter 8 mentions only eight 
Rudras. These eight, eleven or thirty-three forms of Rudra might mean as many aspects 
of Shiva.  

However, in terms of the Upanishads, the eleven Rudras stand for the ten vital winds 
called Prans + one Mana or mind. The ten Prans are five chief Prans such as Pran 
(breath), Apaan, Samaan, Udaan and Vyan, and five subsidiary Prans such as Nag, 
Kurma, Krikar, Devdutta and Dhananjay. [Refer—Trishikhi Brahmin Upanishad, Canto 
2, verse nos. 77-87 of Shukla Yajur Veda tradition; Dhyan Bindu Upanishad, verse nos. 
551/2-57 of Krishna Yajur Veda tradition.] 
 Rudra is said to have created such mythological figures as Bhuts (ghosts), Pretas 
(disembodied spirits), Pishacha (goblins), Khusmaandas (malignant imps).  
In iconography, he has been depicted as wearing long tresses coiled on the head, has 
strong powerful arms, has a body decorated variously with serpents or priceless 
ornaments, and holds a strong and invincible bow and arrow as well as a thunderbolt. 
When necessary, he becomes ferocious and charges at his enemies on a chariot or on 
foot, while at the other times he is full of mercy and compassion. He is closely associated 
with forests and mountains, and is also the patron deity of herbs and medicinal plants. 
Hence, he is the killer of diseases and a great healer. Here, ‘healing’ would mean spiritual 
healing rather than physical ailments afflicting a creature.  
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He destroys sins and evil tendencies in the world, and grants the boon of liberation 
and happiness.  

According to the epic Mahabharata, Anushasanparva, Chapter 14, it is Shiva in the 
form of Rudra who destroys this creation at the end of one cycle of creation.  

The Sharav Upanishad of the Atharva Veda, in its verse no. 6, describes Rudra as 
Sharav—the killer or destroyer. In this Upanishad, Lord Shiva had assumed this form to 
liberate Vishnu from the form of Nrisingh (a half man and half lion form) which the Lord 
had taken to kill the demon Hirnayakashipu who had been tormenting the devotees of 
Vishnu to such an extent that he did not spare even his son Prahalad. After slaying this 
demon, Nrisingh roamed around in the forests striking terror in other creatures. It was 
then that Shiva, the universal Lord who has been honoured with the epithet of ‘Mahadev’ 
as he is the greatest and supreme God, had assumed the form of Sharav, the killer, and 
liberated Vishnu from the body of Nrisingh. Thus liberated, Vishnu had thanked him a lot 
and went to his divine abode called Vaikunth. So this ferocious form of Shiva known as 
Sharav was also called ‘Rudra’, the angry and ferocious form of the Lord. One can 
imagine the fight that might have razed between Nrisingh and Rudra, and obviously 
Rudra must have been more ferocious than Nrisingh in order to subdue the latter.  
 There is another connotation of the word ‘Sharav’. The word literally means the 
killer or slayer. In other words, Sharav is that form of the Supreme Being which instils 
fear in the heart of evil and pervert creatures, and kills or eliminates their evil tendencies. 
 The word also refers to ‘the Lord who shines in the heart of his devotees’ as their 
Atma or pure consciousness.  

The creature or the embodied soul is called ‘Shar’ or the form of the ethereal spirit 
that has assumed a gross physical body having a head. One who cuts off the head is 
known as ‘Sharav’. The head is a metaphor for pride and ego and their accompanying 
traits of hypocrisy, haughtiness and arrogance. It is in the head that all evil planning is 
done, and it is the head that inspires the creature to indulge in all sorts of vices and 
inauspicious deeds. When this happens, the great God, the Parameshwar, makes it sure 
that the soul of such a creature is liberated from the sinful body in which it has been 
trapped by killing the gross body and liberating the soul.  
 So, while on the surface it appears to be a physical fight between two powerful 
creatures, one being the Shar and the other being the Sharav, here referring to Nrisingh 
and Rudra respectively, it is actually a system evolved by Nature whereby evil and 
perversions are kept under check. It is a system instituted by the Supreme Being himself 
to regulate and maintain balance, order and law in his creation. Though Nrisingh was 
Lord Vishnu himself in that form, the latter forgot who he actually was once the Lord had 
assumed a physical form. This is the effect of Maya—the overwhelming power of 
delusions that automatically comes with having a gross body like that of ordinary 
creatures. This situation also highlights the reason why all the creatures are under the 
overpowering control of Maya—if Maya can delude Vishnu to forget about who he is and 
wander in the forests as some cruel creature in his form as Nrisingh then it is little 
wonder that ordinary creatures are held under the overpowering sway of Maya.  
 Now, who would liberate such primarily innocent souls trapped by Maya, and who 
would provide protection to other innocent creatures who are being subjected to torments 
by this single deluded and evil-possessed soul? Naturally it is their supreme Father who is 
very merciful and who is greatly pained at the predicament in which his off springs, the 
creatures, find themselves in. So this Father intervenes not only to free the trapped soul in 
the evil body, but also to provide succour and solace to other creatures who are being 
tormented by this single individual.  
 Thus, the Parameshwar assumed the form of Shrav or Rudra to liberate Vishnu from 
the evil body of Nrisingh. 
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The 11 Rudras—(1) Lord Shiva has eleven forms called Rudras. The eleven Rudras 
are the various manifestations of Lord Shiva. They are the following:--(i) Mannu,  (ii) 
Manu, (iii) Mahinas, (iv) Mahaan, (v) Shiva, (vi) Ritdwaj, (vii) Ugraretaa, (viii) Bhava,  
(ix) Kaal, (x) Vaamdeo, 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. 
(2) 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.   
 (3) Lord Shiva has eleven forms, and one of them is ‘Rudra’, which literally means 
anger, wrath and vehemence. The Lord is considered to be the most enlightened of the 
Trinity Gods, and is therefore called ‘Maheshwar’. He always remains in a meditative 
posture, always contemplating and meditating on the supreme Soul and the Truth. But 
still he shows anger and mercilessness, because one of his tasks is to punish the evil and 
sinful ones by ruthlessly slaying them in order to protect the good and righteous souls in 
the creation. Further, when his meditation and peace is disturbed he also becomes angry. 
He remains aloof and disinterested in the world, because he is very wise and enlightened, 
and he stays in the form of an ascetic. Ordinary people think that he is proud, arrogant 
and haughty because he does not give a damn to worldly formalities and niceties of 
behaviour. Shiva’s failure to conform to set norms of proper and sane conduct makes him 
look most odd God.  

The word ‘Rudra’ is literally used as a metaphor for anger, wrath, vehemence and 
cussedness. But this a very misleading title for Shiva because there are a number of great 
Upanishads which describe Rudra as none but the Supreme Being known as the 
transcendental Brahm from whom the entire creation has emerged, who sustains it and in 
whom the creation would finally collapse. It is this Brahm in the form of Rudra who is 
treated at the supreme Lord God of creation, and hence is called Maheshwar. The Rudra 
Hridaya Upanishad of the Krishna Yajur Veda tradition and Atharvashir Upanishad of the 
Atharva Veda tradition are exclusively dedicated to this theme. The Dakshin Murti 
Upanishad of the Krishna Yajur Veda describes the esoteric significance of the Shiva 
Tattva or the essential knowledge of Shiva who is the greatest Guru or moral preceptor 
and teacher of the creatures.  

The Atharvashir Upanishad of Atharva Veda is especially relevant here because it 
explains the various epithets used to describe the virtues and glories of the supreme 
transcendental Brahm by Lord Rudra himself, and upon close reading it would be very 
clear that Rudra is describing Brahm when he describes himself.  

The Nrisingh Purvatapini Upanishad of the Atharva Veda, in its Brahman 1, verse no. 
3 says that the Rudras, along with the Vasus and Adityas etc., were born out of the third 
step of the divine Anushtup Chanda in which the Mantra of Lord Nrisingh was revealed 
to the creator Brahma when he did severe Tapa in order to initiate the process of 
creation.] 

 
 

4/34- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;s }kn'kkfnR;k% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ye ca dvādaśādityāḥ bhūrbhuvaḥ suvastasmai 

vai namo namaḥ // 4/34 // 
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¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os 12 vkfnR; Lo:i gSaA ¼12 vkfnR; 
vfnfr ds fuEu iq= gSa& lw;Z] bUnz] okeu] fo".kq ,oa 8 olq ftudk uke in la[;k 31 esa of.kZr 
gS½A tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼34½A   

 
4/34. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘twelve Adityas1’. [The Aditya is the 
Sun God, and is regarded as the most potent and powerful evidence of the existence of 
the Supreme Being. Refer verse no. 4/27. This verse means that it is Lord Ram as the 
Supreme Being who has not only revealed himself as the Sun God but also keeps the 
celestial Sun burning and sustaining life in this world. The entire solar system revolves 
around the Sun, implying that the entire wheel of creation is centered on Lord Ram. The 
Lord is like the central axis around which the wheel spins.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/34). 

[Note—1The twelve Adityas— The twelve Adityas—(a) 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. 

(b) According to Brihad Aranakya Upanishad 3/9/5, the twelve months of the year 
represent these twelve Adityas, one month for one Aditya. In this Upanishad, sage 
Yagyawalkya draws a parallel between the twelve months of a year and the twelve 
Adityas for the following reasons—First, with the passage of one complete year, a 
corresponding number of years are subtracted from the total number of years that a 
person is supposed to live in this world. That is, death comes so much the nearer to him. 
The passage of the sun across the sky from dawn to dusk is used as a symbolic way of 
depicting the passage of the life of a man from his birth till his death. Since there are 
twelve mythological suns and twelve months in a year, a parallel is drawn between them 
and the life of a man.  

Second, the whole life of an individual creature as well as the entire creation as a 
whole depends upon the various seasons that appear in a year. If even one of the seasons 
is disturbed, the entire cycle of life is disturbed correspondingly. For the smooth 
functioning of life, all the seasons must appear in a rhythmic and systematic manner, and 
it is a scientific fact that the seasons, upon which the life on earth is so dependent, also 
themselves depend upon the sun. That is why the Adityas are termed as being 
synonymous with the twelve months of the year as well as with the life cycle of creation. 
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(c) According to Vishnu Puran, the twelve Adityas are the following— 
Dhaataa, Araymaa, Mitra, Varun, Anshu, Bhug, Indra, Vivaswaan, Pushaa, 
Parjanya, Twashtaa, and Vishnu.  

The Sun God is worshipped by twelve names during the twelve months of a year. 
These names and the months are as follows—(1) as Dhata during the first Hindu month 
of Chaitra also known as Madhu (roughly corresponding to mid-March and mid-April); 
(2) as Aryama during the second Hindu month of Vaishakha also known as Madhav 
(roughly corresponding to mid-April to mid-May); (3) as Mitra during the third Hindu 
month of Jyestha also known as Shukra (roughly corresponding to mid-May and mid-
June); (4) as Varun during the fourth Hindu month of Ashad also known as Shuchi 
(roughly corresponding to mid-June and mid-July); (5) as Indra during the fifth Hindu 
month of Sravan also known as Nabha (roughly corresponding to mid-July and mid-
August); (6) as Vivaswan during the sixth Hindu month of Bhadrapad also known as 
Nabhasya (roughly corresponding to mid-August and mid-September); (7) as Pusha 
during the seventh Hindu month of Aashwani also known as Tapa (roughly 
corresponding to mid-September and mid-October); (8) as Kratu during the eighth Hindu 
month of Kartik also known as Tapasya (roughly corresponding to mid-October and mid-
November); (9) as Anshu during the ninth Hindu month of Marga Shirsha also known as 
Saha (roughly corresponding to mid-November and mid-December); (10) as Bhag during 
the tenty Hindu month of Paush also known as Pushya (roughly corresponding to mid-
December and mid-January); (11) as Twasta during the eleventh Hindu month of Magh 
also known as Esh or Ish (roughly corresponding to mid-January and mid-February); and 
(12) as Vishnu during the twelfth Hindu month of Phalgun also known as Urj (roughly 
corresponding to mid-February and mid-March).  

Since the Sun God is a manifestation of the Supreme Being known as Viraat Purush, 
he is like an Emperor who, during his sojourn across the sky which is like his vast realm, 
is accompanied by many sages called Rishis, celestial courtesans called Apsaras, celestial 
musicians called Gandharvas, servants called Rakshas or demons, guards known as 
Bhalls, and serpents called Naags. The Rishis walk in the front singing the Lord’s glories 
in sacred hymns; the Apsaras dance to the music scores by Gandharvas; the Rakshas 
(demons) push the chariot from rear; the Bhalls take care of the chariot and guide it 
along, while the Naags pull it forward.  

These attendants are also different like the forms in which the Sun God is worshipped 
in different months as described above. The list is outlined month-wise in the following 
sequence—Rishi, Apsara, Gandharva, Raksha, Bhalla and Naag. 
(1) The month of Chaitra—Rishi is Pulastya; Apsara is Kritsthali; Gandharva is 
Tumburu; Raksha is Heti; Bhalla is Rathkrit; and Naag is Vasuki. 
(2) The month of Vaishakha—Rishi is Pulaha; Apsara is Punjiksthali; Gandharva is 
Narad; Raksha is Praheti; Bhalla is Ojaha; and Naag is Kachaneer.  
(3) The month of Jyestha—Rishi is Atri; Apsara is Menaka; Gandharva is Hahaa; Raksha 
is Paurusheya; Bhalla is Rathaswan; and Naag is Takshak.  
(4) The month of Ashadha—Rishi is Vashishta; Apsara is Rambha; Gandharva is Huhu; 
Raksha is Shukra; Bhalla is Chitraswan; and Naag is Sahajanya. 
(5) The month of Sravan—Rishi is Angira; Apsara is Pramlocha; Gandharva is 
Vishswaavasu; Raksha is Varya; Bhalla is Srota; and Naag is Elapatra. 
(6) The month of Bhadrapad—Rishi is Bhrigu; Apsara is Anumlochaa; Gandharva is 
Ugrasen; Raksha is Vyagrha; Bhalla is Aasaaran; and Naag is Shankhapal. 
(7) The month of Ashwin—Rishi is Gautam; Apsara is Ghritaachi; Gandharva is 
Dhananjay; Raksha is Vaat; Bhalla is Suruchi; and Naag is Sushen. 
(8) The month of Kartik—Rishi is Bhardwaj; Apsara is Varchaa; Gandharva is Parjanya; 
Raksha is Senjit; Bhalla is Vishwa; and Naag is Earaawat. 



 224

(9) The month of Margashirsha—Rishi is Kashyap; Apsara is Urvashi; Gandharva is 
Ritsen; Raksha is Vidyu-chhatru; Bhalla is Taksharya; and Naag is Maashankha. 
(10) The month of Paush—Rishi is Aayu; Apsara is Purvachitti; Gandharva is Sfurja; 
Raksha is Arishtanemi; Bhalla is Uurna or Oorna; and Naag is Karkotak. 
(11) The month of Magh—Rishi is Jamdagni also known as Richik-tanaya; Apsara is 
Tilottama; Gandharva is Shatjit; Raksha is Brahmapet; Bhalla is Dhritrashtra; and Naag is 
Kambal. 
(12) The month of Phalgun—Rishi is Vishwamitra; Apsara is Rambha; Gandharva is 
Suryavarchaa; Raksha is Makhaapet; Bhalla is Satyajit; and Naag is Aswatar. 

The Nrisingh Purvatapini Upanishad of the Atharva Veda, in its Brahman 1, verse no. 
3 says that the Adityas, along with the Vasus and Rudras etc., were born out of the third 
step of the divine Anushtup Chanda in which the Mantra of Lord Nrisingh was revealed 
to the creator Brahma when he did severe Tapa in order to initiate the process of creation.   

The Sun is said to have twelve Kalaas (shapes, forms, dimensions or aspects) and the 
Sun with each Kalaa would therefore be known by that name. They are called ‘Dwaadash 
Aditya’, meaning the twelve forms in which the Sun God is known. They are the 
following—Tapini, Taapini, Dhumraa, Jwaalini, Ruchi, Shushumna, Bhogadaa, Vishwaa, 
Bodhini, Dhaarini and Kshamaa.   

Lord Ram is said to belong to the solar race because he had twelve Kalaas possessed 
by the Sun. There is an obvious parallel here.]  

 

 

4/35- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk Hkwra HkO;a Hkfo";r~ HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca bhūtaṃ bhavyaṃ bhaviṣyat 

bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/35 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os Hkwrdky] orZekudky ,oa 
Hkfo";dky Lo:i gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks 
gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼35½A   

 
4/35. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself in all the dimensions of time and space—
the past, the present and the future. In other words, there is not a single moment when 
Lord Ram as the cosmic Consciousness is not present in this world. [This implies that 
though the Lord’s worldly sojourn had ended when he left this earth for his heavenly 
abode as described in all the Purans and the epic Ramayana as well as in the Ram Purva 
Tapini Upanishad, Canto 5, verse no. 9, he continuous to live amongst us at each moment 
of our lives.]   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  
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I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/35). 

 
 

4/36- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk czãk.ML;kUrcZfgO;kZIuksfr fojkM~ HkwHkqZo% LoLrLeS oS  
   ueks ue% A 

 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yodbrahmāṇḍasyāantarbahirvyāptam virāḍa 

bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/36 // 

 

[4/36- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;n~czãk.ML; cfgO;kZIre~ HkwHkqZo% LoLrLeS oS  
   ueks ue% A ] 

 

[ oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yadbrahmāṇḍasya bahirvyāptam 

bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/36 // ] 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os fojkV ijesðkj Lo:i bl czãk.M ds 
Hkhrj ,oa ckgj lc txg O;kIr gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa 
og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼36½A   

 
4/36. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram, in his form as the Viraat Purush1, who pervades uniformly 
throughout this universe and encloses it from all sides. He is present inside as well as 
outside this creation, being all-pervading, omnipresent and all-encompassing.   

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/36). 

[Note—1The Viraat Purush— The Viraat Purush, according to metaphysics, is the gross 
body of the creation and it is this body which is the source from which the rest of the 
cosmos was moulded or created or manifested. That is, the entire creation, both visible 
and invisible, is a manifested or revealed form of this Viraat Purush.  
 Purush has been defined in Brihad Aranyak Upanishad, Canto 2, Brahman 5, verse 
no. 18 explicitly as the cosmic all-pervading macrocosmic form of the Supreme Being, 
called the Viraat Purush, who had entered each and every body of all the creatures and 
had taken up his residence there. According to the Aiteriyo Upanishad of Rig Veda, 
Canto 1, verse nos. 3, the supreme Brahm created the vast universe and his image in the 
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form of the Viraat Purush, and the Gods were created from this Viraat—Canto 1, verse 
no. 4. When the mortal world consisting of the visible world was created, the human  
body was considered as the best image of the Viraat Purush, and thus all these Gods took 
up their residence in it—Canto 2, verse nos. 3-5.  
 The Mundak Upanishad of Atharva Veda, in its Canto 2, section 1, verse nos. 9-10 
clearly affirm that it is the Viraat Purush, the macrocosmic all-pervading gross body of 
the supreme transcendental Brahm, that resides in the body of all living beings as their 
Atma.  
 The Ram Purva Tapini Upanishad of the Atharva Veda, in its Canto 3, verse no. 2, 
clearly states the supreme Lord resides in this creation as its Atma and Pran.  

According to reverend Sankracharya’s commentary on Katho-panishad, Canto 1, 
Valli 3, verse no. 11 and Canto 2, Valli 1, verse no. 12, the word Purush refers to that 
supreme entity which uniformly pervades in and completely fills everything that exists. It 
also refers to one who resides inside any place and completely owns that place. 
Therefore, this word Purush refers to the supreme transcendental Brahm who has taken 
up residence in the gross body of the creature at the micro level and in the Viraat Purush 
at the macro level.  This Brahm pervades throughout them in a uniform way even as the 
sky and the wind element occupy all available space in the creation. That is also why sky 
is considered as a nearest analogy of Brahm because even the other all-pervading 
element, the wind/air, is present in it and not outside of it. 

The Viraat Purush is the macrocosmic gross body of the supreme transcendental 
Consciousness known as Brahm. The counterpart of the Viraat Purush at the microcosmic 
level of creation is the Man or the Purush. The Man is an image of the Viraat Purush. 

According to Vedanta, the Viraat is the sum total of all the gross bodies in the 
creation at the macrocosmic level. [Refer—The Tripadvibhut Maha Naryan Upanishad of 
the Atharva Veda tradition, Canto 2, paragraph nos. 10-11.] The individual gross body of 
the creature is the microcosmic form of that Viraat, because the entire creation is a 
manifestation of the same Viraat, it is an image of Viraat. According to the Purans, Viraat 
is known as Lord Vishnu. Since the Viraat is the male aspect of creation and the primary 
source of life, Vishnu is also regarded as the creator as well as the sustainer of the 
creation. But since Vishnu, as Viraat Purush, is the macrocosmic gross body of Brahm, 
the supreme transcendental Being, he is also regarded as being synonymous with Brahm.  
The entire universe has been created by Vishnu’s passive powers using Shakti as its 
active power and partner. The word ‘Viraat’ refers to something that is vast, colossus, 
immeasurable, fathomless and infinite; something that is beyond all terrestrial yardsticks 
and measurements. The supreme Lord encloses the entire creation from all the sides like 
an envelop, and at the same time he remains uniformly and inseparably present 
throughout it like salt which has been dissolved in water.  

At the time of creation, the Trinity Gods, i.e. Brahma the creator, Shiva the 
concluder, and Vishnu the sustainer, had all emerged from the Viraat Purush. According 
to Purans, this Viraat and Lord Vishnu are the same divine factors of creation. The 
subtler form is known as Viraat, while its grosser form is Vishnu—though the terms 
‘subtle and gross’ are only relative and for the purpose of understanding, because both 
are the same indivisible Brahm who is non-dual and immutable. 

The word Purush according to metaphysics refers to the primary and supreme creator 
of creation known as the Viraat Purush who represents the macrocosmic gross Male body 
or aspect of the cosmos and is the first macrocosmic gross revelation of Brahm. 
Ultimately, this Brahm is the Supreme Being who has revealed himself as the Viraat 
Purush. The creation unfolded from this Purush when he metamorphosed as the gross 
body of the entire creation, visible and invisible. Therefore, he is the sum-total of all the 
gross bodies of all the creatures taken together in this creation at the macrocosmic level, 
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and it is from his macrocosmic body that the entire creation was moulded. In other words, 
the Viraat Purush represents the entire spread of the cosmos. At the micro level of the 
world, the individual creature is the counter part of Viraat Purush. In other words, the 
individual gross body of the creature is the microcosmic form of that Viraat, because the 
entire creation is a manifestation of the same Viraat; it is an image of Viraat.  

Literally, the word ‘Purush’ means someone who resides in a body. [Refer Brihad 
Aranyak Upanishad of the Shukla Yajur Veda, Canto 2, Brahman 5, verse no. 18.] Here 
the body is the gross forms of the various entities of creation in which the Viraat Purush, 
as the cosmic manifestation of the supreme Brahm or cosmic Consciousness took up 
residence at the time of creation, and does so since that time. When the creation would 
finally wind up, this Viraat would revert back to his original form as the invisible Brahm 
or the cosmic Consciousness. An entire Sukta in the Rig Veda, 10/19 is dedicated to this 
Viraat Purush 

In the Purans, he is also known by other names, such as Vishnu, the sustainer. Since 
the Viraat is the male aspect of creation and the primary source of life, Vishnu is also 
regarded as the creator as well as the sustainer of the creation. But since Vishnu, as Viraat 
Purush, is the macrocosmic gross body of Brahm, the supreme transcendental Being, he 
is also regarded as being synonymous with Brahm. The entire universe has been created 
by Vishnu’s passive powers using Shakti as its active power and partner.   

The word ‘Viraat’ refers to something that is vast, colossus, immeasurable, 
fathomless, and infinite and beyond all terrestrial yardsticks. The supreme Lord encloses 
the entire creation from all sides like an envelop, and at the same time he remains 
uniformly and inseparably present throughout it like salt which has been dissolved in 
water. At the time of creation, the Trinity Gods, i.e. Brahma the creator, Shiva the 
concluder, and Vishnu the sustainer, had all emerged from the Viraat Purush. According 
to Purans, this Viraat and Lord Vishnu are the same divine factors of creation. The 
subtler form is known as Viraat, while its grosser form is Vishnu—though the terms 
‘subtle and gross’ are only relative and for the purpose of understanding, because both 
are the same indivisible Brahm who is non-dual and immutable. 
 The Viraat Purush is also the creator of this world as pointed out in Canto 2, 
paragraph 11 of Tripadvibhut Maha-Narayan Upanishad, and the former is also entitled 
to be called Brahma the creator. It must be carefully noted that the difference lies in the 
level or plane of creation in which a particular entity is being considered for study.  

The cosmic form of the Viraat Purush has been described in the Tripadvibhut Maha 
Naryan Upanishad of the Atharva Veda tradition, Canto 2, paragraph no. 11; and Canto 6, 
paragraph no. 11.] 

 
 

4/37- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;ks fgj.;xHk% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yo hiraṇyagarbhaḥ bhūrbhuvaḥ svastasmai 

vai namo namaḥ // 4/37 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os fgj.;xHkZ ¼czãk ,oa fo".kq½ ds 
Lo:i gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼37½A   
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4/37. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who had revealed himself as the Hiranyagarbha1. [The 
‘Hiranyagarbha’ is the cosmic egg from which the rest of the creation, including the 
Viraat Purush referred in verse no. 4/36 above, have emerged. It is the sum total of all 
subtle bodies of creation at the macrocosmic level of creation. Another name of 
Hiranyagarbha is ‘Brahma the creator’. In other words, it is Lord Ram who is none else 
but the supreme transcendental Brahm personified, and it is from him that both the 
cosmic egg known as Hiranyagarbha at the most subtle level of creation, and a more 
grosser form of it known as Brahma the creator had emerged at the very initial stages of 
creation.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/37). 

[Note—1Hiranyagarbha— Hiranyagarbha is the macrocosmic subtle body of Brahm, so 
called because it is akin to the cosmic golden egg lying in the womb of Brahm from 
which emerged the Viraat Purush, the gross body of Brahm at the macrocosmic level of 
creation. The word Hiranyagarbha has two components—‘Hiranya’ meaning yellow, and 
‘Garbha’ meaning the womb. Hiranyagarbha was the primordial cosmic fertilised egg, 
deriving its name from the fact that its yolk core was yellow and glowing with an 
incandescent light like the one radiating out from the splendorous Sun in the sky, called 
the Maartand.  

There are different versions regarding this Hiranyagarbha. According to the concept 
of Vedanta, Brahm is the cosmic supreme and transcendental Consciousness residing in 
the macrocosmic causal body called the Ishwar. In this context, when Brahm decided to 
reveal or unfold this creation, first the causal body known as a Ishwar developed the 
macrocosmic subtle body called the Hiranyagarbha, and from this evolved the 
macrocosmic gross body of Brahm called the Viraat Purush. This is the picture at the 
macrocosmic level. All these three sublime bodies of Brahm at the cosmic level—viz. 
Ishwar, Hiranyagarbha and Viraat Purush—were invisible, subtle, unqualified, without 
any attributes, all-inclusive and all-pervading. It was the unrevealed form of Brahm. But 
that was just the beginning.  

When this visible world was created, which had attributes and qualifications, the 
same macrocosmic units of Brahm metamorphosed themselves into their respective 
counterparts in the individual creature’s body. Hence, Ishwar is represented by the Pragya 
or the individual’s causal body, Hiranyagarbha is represented by the Taijas or the 
individual’s subtle body, and the Viraat Purush is represented by the Vishwa or the 
individual’s gross body.  

These three bodies are the three states in which consciousness exists, both at the 
macrocosmic level as well as the microcosmic level. At the microcosmic level, the 
Pragya relates to the deep sleeper state of consciousness called the Sushupta state, the 
Taijas relates to the dreamer state of consciousness called Swapna state, and the Vishwa 
relates to the waking state of consciousness called Jagrat state. The three corresponding 
states at the macrocosmic level are the Ishwar which relates to the cosmic deep sleep 
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state of Consciousness called cosmic Sushupta, the Hiranyagarbha which relates to the 
cosmic dreamer state of Consciousness called cosmic Swapna, and the Viraat Purushh 
which relates to the cosmic waking state of Consciousness called cosmic Jagrat. 

According to Purans, the Hiranyagarbha refers to the Brahma the creator, as well as 
to the Viraat Purush because Brahma was born atop a lotus that emerged from the navel 
of Lord Vishnu who is no one else but the Viraat Purush. If the word ‘Hiranyagarbha’ is 
to indicate the cosmic egg, then it was from this egg, lodged in the womb-like navel of 
Vishnu, that Brahma emerged. Hence, the ‘original creator’ was not Brahma but the 
Viraat Purush as Vishnu, and therefore the latter is the Hiranyagarbha—the golden 
cosmic egg. So we conclude that Hiranyagarbha essentially refers to the cosmic egg from 
which the rest of the creation evolved. Since Brahma is said to be the great grandfather of 
this creation, he is aptly named Hiranyagarbha, i.e. the cosmic egg from which this 
visible and gross form of creation evolved.  

This concept of Hiranyagarbha being produced from the body of the Supreme Being 
called Narayan or Ishwar have been elaborately dealt with in Maho-panishad, Canto 1, 
verse no. 8 of the Sam Veda tradition. The same idea is reiterated in the Tripadvibhut 
Maha-Narayan Upanishad of Atharva Veda, Canto 2, paragraph nos. 9-12, and Canto 3, 
paragraph nos. 7-14 in the context of genesis of creation which addresses the primordial 
Lord as ‘Adi-Narayan’ or the Lord who preceded this creation. 

The Hiranyagarbha is very subtle like the mind-intellect of the creature. The mind-
intellect is also called the subtle body because it is through this mind-intellect that the 
Atma of the individual creature creates this world by using the mind’s stupendous ability 
to imagine, envision and conceptualise things, and then using the intellect to justify it to 
be true, real and logical. But this instrument of the mind-intellect is invisible, is so subtle 
and hidden from view that its presence is only deduced by its astounding potentials which 
are manifested in the form of the gross body and its own stupendous capabilities. 
Whatever the mind wishes to do, it gets it done by the body.  

There is another connotation to this observation. Since the mind is the creator of the 
world by its power of imagination, and then sustaining or perpetuating its own creation 
by believing in the truthfulness and reality of the world, it is therefore the mind itself that 
can conclude this world. So, while it is like Brahma the creator, it is also like Vishnu the 
sustainer and protector, and Shiva the concluder. If the same mind can assume three 
roles, it is not incongruous to believe that the same Hiranyagarbha is Brahma and Vishnu 
simultaneously. Since Shiva is a synonym used for the supreme transcendental Brahm—
because the word ‘Shiva’ stands for an entity that is truthful, beautiful, auspicious, divine 
and holy as affirmed by a number of Upanishads of the Krishna Yajur Veda tradition that 
deal with the ‘Shiva Tattwa’, this Hiranyagarbha is also Shiva.  

The word Hiranyagarbha has two components—‘Hiranya’ meaning yellow, and 
‘Garbha’ meaning the womb. Hiranyagarbha was the primordial cosmic fertilized egg 
deriving its name from the fact that its yolk-core was yellow and glowing with an 
incandescent light like the one effusing from the splendorous Sun in the sky, called the 
Martand. It was lodged in the womb-like navel of the Viraat Purush. It also resembled the 
musk deer in the sense that musk spreads its fragrance everywhere but it is not visible 
because it is hidden in the abdomen of the deer. Similarly, this Hiranyagarbha had spread 
its glory, radiance and splendour through the length and breath of the void of the cosmos, 
but was not visible itself.  

This Hiranyagarbha is like the musk present in the body of the musk deer. The deer is 
not able to see the musk but is nevertheless maddened by its perfume, running mad in 
search of the source of the perfume not knowing that it is hidden well inside its own 
body. Similarly, the creature is unaware that the supreme Brahm is residing in his own 
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bosom as the pure consciousness called the Atma while he spends his entire life searching 
for it everywhere in the outside world.  

Hiranyagarbha is called Maartanda, the Sun, because of its golden colour and 
brilliance like the golden yellow and brilliant disc of the sun in the sky. Like the light of 
the sun illuminates the world and brings everything in it to light or knowledge, the 
Hiranyagarbha too brings to the fore the intentions of Brahm by revealing this vast 
creation. The Hiranyagarbha had spread the sacred divinity, the stupendous glory, the 
dazzling radiance and the brilliant splendour through the length and breath of the vast 
realm of the cosmos like the sun spreading its glory on the earth by way of its energy, 
light, heat and warmth. 

The word ‘Hiranyam’ also refers to ‘Amrit or elixir or nectar of eternity and bliss’; it 
also means ‘green’. That is why greenery is associated with fertility, vibrancy, life and 
abundance of food and plentiful vegetation. The trees are green, and their precursor, the 
algae and moss, were also green. Indeed the food is the elixir of life in the world—
nothing can ever survive without food and water. So, ‘Hiranyagarbha’ first created these 
to initiate the process of creation, and then sustained them once the process got under 
way. The ‘Viraat Purush’ as well as the ‘Hiranyagarbha’ are both used often 
synonymously to indicate the macrocosmic forms of the Male aspect of creation whose 
female counterpart is called ‘Nature’ or Shakti. The Shakti is the dynamic aspect of 
Brahm’s creative powers and an effective method of displaying the Lord’s cosmic 
authority. 

The concepts of Viraat and Hiranyagarbha are inter-related as the latter refers to the 
subtle body of Brahm and the former refers to the gross body of Brahm at the 
macrocosmic level of creation. They have their origin in the supreme Brahm called ‘Adi-
Narayan’. This concept has been elaborately explained in the Tripadvibhut Maha-
Narayan Upanishad of Atharva Veda, Canto 2, paragraph nos. 9-12, and Canto 3, 
paragraph nos. 7-14 in the context of genesis of creation. 

The terms Viraat and Hiranyagarbha must be clearly understood to avoid confusion 
because they are used for both Brahma as well as Vishnu. The term ‘Viraat’ means 
anything of colossus dimensions and nature, something that is vast and infinite. The 
Viraat Purush is the gross body of the Supreme Being known as Brahm from which the 
rest of creation emerged—refer Canto 2, paragraph 10-11 of Tripadvibhut Maha-Narayan 
Upanishad of Atharva Veda. This Viraat has his roots in the cosmic egg in which the 
subtle body of Brahm took shape as the cosmic embryo, called the Hiranyagarbha—refer 
Canto 2, paragraph 12, stanza no. 1 of the same Upanishad. The latter is so-called 
because it was hidden in the cosmic womb (‘Garbha’), and like the yellow-coloured yolk 
of the egg it was radiant and golden (‘Hiranaya’) in colour.   

It was from this cosmic embryo called the Hiranyagarbha that the creation emerged, 
including the Viraat Purush, hence if is called ‘Brahma the creator’. Refer Canto 2, 
paragraph 12, stanza 1 of Tripadvibhut Maha-Narayan Upanishad.] 

 
 

4/38- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;k çÑfr% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yā prakṛtiḥ bhūrbhuvaḥ svastasmai vai namo 

namaḥ // 4/38 // 
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¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os izÑfr Lo:i gSaA tks loksZRÑþ czã 
rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh 
esjk ckjEckj ueLdkj gS ¼38½A   
Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj 
ueLdkj gS ¼38½A   
 
4/38. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘Prakriti1’. [The word ‘Prakriti’ 
refers to Nature in its macrocosmic dimension. This Prakriti forms the primary nature of 
the individual creature. It is the driving force that impels the creature to do something in a 
particular way and also decides his natural habits, temperaments, tendencies, desires and 
aversions etc. At the cosmic level, it is the womb in which the entire creation conceived 
by the Supreme Being was nourished and developed till it took its shape in the form of 
the visible world. Hence, this verse means that it is Lord Ram playing out his cosmic role 
as the Mother who would nourish the creation in her cosmic womb as well as give the 
would-be creation its characteristic personality by shaping its nature, inclinations, 
temperaments, desires and aversions, its Vasanas (passions) and Vrittis (natural 
tendencies) etc.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/38). 

[Note—1Prakriti— The word Prakriti basically means ‘nature’ with all its connotations. 
The Chambers dictionary defines it as the power that creates and regulates the world; the 
power of growth; the established order of things; the cosmos; the external world 
especially that untouched by man; the inherent qualities in anything that makes it what it 
is; the essence; the being; the constitution; a kind or order; naturalness; normal feeling; 
conformity to truth or reality; the inborn mind; the character, instinct or disposition; the 
vital power; the course of life; the nakedness of truth; the primitive undomesticated 
condition; the strength or substance of anything; a deity personifying some force of 
physical nature. 
 Sir Monier Monier-Williams, in his encyclopedic Sanskrit-English dictionary 
describes it thus—‘making or placing before or at first’.  

The Chambers dictionary defines it as the power that creates and regulates the world; 
the power of growth; the established order of things; the cosmos; the external world 
especially that untouched by man; the inherent qualities in anything that makes it what it 
is; the essence; the being; the constitution; a kind or order; naturalness; normal feeling; 
conformity to truth or reality; the inborn mind; the character, instinct or disposition; the 
vital power; the course of life; the nakedness of truth; the primitive undomesticated 
condition; the strength or substance of anything; a deity personifying some force of 
physical nature. 

The word Prakriti has many connotations, viz. the original or natural or basic form or 
condition of anything; the original or primary nature, character, condition, constitution, 
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temperament, disposition; the fundamental form or shape or essence or pattern or 
standard or model, rule; Mother Nature which has the active physical natural forces that 
are responsible for unfolding the creation, its sustenance and annihilation; something that 
is inherent, innate, genuine, unaltered, unadulterated, basic, normal, bare, naked, crude, 
integral and stripped of all pretensions; the fundamental pattern, form, standard and 
model upon which the rest of the things are based; the crude or  basic or root or seed form 
of any word, and by extension of anything expressed; that which decides the existential 
mode of anything; the coefficient, the multiplier of any fundamental element.    

As inherent nature and temperament of a creature, it determines the way the world 
behaves and thinks; it determines the basic character of the creature and the creation as a 
whole because the individual creature is but a single unit of the creation.  
It ought to be noted here that the concept of Prakrit is intricately woven into the fabric of 
creation and conforms to both the views of Avyakta (un-manifest) and Vyakta (manifest). 
At the subtle level, Prakriti is Avyakta, while at the gross level it is Vyakta. The word 
would also therefore have two applications. 
 The word Prakriti also refers to the ‘personified will of the Supreme Being in the 
creation’, and it therefore is synonymous with the powers of the Supreme Being 
personified as Mother Nature in whose womb the entire creation has revealed itself. It is 
deified forces of Nature and revealed as different renowned and powerful Goddesses.  
The Prakriti represents the cosmic creative will of the creator that has revealed itself as 
the primary female aspect of creation which is known as ‘Shakti’, while its male aspect is 
known as the ‘Viraat Purush’. The Shakti is the active ingredient or force that creates and 
regulates everything, while the primary entity or Being whose will this Shakti is 
implementing is called Brahm who remains passive.  
 According to the Purans, this Prakriti or Nature has been personified as different 
Goddesses, while Brahm has been known as Viraat Purush in the terminology of Vedanta 
or the Upanishads, and Vishnu in the Purans. The Shakti is the female aspect of Purush, 
and is considered as inseparable from him; in fact they are two halves of the same Brahm. 
In order to create, Brahm revealed himself in these two primary forces which revealed 
themselves as the cosmos or Nature. As the different inherent tendencies of a creature, 
the forces of creation came to be known as Sattva, Raj and Tam which determines and 
regulates the continuous cycle of creation, sustenance and conclusion. The Purush is the 
male aspect while his female counterpart is the Prakriti. Since a man resides in this world, 
he is surrounded by Nature which casts its shadow upon him. All the maverick tricks that 
Mother Nature knows create an impression upon a man. He is enthralled and so 
overwhelmed by the deception created by Nature that he forgets about the falsehoods of 
what he sees, as well as about the truthful nature of his own pure self. He is deluded by 
false impressions so much so that they appear to be true to him. Consequentially, he drifts 
along in the swift currents created by those delusions. He acquires the colours of Prakriti 
without realising the truth about its falsehood. 
 According to Sankhya Shastra, Prakriti is the original producer of the material world 
consisting of the three Gunas or fundamental qualities that are inherent in all the creatures 
and they decide the character and temperament of that creature depending upon the 
dominance of one quality over the other two. These three Gunas are—(i) ‘Sata’, or those 
which are auspicious and righteous and noble, (ii) ‘Raja’, or worldly qualities marked by 
such notions as having passions, desires, greed etc. and (iii) ‘Tama’, or those qualities 
that are ‘dark’ by nature, such as those that are categorised as sinful and pervert, leading 
to a creature’s moral downfall. 
 The word Prakriti refers to the following—(a) Mother Nature and (b) the natural 
habits, temperaments and inclinations of a person. The Purush is the male aspect while 
his female counterpart is the Prakriti. Since a man resides in this world, he is surrounded 
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by Nature which casts its shadow upon him. All the maverick tricks that Mother Nature 
knows create an impression upon a man. He is enthralled and so overwhelmed by the 
deception created by Nature that he forgets about the falsehoods of what he sees, as well 
as about the truthful nature of his own pure self. He is deluded by false impressions so 
much so that they appear to be true to him. Consequentially, he drifts along in the swift 
currents created by those delusions. He acquires the colours of Prakriti without realising 
the truth about its falsehood. 

The term has been described in the Niralambo-panishad of Shukla Yajur Veda, verse 
no. 6. The Paingalo Upanishad of Shukla Yajur Veda, in its Canto 1, verse no. 3 
describes how Prakriti came into being and how its three basic characteristics of Sata, 
Raja and Tama Gunas represented by three primary colours of white, red and dark 
metamorphosed into the myriad character traits that would mark the creation and its 
inhabitant creatures when the creation would eventually come into being.  

The Saraswati Rahasya Upanishad of the Krishna Yajur Veda, in its verse nos. 47-49, 
describe very succinctly and clearly the concept what Maya (the dynamic powers to 
creation delusions), Jiva (the individual creature; the living being), Ishwar (the supreme 
Lord God; the Supreme Being), Prakriti (Nature) and Jagat (the manifested world; 
creation). 

The Shwetashwatar Upanishad of Krishna Yajur Veda, in its Canto 4, verse no. 10 
describes the relationship between Prakriti, Maya and Gunas in a very succinct manner.  

The Garbha Upanishad, in its paragraph no. 3 outlines the eight Prakritis or nature of 
a creature. 

The various Vikaars or faults, imperfections, shortcomings, taints, blemishes and 
corruptions that mire the inherent character and nature of Prakriti or Nature at the 
macrocosmic level of creation have been enumerated in Shaarirako Upanishad of Krishna 
Yajur Veda, verse no. 17.] 

 
 

4/39- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úkksœkj% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaścoṅkāraḥ bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/39 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os vksadkj ¼¬½ Lo:i gSaA tks loksZRÑþ 
czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; 
gh esjk ckjEckj ueLdkj gS ¼39½A   
 
4/39. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as the ‘OM or Omkar1’. [OM is the 
monosyllabic word standing for Brahm. Everything that exists is said to be incorporated 
in this single word. It is the Tarak Mantra as well. Hence, this verse implies that OM 
refers to Lord Ram as much as it is meant to refer to Brahm, the cosmic Consciousness. 
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OM and the RAM are synonymous words—refer  Ram Purva Tapini Upanishad, Canto 2-
3; and Ram Uttar Tapini Upanshad, Canto 2, verse nos. 1-2; Canto 3, verse nos. 1-4 and 
the first half of verse no. 5.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/39). 

[Note—1OM—It is the ethereal Mantra dedicated to the supreme Brahm. It is the primary 
sound from which the rest of the creation evolved as it provided the basic energy needed 
to start the process of change in the cosmic ether by stirring the stagnant gel at the 
beginning of the process of creation. It is OM that is revealed in the form of all 
knowledge and their encrypted form as the Vedas and other scriptures. It is OM that has 
revealed in the form of the faculty of speech which helps not only in the dissemination of 
information but even enables the creature to express himself and let his desires be known. 
It is the Beej Mantra or the seed Mantra of Brahm and the word by which the supreme 
transcendental Brahm is known and identified. The three letters of OM, viz. A, U and M, 
are said to be representative of the three phases of creation—i.e. ‘A’ stands for the 
beginning of creation, ‘U’ for its development and expansion, and ‘M’ for its conclusion. 
The three letters of the name of Lord Ram—viz. R, A and M correspond to these three 
letters, and by extension to the three primary phases in creation as outlined above. The 
importance of OM in relation to Lord Ram has been explained in Canto 2, verse nos. 1-2; 
Canto 3, verse nos. 1-4 and the first half of verse no. 5 of this Ram Uttar Tapini 
Upanishad. Refer also to Ram Purva Tapini Upanishad, Canto 2-3.  

Ancient sages conceptualized the abstract divinity known as Brahm in the form of a 
word OM and then proceeded to explain the entire concept of creation, its development 
and its conclusion by analyzing this single word. In the present context, this verse means 
that OM not only refers to the supreme transcendental Brahm but also to Lord Ram in his 
cosmic form as the Supreme Being.] 

 
 

4/40- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;kúkròks·/kZek=k% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaścatastro’rdhamātrāḥ bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/40 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os pkj v)Zek=k Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼40½A   
 
4/40. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  
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It is Lord Ram who has revealed himself as the ‘four Ardha Maatraas’. [In other 
words, Lord Ram represents the four ‘Ardha Maatraas’. The Ardha Maatraas are the half-
syllables used in Sanskrit language, and are placed above, below, before and after an 
alphabet to give it a proper sound. This helps the concerned alphabet to acquire a proper 
form and gives a meaning to the word of which the alphabet with its Ardha Maatraas is a 
constituent part. This personification of Sri Ram as Ardha Maatraas 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 Maatraas.]  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/40). 

[Note—1The Ardha Maatraas—In the context of OM, the Ardha Maatraa 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 Maatraa’ 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 Maatraa 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 Maatraa 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 Maatraa.]  

 
 

4/41- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk ijeiq#"k% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca paramapuruṣaḥ bhūrbhuvaḥ 

svastasmai vai namo namaḥ // 4/41 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ijeiq:"k Lo:i gSaA tks loksZRÑþ 
czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; 
gh esjk ckjEckj ueLdkj gS ¼41½A   
 
4/41. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  
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It is Lord Ram who is a personification of the Supreme Being called the ‘Param 
Purush’. [The word ‘Param’ means ‘supreme and transcendental’, while ‘Purush’ means 
a ‘male’. Hence, the phrase ‘Param Purush’ refers to the supreme, transcendental 
macrocosmic form of the Male aspect of Nature; the supreme Lord of creation; the Viraat 
Purush in his most subtle and sublime cosmic form known as the Adi-Narayan or Maha-
Vishnu that exists beyond the known world.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/41). 

 
 

4/42- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;úk egsðkj% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca maheśvaraḥ bhūrbhuvaḥ svastasmai 

vai namo namaḥ // 4/42 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os egsðkj ¼Hkxoku~ f'ko½ Lo:i gSaA tks 
loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks 
fu'p; gh esjk ckjEckj ueLdkj gS ¼42½A   

 
4/42. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Maheshwar’—the great Lord or the 
great Ishwar. [The word ‘Mahesh’ usually refers to Lord Shiva as he is regarded as the 
most wise and enlightened God in creation. The fact that Lord Shiva—or Maheshwar—is 
none else but Lord Ram in his form is also affirmed in verse no. 4/5 and 4/43. The word 
also means that Lord Ram is the Lord of all the Gods.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/42). 

 
 

4/43- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;ðk egknso% HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaśca mahādevaḥ bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/43 // 
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¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os egknso ¼Hkxoku~ f'ko vFkok 
nsorkvksa esa loZJs"B½ Lo:i gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc 
Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼43½A   

 
4/43. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

It is Lord Ram who has revealed himself as ‘Mahadev’—the great God. [The word 
‘Mahadev’ is conventionally used for Lord Shiva as he is regarded as the senior most 
God amongst all the Gods because of his high degree of wisdom, erudition and 
enlightenment. Hence, this verse implies that it is Lord Ram himself who has manifested 
as Lord Shiva, the Lord known as Mahadev. Refer verse no. 4/5 and 4/42. The word also 
means that Lord Ram is the great God or Deva who is the senior most God amongst all 
the Gods.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/43). 

 
 

4/44- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ; ¬ ueks Hkxors oklqnsok; egkfo".kq% HkwHkqZo% LoLrLeS 
oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān ya oṃ namo bhagavate vāsudevāya 

mahāviṣṇuḥ bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/44 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ^¬ ueks Hkxors oklqnsok;* bl 
}kn'k v{kj ea= ls iz.kke djus ;ksX; Hkxoku~ fo".kq Lo:i gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] 
Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk ckjEckj 
ueLdkj gS ¼44½A   

 
4/44. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

Lord Ram is honoured and worshipped by the same twelve-lettered Mantra which 
is deemed fit and worthy to be used for honouring and worshipping the great Lord Maha-
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Vishnu, the Supreme Being. This eclectic Mantra is ‘oṃ namōḥ bhagavatē vāsudēvāya’. 
[This shows that Lord Ram and Lord Maha-Vishnu are the same divine entity. It is in 
accordance to the eclectic philosophy of Advaitya Vedanta or the principle of non-
duality. Refer also to verse no. 4/5.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/44). 

 
 

4/45- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;% ijekRek HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yaḥ paramātmā bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/45 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os ijekRek gSaA tks loksZRÑþ czã rFkk 
Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; gh esjk 
ckjEckj ueLdkj gS ¼45½A   

 
4/45. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

Lord Ram is the ‘Parmatma’ or the supreme Atma or the supreme Lord God of 
creation. Refer also to verse no. 4/1-4, 4/7-8, 4/36.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/45). 

 
 

4/46- ¬ ;ks g oS JhjkepUnz% l Hkxoku~ ;ks foKkukRek HkwHkqZo% LoLrLeS oS ueks ue% A 
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān yo vijñānātmā bhūrbhuvaḥ svastasmai vai 

namo namaḥ // 4/46 // 

 
¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os foKkukRek Lo:i gSaA tks loksZRÑþ 
czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu JhjkepUnzth dks fu'p; 
gh esjk ckjEckj ueLdkj gS ¼46½A   
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4/46. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

Lord Ram is the ‘Vigyan-Atma’—i.e. he is the personification of the pure 
Consciousness that is deemed to be all-knowing, enlightened, wise, omniscient, , 
sagacious and erudite. In other words, ignorance and delusions do not come within 
earshot of Lord Ram. This stanza might also be interpreted as to mean that Lord Ram is a 
personified form of Gyan (knowledge, wisdom and enlightenment) as well as Atma (pure 
consciousness and the ‘true self’ of all the living beings. Hence, Lord Ram is Truth 
personified as Gyan and Atma are truthful. Refer verse no. 4/6, 4/8, 4/21-22.] 

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/46). 

 
 

4/47- ¬ ;ks g oS JhjkepUnz% l Hkxoku}SrijekuUnvkRek A  ;% lfPpnkuUnk}SrSdfpnkRek HkwHkqZo% 
LoLrLeS oS ueks ue% A  
 
oṃ yo ha vai śrīrāmacandraḥ sa bhagavān dādvaitaparmānandātmā /  

yaḥ saccidānandādvaitaikacidātmā bhūrbhuvaḥ svastasmai vai namo namaḥ // 4/47 // 

 

¬ tks txr izfl) JhjkepUnz gSa os fu'p; gh Hkxoku~ gSaA os lfPpnkuUn] v}Sr ijekuUnvkRek 
Lo:i gSaA tks loksZRÑþ czã rFkk Hkw] HkqZo%] Lo% & ;g rhuksa yksd gSa og lc Hkh oks gh gSaA mu 
JhjkepUnzth dks fu'p; gh esjk ckjEckj ueLdkj gS ¼47½A   

 
4/47. OM salutations (or salutations to the supreme Brahm)! The most divine Lord Sri 
Ramchandra is none but the supreme transcendental Brahm (or the Supreme Being) who 
is addressed by the ethereal Mantra ‘OM’.  

Indeed, he is ‘Bhagwan’ (the Lord God, the Supreme Being, the supreme 
transcendental Brahm) himself personified.  

Lord Ram is non-dual, i.e. he is one and indivisible (adādvaita). He is the supreme 
Atma that is an embodiment of eternal bliss, beatitude and felicity (parmānandātmā).  

Lord Ram is the eternal, non-dual Atma that is a personification of the virtues of 
‘Sat, Chit and Anand’—i.e. he is truthfulness, consciousness and blissfulness personified 
(saccidānandādvaitaikacidātmā).  

The three Lokas called Bhu, Bhuvaha and Swaha are nothing but the same divine 
Lord revealed in those forms.  

I most reverentially and repeatedly bow before such a great and divine Lord known 
as Sri Ramchandra (4/47). 
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5. bfr rkUczãkczfor A lIrpRokfja'kUeU=SfuZR;a nsoa Lrqo/oe~ A rrks nso% çhrks Hkofr A LokRekua 
n'kZ;fr A rLek| ,rSeZU=SfuZR;a nsoa LrkSfr l nsoa i';fr A lks·e`rRoa p xPNfrrh egksifuÔr~ 
AA5AA 

bfr iøke df.Mdk lekIr% AA 
 
 
ityē tānbrahmābravīta /  saptacatvāriṃśanmantrairnityaṃ devaṃ stuvadhvam /  

stato devaḥ prīto bhavati / svātmānaṃ darśayati / 

tasmādya etairmantrairnityaṃ devaṃ stauti sa devaṃ paśyati /  

so’mṛtatvaṃ gacchatīti, so’mṛtatvaṃ gacchatīti // 3 // 

 

iti paṅcham kaṇdikā sampāta 

 
tks czãosÙkk bu 47 ea=ksa ds vuqlkj izfrfnu Jhjke dh mikluk djrk gS] Lrou djrk gS ml ij 
os izlé gksrs gSaA og Hkxoku~ dk izR;{k n'kZu djrk gSA og ve`r rÙo dks izkIr gksrk gSA og eqä 
gksdj ijekRek dks izkIr gksrs gSa ¼3½A 

JhjkeksÙkjrkfiuh;ksifu"kn~ dk iøke lxZ lekIr gqvkA 
 
5. The erudite, sagacious, wise and enlightened person, who is deeply steeped and expert 
in the knowledge of Brahm and repeats these forty-seven divine and holy Mantras of 
Lord Ram daily, with due sincerity, consistency and devotion, in order to adore, worship 
and honour Lord Ram, is able to please the Lord very much and endear him.  

The Lord gives such a person his divine vision; the worshipper is able to establish 
a direct connect with the Supreme Being, and is enabled to become self-realised 
inasmuch as he is able to see his true and real form (as the pure conscious Atma which is 
a synonym of Ram also).  

A wise and enlightened person who worships the Lord daily in the way outlined 
herein above is forsooth able to have a divine vision of the Lord.  

Such an exalted and fortunate person is able to taste the essence of eternity 
(blissfulness and beatitude) which is like divine nectar known as Amrit (or the elixir of 
eternal life).  

In other words, such a wise, enlightened and self-realised and Brahm-realised 
person is able to obtain supreme, absolute and eternal bliss, happiness, beatitude and 
felicity for himself that accompanies spiritual evolvement. As a bonus, he gets liberation 
and deliverance from this world, and ensures emancipation and salvation for his soul. 
Such persons obtain oneness with the supreme Lord by merging their Atma with the 
supreme Atma of creation (5).  
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Thus ends Canto 5 of Ram Uttar Tapini Upanishad. 
 
 
                       ----------*******--------- 
 
 

                                 v/;k;&2] lxZ&6 
                                                   
                                                    Chapter-2/Canto-6 

 
[This Canto outlines the divine spiritual glories of the great ‘Tarak Mantra’ of Lord Ram 
which is the six letter Mantra ‘Rāṃ Rāmāya Namaḥ’, as well as of this Upanishad. It 
enumerates the great benefits awarded to those who diligently study and implement its 
teachings.] 
 

 
vFk gSua Hkkj}ktks ;kKoYD;eqilesR;ksokp JhjkeeU=kjktL; ekgkRE;euqczwghfrA l gksokp 
;kKoYD;%A Loizdk'k% ijaT;ksfr% LokuqHkwR;SdfpUe;%A rnso jkepUæL; euks jk|{kj% Le`r%AA 1AA 
 
atha hainaṃ bhāradvājo yājñavalkyamupasametyovāca   

śrīrāmamantrarājasya māhātmyamanubrūhīti / sa hovāca yājñavalkyaḥ / 

svaprakāśaḥ paraṃjyotiḥ svānubhūtyaikacinmayaḥ / 

tadeva rāmacandrasya mano rādyakṣaraḥ smṛtaḥ // 1// 

 
1- blds ckn fQj Hkkj}kt us ;kKoYD; ls dgk ^d`i;k jke eU= jkt dk egkrE; eq>s crk,aA* 
;kKoYD; us mRrj fn;k& ^tks Lo;a izdk’ke; gS] ija T;ksfr Lo:i gS] Lo;eqao gS] izR;{k :i ls 
fpUe; :i gS& ogh ekuks dh jke dk eU= jkt gSA* ¼1½ 

 
1. After the above discourse, sage Bharadwaj approached sage Yagyawalkya once again 
and requested—‘Oh Lord! Please be kind to enumerate for me the importance, the 
significance, the great glories and the divine powers of the magnificent Mantra of Lord 
Ram that is honoured as the ‘Mantra-Raj’ because it is like a King amongst all the 
Mantras.’ 
 Yagyawalkya replied—‘The Supreme Being who is self-illuminated, who is most 
brilliant, radiant and splendorous, who can be known by personal experience and not by 
teaching or hearing, and who is the unique, the most magnificent, the cosmic and 
ubiquitous Consciousness personified—he is regarded as being represented by the divine 
and holy Mantra of Lord Ram. [In other words, since Lord Ram is a personified form of 
the Supreme Being, the Lord’s divine Mantra is also the Mantra of the Supreme Being. 
This Mantra incorporates all the mystical powers and divinity possessed by the Lord 
himself; it represents the Lord.] (1).  
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[Note—The monosyllabic Mantra Raam/Raan(g) is equivalent to the word OM that is 
universally used in all the hymns and refers to the supreme Brahm. The six letter Mantra 
that is cited in this verse is ‘Raam/Raan(g) Raamaaye Namaha’—(jka jkek; ue%).  
Raam/Raan(g) + Raa + Maa + Ye + Na + Maha = 6. Refer Tripadvibhut Maha Narayan 
Upanishad, Canto 7, paragraph no. 22; Ram Rashaya Upanishad, Canto 2, verse no. 16; 
Ram Uttar Tapini Upanishad, Canto 2, verse no. 1.]  
 

 
v[k.MSdjlkuUnLrkjdczãokpd%A jkek;sfr lqfoKs;% lR;kuUnfpnkRed%AA 2AA 
 
akhaṇḍaikarasānandastārakabrahmavācakaḥ /  

rāmāyeti suvijñeyaḥ satyānandacidātmakaḥ // 2// 

 
2- og czã dk okpd gS& tks v[k.M] vkuUn] foLrkj okyk gSA tks vPNs fo}ku gksrs gSa oks blh 
jke ds ea= dks tkurs&igpkurs gSaA oks lR;] vkuUn] fpn~kRed Lo:i gSA ¼2½ 
 
2. This Mantra is a representative of the supreme transcendental divinity known as the 
‘Brahm’ who is ‘Akhand’ (i.e. steady, constant, indivisible and immutable), an 
embodiment of ‘Anand’ (bliss, happiness, joys, beatitude and felicity), and ‘Vistaarak’ 
(all-pervading, all-encompassing, immanent and spreading as far as this creation 
expands).  
 Those who are wise, erudite, sagacious, knowledgeable and enlightened realise or 
recognize only this Mantra as being a representative of the supreme transcendental 
Brahm who is a personified form of the virtues of ‘Sat-Chit-Anand’—i.e. Brahm is an 
image of Truth, Consciousness, and Bliss (2).   
 
   
ue%ina lqfoKs;a iw.kkZuUnSddkj.ke~A lnk uefUr ân;s losZ nsok eqeq{ko%AA 3AA bfrAA 

 
namaḥpadaṃ suvijñeyaṃ pūrṇānandaikakāraṇam / 

sadā namanti hṛdaye sarve devā mumukṣavaḥ // 3// iti // 

 
3- X;kfu yksx bl dks ueu&oUnu djrs gSA os bls iw.kZ vkuUn dk dkj.k ekurs gSaA os lnk ân; 
esa bls ueu djrs gS vkSj eks{k dk dkj.k tkurs gSaA ¼3½ 
 
3. Hence, those who are wise, erudite, Brahm-realised and enlightened understand that 
this Mantra is a provider of complete and eternal Anand; it is an image of the virtues of 
Anand. [That is, this Mantra of Lord Ram gives its worshipper the full benefit of spiritual 
bliss, happiness, beatitude and felicity.]  
 Therefore, they always and constantly bow to it in their hearts—i.e. they show 
great respect to it and focus their mind and sub-conscious constantly on it; they meditate 
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and contemplate on it. They know that Moksha (final liberation and deliverance of the 
soul) can be obtained with it; it is the giver or provider of Moksha.  

All the Gods and wise men as well as those who seek Moksha (emancipation and 
salvation) constantly remember this exalted Lord and mentally bow before the Lord by 
using this Mantra as it helps to provide them with their goal of attaining Moksha (3)    

[Note—In other words, when the spiritual aspirant worships the entity referred to in this 
Mantra, he is overwhelmed by the fact that it is a source of completeness and undiluted 
bliss. The devotee of Lord Ram adores and worships the Lord as the supreme 
transcendental Brahm personified, as the cosmic Consciousness personified, as Bliss 
personified, and as the Truth personified. This Mantra is therefore called the Tarak 
Mantra as it provides true liberation to the aspirant from all the fetters that had been 
dragging him down and had pinned him to the world of spiritual miseries and torments.]  
 

 
; ,oa eU=kjkta JhjkepUæ"kM{kja fuR;e/khrsA lks·fXuiwrks HkofrA l ok;qiwrks HkofrA l vkfnR;iwrks 
HkofrA l lkseiwrks HkofrA l czãiwrks HkofrA l fo".kqiwrks HkofrA l #æiwrks HkofrA loSZnsZoSKkZrks 
HkofrA loZØrqfHkfjþokUHkofrA rsusfrgkliqjk.kkuka #æk.kka 'krlgL=zkf.k tIrkfu lQykfu HkofUrA 
JhjkepUæeuqLej.ksu xk;×;k% 'krlgLrzkf.k tIrkfu Qykfu HkofUrA iz.kokuke;qrdksfVtik HkofUrA 
n'k iwokZUn'kksÙkjkUiqukfrA l IakfDRkikouks HkofrA l egkUHkofrA lks·e`rRoa p xPNfrAA v=Srs Üyksdk 
HkofUrA xk.kiR;s"kq 'kSos"kq 'kkDrlkSjs"oHkhþn%A oS".kos"ofi losZ"kq jkeeU=% Qykf/kd%AA 4AA 

 
ya evaṃ mantrarājaṃ śrīrāmacandraṣaḍakṣaraṃ nityamadhīte / 

so’gnipūto bhavati / sa vāyupūto bhavati / sa ādityapūto bhavati / 

sa somapūto bhavati / sa brahmapūto bhavati / sa viṣṇupūto bhavati / 

sa rudrapūto bhavati / sarvairdevairjñāto bhavati / sarvakratubhiriṣṭavānbhavati / 

tenetihāsapurāṇānāṃ rudrāṇāṃ śatasahasrāṇi japtāni phalāni bhavanti / 

śrīrāmacandramanusmaraṇena gāyatryaḥ śatasahasrāṇi japtāni phalāni 

bhavanti / praṇavānāmayutakoṭijapā bhavanti / daśa pūrvāndaśottarānpunāti / 

sa paṅktipāvano bhavati / sa mahānbhavati / so’mṛtatvaṃ ca gacchati // 

atraite ślokā bhavanti / 

gāṇapatyeṣu śaiveṣu śāktasaureṣvabhīṣṭadaḥ / 

vaiṣṇaveṣvapi sarveṣu rāmamantraḥ phalādhikaḥ // 4// 

 
4- blfy, os fuR; Jhjke dk 6 v{kjksa dk eU=jkt tirs gSa] mldk /;ku djrs gSaA ;g vfXu 
Lo:i gS( ;g ok;q Lo:i gS( ;g vkfnR; ¼lw;Z½ Lo:i gS( ;g lkse ¼pUnzek½ Lo:i gS( ;g czã 
Lo:i gS( ;g fo".kq Lo:i gS( ;g :nz Lo:i gS( ;g loZ nso Lo:i gS ,oa lc nsoksa dks Kkr gSA 
;g lHkh _rqvksa dks Qy ¼xq.k½ nsus okyk gSA tks lkjs bfrgkl iqjk.k] :nz lgL= uke ti bR;kfn 
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gSaA blls lQy gksrs gSa ¼vFkok& lc bfrgkl iqjk.kksa esa crk;k gS fd jke eU= jkt ds ti ls :nz 
lgL= uke tki dk Qy feyrk gS vkSj ogh Hkh lQy gksrk gSA½ 

Jhjke eU= jkt dk Qy gtkjksa xk;=h eU=ksa ds leku Qy nsus okyk euq"; yksx ikrs gSaA 
djksM+ksa vkse ^eU=ksa ds tki ds leku Qy nsus okyk gksrk gSA ;g n"kksa ¼bfUnz;ksa½ ,oa mlds ckn ,oa 
igys lcdks iw.kZ lq[k nsus okyk gSA ;g eU= jkt ,d iafDr ds :i esa gSA x.ks’k ,oa muds x.k 
¼lsod½] f’ko ,oa lkDr ¼’kfDr½ lcdh iwtk ds leku vfHk"B Qy nsus okyk gSA fo".kq ,oa 
oS".koksa ds lc eU=ksa ls vf/kd Qy nsus okyk gSA ¼4½ 
 
4. That is why those spiritual aspirants who are self-realised, wise and erudite do regular 
(daily) Japa (repetition) and Dhyan (contemplation and meditation) with this 6-letter holy 
Mantra of Lord Ram.  
 Verily, this Mantra is an embodiment of (i.e. it possesses the magnificent virtues 
and esoteric mystical powers that are possessed by) the Fire God (Agni), the Wind God 
(Vayu), Aditya (the Sun God), Soma (the Moon God), Brahma (the creator), Vishnu (the 
sustainer), Rudra (Lord Shiva, the concluder), and all other Gods combined.  
 This fact is known to all the Gods.  
 This Mantra alone grants all the rewards or fruits that are provided in the physical 
world by the many seasons. [The life on earth is kept healthy and prosperous by the 
benevolence of the seasons and their patron deities. If even one season is bad, life in 
general suffers. Thus, Lord Ram’s holy Mantra bestows upon its worshipper all the 
benefits that he expects in this life, not only spiritual benefits such as peace, bliss and 
deliverance but also temporal rewards such as happiness, prosperity, fulfillment of 
wishes, acclaim, powers, authority and sway.] 
 Reading and study of all the scriptures such as the Purans and Itihas (ancient 
religious historical and mythological Hindu scriptures), as well as doing Japa of Lord 
Shiva’s thousand names known as ‘Rudra Sahastra-naam’ bear fruit as a blessing of this 
Mantra. [In other words, if this Mantra is invoked while one undertakes the study of the 
scriptures or doing Japa of Rudra Sashatra-naam, then the person is assured of success in 
them.] 
 {This last stanza can be interpreted differently as follows—“All the scriptures 
such as the Purans and the Itihas have unanimously proclaimed that this holy Mantra of 
Lord Ram, when invoked, helps in the successful completion of Lord Shiva’s Mantra 
known as Rudra Sahastra-naam.”} 
  This single Mantra of Lord Ram grants (spiritual as well as temporal) rewards 
that are equivalent to doing Japa with a thousand Gayatri Mantra. It grants rewards that 
are equivalent to millions of OM Mantra.  
 It grants happiness to all the ten-and-one (eleven) organs—the internal as well as 
the external organs—of the worshipper’s body. [That is, the entire being of the 
worshipper finds bliss and happiness by doing Japa with this Mantra of Lord Ram. The 
11 organs are the following—(i) five external organs of perception such as the eye, ears, 
nose, tongue and skin, and their subtle functions of perception such as seeing, hearing, 
smelling, tasting and touching respectively; (ii) five external organs of action such as 
hand, leg, mouth, genitals and excretory, and their subtle functions of action such as 
receiving, going, talking and eating/drinking, enjoyment and excretion of waste 
respectively, and (iii) the last one, the eleventh one, is the mind and its intelligence.]  
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 This ‘Mantra Raaj’ (‘king of Mantras’) of Lord Ram is in the form of a single 
phrase or stanza, and is holy, divine, pure and sanctified (paṅktipāvano)*.  

[*This Mantra is: ‘Raam Raamaaya Namaha’. This particular stanza can be 
interpreted in another way also: “This Mantra Raaj of Lord Ram is the most holy, divine 
and pure, and it occupies an honourable place amongst all the excellent Mantras of this 
nature. In fact, it is so exalted that it purifies all the Mantras that are its peer.”]  

This single Mantra is able to grant rewards that come by worshipping Lord 
Ganesh along with all his attendants or followers, as well as Lord Shiva and his divine 
Shakti.  

This Mantra of Lord Ram gives greater and more profound rewards as compared 
to the Mantras of Lord Vishnu and all other Mantras of his various incarnations that the 
Vaishnavs (worshippers of Vishnu) use for invocation purpose. (4) 
 
 
xk.kiR;kfneU=s"kq dksfVdksfVxq.kkf/kd%A eU=Lrs"oI;uk;klQynks·;a "kM{kj%AA 5AA 

 
gāṇapatyādi mantreṣu koṭikoṭiguṇādhikaḥ / 

mantrasteṣvapyanāyāsaphalado’yaṃ ṣaḍakṣaraḥ // 5// 

 
5- ;g jke eU= jkt x.kifr ¼x.ks’k½ ds djksM+ksa eU=ksa ls vf/kd xq.k okyk gSA ;gh 6 v{kjksa dk 
eU= ik;l Qy esa jgrk gSA ¼5½  
 
5. The divine Mantra of Lord Ram has thousands and thousands of times more glories, 
majesty, magnificence, divine powers and spiritual values than the Mantras dedicated to 
Lord Ganesh1.  
 The six-lettered Mantra of Lord Ram (as described in verse nos. 1-3) is the 
essence of Amrit, the nectar or elixir of life, eternity, peace, contentedness, bliss, felicity 
and beatitude (5). 

[Note—1Lord Ganesh is also known as Shadaanan and Vinayak, the son of Lord Shiva 
and Parvati. He is said to be the wisest and most honoured of the Hindu Gods and is 
always worshipped in the beginning of any endeavour or enterprise, whether it pertains to 
the mundane worldly affairs or to the spiritual realm. This is done to invoke his blessings 
which preempt any evil forces from throwing a spanner in the wheel of the successful 
completion of the exercise. 
 He is also known as ‘Ganpati’ as he is the chief amongst the Gods as well as amongst 
the attendants of Lord Shiva.   
 The great metaphysical truths about Brahm have been taught by Lord Shiva to 
Ganesh elaborately in Cantos 1-4 of Tejobindu Upanishad of Krishna Yajur Veda 
tradition.]  
 

 
"kM{kjks·;a eU=% L;kRlokZ?kkS?kfuokj.k%A eU=jkt bfr izksDr% losZ"kkeqÙkeksÙke%AA 6AA 

 
ṣaḍakṣaro’yaṃ mantraḥ syātsarvāghaughanivāraṇaḥ / 
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mantrarāja iti proktaḥ sarveṣāmuttamottamaḥ // 6// 

 
6- ;gh 6 v{kjksa dk eU= lHkh vkSlf/k;ksa esa jgrk gS tks mudks jksx uk’kd xq.k iznku djrk gSA 
bls egk eU= dgrs gSa tks lc eU=ksa esa mRre gS] egku gSA ¼6½ 
 
6. This six-lettered Mantra of Lord Ram is like the infallible multi-purpose herbal 
medicine that provides a sure cure for all spiritual ailments that afflict the living beings.   
 It is honoured by the title of ‘Mantra-Raj’, literally the ‘King of Mantras’ as it is 
the best amongst all the Mantras dedicated to all the Gods; it is superior to them all 
combined (6). 
 
 
Ñra fnus ;íqfjra i{keklrqZo"kZte~A lo± ngfr fu%'ks"ka rwyjkf'kfeokuy%AA 7AA 

 
kṛtaṃ dine yadduritaṃ pakṣamāsartuvarṣajam / 

sarvaṃ dahati niḥśeṣaṃ tūlarāśimivānalaḥ // 7// 

 
7- ;g eU= lc txg O;kIr jgrk gS& lHkh fnu] O;kg_fr] i{k&ekl] o"kZ] _rq] vfXu] jkf’k 
,oa vuy ¼vkdk’k½ esa jgrk gSA ¼7½ 
 
7. This Mantra pervades the entire creation represented by the Vyahritis. [These are the 
primary words pronounced by the creator at the time of creation. They are Bhu, Bhuvaha, 
Swaha and Janaha—representing the earth, the sky, the nether world and the heaven.]  

It can be invoked at all times; it can be used for doing Japa and honouring the 
Lord at all times—i.e. in all the days, all the months, all the seasons, and all the year 
round.  

It is present in the fire, the sky and the stars.  It is so powerful and potent that it 
can burn anything like the fire. [In other words, the Mantra of Lord Ram is as powerful 
and purifying as the blazing fire which burns all impurities of anything put in it, or even 
if they come in its contact. Therefore, the Mantra eliminates all the worldly impurities, 
taints and corruptions that tarnish the Atma of the spiritual aspirant, thereby cleaning his 
soul and bringing out the natural shine in it. It transforms an ordinary man into a divine 
and holy being who is mystically empowered and spiritually elevated. It turns a new leaf 
in his life—i.e. it helps him to overcome all his worldly miseries and misfortunes, it helps 
him to find rest and tranquility, it helps him to turn his life from one big forest of pains 
and torments into a garden of bliss and happiness. It burns all the fetters that tie down the 
creature to this body and the world of delusions and ignorance, thereby setting his soul 
free and allowing it to fly off to its freedom. It provides the aspirant Mukti and Moksha—
i.e. it gives him liberation, deliverance, emancipation and salvation.] 

It negates or offsets the negative affects that the astrological sign of ‘Tulaa-
Raashi’ has upon the well-being of the aspirant. [The Tulaa-Raashi is the Libra sign 
of the zodiac. When any of nine planets enters this zodiac sign, they mean bad for a 
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person’s overall well-being. Hence, in the present context it means that Lord Ram’s 
holy Mantra is so powerful that it can easily counter the malignant affects of the 
Tulaa-Raashi.]  (7). 

  
 
czãgR;klgL=kf.k KkukKkuÑrkfu pA Lo.kZLrs;lqjkikuxq#rYik;qrkfu pAA 8AA 
dksfVdksfVlgL=kf.k miikrdtkU;fiA lokZ.;fi iz.k';fUr jkeeU=kuqdhrZukr~AA 9AA 

 
brahmahatyāsahasrāṇi jñānājñānakṛtāni ca / 

svarṇasteyasurāpānagurutalpāyutāni ca // 8// 

koṭikoṭisahasrāṇi upapātakajānyapi / 

sarvāṇyapi praṇaśyanti rāmamantrānukīrtanāt // 9// 

 
8- ;g czã gR;k] xq: vieku] Lo.kZ pksfj] efnjk iku] vYi vk;q okyksa okyksa dh gR;k] 
v/keZ&¼8½ 

 
9- ,oa bl rjhds ds djksM+ksa gtkjksa ikiksa dks u"V djkus okyk gksrk gSA blfy, lHkh yksxksa dh bl 
ifo= cukus okys jke eU= dk dhrZu djuk pkfg,A ¼9½ 
 
8-9. Such horrible sins as killing of a thousand Brahmins, being ungrateful to a person 
who has given knowledge and wisdom (such as one’s Guru—i.e. teacher and moral 
preceptor), theft of gold (or any kind of theft), drinking wine (or getting addicted to 
intoxicating things which results in one losing his mental control and become indulgent 
and deluded), being lustful towards a Guru’s young wife, killing infants and other people 
of immature age [8], and other such numerous horrible sins and misdeeds, whether big or 
small, are nullified by this Mantra of Lord Ram1. [In other words, the divine and holy 
Mantra of Lord Ram is powerful enough to protect the spiritual aspirant from the horrific 
consequence of sins—both of omissions as well as of commissions.] 
 Hence, one should do Kirtan (loud singing) with the Mantra of Lord Ram which 
has such magnificent virtue as being able to eliminate all the sins and their evil affects as 
well as completely purify the practitioner or worshipper [9]. (8-9).  

[Note—1In this context, please refer to note of verse no. 3, Canto 1 of this Upanishad 
which explains the hidden meaning of this blanket pardon given to those who worship 
Lord Ram and uses the Mantra for doing Japa.]  
 

 
Hkwrizsrfi'kkpk|k% dw"ek.Mczãjk{klk%A nwjknso iz/kkofUr jkeeU=izHkkor%AA 10AA 
 
bhūtapretapiśācādyāḥ kūṣmāṇḍabrahmarākṣasāḥ / 

dūrādeva pradhāvanti rāmamantraprabhāvataḥ // 10// 
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10- tks jke eU= ds izHkko dks tkurs gSa muls Hkwr] izsr] fi’kkp] dq"ekaM] czã&jk{kl vkfn 
dq&nsork nwj jgrs gSaA ¼10½ 
 
10. Even the ghosts, evil spirits, demons, fiends, devils, ogres, hobgoblins, or Brahm-
rakshas (Brahmin who becomes a demon upon death because of their sins and 
misdeeds)—verily, they too accept the divine powers of Lord Ram’s majestic Mantra and 
submit before it. These evil spirits keep a safe distance from a person who invokes Lord 
Ram’s holy Mantra and is protected by it. A person who uses the Lord’s Mantra has 
nothing to fear from these evil entities; they cannot harm him in any way. [In other 
words, even such powerful but evil and malignant forces of creation as represented by 
these entities can be overcome by the positive effects of the powerful Mantra of Lord 
Ram.] (10). 
  
 
,sgykSfddeSÜo;± LoxkZ|a ikjykSfdde~A dSoY;a HkxoÙoa p eU=ks·;a lk/kf;";frAA 11AA 
 
 
aihalaukikamaiśvaryaṃ svargādyaṃ pāralaukikam / 

kaivalyaṃ bhagavattvaṃ ca mantro’yaṃ sādhayiṣyati // 11// 

 

11- ;g eU= txr esa ,s’o;Z] ijykSfdd txr esa LoxZ] eks{k] dSoY; in vkfn fnykus okyk gSA 
bldh lk/kuk djuh pkfg,A ¼11½ 
 
11. This Mantra of Lord Ram can bestow upon its worshippers the benefit of obtaining all 
possible worldly ‘Aishwarya’ (majesty, glory, magnificence, fame, name, power, 
authority, potentials, sway and influence over others) while they live in this world, and 
helps them to obtain the highest stature in the heaven upon death.  
 It blesses them with the greatest of spiritual boons in the form of obtaining access 
to the Supreme Being or Brahm. This is called ‘Kaivalya Pad’—i.e. the most exalted 
stature which is one of its own kind, and is without parallel. [This is called Kaivalya 
Mukti whereby the individual Atma of the spiritual aspirant merges with the supreme 
Brahm to become one with the latter. When this comes to happen, the creature finds 
permanent freedom from the cycle of birth and death in this gross world which is 
ensnaring by its inherent nature.]  

Therefore one is advised to meditate upon this Mantra, and strive to empower 
oneself with its stupendous powers as well as invoke its protection (11).  

 
 
xzkE;kj.;i'kq?uRoa lafpra nfq#ra p ;r~A e|ikusu ;Rikia rnI;k'kq fouk'k;sr~AA 12AA 
 
grāmyāraṇyapaśughnatvaṃ saṃcitaṃ durutaṃ ca yat / 

madyapānena yatpāpaṃ tadapyāśu vināśayet // 12// 

 



 249

12- ;g eU= xzke] ou ds i’kq ,oa vU; fgald rRoksa ds izHkko ¼ijs’kkuh½ esa j{kk djrk gSA ;g 
Ójkc ihuk vkSj vusd rjg ds ikiksa dks u"V djus okyk gksrk gSA ¼12½ 
 
12. This Mantra of Lord Ram affords protection from all sorts of cruel and inimical 
elements that might be a cause of pain, miseries and torments to the worshipper, whether 
they be in the village (where he lives, in the form of his enemies and those who are 
jealous of him, keep ill-will for him, are malicious towards him and hate him), or in the 
forest (in the form of wild animals), and all types of other inimical elements that are cruel 
and malevolent towards him.  
 The Mantra also eliminates the sin of drinking wine and the horrendous (toxic) 
effects of imbibing other intoxicating things (12). 
 
 
vHk{;Hk{k.kksRiéa feF;kKkuleqöoe~A lo± foyh;rs jkeeU=L;kL;So dhrZukr~AA 13AA 
 
abhakṣyabhakhakṣaṇotpannaṃ mithyājñānasamudbhavam / 

sarvaṃ vilīyate rāmamantrasyāsyaiva kīrtanāt // 13// 

 

13- ;g v[kk| inkFkZ ¼tks phtas [kkus yk;d u gksa½ ls iSnk gksus okys fodkjksa dks uk’k djrk gSA 
;g >wB cksyuk okys iki ls j{kk djrk gSA bl egk eU= dk dhrZu djuk pkfg,A ¼13½ 
 
13. This Mantra of Lord Ram affords protection against the bad effects of eating things 
not worthy of eating (refer verse no. 17), and learning or being aware of something that is 
not worthy of being learnt or being aware of.  
 All the horrible consequences of such things can be negated or offset by doing 
Kirtan (audible recitation) of Lord Ram’s Mantra (13). 

[Note—The edicts and proclamations of the Upanishad should be understood in the 
correct context and with proper wisdom. When it says that Lord Ram’s Mantra gives 
protection against the bad affects of eating things not eatable it does not mean that one 
should eat poison and test the veracity of this statement—for he would not survive to 
discount it. The idea is that should one happen to eat some kind of food that is not 
obtained by rightful means by mistake or negligence, or because one was not aware of its 
origin or because he had to eat it in order to survive, then he can atone for his sin by 
taking the recourse of this Mantra of Lord Ram. It shows that the man is sincerely 
regretful for what he had to eat or had eaten it by mistake, and now wishes to atone for 
his sin. 

Similarly, if one happens to become aware of something that is not the righteous 
thing to be known or learnt or be aware of, such as how to steal or kill or the art of 
cheating others, then one can be protected from their inherent negative effects on one’s 
Atam if he turns his mind away from this knowledge by endeavouring to forget about it, 
and instead focuses it on the positive aspects of life and the holiness of his own self by 
remembering the divine Mantra of Lord Ram. The reading of the Upanishad would have 
already made him enlightened about the fact that his ‘true self’, i.e. his Atma which is 
pure consciousness, is none but the supreme Lord Ram or Brahm personified himself. 
The use of the holy Mantra of Lord Ram serves to remind him of his basic divine and 
holy nature and heritage. Any conscientious man who is aware of his responsibilites and 
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standing in society would obviously not do anything to demean and demote himself and 
become a subject of censor and ignominy.  

The positive energy and vibrations generated by doing Japa or Kirtan with this 
Mantra would wash off or peel off the tainted coat of negative energy and negative 
vibrations that surrounds the Atma by a person’s actions or deeds done out of ignorance 
or due to influences of various delusions. 

The basic difference between Japa and Kirtan is that while the former is done silently 
the latter is done aloud. The Kirtan generates vibrations of positive energy that radiate out 
in all the directions by the means of the sound waves that travel in all the directions from 
the place where the loud chanting or singing of the Lord’s holy name is being done. 
While Japa benefits only one single individual, Kirtan benefits a large number of people 
and helps to charge the environment with positive vibrations. In some aspects Kirtan is an 
easier method for focusing one’s energy on the divine Brahm as it involves the faculty of 
speech and even the organs of the body because it involves loud chanting and singing 
which involves the mouth and the faculty of speech, along with clapping of the hands and 
sometimes dancing in ecstasy. During Japa it might be hard to focus one’s mind on one 
object of worship because the mind has a natural tendency to be restless and wander 
about, and this tendency is taken care of during Kirtan as now loud singing or chanting as 
well as clapping of the hands and oftentimes dancing is undertaken, and this helps the 
mind to be more active and feeds its tendency to be restless. Hence, Kirtan is a less 
difficult way of focusing the mind on the Lord than doing silent Japa.] 

 
 
Jksf=;Lo.kZgj.kk|Pp ikieqifLFkre~A jRuknsúkkigkjs.k rnI;k'kq fouk'k;sr~AA 14AA 
 
śrotriyasvarṇaharaṇādyacca pāpamupasthitam / 

ratnādeścāpahāreṇa tadapyāśu vināśayet // 14// 

 

14- tks Jks=h; czkã.k gks oks Hkh lksuk pqjkuk] fud`"V iki esa layXu gksa] jRu vkfn pqjkus okuk gks& 
og Hkh bl egk eU= ls Óqf) ik dj viuh v’kq)rk dks uk’k dj nsrk gSA ¼14½ 
 
14. The horrible consequences that a Srotriya Brahmin who indulges in such ignoble 
deeds as stealthily stealing gold or gems (or for that matter any other asset) belonging to 
someone else should suffer, are eliminated or prevented by the virtue of the great 
purifying and neutralizing effects of the Mantra of Lord Ram. He is able to overcome the 
ill-effects of such horrible sins and attain purification by the virtue of the astounding 
redeeming effects of the holy Mantra of Lord Ram.  
  [That is, should an exalted person of the high stature of a Brahmin who has 
studied the Vedas (Srotriya Brahmin) commit some grave sin as stealing something, he 
can be exonerated of the sin if he decides to repent and take the spiritual recourse of 
surrendering before the supreme Lord and repeats his divine Mantra to purify his inner-
self. But again, as in all the previous cases of sins being forgiven, the regret must be 
sincere, and the desire to repent and relent most honest, in order to benefit from this 
pardoning clause prescribed in the Upanishad. Frankly, this would involve accepting 
one’s guilt and returning the gold or the gem to the rightful owner if is at all possible. If 
that would mean punishment of some kind, then it has to be accepted. The provision of 
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granting a pardon as prescribed in this Upanishad should not be taken as a blanket license 
for committing theft and evil deeds, for that is not at all the intention. The pardoning is 
given as a caveat that the sin is never repeated under any circumstance in the future, that 
one is sincerely repentant and needs an avenue for redemption, and if it is at all possible 
then all attempts must be made to compensate the offended party to the best of one’s 
ability.] (14).  
 
 
czkã.ka {kf=;a oS';a 'kwæa gRok p fdfYc"ke~A lafpuksfr ujks eksgk||Ùknfi uk'k;sr~AA 15AA 
 
brāhmaṇaṃ kṣatriyaṃ vaiśyaṃ śūdraṃ hatvā ca kilbiṣam / 

saṃcinoti naro mohādyadyattadapi nāśayet // 15// 

 

15- ;g eU= czkã.k] {k=h] oS’;] Óqnz ,oa buls Hkh NksVs izkf.k;ksa dh gR;k djus okys euq";] vkSj 
tks eksg&ek;k esa Mwcs gq, gSa oSls euq";ksa dh Hkh j{kk djrk gS ,oa mudh v’kq)rk dks nwj djrk gSA 
¼15½ 
 
15. The grave sin of killing (or harming in anyway) anyone, such as a Brahmin, a 
Kshatriya, a Vaishya or a Shudra (who form the four basic classes of Hindu society), and 
even those who are further down in the hierarchy of creation (such as the animals and 
other organisms lower down in the ladder of evolution—i.e. any living being for that 
matter), is pardoned or the evil consequences of such horrific sin remitted if one takes the 
spiritual recourse of Lord Ram’s holy Mantra and surrenders before the supreme Lord.  
 Similarly, all the grave consequences that accrue due to a man’s indulgences in 
worldly ‘Moha’ and ‘Maya’ (worldly delusions leading to numerous attachments, 
affections, longings, desires etc. for material sense objects and their comforts and 
pleasures; to be subservient to the gross body and its desire for self gratification) are also 
dispensed with as a result of the grace of the powerful, mystically empowered, divine and 
holy Mantra of Lord Ram (15). 
 
 
xRokfi ekrja eksgknxE;kúkSo ;ksf"kr%A mikL;kusu eU=s.k jkeLrnfi uk'k;sr~AA 16AA 

 
gatvāpi mātaraṃ mohādagamyāścaiva yoṣitaḥ / 

upāsyānena mantreṇa rāmastadapi nāśayet // 16// 

 
16- tks eksg cl ekrk ds lkFk xyr dk;Z djrs gSa mu mikldksa dh Hkh ;g jke eU= v’kq)rk dks 
uk’k djrk gSA ¼16½ 
 
16. Those who are sincere devotees of Lord Ram and worship the Lord through his divine 
and holy Mantras (i.e. the six-letter Mantra as mentioned in verse nos. 1-3) are able to 
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overcome the evil effects of such horrendous crime as being lustful towards one’s own 
mother (16).  
 
 
egkikrdikfiþl¯R;k lafpra p ;r~A uk'k;sÙkRdFkkyki'k;ukluHkkstuS%AA 17AA 
 
mahāpātakapāpiṣṭhasaṅgatyā saṃcitaṃ ca yat / 

nāśayettatkathālāpaśayanāsanabhojanaiḥ // 17// 

 

17- ;g egk ikih dh laxr] xyr Hkkstu] xyr laxr] xyr Ó;u] xyr dFku& bu lcdh 
v’kq)rk dks uk’k djus okyk gksrk gSA ¼17½ 
 
17. The accumulated negative affects that a man is subjected to and suffers from by being 
in the company of persons who are highly sinful is also eliminated by the good and 
positive affects of the Lord’s holy and mystically empowered divine Mantra. 
 Similarly, all the evil affects that accrue due to wrong speech or talk (such as 
speaking a lie, using uncouth words, or using words that harm the interest of others), 
wrong way of sleeping (such as sleeping at the wrong time or with the wrong person), 
wrong seat or posture (literally wrong ‘Aasan’, such as adopting the wrong posture 
during mediation or any other religious exercise, or sitting with the wrong person), and 
wrong food (i.e. eating things not worthy of eating or acquired by wrong method—refer 
verse no. 13) are immediately eliminated as a good and positive effect of the mystical 
powers of the divine and holy Mantra of Lord Ram (17). 
 
 
fir`ekr`o/kksRiéa cqf)iwoZe?ka p ;r~A rnuqþkuek=s.k loZesrf}yh;rsAA 18AA 
 
pitṛmātṛvadhotpannaṃ buddhipūrvamaghaṃ ca yat / 

tadanuṣṭhānamātreṇa sarvametadvilīyate // 18// 

 

18- ekrk&firk ds c/k ¼gR;k½ ls mRiUu iki] tku&cw>dj fd;k x;k iki& ;g lc bl egk 
eU= ds vuq"Bku ek= ls uk’k gks tkrk gSA ¼18½ 
 
18. Such grave sin as killing of one’s father and mother in a premeditated manner are 
pardoned and its most horrible evil affects eliminated by the good and positive affects of 
systematic use of the holy and divine Mantra of Lord Ram with the aim of overcoming 
the bad affects of this horrible sin (18). 
 
 
;Riz;kxkfnrhFkksZäizk;fúkÙk'krSjfiA uSokiuks|rs ikia rnI;k'kq fouk'k;sr~AA 19AA 

 
yatprayāgāditīrthoktaprāyaścittaśatairapi / 
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naivāpanodyate pāpaṃ tadapyāśu vināśayet // 19// 

 
19- iz;kx ds nwljs :i esa izk;f’pr djus ds fy, ;g eU= ije mRre gSA ;g iki uk’k dj 
Óqf) nsus okyk gSA ¼19½ 
 
19. It is said that one can do atonement for one’s sins by observing penance at the holy 
site called ‘Prayag’. [This site is located at the confluence of three holy rivers—Ganges 
and Yamuna as well as the mythological river Saraswati which is said to have gone 
underground. It is located in the present-day city of Allahabad in northern India.] 
 Well, there is another way of doing the same, the alternative way—and it is to 
systematically use Lord Ram’s divine and holy Mantra for the expiation of sins. [In other 
words, the term Prayag which is synonymous with atonement for sins by doing penance 
is also applicable to the holy Mantra of Lord Ram. Or, the Mantra of Lord Ram is like the 
pilgrim site known as Prayag and is equally powerful and holy for the purpose of 
expiation of sins. Just like one’s sins are washed off by taking a holy dip in the waters of 
the holy rivers present in the terrestrial city of Prayag, one can get rid of all his impurities 
by taking the shelter of Lord Ram and cleaning himself by using the Lord’s Mantra. It 
must be noted here that this Mantra is as purifying as the fire element because the very 
first syllable ‘Rāṃ’ of Lord Ram’s Mantra is also the Beej Mantra of the Fire God.] 
 Hence, the divine and holy Mantra of Lord Ram is mystically empowered to 
eliminate all sins, and instead bestow spiritual purity and holiness on the worshipper and 
devotee of the Lord (19). 
 
 
iq.;{ks=s"kq losZ"kq dè#{ks=kfn"kq Lo;e~A cqf)iwoZe?ka ÑRok rnI;k'kq fouk'k;sr~AA 20AA  

 
puṇyakṣetreṣu sarveṣu kurukṣetrādiṣu svayam / 

buddhipūrvamaghaṃ kṛtvā tadapyāśu vināśayet // 20//  

 
20- ;g eU= dq#{ks=] Kku {ks= ¼cqf) {ks=½ ,oa lHkh {ks=ksa esa fd;s vijk/k dks uk’k dj Óqf) djus 
okyk gSA ¼20½ 
 
20. The Mantra of Lord Ram is a combined form of all the holy sites. It is like the 
‘Kurushetra’, the ‘Gyan Kshetra’ and all other holy sites themselves personified. 

[In other words, the spiritual benefits derived by the use of Lord Ram’s holy and 
divine Mantra are equal to going on pilgrimage to all the holy sites. The Kurushetra is 
regarded as one of the holiest of the holy sites on earth. The Gyan Kshetra refers to the 
field of spiritual knowledge contained in the scriptures as well as meditation and 
contemplation. Acquisition of Gyan by the study of the scriptures and practicing 
meditation and contemplation is also a spiritual field that is extremely auspicious like the 
physical holy sites where one goes for pilgrimage and purification. Other such sites refer 
to the numerous religious deeds and activities sanctioned by the scriptures for the 
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spiritual and worldly welfare of a person. The great rewards, both spiritual and temporal, 
that are got by serving these holy places and paying homage to the Supreme Being at 
these places are obtained by simply taking refuge in the holy Mantra of Lord Ram.] 
 The holy Mantra of Lord Ram is powerful enough to destroy all the evil 
consequences of sins that are done by the use of one’s mind, i.e. those sins that are done 
willingly, consciously, thoughtfully and in a premeditated manner (20). 
 
 
ÑPNªSLrIrijkdk|SukZukpkUæk;.kSjfiA ikia p ukiuks|a ;ÙknI;k'kq fouk'k;sr~AA 21AA 

 
kṛcchraistaptaparākādyairnānācāndrāyaṇairapi / 

pāpaṃ ca nāpanodyaṃ yattadapyāśu vināśayet // 21// 

 
21- ;g jke egk eU= vusd pUnzk;.k ozrksa ds cjkcj Qy nsus okyk gSA ;g lkr yksdkas ds fd;s 
x;s ikiksa dk uk’k dj Óq)rk nsus okyk gSA ¼21½ 
 
21. The divine and holy Mantra of Lord Ram bears the same fruits and has the same 
mystical benefits that are derived by doing the seven types of great fire sacrifices and 
other religious sacraments1 using the seven types of offerings prescribed for such 
occasions2, as well as by doing the Chandrayan sacrifice in a variety of ways3.  
 Hence, the divine and holy Mantra of Lord Ram is potent enough to destroy all 
the sins and eliminate all their evil consequences that one can imagine in all the seven 
Lokas4, and its magnificent benefits are the same as that obtained by following the above 
method of doing various sacrifices and penances (21). 

[Note—1The seven great fire sacrifices are the following—(i) The seven Paak Yagyas are 
the fire sacrifices done for the purpose of worldly gains and material prosperity. They are 
also called Kaamyeshthi Yaga, or literally that which is done with the aim of fulfilling 
some specific desires or aspirations. They are performed in the Garhyapatya Agni or the 
fire of the household with cooked offerings such as boiled grains mixed with Ghee 
(clarified butter).  

These seven Paak Yagyas are the following—Huta, Prahuta, Aahuta, Shulagava, 
Baliharana, Pratyavarohana, and Ashtakaahoma.   

(ii) Since doing Homa by the offering of a Havi is an integral part of Yagya or the 
fire sacrifice, the latter is classified into seven types depending upon the type of Havi 
offered. If the Havi consists of rice, barley, oat, milk and clarified butter, then the seven 
types of fire sacrifices are called the following—Agnyaadheya, Agnihotra, 
Darshapuranmaas (also called the Prakriti or original fire sacrifice), Chaturmaas, 
Aagrayan, Niruddhapashubandha, and Sautraamani.  

All these fire sacrifices are performed in the three main fires—viz. the Garhyapatya, 
the Dakshinagni and Aahavaniya. 

(iii) If the Havi is the juice of the Soma plant, then the fire sacrifice is called the 
Soma Yagyas—so called because the extract or juice of the Soma plant is offered as an 
offering. These seven Soma Yagyas are the following—Agnisthoma, Atyaagnisthoma, 
Ukthya, Shodashi, Vaajpeya, Atraatra, and Aptoryaama.  

The Agnisthoma—This is the first of the Soma Yagyas where the sanctified liquid 
extracted from the herb called Som is used as offerings to the sacred fire and the Gods. It 
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is spread over five days and requires an attendance of sixteen priests. It is performed in 
the spring season annually. Its climax is reached when the Soma juice is extracted at 
midday from the herb. 

The Atyaagnisthoma—as the name itself suggests, this is a more intense form of the 
Agnisthoma sacrifice. The prefix ‘Atya’ means great or intense or extended form. 

The Ukthya Yagya—This is the fire sacrifice in which the hymns of the Sam Veda 
are used for recital and offering of oblations to the sacred fire.  

The Shodashi Yagya—As the name suggests, it is done continuously for sixteen days 
of the lunar calendar. It starts on the dark-moon day and finishes on the full-moon day. 
The word ‘Shodasha’ also refers to the sixteen purification rites enjoined for a twice-born 
from birth till death. It also means observing the sixteen obligatory steps in formal forms 
of worship—such as Awaahan (invocation of the deity), Aasan (offering of seat to the 
deity), Ardhya (offering oblations), Padya (washing of feet), Aachaman (sipping of 
sanctified water to cleanse the mouth), Madhupark (offering of desserts or mouth 
sweeteners), Snan (ablution; bathing), Vastraavharan (clothing), Yagyopavit (wearing of 
the sacred thread), Gandha (offering perfumes), Pushpa (offering of flowers), Deep 
(showing ceremonial light), Naivaidhya (offering fresh oblations to the deity in the form 
of sweet pudding or porridge), Tambul (betel leaves), Parikrama (circumambulation), and 
Vandana (offering prayers). 

The Vaajapeya Yagya—This is performed by one who desires unlimited dominion. 
This sacrifice had many special features and the number 17 plays a dominant role—for 
there are 17 animals that are sacrificed, 17 objects are distributed as fees for the priests, 
and it lasts for 17 days culminating in a chariot race in which the patron who does the fire 
sacrifice is made to win at any cost.  

The Aptoryaama Yagya—This is a modification of the Agnisthoma Yagya and is 
done for the fulfillment of desire. The chief patron who does this sacrifice is expected to 
give one thousand cows as gift or charity. A fully decorated chariot is donated to the 
chief priest. 

The Atiraatra Yagya—This is form of Soma sacrifice but done in one day only. An 
ewe or ram is sacrificed for Goddess Saraswati, the goddess of speech, wisdom and 
knowledge. 

Other forms of classification of the Fire Sacrifices—(i) Some fire sacrifices are to be 
done regularly and daily. They are called Nitya—for instance, the Agnihotra. 

(ii) The Naimittika is the fire sacrifice done for a special cause—for instance, the fire 
sacrifice called Kashaamavatishti that is done for the protection of the household against 
the danger of fire.  

(iii) The Kaamya is the fire sacrifice that is done for fulfillment of specific desires—
such as the Kaamesthi Yagya.  

(iv) The Aishtika is the fire sacrifice in which the Havi (the offerings) consist of 
materials like rice cakes (called Purodaasha), clarified butter or Ghee (called Aajya), and 
sweet pudding or porridge (called Charu). 

(v) The Pashuka is the fire sacrifice in which the offering is an animal. For instance, 
the Ashwamedh Yagya.  

(vi) The Saumika is the fire sacrifice in which the offering consists of some juice or 
extract. The Soma Yajyas come under this category.    

2The seven offerings are called the Samidhas. They are used as offerings during fire 
or other religious sacrifices. 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.  
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The Samidha is the fuel that is needed to keep the fire of the sacrificial pit lit. It is a 
general term for the firewood. Wood from seven types of trees are used for this purpose 
as follows—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 tree.  
 Each stick of the firewood should not be thicker than the thickness of the thumb, 
must have the bark on them, and should not be eaten by wood-worms or insects, or 
infected by any kind of germs—i.e. should be fresh. 
 The Brihajjabal Upanishad of Atharva Veda tradition, Brahman 5, verse no. 5 says 
that a Sanyasi  should wear the Bhasma (the sacred ash) derived from a fire sacrifice in 
which Samidhas have been offered.  

3Chandraayan/Chandrayan—The word means ‘following the phase of the moon’. 
The Hindu scriptures have prescribed a number of methods of atonement for one’s 
misdeeds and expiations for sins. The Chandrayan is the universal penance for expiation 
of almost any kind of sin—especially where no specific remedy is prescribed.  
 It is so-called as during this exercise one follows the phase of the moon in his eating 
habits. Starting with fifteen morsels of food on the full-moon day it is gradually reduced 
by one morsel per day till the new-moon day when not a single morsel is eaten by the 
aspirant. Then from this day onwards, one morsel per day is increased till the full-moon 
day when once again he eats fifteen morsels. This is one cycle of the penance. It can be 
repeated as many times as desired according to the intensity of the sin to be atoned for. 
This penance is also called ‘Pipillikaamadhya’ or ‘middle of an ant’ exercise because it 
starts and ends with full fifteen morsels of food with nil food in the middle.  
 There is a variation of the Chandrayan described above. In the modified version, the 
penance is started with one morsel on the full-moon day, gradually increased to fifteen 
morsels on the new-moon day and then progressively reduced by one morsel each day till 
the full-moon day when once again only one morsel is eaten. This is called 
‘Yavamadhya’ or ‘middle of the wheat grain’—as this grain is thickest at the center and 
tapers off at the two ends.  
 In the third variation, eight morsel of food is eaten each day for a month’s time. This 
is called ‘Yati-Chandrayan’—or the Chandrayan that is prescribed for wandering ascetics 
who beg for food for sustenance.  
 The size of the morsel of food is approximately that of a big myrobalan fruit. A 
person who undertakes the penance called Chandrayan should tonsure the head, do initial 
fasting as a preparatory step, offer libations of clarified butter (Ghee) and water to the 
Gods, consecrate the food before eating it, and worship the Moon God. 

4The seven Lokas according to the Brahmaand Purans (BP) and the Vaaman Puran 
(VP) are the following—‘Bhu’ or earth [BP-3,4,2-18]; ‘Bhuvaha’ or the space between 
the earth and the heaven [BP-3,4,2-19]; ‘Swaha’ or the heavens known as Brahma’s 
abode; the space beyond the earth’s atmosphere; cosmic wind represented by the solar 
wind blows here [BP-3,4,2-20]; ‘Maha’ or the world  created by Brahma pronouncing the 
divine word Maha meaning the great heaven or the outer space; it is believed that great 
sages and seers stay here; it is 1000 Yogans or appx. 8000 miles away from the Swaha 
Loka [BP-3,4,2-21; VP-52,21-22]; ‘Janaha’, so called because it was to be inhabited by 
the humans and the cows [BP-3,4,2-22; VP-52, 22]; ‘Tapaha’ or the Loka where great 
amount of austerity and penances are done; it is said to be 60 million Yojans or appx. 60 
x 8 million miles away from the Janaha Loka [BP-3,4,2-24; VP-52, 23]; and ‘Satyam’ or 
the truthful heaven where the supreme Lord has his abode; it is 300 million Yojans or 
appx. 300 x 8 million miles beyond the Tapaha Loka [BP-3,4,2-25; VP-52, 24]. 
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vkRerqY;lqo.kkZfnnkuScZgqfo/kSjfiA fdafpnI;ifj{kh.ka rnI;k'kq fouk'k;sr~AA 22AA 

 
ātmatulyasuvarṇādidānairbahuvidhairapi / 

kiṃcidapyaparikṣīṇaṃ tadapyāśu vināśayet // 22// 

 
22- ;g vusd rjg ds nkuksa& tSls rqyk nku] Lo.kZ nku] vusd fof/k;ksa ls fd;s x;s nku& ds 
djus ds ckn Hkh tks iki cp tkrs gSa] mudks uk’k djus okyk gS ,oa Óq)rk nsrk gSA ¼22½ 
 
22. Whatever remnants of sins that persist inspite of one’s best efforts to completely 
eliminate them, such as by giving donations of gold (for noble causes) of the amount that 
equals one’s own body weight, or making such other great charities and giving away of 
alms—these residual sins and their lurking consequences are removed by the grace of the 
divine and holy Mantra of Lord Ram (when it is practiced systematically). This Mantra 
provides the spiritual aspirant complete purity and cleansing of sins—both of omissions 
as well as of commissions (22). 
 
 
voLFkkf=r;s"osocqf)iwoZe?ka p ;r~A rUeU=Lej.ksuSo fu%'ks"ka izfoyh;rsAA 23AA 

 
avasthātritayeṣvevabuddhipūrvamaghaṃ ca yat / 

tanmantrasmaraṇenaiva niḥśeṣaṃ pravilīyate // 23// 

 
23- izkf.k vk;q ds vfUre pj.k esa fd;s cqf) ds }kjk fd;s x;s iki ;k tks iki Ós"k cp x, gSa 
mudks ;g jke egk eU= Lej.k ek= ls uk’k dj nsrk gSA ¼23½ 
 
23. All the sins that a person might commit in the last instant of life (i.e. during the last 
phase of life such as old age and when he is nearing death when he is not expected to 
commit any sin, but rather be careful to guard himself from them), or any remnants of 
earlier sins that might not have yet been done away with and linger on till his old age or 
till the time of his death—verily, such sins or their remnants are also forgiven and 
remitted on the strength of the divine and holy Mantra of Lord Ram when it is eagerly 
and sincerely remembered and invoked.  

[Once again, if a person sincerely repents for his sins before death, then the 
Upanishad provides him with the remedy for his spiritual malady—and it is to surrender 
himself before the Lord and concentrate his mind in doing meditation and contemplation 
using the Mantra of Lord Ram. This Mantra would cut through his sins like burning acid 
cuts through metal, and remove the dark coat of spiritual faults that prevents the dying 
man’s emancipation and salvation.] (23). 
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voLFkkf=r;s"osoa ewycU/keU=a p ;r~A rÙkUeU=ksins'ksu loZesrRiz.k';frAA 24AA 

 
avasthātritayeṣvevaṃ mūlabandhamantraṃ ca yat / 

tattanmantropadeśena sarvametatpraṇaśyati // 24// 

 
24- rhuksa voLFkkvksa esa ;g ewy eU= cU/kuksa ls eqDr djrk gSA bl izdkj dk mins’k ls loZ tkusu 
okys Óq) gksr gSaA ¼24½ 
 
24. This divine and holy basic or essential or primary Mantra of Lord Ram frees a man 
from all his fetters during all the three phases of his life. [The three phases of life refer to 
his early life, his middle age, and his old age. All spiritual shackles are removed if a wise 
man invokes this holy Mantra of Lord Ram in whichever phase of life he is in.]  

Those who are highly wise and possess knowledge teach this principle that makes 
a person purified or liberated from all his spiritual fetters (24). 

 
 
vkczãchtnks"kkúk fu;ekfrØeksö~ok%A L=h.kka p iq#"kk.kka p eU=s.kkusu ukf'krk%AA 25AA 

 
ābrahmabījadoṣāśca niyamātikramodbhvāḥ / 

strīṇāṃ ca puruṣāṇāṃ ca mantreṇānena nāśitāḥ // 25// 

 
25- czã ds chp eU= ,oa fu;eksa dk ikyu u djus dk tks nksÔ iSnk gksrk gS] ;k eU=ksa dks Bhd 
ls vFkok fu;e ls mi;ksx u djus dk tks nksÔ L=h ;k iq#Ô dks gksrk gS& jke dk ;g egk ea= 
lc ds nksÔ dks uk’k dj nsrk gSA ¼25½ 
 
25. Any ill effects of wrongly or incorrectly using the Beej Mantras of the supreme 
Brahm, or doing misdeeds on a regular basis, whether it is done by men or by women, are 
eliminated or destroyed by the grace and the good influences of the divine and holy 
Mantra of Lord Ram (25). 
 
 
;s"kq ;s"ofi ns'ks"kq jkeHkæ mikL;rsA nqfHkZ{kkfnHk;a rs"kq u HkosÙkq dnkpuAA 26AA 

 
yeṣu yeṣvapi deśeṣu rāmabhadra upāsyate / 

durbhikṣādibhayaṃ teṣu na bhavettu kadācana // 26// 

 
26- ;g jke egk eU= jke dh mikluk dk eq[; lk/ku gS] mudh d`ik fnykrk gSA bldh mikluk 
djus ls nqfHkZ{k ¼lw[k iM+uk½ vkfn ds Hk; ls eqfDr feyrh gSA ¼26½ 
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26. The divine and holy Mantra of Lord Ram is the medium for worshipping the Lord, 
paying obeisance to him, and obtaining his divine grace and blessing. 
 It helps to overcome the fear from famine, drought and other misfortunes that 
might happen in the life of the aspirant (26).  
  
 
'kkUr% izléonuks áØks/kks HkäoRly%A vusu ln`'kks eU=ks txRLofi u fo|rsAA 27AA 

 
śāntaḥ prasannavadano hyakrodho bhaktavatsalaḥ / 

anena sadṛśo mantro jagatsvapi na vidyate // 27// 

 
27- ;g Jh jke ÓkUr Lo:i] izlUu nu] fcuk Øks/k ds ,oa HkDroRly gSA bl eU= ds leku 
lalkj esa mudk dksbZ nwljk eU= ugha gSA ¼27½ 
 
27. This divine and holy Mantra of Lord Ram is a personification of the Lord, and as 
such is very munificent and benevolent towards his devotees, bestows upon them all 
round cheerfulness, happiness, calmness and peacefulness. It helps them to overcome the 
restlessness and agitations caused by anger and wrathfulness.  
 None of the other Mantras have the same glory, the divine powers and the majesty 
as that possessed by this single Mantra of Lord Ram (27). 

[Note—This verse can be interpreted in another way when read in conjunction with the 
previous verse. Thus, it can mean “Lord Ram has a divine form that is calm and cheerful. 
The Lord has no anger. He is very benevolent and munificent towards his devotees. The 
Mantra of such a gracious Lord Ram has no parallel in this world.”]  
 

 
lE;xkjkf/krks jke% izlhnR;so lRoje~A nnkR;k;q";eSÜo;ZeUrs fo".kqina p ;r~AA 28AA 

 
samyagārādhito rāmaḥ prasīdatyeva satvaram / 

dadātyāyuṣyamaiśvaryamante viṣṇupadaṃ ca yat // 28// 

 
28- bldh vjk/kuk djus ij Jhjke lc ij izlUu gksrs gSaA os mUgsa vk;q] ,s’o;Z nsrs gSaA vUr esa 
¼ejus ij½ fo".kq dk ije in izkIr gksrk gSA ¼28½ 
 
28. This Mantra is quick to please Lord Ram if the Lord is worshipped with it, and if this 
Mantra is invoked by the devotee. The Lord gladly bestows upon the worshipper a long 
life and all sorts of worldly Aishwarya (majesty, fame, grandour, prosperity, authority 
and power) while he is alive, and upon death he is blessed with the attainment of the 
supreme abode of Lord Vishnu (i.e. helps him to obtain heaven; helps him in his spiritual 
liberation and deliverance) (28). 
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rnsrn`pkH;qäe~A _pks v{kjs ijes O;kseU;fLeUnsok vf/k foÜos fu"ksnq%A ;Lré osn fde`pk dfj";fr ; 
bÙkf}nqLr bes leklrsA rf}".kks% ijea ina lnk i';fUr lwj;%A fnoho p{kqjkrre~A rf}izklks foiU;oks 
tkx`okal% lfeU/krsA fo".kks;ZRijea ine~A  lR;feR;qifu"kr~AA 29AA 

 
tadetadṛcābhyuktam / 

ṛco akṣare parame vyomanyasmindevā adhi viśve niṣeduḥ /  

yastanna veda kimṛcā kariṣyati ya ittadvidusta ime samāsate / 

tadviṣṇoḥ paramaṃ padaṃ sadā paśyanti sūrayaḥ / 

divīva cakṣurātatam / tadviprāso vipanyavo jāgṛvāṃsaḥ samindhate / 

viṣṇoryatparamaṃ padam / oṃ satyamityupaniṣat // 29// 

 
29- ;gh esjs ¼;kKoYD;½ ds dgus dk rkRi;Z gSA ;gh jke eU= dh _pkvksa ds v{kj vkdk’k 
¼LoxZ½ ds nsorkvksa dks] tSls vuUr bR;kfn vukfn nsorkvksa dks vkuUn nsus okyk gSA blh dks czã 
Kkuh osnksa dh _pkvksa ,oa mifu"knksa dk dkjd ekurs gSaA ;gh fo".kq ds ije Lo:i dk n’kZu djkus 
okyk gSA ;g n`"; n`f"V nsrk gSA ;g ve`r izkIr djkus okyk gSA ;g iq.; dks tkx`r djkus okyk 
gSA ;g fo".kq dk ije Lo:i gSA ;g ;g mifu"kn~ dgrk gSA ¼29½ 
 
29. This is the essence of all that has been said by me (sage Yagyawalkya). The letters of 
this divine and holy hymn or Mantra dedicated to Lord Ram are the ones that are incanted 
by the Gods in the heaven; they are the one that reverberate in the sky in the form of the 
heavenly sound (known as OM or Naad); and they are the ones that give all the heavenly 
Gods eternal bliss and happiness.  

Those who are wise and erudite believe that the letters of this divine and holy 
Mantra have revealed themselves in the form of the hymns of the Vedas as well as the 
Upanishads.  

This glorious and divine Mantra—which is as brilliant and magnificent, as radiant 
and splendorous as the celestial Sun—is able to provide the spiritual aspirant with the 
divine vision of the exalted and holy abode of Lord Vishnu which itself is as glorious, as 
splendorous and as brilliant as the celestial Sun. [That is, a spiritual aspirant is able to 
access heaven if he uses this holy, mystically empowered and powerful Mantra for his 
spiritual endeavour of obtaining emancipation and salvation. It bestows upon him the 
radiance and splendour that is like that of the Sun. This Mantra is itself glorious and 
splendorous like the Sun.]  

This mystically empowered Mantra is like the mystical eye that enables the 
spiritual aspirant to see (realise) the Truth and visualize the splendorous abode of Lord 
Vishnu in the heavens. It bestows upon the aspirant the divine vision by which he can see 
beyond the gross world, and peer deep inside it and peep behind it to see the subtle and 
the sublime world of the divine Spirit, or the ‘world of consciousness’. [That is, with the 
aid of this Mantra the spiritual aspirant is able to become ‘self and Brahm realised’. He is 
able to have a divine vision of the Supreme Being who had not only manifested as Lord 
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Ram on this earth but is present in the subtle heart of all the creatures as the self-
illuminated and glorious Atma which is like the brilliant and self-evident Sun that is 
present in the sky. It must be noted here that the Sun is regarded as the ‘eye’ of the 
supreme Brahm. Its light and brilliance is a metaphor for intelligence, erudition, sagacity, 
knowledge, wisdom and enlightenment because these virtues help one to see the things in 
the correct perspective and peer deep inside the surface to unravel the greatest secrets that 
are not easily known from the outside. The Mantra virtually acts as the spiritual eye of 
the aspirant that enables him to see beyond the gross world and have a divine insight into 
the essence and subtle aspect of everything.] 

This Mantra enables the spiritual aspirant to obtain the nectar of eternity and 
eternal bliss known as the ‘Amrit’ (that is imbibed by the Gods as well as those who are 
self-realised, wise and enlightened).  

It makes a man wide awake (or awakened) to the Absolute Truth and Reality; it 
makes him enlightened, self-realised and Brahm-realised.  

It bestows upon him the exalted and supreme abode of Lord Vishnu—i.e. it gives 
him an exalted spiritual stature by blessing him with liberation and deliverance, by 
granting his soul emancipation and salvation.  

OM salutations! This is the great teaching of this Upanishad. It is the truthful 
Upanishad and what it says is the truth! Amen!’ (29). 

 
bR;FkoZ.kjgL;s JhjkeksÙkjrkiuh;ksifu"kr~ lekIr%A 

 
              Thus ends the Ram Uttar Tapini Upanishad of the Atharva Veda.  
 

                                              Śānti Pāṭha /'kkfUrikB 
 

¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% 
AA 
LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk%A LofLr uLrk{;ksZ vfjþusfe% LofLr uks 
c`gLifrnZ/kkrq AA 

        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 

oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 

 
 

*—*—*—* 
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                                                 An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

 
   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                       CHAPTER 3  
 
                               
                                           Atharva Veda’s  
 

                       Ram Rahasya Upanishad                  
        

 
This Upanishad is dedicated to the eclectic theme of Lord Ram and unfolds the great 
metaphysical and spiritual secrets pertaining to Lord Ram who has been established here 
as being a visible manifestation of the supreme transcendental divinity known as Brahm. 
It has a parallel in Ram’s other Upanishad, the Ram Tapini Upanishad, with the only 
difference that this present Upanishad has been preached by Hanuman, who is considered 
as the greatest devotee of the Lord and the most erudite expert on this theme. The 
Upanishad has five Cantos.  
 Canto 1 introduces the subject when different seers and sages approached 
Hanuman and requested him to preach them the great metaphysical and spiritual truths 
about Lord Ram and how to worship him to invoke his blessings. This Canto emphasises 
that the hymns composed by all the great devotees of the Lord have equal importance and 
effect, and they are equally valuable as the ones appearing in the scriptures. He stresses 
that the various Mantras of Lord Ram have the same metaphysical import and divine 
mystical powers as the Mantras of the Vedas devoted to Brahm.  
 Canto 2 is a unique section because it elaborately describes all the Mantras of 
Lord Ram, starting from the one-letter Mantra to the longest ones having forty seven 
letters, along with how they have been conceptualized and how to worship and meditate 
upon the Lord with them.  
 Canto 3 is another fascinating one in which the mystical charm 
instrument/apparatus called a ‘Pooja Yantra’, which is like a Talisman, is used for 
invoking divine intercession to help the worshipper to accomplish astounding feats and 
acquire stupendous supernatural powers which would have been impossible otherwise. 
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This Yantra is much like any modern-day electronic instrument having an electronic 
circuit which is used by a man to enable him to acquire tremendous powers and 
potentials, and achieve successes in numerous exercises which would have been virtually 
impossible for him to achieve with his mere physical body and mind. This Canto 
describes how this Yantra is constructed, and how to worship or use it.  

Interestingly, two versions of the instrument or apparatus are described, and they 
are to be compared with the one described in Ram Purva Tapiniopanishad, Canto 4 where 
another version of the Yantra is described in detail. It is to be noted here that all these 
instruments/apparatuses are equally effective and powerful just like, for example, the 
computer made by different companies which have slightly tweaked the main 
configuration but the technology behind the computer is the same. All these machines 
would function equally effectively though the company which has made them, the use to 
which they are put, and the benefits derived from their usage may vary widely.  

Canto 4 elaborately narrates the sanctified process for accepting the different 
Mantras of Lord Ram along with the strict codes of conduct and rules that are to be 
followed for their application by the devotee worshipper. These Mantras are used for dual 
purpose—viz. for doing formal religious rituals during sacrifices as well as for the 
purpose of doing Japa (repetition of the holy Mantras) for achieving specific aims.  

Finally, Canto 5 describes the metaphysical and spiritual importance and 
significance of Lord Ram’s Mantras, especially the six letter Mantra (OM Raamaaye 
Namaha) and what benefits the worshipper can expect by using this Mantra with due faith 
and reverence. It establishes the supremacy of Lord Ram’s Mantra over all other Mantras 
and espouses the fact that the well known, universal, ethereal, divine and sacred Mantra 
OM is also the Mantra for Lord Ram. This final declaration by Hanuman winds up this 
very fascinating Upanishad. 

 
 
 
                                                    *********    
 

 

                                                         Śānti Pāṭha 
    
   ¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A  
    fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% AA 
    LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk% A 
    LofLr uLrk{;ksZ vfjþusfe% LofLr uks c`gLifrnZ/kkrq AA 
          ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 

 
 
oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
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oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
 
Please see Chapter no. 1 for the meaning of this Shanti Paath.  
 
 
                                                      Chapter 3/Canto 1 
 

dSoY;JhLo:is.k jktekua egksøO;;e~A izfr;ksfxfofueqZ√Ï JhjkeinekJ;sAA 
¨ HkÊad.ksZfHkfjfr 'kkfUr%AA ¨ jgL;a jerira oklqnsoa p eqÂye~A  
'kkf.MY;a iSıya fHk{kqa egPNkjhjdÏ f'k[kkAA 1AA 
 
kaivalyasrīsvarūpēṇ rājmānaṃ mahōvyam / pratiyōgivinirmuktaṃ srīrāmpadmāsrayē // 

om bhadraṃkarṇēabhiriti śāntiḥ // 

oṃ rahasyaṃ ramatapataṃ vāsudevaṃ ca mudgalam / 

śāṇḍilyaṃ paiṅgalaṃ bhikṣuṃ mahacchārīrakaṃ śikhā // 1// 

 
tks ,d ek= eks{k dSoY; in gS] tks gj Jh ls lEié gS] tks jktk ds leku egku ,oa vkdk'k ds 
leku fo'kky gS] ftldk dksbZ izfr}Unh ¼fodYi½ ugha gS] eSa ,sls Jhjke ds inksa dk vkJ; ysrk 
gw¡A  
¬! ,d ckj Jh oklqnso ¼fo".kq½ dk tks ije jgL; jke rkiuh;ksifu"kn~ esa of.kZr gS mldks tkuus 
dh bPNk ls eqn~xy] 'kkf.MY;] fiaxy bR;kfn egku 'kjhj/kkjh _f"k ---- ¼1½A 
 
1. OM salutations! Amongst the great sages and seers who are experts and skilled in the 
esoteric art, science and philosophy of doing Tapa (doing severe penances, observing of 
austerities, enduring hardships and undergoing sufferance for a noble cause) in order to 
attain access to the supreme Lord known as ‘Ram’ are ascetics Mudgal, Shandilya, 
Paingal etc. They had attained the pinnacle of this spiritual knowledge and are like the 
celebrated ‘Shikha’ on the head of a Brahmin1. [In other words, these sages and seers 
were the doyens in their class and formed an exclusive group of enlightened persons who 
had the highest state of spiritual achievement so much so that they could establish direct 
communion with the manifested form of the supreme Brahm in the form of Lord Ram.] 
(1).  

[Note—1The Shikha is the tuft of hair on the head of a Brahmin symbolising his exalted 
stature in society. It is a mark of seniority in the social hierarchy as well as a symbol of 
his erudition and learning. The Shisha is like the crown on the head of a king; it is the 
crown that empowers the king with his authority and sway, the kingdom’s strength and 
authority lies not in the person of the king but is vested in the crown. Anyone who wears 
the crown has this authority vested in him. Hence, once the king abdicates the crown he 
loses all his powers and authority. Similarly, these sages were deemed to be senior 
amongst their peers as far as the metaphysical knowledge pertaining to Lord Ram was 
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concerned. Lord Ram is not an ordinary God as such, but a manifestation of the supreme 
transcendental Brahm. In fact, the ‘Beej Mantra’ of Ram, which is actually a 
monosyllable, that forms the basis of this name of the Supreme Being as ‘Ram’ is 
regarded as the ‘Tarak Mantra’, or a divine word, letter or syllable that has the powerful 
potential to provide the final emancipation and salvation to the soul of the creature.]  
 
 

ludk|k ;ksfxo;kZ vU;s p Ω"k;LrFkkA iz»knk|k fo".kqHk√k guweUreFkkczqou~AA 2AA 
 
sanakādyā yogivaryā anye ca ṛṣayastathā /  

prahlādādyā viṣṇubhaktā hanūmantamathābruvan // 2// 

 
vius lkFk ludkfn ;ksxsUnzksa] Hkxoku fo".kq ds izgykn tSls Hkäksa dks lkFk ys guqekuth ds ikl 
Kku dh fHk{kk ysus x;s ¼2½A 
 
2. They were accompanied by other ascetics and sages such as Sankadi, as well as 
devotees of Lord Vishnu (whose incarnation Lord Ram was) such as Prahalad etc. when 
they approached Hanuman (the greatest devotee of Lord Ram and considered as the 
wisest and most erudite and scholarly amongst the learned ones in the field of 
metaphysics, theology and spiritualism who ever took birth on this earth). They said to 
him—(2). 
 
 
ok;qiq=k egkckgks fdÏrŸoa cz„okfnuke~A iqjk.ks"oëkn'klq Le`fr"oëkn'kLofiAA 3AA 
 
vāyuputra mahābāho kiṃtattvaṃ brahmavādinām / 

purāṇeṣvaṣṭādaśasu smṛtiṣvaṣṭādaśasvapi // 3// 

 
^gs ok;qiq=! gs egkckgks! og dkSu lk czã rÙo gS ftldk mins'k 18 iqjk.k] 18 Le`fr;k¡] ---- 
¼3½A 
 
3. They said, ‘Oh the strong and brave son of the Wind God! What is that essence which 
is known to those who are said to be experts in the knowledge pertaining to Brahm? What 
is the basis tenet, the fundamental teaching and the essential edict of the eighteen Purans 
(mythological ancient histories of the Hindus) and eighteen sub-Purans as well as the 
Smritis (Hindu traditional jurisprudence)? (3).  
 
 
prqosZns"kq 'kk–s"kq fo|kLoké;kfRedÍøfi pA losZ"kq fo|knkus"kq fo?ulw;sZ'k'kf√"kqA  
,rs"kq eé;s fdÏ rŸoa dFk; Roa egkcyAA 4AA 
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caturvedeṣu śāstreṣu vidyāsvādhyātmike’pi ca /  

sarveṣu vidyādāneṣu vighnasūryeśaśaktiṣu / 

eteṣu madhye kiṃ tattvaṃ kathaya tvaṃ mahābala // 4// 

 
------4 osn] lEiw.kZ 'kkL=ksa ,oa leLr v/;kRe fo|kvksa esa mins'k fd;k x;k gS\ fo".kq ds leLr 
ukeksa esa vFkok fo?us'k ¼x.ks'k½] lw;Z] f'ko&'kfä& buesa ls og rÙo dkSu lk gS\* ¼4½A 
 
4. The four Vedas, all the scriptures etc. are well known to you because you have been 
diligently studying them yourself, and they have been taught to you by your teacher who 
is none other than the Sun God. That is, your knowledge is more complete and 
comprehensive than that of others. Oh the valiant and brave one! Do tell us what is the 
essence of this teaching; what is the fundamental knowledge propounded, expounded and 
enunciated by them?’ (4).  
 
 
guwekUgksokpAA Hkks ;ksxhUÊkˇSo Ω"k;ks fo".kqHk√kLrFkSo pA Jq.kqéoa ekedha okpa HkocUékfoukf'kuhe~AA 
5AA 
 
hanūmānhovāca // 

bho yogīndrāścaiva ṛṣayo viṣṇubhaktāstathaiva ca / 

śruṇudhvaṃ māmakīṃ vācaṃ bhavabandhavināśinīm // 5// 

 
guqekuth us mÙkj fn;k&^gs ;ksxhtuks] _f"kx.kksa rFkk fo".kq ds Hkäx.kksaA vki lalkj ds cU/kuksa dks 
uk'k djus okys esjh ckr dks /;kuiwoZd lqusa ¼5½A 
 
5. Hanuman replied, ‘Oh the exalted ascetics, sages, seers and devotees of Lord Vishnu! 
Listen to what I have to say. It has the potential of destroying all sins and cutting through 
the fetters of this deluding and fearsome world (5).  
 
 
,rs"kq pSo losZ"kq rŸoa p cz„ rkjde~A jke ,o ija cz„ jke ,o ija ri%AA  
jke ,o ija rŸoa Jhjkeks cz„ rkjde~AA 6AA 
 
eteṣu caiva sarveṣu tattvaṃ ca brahma tārakam / 

rāma eva paraṃ brahma rāma eva paraṃ tapaḥ //  

rāma eva paraṃ tattvaṃ śrīrāmo brahma tārakam // 6// 
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bu lc esa ¼;kfu osn vkfn esa½ ijerÙo czãLo:i ^rkjd jke* gh gSA jke gh ijeczã gSA jke gh 
ijeri Lo:i gSA jke gh ijerÙo gSaA jke gh rkjdczã gSa* ¼6½A 
 
6. It incorporates the essence of all the scriptural and metaphysical essences, their tenets, 
their axioms and maxims. Besides this, it is about the ‘Tarak Brahm’, i.e. it is about the 
Brahm who delivers one from the torments associated with this seemingly endless cycle 
of birth and death, and provides liberation and deliverance to its followers.  

Certainly, Ram is the supreme transcendental Brahm personified. Lord Ram is an 
embodiment of the supreme form of Tapa (doing severe penances, observing of 
austerities, enduring hardships and undergoing sufferance for a noble cause). Indeed, 
Lord Ram is that ultimate ‘Tattwa’ (literally the essence, the fundamental or basic 
element or aspect) you talk about, and indeed Lord Ram is that ‘Tarak Brahm’ (who 
provides one’s soul with the ultimate liberation and deliverance from the miseries and 
torments associated with this deluding and artificial world of entrapments, from the 
shackles that this gross body represents, as well as from the fetters created by being 
engrossed in ignorance and delusions pertaining to them both)’ (6).  

 
 

ok;qI=ks.kks√kLrs ;ksxhUÊk Ω"k;ks fo".kqHk√k guweUra iizPNq% jkeL;kıkfu uks czwghfrA 
guwekUgksokpA ok;qiq=ka fo?us'ka ok.kha nqxk± {ks=kikydÏ lw;± pUÊa ukjk;.ka ukjflaga ok;qnsoa okjkga 
rRlokZURlek=kkUlhra y{e.ka 'k=kq?ua Hkjra foHkh"k.ka lqxzhoeına tkEcoUra iz.koesrkfu jkeL;kıkfu 
tkuhFkk%A rkU;ıkfu fouk jkeks fo?udjks HkofrA AA 7AA 
 
vāyuptreṇoktāste yogīndrā ṛṣayo viṣṇubhaktā hanūmantaṃ papracchuḥ  

rāmasyāṅgāni no brūhīti /  

hanūmānhovāca / vāyuputraṃ vighneśaṃ vāṇīṃ durgāṃ kṣetrapālakaṃ sūryaṃ 

candraṃ nārāyaṇaṃ nārasiṃhaṃ vāyudevaṃ vārāhaṃ atsarvāntsamātrāntsītaṃ 

lakṣmaṇaṃ śatrughnaṃ bharataṃ vibhīṣaṇaṃ sugrīvamaṅgadaṃ jāmbavantaṃ 

praṇavametāni rāmasyāṅgāni jānīthāḥ /  

tānyaṅgāni vinā rāmo vighnakaro bhavati // 7 //  

 
ok;qiq= ¼guqeku~½ ds ;g mins'k nsus ij ;ksfxUnzksa] _f"k;ksa vkSj fo".kqHkäksa us fQj guqeku~th ls iwNk& 
^gs guqeku~! vki gesa Jhjke ds vaxksa dk mins'k dhft,*\ guqeku~th us mÙkj fn;k&^x.ks'k] 
ljLorh] nqxkZ] {ks=iky] lw;Z] pUnz] ukjk;.k] ujflag] oklqnso] okjkg rFkk vkSj Hkh nwljs lHkh 
nsorkvksa ds tks ea= gSa vFkok mu ea=ksa ds tks cht gSa] os ,oa lhrk] y{e.k] guqeku~] 'k=q?u] 
foHkh"k.k] lqxzho] vaxn] tkeoUr vkSj Hkjr ;k muds cht v{kj& bu lcdks jke dk vax le>uk 
pkfg,A vaxksa dh iwtk ds fcuk fof/kor~ jke ea= dk ¼;k muds ;a= dk½ ti fo?udkjd gksrk gS 
¼;kfu fd iwjk Qy ugha nsrk½ ¼7½A 
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[uksV % ;gk¡ ij /;ku j[kuk gS fd rkjd ea= esa lc lekfgr gSA ;gk¡ ;a= iwtk dh ckr gks 

jgh gS u fd jke ds rkjd ea= ds ti dhA] 
 
7. Hearing these reassuring words from the son of the Wind God, the different Yogis 
(ascetics) as well as the great devotees of Lord Vishnu who had assembled there 
requested him once again that they wished to hear (learn) about the different branches, 
the different aspects, and the different parts of the divine and holy form of Lord Ram, as 
well as about the different systems adopted to know them comprehensively so that proper 
worship to the Lord can be offered by them, so that they can duly honour and adore the 
Lord with the utmost reverence, humility, faith and conviction, and also to ensure that 
firmness of faith, conviction and belief in the supremacy, holiness, sublimity and divinity 
of Lord Ram can sprout and take firm root in their minds and hearts. [These great sages 
and seers wished to learn about the different versions of the divine aspect of Lord Ram as 
envisioned in the different scriptures, as well as about the various methodologies or 
systems adopted for his worship.]  

Hanuman replied, ‘The son of the Wind God (i.e. myself), Lord Ganesh who 
eliminates all hurdles and misfortunes, Saraswati (the Goddess of knowledge, learning 
and wisdom), Durga (the great Goddess who rides a lion and who slayed the demon 
Mahisasur), the different Kshetrapals (the guardians of various divisions or areas, called 
the ‘Kshetras’, of the world; they are supposed to look after the interests of farmers), the 
Sun, the Moon, Lord Narayan (another name of Vishnu), Lord Nrisingh (the half lion and 
half man incarnation of Lord Vishnu to protect his devotee Prahalad from the tyranny of 
his demon father), the Wind God, Lord Varaaha (Vishnu’s incarnation as the legendary 
Boar to salvage the earth), along with all other companions, compatriots and attendants of 
the Lord during his sojourn upon this earth—such as his divine consort Sita, his three 
brothers Laxman, Bharat and Shatrughan, the demon king-devotee of the Lord named 
Vibhishan (who was anointed as the king of Lanka after he sought the Lord’s refuge upon 
being insulted and kicked out by his elder brother, the demon king Ravana who was later 
slayed by the Lord in the epic battle at Lanka, when he advised the latter to stop being 
pervert and give Sita back to Lord Ram), the monkey king Sugriv (who was anointed on 
the throne of Kishkindha after the slaying of his tormentor, his elder brother Vaali, and 
who had helped the Lord to conquer Lanka with his monkey army), Angad (who was 
Vaali’s son and was put by him under the protection of the Lord at the time of his death; 
he was anointed as the prince regent of Kishkindha by the Lord), Jamvant (the old bear 
king of Kishkindha; one of the senior ministers of Sugriv), and all other wise and self-
realised souls who are devoted to Pranav (another name of Brahm in his transcendental 
and cosmic form, but here implying that they were devoted to Lord Ram because they 
knew that he was none other but the cosmic transcendental Brahm personified).  
 Verily, they (the Gods and their manifestations mentioned above) are the ones 
who have an in-depth and intimate knowledge of the different sublime and divine facets 
of Lord Ram. This most eclectic, esoteric, mystical and enigmatic knowledge pertaining 
to Lord Ram is a dispeller of all misfortunes and miseries’.  
 The assembled sages, seers, ascetics and devotees persisted, and they asked once 
again, ‘Oh the son of Anjani! Oh the most valiant and strong Hanuman! Let us know how 
the most esoteric and divine knowledge pertaining to Pranav (Brahm in his cosmic 
manifestation as the Naad or the divine sound OM) is made accessible to exalted and 
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learned Brahmins, saints, householders and other eligible persons who are sincerely 
devoted to and submissive towards the supreme Lord’.  
 Hanuman answered, ‘Listen, I shall tell you about it. Once I had asked Lord Ram 
the same question, and he had answered me. I shall repeat it for you all. Listen carefully. 
At that time, the Lord had said to me—‘Those fortunate ones who are authorized and 
eligible to have access to my Mantra consisting of six letters or syllables are also the ones 
who are authorized and eligible to repeat this Mantra which is dedicated to Pranav, i.e. 
the divine, sublime, ethereal and holy word ‘OM’ which is a monosyllable.  

Those who do Japa (constant repetition of a single or group of word(s) or 
syllable(s) having divine and mystical significance, importance, value and power) with 
the Mantra of Pranav, i.e. with the three-lettered monosyllable word ‘OM’ complete with 
its ‘Ardha Matra’ (i.e. the complete Mantra ‘OM’ with its four primary sounds consisting 
of the letters ‘A’, ‘O’, ‘U’ and ‘M’, followed by the sound of the half-syllable represented 
by the prolonged sound of ‘M’ after the mouth is closed, and, which in Sanskrit grammar, 
is represented by the ‘dot’ that is placed on the top of a letter or monosyllable; the 

complete Mantra of ‘OM’ is written as the symbol ऊँ), and then add it to my own Mantra 
consisting of three letters R, A and M—I bless these devotees with an all-round 
auspiciousness, complete welfare and immense good fortunes.  

[So we have the complete Mantra as follows—‘OM RAM’. It will be noted here 
that if this Mantra is repeated constantly, the word OM would automatically prefix and 
suffix RAM. Hence, when used to do Japa, the above Mantra would become ‘OM RAM 
OM’.] 

That is why, the proper way to do Japa of my divine Mantra in order to attain the 
highest citadel of spiritualism of being able to realise or attain access to the supreme 
transcendental divinity known as Brahm, is this—the aspirant should first properly 
empower the letters of OM, i.e. A, O, U, M along with the Ardha Matra by honouring 
them and bestowing upon them the great natural mystical and spiritual powers that comes 
by showing respect to the ancient Rishi (patron sage or seer who had first discovered it) 
who had first conceptualized or visualized it and established the Mantra’s authenticity 
and stupendous powers by actually experiencing them and then implementing them in his 
own spiritual efforts. 

In the same manner, the Devta (patron deity) of the Mantra is invoked, and the 
latter is fully empowered and vested with this deity’s supernatural mystical and spiritual 
powers. [Since OM is the Mantra for Brahm, the supreme transcendental cosmic 
Consciousness, when duly consecrated and empowered, OM becomes as potent and 
powerful as Brahm itself.]  

When this consecration and empowerment is done, OM acquires the same 
mystical powers and spiritual value, the same importance and significance, the same 
authority and status as that possessed by the Chandas1 in which the holy verses of the 
Vedas are composed. [In other words, OM encompasses in itself all the essence and 
authority of the four Vedas when duly consecrated and empowered.] 

Then the four ‘Varnas’ of the Mantra ‘OM’ representing Pranav (i.e. the letters A, 
O, U and M that constitute the Mantra) and their basic vowel sounds should be entrusted 
with divine powers symbolizing different powerful forces of Nature that control all 
aspects of creation2. They should be assigned the powers, the authority and the potentials 
of the glorious ‘fire element’ (representing energy, vitality, dynamism and purity), the 
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holiness and sanctity of the ‘Vedas’ (the primary scriptures and a repository of all 
knowledge that exist in creation), and the various eclectic and glorious virtues in creation 
called the different ‘Gunas’3.  

[That is, each syllable or letter or word of any Mantra should be given equal 
importance and value as being the ‘seed or root’ of the entire Mantra; the composite 
Mantra would fall apart and lose its significance and mystical powers if even one 
constituent part is rendered less effective or even ineffective. So, each letter is complete 
in its self; each is a wholesome unit in its own right.] 
 Now, this Mantra for Pranav, i.e. OM, should be prefixed and suffixed to the 
Mantra for Lord Ram. A person who does Japa with this complete Mantra, i.e. the Mantra 
for Ram with OM attached as a prefix and a suffix to it, becomes one like the Lord 
himself. [That is, he becomes as pure and holy as the supreme Lord himself. He acquires 
divine and mystical powers and prowess as an especially privileged, enlightened and 
empowered soul.] The Mantra for Pranav (i.e. OM) forms an integral part of the complete 
Mantra for Lord Ram’.  
 Once, Vibhishan (the demon devotee of Lord Ram and the king of Lanka) said to 
the Lord, ‘I most reverentially prostrate myself before Lord Ram who is seated upon a 
throne, and who is the slayer of the evil son of the Pulastya clan (a reference to the evil 
demon king of Lanka, Ravana).  

Oh Lord Ram! I wish to say something; do I have your permission?’ (7).  
[Note--1The Chanda is a poetical style of composition in which a particular verse of a 
Veda is composed. There are many types of Chandas, and their importance as the 
protector of Gods symbolising all the life-giving and life-sustaining forces of creation 
have been elaborately described in Chandogya Upanishad of the Sam Veda tradition in its 
Cantos 1 and 2.  

In the present context, each of the letters or syllables of the Mantra, i.e. A, O, U and 
M, is assigned the same ethereal, divine and spiritual importance, significance and value 
as that given to a complete verse of the Veda. In other words, each syllable of a Mantra is 
as important as the whole verse of a Veda.  
 2The Varnas are the letters or syllables of a word. In the case of the divine and holy 
word OM representing Pranav or the supreme transcendental Brahm, they are A, O, U 
and M representing the four ethereal sounds which this composite Mantra ‘OM’, also 
known as Pranav, consists of. They are like an algebraic coefficient in mathematics, 
establishing a link between the various holy and divine facets of the individual units of 
the composite Mantra OM as represented by each of these four letters, and the cosmic 
sound called Naad or Pranav that they represent.  

At the same time, they act as a constant that enhances and multiplies the value and 
magnitude of the whole composite Mantra. Each of these letters or syllables is assigned 
the same ethereal, divine and spiritual importance, significance and value as that given to 
a complete Mantra. They form an integral part of the whole Mantra, and the Mantra 
cannot have any value if even one of its parts is de-linked from it. It is like a complex 
organic chemical formula where each component is an integral part of the whole 
structure, and has equal value and importance as its next companion to maintain the 
integrity of the entire structure.  
 The four components of this spiritual ‘formula’ are represented by the four letters that 
constitute OM. The first letter ‘A’ represents the conception of the creation; the second 
letter ‘O’ represents the development of the cosmos; the third letter ‘U’ represents the 
expansion; and the last letter ‘M’, the fourth, represents the conclusion of the creation. 
The vowel sound of each of these letters represents the basis foundation upon which that 
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particular aspect rests. This is because whereas the actual pronunciation of the letter 
symbolizes the external features of that particular aspect of creation as mentioned above, 
the vowel sound would represent the hidden ingredient that has gone to make this 
external feature feasible and meaningful.  

3There are three basic qualities or Gunas which are inherent in all the living beings 
that determine their nature, habits, temperaments and inclinations which in turn decide 
the personality and outlook of each individual in this world. These Gunas are—(a) Sata 
meaning the best quality marked by a predominance of auspiciousness, righteousness and 
virtuousness; (b) Raja meaning the medium quality marked by a greater percentage of 
worldly passions, and a desire to create, sustain and remain involved in the affairs of the 
world; and (c) Tama which the meanest and basest of quality in a creature marked by 
evilness, perversions and sinfulness.]  

 
 
iquokZ;qiq=ks.kks√kLrs guweUra iizPNq%A vk˛us; egkcy foizk.kka x`gLFkkuka iz.kokfékdkj% dFka L;kfnfrA 
AA 8AA 
 
punarvāyuputreṇoktāste hanūmantaṃ papracchuḥ / 

āñjaneya mahābala viprāṇāṃ gṛhasthānāṃ praṇavādhikāraḥ kathaṃ syāditi // 8 //  

 
bl izdkj ok;qiq= guqeku~ ds dgus ij ;ksxsUnz vkfn eqfu;ksa us muls iqu% iwNk&^gs cyoku~ v°kuh 
dqekj! tks x`gLFk czãoknh gSa mudks iz.ko ¼vksadkj] vksadkj ea=] ijesðkj½ dk vf/kdkj dSls gks 
ldrk gS* ¼8½A 
 
8. When the son of the Wind-God (Hanuman) had said so, all the sages and seers asked 
him once again, 'Oh the strong son of Anjani! Those householders who are well-versed in 
the knowledge of Braham, are erudite, sagacious, wise and enlightened as well as 
spiritually oriented, how can they become worthy of receiving ‘Pranav’ (i.e., the supreme 
Braham, the divine word symbol OM, the divine Mantra) [Here it means how can, or by 
what means, an ordinary person become entitled to worship the supreme Lord Sri Ram.]'  
(8). 
 
 
l gksokp Jhjke ,oksokpsfrA ;s"kkeso "kM{kjkfékdkjks orZrs rs"kka iz.kokfékdkj% L;k¬kkU;s"kke~A  
dÍoyedkjksdkjedkjkékZek=kklfgra iz.koew· ;ks jkeeU=ka tifr rL; 'kqHkdjksøga L;ke~A AA 9AA 
 
sa hovāca śrīrāma evovāceti / yeṣāmeva 

ṣaḍakṣarādhikāro vartate teṣāṃ praṇavādhikāraḥ syānnānyeṣām /  

kevalamakārokāramakārārdhamātrāsahitaṃ praṇavamūhya 

yo rāmamantraṃ japati tasya śubhakaro’haṃ syām // 9 // 
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Jhjke cksys&^ftUgsa esjs bl 6 v{kj ds ea= ¼jka jkek; ue%½ dk vf/kdkj izkIr gS mUgha dks iz.ko 
dk Hkh vf/kdkj izkIr gS] nwljs dks ughaA tks iz.ko ¼¬½ ds vdkj] mdkj] edkj ,oa v)Zek=k 
lfgr ti dj iqu% ^jkepUnz* ea= ti djrk gS eSa mldk dY;k.k djrk gw¡ ¼;kfu fd ^¬ jka jkek; 
ue%* ea= dk ti½ ¼9½A 
 
9. Sri Ram replied, 'Those who are eligible to do ‘Japa’ (i.e., repetition of the divine 
Mantras of the Lord) of my 6-lettered Mantra (which is ‘Rāṃ Rāmāya Namaḥ’) are also 
eligible and worthy to repeat the Mantra of Pranav (which is OM/ oṃ). Those who 
pronounce the syllables of the ‘OM Mantra’ and then fallow it with my 6-letter Mantra, I 
bestow all auspiciousness, welfares and goodness on them' (9).  

[Note :- As per this verse, the Mantra becomes—‘ Oṃ Rāṃ Rāmāya Namaḥ’ .] 
 
   

rL; iz.koLFkkdkjL;ksdkjL; edjkL;kékZek=kk;kˇ Ωf"k'NUnks nsork rŸk}.kkZo.kkZoLFkkua  
LojosnkfXuxq.kkuqìkk;kZUoga iz.koeU=kf}xq.ka tIRok iˇkÊkeeU=ka ;ks tisr~ l jkeks Hkorhfr  
jkes.kks√kLrLekÊkekıa iz.ko% dfFkr bfrAA 10AA 
 
tasya praṇavasthākārasyokārasya makarāsyārdhamātrāyāśca  

ṛṣiśchando devatā tattadvarṇāvarṇāvasthānaṃ  

svaravedāgniguṇānuccāryānvahaṃ praṇavamantraddviguṇaṃ  

japtvā paścādrāmamantraṃ yo japet sa rāmo bhavatīti  

rāmeṇoktāstasmādrāmāṅgaṃ praṇavaḥ kathita iti // 10 // 

 
blfy, iz.ko ds vdkj] mdkj] edkj ,oa v)Zek=k ds _f"k] NUn ,oa nsork dk U;k'k djsA blh 
izdkj  
prqfoZ/k Loj] osn] vfXu] xq.k vkfn dk mPpkj.k djds mudk U;kl djsA iz.ko ea=ksa dk nqxuk ti 
djs] ;kfu fd uke ea= ds vkxs&ihNs iz.ko yxkdj tks ti djrk gS og Jhjke Lo:i gh gks tkrk 
gSA ¼vr%] ea= dk Lo:i fuEu cuk& ¬ $ jka jkek; ue% $ ¬½ ¼11½A 

[uksV % rkRi;Z ;g gS fd iz.ko ea= vkse& ¬& ds rhu v{kjksa esa Øe'k% _f"k] nsork ,oa NUn 
dks tkudj mudk U;kl djsA fQj jke ea= ds vkxs&ihNs vkse 'kCn yxkdj ti djus ls iw.kZ czã 

dk };ksrd gksrk gSA] 
 
10. One should invoke the sages/seers in the 1st syllable ‘A’, the various Chhandas 
(representing the verses and hymns of the scriptures) in the 2nd syllable ‘U’, and then the 
different patron Gods in the 3rd syllable ‘M’ to form the composite word OM (consisting 
of the three syllables A+U+M). In this way, all the four Vedas (represented by the 
Chhandas), the fire (symbolizing energy, the life force, speech; this also means that all 
the good qualities that represent life on this earth in the form of fire sacrifices done by the 
sages and seers etc. are represented in this Mantra), the various virtuous qualities 
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representing the Gods—all should be imagined in the three syllables of the divine word 
OM. This word should be placed as a prefix as well as a suffix at the beginning and the 
end of the 6-letter Ram Mantra. Anyone who devotedly repeats this Mantra becomes an 
image of Sri Ram himself (i.e. he becomes as exalted as Sri Ram himself) (10). 

[Note :- (i) The final form of the Mantra as prescribed in this verse is—‘ Oṃ Rāṃ 
Rāmāya Namaḥ Oṃ’. 

(ii) The putting of the word OM at the beginning and the end of the Mantra for Sri 
Ram indicates that it encompasses and incorporates the whole existence when it is 
repeated.] 

 
 

foHkh"k.k mokpAA flagklus leklhua jkea ikSyLR;lwnue~A iz.kE; n.MoâwekS ikSyLR;ks okD;eczohr~AA 
11AA 
 
vibhīṣaṇ uvāca //  

siṃhāsane samāsīnaṃ rāmaṃ paulastyasūdanam / 

praṇamya daṇḍavadbhūmau paulastyo vākyamabravīt / / 11 // 

 
foHkh"k.k us izkFkZuk dh&,d ckj ikSyLR; uUnu ¼foHkh"k.k½ flagkluklhu jko.kkUrd 
¼ikSyLR;lwnue~&jko.k dk vUr djus okys½ Jhjke dks i`Foh ij n.Mor iz.kke djds muls izkFkZuk 
dh ¼11½A 
 
11. Vibhishan, the son of Paulstya, once paid his respect to the one who is the slayer of 
the demon king Ravana (ikSyLR;lwnue~—i.e. Sri Ram) by prostrating on the ground in front 
of him (11). 
 
 
j?kqukFk egkckgks dÍoya dfFkra Ro;kA vıkuka lqyHka pSo dFkuh;a p lkSyHke~AA 12AA 
 
raghunātha mahābāho kevalaṃ kathitaṃ tvayā / 

aṅgānāṃ sulabhaṃ caiva kathanīyaṃ ca saulabham // 12 // 

 
^gs j?kqukFk] gs egkckgks! eSaus viuh ^jkep;kZ* esa dSoY; Lo:i dk o.kZu fd;k gSA og lcds fy, 
lqyHk ugha gSA vr% vKtuksa dh lqyHkrk ds fy, vki vius lqyHk Lo:i dk mins'k djsa ¼12½A 
 
12. ‘Oh the strong-armed and valiant Lord of the Raghu’s race (i.e. Lord Ram)! I have 
described in my book called ‘Ram Paricharya’ about the supreme nature and divine form 
of the Lord which is unique, non-dual, only one of its kind and matchless. But such 
knowledge is not easily comprehendible by everyone, and neither can everyone attain the 
exalted stature of being one with the Lord by delving deep into metaphysical concepts 
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and philosophical aspects of spiritualism, the vast knowledge enshrined in the scriptures 
etc. 

So please preach to me an easy method or path which can help a layman to obtain 
the same benefits. In other words, describe your divine form which is easily accessible to, 
and understandable by even an ordinary, non-enlightened person’ (12). 

 
 
Jhjke mokpA vFk i¸ n.Mdkfu fir`?uks ekr`?uks cz„?uks xq#guu% dksfV;fr?uksøusd—rikiks ;ks ee 
"k..kofrdksfVukekfu tifr l rsH;% ikisH;% izeqP;rsA Lo;eso lfìknkuUnLo:iks Hkos¬k fde~AA 13AA 
 
śrīrāma uvāca / atha pañca daṇḍakāni pitṛghno  

mātṛghno brahmaghno guruhananaḥ koṭiyatighno’nekakṛtapāpo 

yo mama ṣaṇṇavatikoṭināmāni japati sa tebhyaḥ pāpebhyaḥ  

pramucyate / svayameva saccidānandasvarūpo bhavenna kim // 13 // 

 
;g lqudj Jhjke cksys& ^rqEgkjs xzUFk esa tks ik¡p n.Md gSa os ?kksj ls ?kksj ikikRekvksa dks Hkh ifo= 
djus okys gSaA buds vfrfjä tks esjs 96 djksM+ ukeksa ¼jke½ dk ti djrk gS] og Hkh mu lHkh 
ikiksa ls NwV tkrk gSA bruk gh ugha] og Lo;a lfPpnkUun Lo:i gks tkrk gS* ¼13½A 

[uksV % n.Md og NUn gS ftlesa o.kks± dh la[;k 26 ls vf/kd gksA ;g nks izdkj dk 
gksrk gSA ;kfu fd eqä ftlesa ;k rks v{kj 26 ls vf/kd gks vFkok cU/k ftlesa x.kksa dk 

fu;e ;k cU/ku gksrk gSA] 
 
13. *Hearing this, Sri Ram replied, ‘The 5 ‘Dandaks1’ in your book are potent enough to 
purify even the most sinful and pervert of sinners. Besides this, all those who repeat my 
holy name (Ram) 960 million times (96 Crores) also get freedom from their sins (i.e. 
from the bad effects of sins and misdemeanors). Not only this, such a person 
automatically becomes an embodiment of eternal and supreme bliss, happiness, peace, 
contentedness and tranquility.’ 
*This verse can be interpreted in the following manner also:—Lord Ram replied to 
Vibhishan, ‘The five types of most horrendous sins or crimes, such as the killing of one’s 
(i) mother and (ii) father, (iii) a Brahmin (an elderly, learned and wise person who is the 
senior member of the society), (iv) a Guru (one’s teacher and moral preceptor), (v) or any 
great sage, seer, ascetic, monk or a friar, and other such horrible and most despicable sins 
that are normally unpardonable, are remitted or forgiven or pardoned if the sinner who 
has committed any one or more of these sins or misdeeds repeats my holy divine Mantra 
thousands of times with sincerity.  

Not are they only able to overcome the ill affects of such grave and heinous sins 
and misdeeds, but they also become an image of ‘Sat-Chit-Anand’ themselves. That is, 
they become a personified form of the Absolute Truth known as pure consciousness, and 
therefore are endowed with the eclectic virtue of blissfulness, beatitude and felicity that 
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are the hallmarks of this consciousness. In other words, they achieve peace and internal 
bliss that comes with associating oneself with the pure conscious self.’ (13) 

[Note :- 1The word Dandak has two connotations here—(i) Technically it is a type of 
verse in which either only the letters are independently counted or the syllables are also 
counted as one unit besides the letters, and in both the cases they should be more than 26. 
(ii) The other meaning refers to ‘punishments’. In this sense the verse would mean that a 
person who repeats the Lord’s holy and sacred name is forgiven from being punished for 
the gravest of sins that he has committed. These grave sins are the following five—killing 
of one’s father, mother, Brahmin, Guru and an ascetic.] 

 
 

iqu#okp foHkh"k.k%A r=kkI;'k√ksø;a fdÏ djksfrA l gksokpsee~A dSdls; iqjˇj.kfoékko'k√ks ;ks ee 
egksifu"kna ee xhrka e¬kkelgœa ef}˝:ia eekëksŸkj'kra jke'krkfHkékkua ukjnks√Lrojkta guweRizks√Ï 
eU=kjktkRedLroa lhrkLroa p jke"kM{kjhR;kfnfHkeZU=kS;ksZ eka fuR;a LrkSfr rRln`'kks Hkos¬k fdÏ Hkos¬k 
fde~AA 14AA bfr izFkeksøé;k;%AA 1AA  
 
punaruvāca vibhīṣaṇaḥ / tatrāpya śakto’yaṃ kiṃ karoti / 

sa hovācemam / kaikaseya puraścaraṇavidhāvaśakto 

yo mama mahopaniṣadaṃ mama gītāṃ mannāmasahasraṃ 

madviśvarūpaṃ mamāṣṭottaraśataṃ rāmaśatābhidhānaṃ  

nāradoktastavarājaṃ hanūmatproktaṃ mantrarājātmakastavaṃ 

sītāstavaṃ ca rāmaṣaḍakṣarītyādibhirmantrairyo māṃ 

nityaṃ stauti tatsadṛśo bhavenna kiṃ bhavenna kim // 14 // 

iti rāmarahasyopaniṣadi prathamo’dhyāyaḥ // 1//  

 
foHkh"k.k us iqu% izkFkZuk dh& ^tks ik¡p n.Md ;k 96 djksM+ uke ti ugha dj ik;s] oks D;k 
djs\* rc Jhjke us cryk;k& ^tks vkfn&vUr esa vkse ¼iz.ko& ¬½ yxkdj esjs ea= dk 50 
yk[k ti djs vkSj blh esjs ea= ls nqxus iz.ko ¼¬½ dk ti djrk gS og fu%lUnsg esjk Lo:i gks 
tkrk gS*A foHkh"k.k us iqu% izkFkZuk dh& ^tks bruk djus esa Hkh vleFkZ gk]s oks D;k djs\* rc 
Jhjke us dgk& ^og 3 i|ksa dk xk;=hea= dk iqjúkj.k djsaA tks blesa Hkh vleFkZ gks] og esjh 
^xhrk* ¼jkexhrk½ i<s vkSj esjs ^lgòuke* dk ti djs ¼;g lgòuke esjs foðk:i dk ifjpk;d 
gS½A vFkok esjs 108 ukeksa dk ti djsA vFkok ukjn }kjk dgs x;s ^jkeLrojkt* dk ikB djsA 
vFkok guqeku~th }kjk dgs x;s ^ea= jktkRed òks=* dk ikB djsA vFkok ^lhrkòks=* ;k ^jkej{kk 
òks=* vkfn òks=ksa ls esjh Lrqfr djsA ,slk djus ls os Hkh esjs gh leku gks tkrs gSa] blesa lUnsg ugha 
gS* ¼14½A 

 
Jhjkeksifu"kn~ dk izFke lxZ lekIr gqvkA 
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[uksV % ¼1½ ^jkexhrk* Jh egf"kZ osnO;kl Ñr v/;kRe jkek;k.k ds mÙkjdk.M esa ik¡poka 
lxZ gSA bl jkek;.k dk vaxzsth vuqokn ys[kd ds }kjk vyx ls izdkf'kr gSA ¼2½ xk;=h 

ea= fuEu gS& ¬ HkqHkwoZ% Lo% rÙlforqoZjs.;e~ HkxksZ nsoL; /khefg f/k;ks ;ksu% izpksn;kr~A] 
 
14. Vibhishan asked once again, ‘What should those people do who cannot read the 5 
‘Dandak’ (as mentioned in verse no. 4 above) and do ‘Japa’ of 96 Crore ‘Ram Mantras’?’ 
 Then the Lord had replied to me (Vibhishan), ‘In that case, in order to invoke my 
divine blessings, one should repeat the various hymns composed in my honour by my 
different ardent devotees—such as the son of Kaikasi (i.e. Vibhishan), or the hymns 
contained in the great Upanishads dedicated to me, or the hymns of the Gita proclaimed 
by me (which is called ‘Ram Gita’ and is a part of Adhyatma Ramayan by sage Veda 
Vyas; this Gita was preached by the Lord to his brother Laxman), or repeat the litany of 
my thousand names (because these names are all divine by nature, and are indicative of 
the same essence and holiness that exists in various forms much like the same basic 
elements of Nature combined in numerous permutations and combinations to form the 
myriad versions of this creation), or the one that has my one hundred names (instead of 
the thousand names; a sort of abridged version of these one thousand names), or the 
different ‘Ram Ashtaks’ (verses of eight stanzas; or hymns having eight verses of twin 
lines each), or ‘Ram Stavaraj’ (a special hymn) composed by the celestial sage Narad, or 
the great ‘Stotras’ (hymns) composed by Hanuman which have astounding mystical 
powers equivalent to those possessed by divine Mantras of the Vedas, or the hymns 
composed in the honour of Sita (Lord Ram’s divine consort; an incarnation of Goddess 
Laxmi), or the famous six-letter divine Mantra ‘Raan(g) Ramaya Namaha’.  

A person who devotedly, with full conviction and faith, repeats any of these hymns 
which have equal potentials and powers2, is able to overcome the ill affects of his sins 
and misdeeds, and becomes holy and purified as if he represented these virtues unique to 
me. There is no doubt about it’ (9).  

Thus ends Canto 1 of Ram Rahasya Upanishad. 
[Note--1There is clear message here which should be interpreted in the correct 
perspective. Merely repeating the Mantra would be ineffective if there is no sincerity, and 
the sin is repeated again and again. In other words, the offender should be sincerely 
regretful of what he has done and make sincere efforts to atone for his sins, even undergo 
severe punishment as part of the process of repentance for his misdeeds, for willingness 
to suffer punishment is a sign of sincerity. This punishment is like doing Tapa or severe 
penance which has an element of ‘fire’ in it; this ‘fire’ of regret, of repentance and of 
grief at the unfortunate event that has tainted the otherwise immaculate purity of the ‘self’ 
which is the pure conscious Atma or the soul representing divinity and holiness inherent 
in a man, acts as a cleansing agent and clears his conscious ‘self’ of any scars associated 
with the sins and misdeeds that he might have committed in his ignorance, and for which 
he is really and honestly regretful and sorry.  

There is an old adage that to err is human, so it is not as bad to err as it is to repeat 
the error. Sincere regret would then inspire the man to find ways to clean his tarnished 
‘self’, and the Lord Ram’s divine Mantra would act as a spiritual medicine for him, 
healing his spiritual wound and helping him recover from its ill affects. 

2This shows that it is not necessary to stick to any one school of spiritual philosophy 
to attain emancipation and salvation even as the same medicine might not be suitable for 
two different patients. Each individual has his unique problems and therefore what is 
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suitable to one individual may not be appropriate for another. The trick is to select what 
is most appealing to and proper for one’s own self, which path is the most easy to follow, 
and which Mantra or hymns has a greater mental and emotional healing affect on an 
individual’s psyche. Another point to note here is that the Lord emphasized that any 
hymn composed by a devotee has the same importance as the traditional sacred verses of 
the scriptures as long as these are sincere outpourings of the heart and done with utmost 
humility and devotion.] 

 
                                                    
                                                            ********   
 
                                             Chapter 3/Canto 2 
 
ludk|k equ;ks guweUra iizPNq%A vk˛us; egkcy rkjdcz„.kks jkepUÊL; eU=kxzkea uks czwghfrA  
guwekUgksokpA of…LFka 'k;ua fo".kksjékZpUÊfoHkwf"kre~A ,dk{kjks euq% izks√ks eU=kjkt% lqjÊqe%AA 1AA 
 
sanakādyā munayo hanūmantaṃ papracchuḥ / 

āñjaneya mahābala tārakabrahmaṇo rāmacandrasya 

mantragrāmaṃ no brūhīti /  

hanūmānhovāca // vahnisthaṃ śayanaṃ viṣṇorardhacandravibhūṣitam / 

ekākṣaro manuḥ prokto mantrarājaḥ suradrumaḥ // 1 // 

 
ludkfn _f"k;ksa us Jhguqeku~ th ls iwNk& egkcyh v°kuhuUnu~ A Hkxoku jke gh rkjd gSa] ijczã 
gSaA buds eU=ksa dk mins’k vki ge lHkh ds fy, djsaA guweku th us dgk& j o.kZ ij vk dh ek=k 
vkSj vuqLokj yxkus ij ^jka* ;g ,dk{kj eU= dYio`{k tSlk gSA ¼1½A 
 
1. Sage Sankadi and others asked Hanuman, ‘Oh the strong and valiant son of Anjani! 
Lord Ram is famous as Tarak and as Brahm (i.e. he is renowned as the one who provides 
liberation and deliverance to the soul of a creature, as well as is a manifestation of the 
supreme transcendental Brahm, the Supreme Being himself). We request you to preach 
his divine and holy Mantras for the benefit of all of us’.  
 Hanuman replied, ‘The root or seed Mantra of Lord Ram consists of the Sanskrit 

consonant ‘Ra’ (र as in ‘run’) with the vowel sound ‘Aa’ attached to it (आ / ā Ā- as in 

‘round’) and a ‘dot’ on the top (◌ं, known as the ‘Anusvara:  अ ं[ⁿ] =  ṃ-- to make the 
entire letter sound as ‘Rāṃ / Raan(g) or Raam’). This monosyllable word ‘Rāṃ’1 is a 
holistic and mystical representation of the entire holiness, sublimity and divinity of Lord 

Ram. The monosyllable ‘Rāṃ’ (= र + आ + ◌,ं known as the ‘Anusvara’, अ ं) is the Beej 
Mantra of Lord Ram; it is the seed from which all other divine Mantras of Lord Ram 
sprout and develop into full-fledged Mantras.  

It has the same mystical potentials and divine powers, the same importance, 
significance and value as the Kalpa tree is for the Gods. [This is the evergreen tree in 
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heaven which is considered as all wish-fulfilling. It gives the Gods whatever they desire 
from it. Similarly, the Mantra of Lord Ram also grants the devotees with everything they 
want.] 

[Note—1The one-letter Mantra of Lord Ram is thus ‘Rāṃ’.]  
 

 
cz„k eqfu% L;kÂk;=ka NUnks jkeks·L; nsorkA nh?kkZéksZUnq;qtkıkfu dË;kZ}…‘kReuks euks%AA 2AA  
 
brahmā muniḥ syādgāyatraṃ chando rāmo’asya devatā /  

dīrghārdhenduyujāṅgāni kuryādvahnyātmano manoḥ // 2//  

 
bl ds _fÔ czãk] xk;=h NUn vkSj jke nsork gSaA nh?kZ vk vuqLokj vkSj vfXu cht ^j* feykdj 
cusA bl eU= dk fofu;ksx vHkh"V flf) ds fy, gksrk gSA AA2AA 
 
2. The Rishi1 of this Mantra is Brahma, the creator, himself. [That is, the patron sage or 
seer who had first visualised it, and is therefore given reverence as the father of this 
Mantra, is Brahma, the creator of the entire creation, himself. So, what can be more 
sanctified and divine than this Mantra?]  
 The Chanda of this Mantra is Gayatri. [A Chanda is a poetic style of composition 
in which the hymns of the Vedas were composed by Brahma. A Gayatri Chanda is 
considered as the best type of Chanda and it has three lines of eight letters each, totaling 
twenty four letters in all.] 
 Lord Ram is the Devta of this Mantra. [The Devta is the patron deity to whom the 
particular hymn or Mantra is dedicated.]  
 The basic alphabet ‘Ra’ of this Beej Mantra, or the seed or root Mantra of the 
Lord, is also the esoteric Beej Mantra for the ‘fire element’. In other words, the Mantra of 
Lord Ram has the magnificent and astounding power and potential of the ‘fire element’ 
inherently built into it; it is as glorious and powerful, as effective and dynamic as the fire 
element.  

The long vowel sound represented by the second Sanskrit vowel ‘Aa’ (as in 
master) that is used as a suffix to this consonant ‘Ra’ implies the infinite and profound 
metaphysical and spiritual influence, importance and significance that this Mantra has in 
terms of its energy and potentials, which are multifarious times more than what the fire 
element would have had if left to own self. It has the multiplying effect of the fire 
element’s powers.  

Meanwhile, the ‘dot’ on the top is like the crown jewel, giving the Mantra its 
divine authority, holiness and sanctity. The dot represents the undefined and compact 
atom-like beginning of creation from Brahm whose vivid manifestation Lord Ram is. It 
was from this ‘dot’ that the entire creation has ‘stretched out as a line to infinity’, and it is 
in this dot that this ‘line of creation’ would withdraw at the time of conclusion.  
 The invocation of this mystical, all-powerful, holy and divine Mantra has the 
power to bestow upon the devotee all the benefits and blessings that he seeks; it fulfills 
all the desires, aspirations, ambitions, hopes and expectations that arise in the Mana 
(mind) of the seeker (1-2).  
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[Note—1The Rishi is the sage or seer who had first visualised a particular Mantra as a 
divine formula having stupendous spiritual and mystical powers and potentials. He tested 
it and verified its potentials and powers before prescribing it as a Mantra that could be 
used for doing Japa (repetition of some spiritual formula that can give the seeker the 
benefits that he seeks) or during formal sacrificial rituals. Thus, they rendered the 
otherwise mere neutral letter or group of letters into something divine and sublime, and 
infused it with supernatural powers, bestowing them with their renowned importance, 
significance and value. Therefore, the name of this particular sage or seer was invoked 
along with the invocation of the Mantra to honour his contribution as is the practice even 
in modern times when chemicals and formulae and various other scientific discoveries 
such as stars, comets, galaxies, distant black holes etc., or new concepts in physics, 
chemistry, mathematics, astronomy and other sciences are named after the scientist who 
first discovered them. 
 The difference between a Rishi and a Muni is that the latter did not divulge their 
realisation but preferred to keep their spiritual discoveries to themselves as the word 
‘Muni’ is derived from the root Mana means the subtle mind and heart. On the other 
hand, the ‘Rishis’ used to preach and teach others about their astounding spiritual 
realisation and discoveries.] 
 
  

cht'kDR;kfnchtsu bëkFksZ fofu;kst;sr~A lj;wrhjeUnkjosfndki◊dtklusAA 3AA 
';kea fojkluklhua KkueqÊksi'kksfHkre~A okeks#U;LrrºLra lhrky{e.kla;qre~AA 4AA 
 
bījaśaktyādibījena iṣṭārthe viniyojayet / 

sarayūtīramandāravedikāpañkajāsane // 3// 

śyāmaṃ virāsanāsīnaṃ jñānamudropaśobhitam / 

vāmorunyastataddhastaṃ sītālakṣmaṇasaṃyutam // 4// 

 
lj;w rV ij eUnkj o`{k ds uhps osnh ij deyklu ds Åij ohjklu ls vklhu] Kkueqnzk ls 
ÓksfHkr] ck;sa ?kqVus ij gkFk j[ks gq,] lhrk&y{e.k ls ;qä AA3&4AA 
 
3-4. The Beej Mantra of the Lord (i.e. ‘Rāṃ’) has the same mystical dynamism, the 
astoundingly esoteric powers and the divine energy of infinite proportions that enable any 
seed to bring forth a new generation, including the cosmic seed or Brahm from which this 
entire creation has unfolded.   

An aspirant who wishes to receive the divine blessings of Lord Ram and 
consequentially attain liberation and deliverance of the soul, should visualise the divine 
and holy form of the Lord as follows—‘There is a magnificent platform or dais under the 
Mandar tree (the coral tree) near the banks of the holy river Saryu (on the north of the 
city of Ayodhya). Upon it is a seat designed as a lotus flower [3].  

On this holy seat is seated Lord Ram, whose complexion is dark, in a seating 
posture known as ‘Viraasan1’. His upper part of the body is held in a posture known as 
‘Gyan Mudra2’, while his left hand rests upon his left knee. Sita (his divine consort) and 
Laxman (his brother and comrade-in-arm) accompany him [4]. (3-4). 
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 [Note—1The Viraasan is a seating posture in which the right leg is bent at the knees and 
tucked under the buttock, while the body is supported by the toes of this right leg which 
are pointed inwards for leverage. Meanwhile, the left leg is bent at a right angle at the 
knee with the sole of the foot placed flat on the ground. The body is thus balanced on the 
toes of the right leg and the flat sole of the left leg.  

2The Gyan Mudra is literally the posture adopted when a teacher preaches his 
disciples. It basically requires that the head is held in a straight alignment with the spine, 
the right hand is bent inwards at the elbow, with its palm open and facing outwards, the 
thumb touches the tip of the first finger to form a ring, and the rest of the three fingers 
stand erect, touching each other. The left hand is placed upon the left thigh so that the 
palms rest upon the knee joint.]  

 
 
vos{kek.kekRekuekReU;ferrstle~A 'kqºLQfVdladk'ka dÍoya eks{kdkƒ~{k;kAA 5AA 
 
avekṣamāṇamātmānamātmanyamitatejasam / 

śuddhasphaṭikasaṃkāśaṃ kevalaṃ mokṣakāṅkṣayā // 5// 

 
vfer rstLoh] Óq) LQfVd tSls çdkf’kr] Hkxoku&jke gekjh vksj ns[k jgs gSa] ;g /;ku djrs 
gq,] eks{k dh gh bPNk ls bl eU= dk 12 yk[k ti djuk pkfg,A AA5AA 
 
5. The Lord is immaculate, incorrupt, divine, holy, radiant and self-illuminated like pure 
crystal, glowing with a self-generated divine hue of immense intensity effusing from his 
body. The Lord is looking at me with a benevolent and benign smile’—an aspirant 
desirous of ‘Moksha’, i.e. of liberation and deliverance of the soul, of emancipation and 
salvation, should meditate upon this view while doing Japa (repetition) of the holy and 
divine Mantra of the Lord described above for one lakh times. [1 lakh = 1,00,000.] (5).  
 
 
fpUr;UijekRekua Hkkuqy{ka tisUeuqe~A of…ukZjk;.kks ukM‘ks tkBj% dÍoyksøfi pAA 6AA 
 
cintayanparamātmānaṃ bhānulakṣaṃ japenmanum / 

vahnirnārāyaṇo nāḍyo jāṭharaḥ kevalo’pi ca // 6// 

 
Hkxoku jke ds eU= dk /;ku ,Oka Tki ijekRek] Hkkuq] vfXUk] ukjk;.k] Ukkn ,Oka dSOkY; in ds :Ik 
esa djuk pkfg,A AA6AA 
 
6. The devotee aspirant should meditate upon the divine name or Mantra of Lord Ram, 
i.e. the Mantra ‘Ram’, as being a personification of the Parmatma, the supreme Atma or 
the cosmic Consciousness that is as glorious and splendorous as the celestial Sun. this 
divine Mantra is used for the purposes of doing Japa, or constant repetition of the holy 
name.  
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 This Mantra of Lord Ram is also regarded as the Mantra of Lord Narayan 
(because Lord Ram is an incarnation of Lord Vishnu who is also known as Narayan, the 
Supreme Being), and it is as dynamic, powerful and potential as the living fire element. 
The sound of this Mantra is equivalent to the cosmic ‘Naad’ that is heard during 
meditation. [The ‘Naad’ is the background ethereal sound of the universe that 
reverberates throughout the creation, and whose vibrations are heard as the Mantra OM.] 
 Success in reaching this exalted state of existence when the spiritual aspirant can 
hear the Naad is also equivalent to attaining the Kaivalya form of Moksha—i.e. the 
spiritual liberation that is only one of its kind. [This is because this Naad is heard only in 
the higher stages of Yoga, and it is attended with experiencing of immense bliss and 
ecstasy. This is brought about by the tingling of the sensory nerves that is caused by the 
messaging effect of the high-intensity vibrations of Naad that is heard when the 
practitioner of Yoga does Japa with the Mantra ‘OM’. Since the Mantra of Lord Ram is 
treated as being equivalent to OM, the same effect is created when the Lord’s devotee 
does Japa with it. The calming effect on the nerves gives at once an immense feeling of 
bliss, tranquility, ecstasy and joys. This experience is very unique and cannot be matched 
by any other thing in this world.]   
 [Note: The Beej Mantra for Lord Ram is ‘Rāṃ’ as stated in verse no. 1 herein 
above. In ordinary usage, it sound something like ‘Rām/Raam’. Hence, for all practical 
purposes, the single-lettered Beej Mantra ‘Rāṃ’ is deemed to be equivalent to the divine 
name of the Lord ‘Rām/Raam/Rama’, or more popularly the word ‘Ram’. It consists of 
two letters: Ra + Ma.] (6) 
                 
    
}~;{kjks eU=kjktksø;a lokZHkhëiznLrr%A ,dk{kjks√e`";kfn L;knk|su "kMıde~AA 7AA 
rkjek;kjekuıokDLochtSˇ "kfM~oék% A =;{kjks eU=kjkt% L;kRlokZHkhëQyizn%AA 8AA 
 
dvyakṣaro mantrarājo’yaṃ sarvābhīṣṭapradastataḥ / 

ekākṣaroktamṛṣyādi syādādyena ṣaḍaṅgakam // 7// 

tāramāyāramānaṅgavāksvabījaiśca ṣaḍvidhaḥ / 

tryakṣaro mantrarājaḥ syātsarvābhīṣṭaphalapradaḥ // 8// 

 
^jke* ;g nks v{kj dk eU= lHkh vHkhþ dks nsus okyk gSA ,dk{kj eU= ^jka* esa dg x;s _fÔ vkfn 
bl ds Hkh gSaA "kM¯U;kl ^jka* ls gh djuk pkfg,A jke ds iwoZ ¬] Ðha] Jha] Dyha] ,sa] jka bu 6 
cht eU=ksa ls fdlh Hkh ,d dks yxkus ij rhu v{kjksa dk eU= 6 çdkj dk gksrk gS] tks 
lokZHkhþçn gSA AA7&8AA 
 
7-8. ‘Rāma/Rām (pronounced as ‘Raam’)—this Mantra consists of two Sanskrit letters 
‘Raa’ and ‘Ma’1. It is like a king or emperor amongst the Mantras, and has the potential 
to bless the aspirant and the spiritual seeker with the boon of fulfillment of all his wishes, 
desires and aspirations. This divine name of the Lord is the same as the one letter 
monosyllable Mantra ‘Rāṃ’ described earlier, and has the same Rishi and Devta.  



 282

 To use the name of the Lord, i.e. the word ‘Ram’ as a Mantra, one should prefix it 
with the following six letters or monosyllables which represent the mystical and esoteric 
Beej Mantras (or the root or seed Mantras) of other glorious elements of creation. They 
act as jewels on the crown represented by this holy and divine Mantra, and render it with 
a multiplier effect. These six letters or monosyllables are the following—‘OM/oṃ’, 
‘Hrīṃ’, ‘Śrīṃ’, ‘Klīṃ’, ‘Aiṃ’ and ‘Rāṃ’2.  
 Thus, when each of these monosyllables is added to the word ‘Rām’, the total 
number of letters becomes three (e.g. the monosyllable OM + Raa + Ma = 3 letters, 
making the complete Mantra as ‘OM Ram’). Since there are six monosyllable Mantras 
that can be used as a prefix to Ram, the total number of Mantras that can be formed are 
also six in number3. 
 All these Mantras have the same divine potentials and mystical powers, but the 
use depends upon the system of worship adopted by the aspirant (7-8).  

[Note—1The two-letter Mantra of Lord Ram is thus ‘Rām / Rāma / Raam’. (Raa + Ma) 
2These six are called seed or root, or the ‘Beej’ Mantras. They are monosyllables, and 

are much like the alphabets used in science and mathematical equations to denote other 
elements or factors. They encrypt great secret powers of creation in themselves, and must 
be pronounced and used properly even as the different alphabets standing for different 
atoms in organic chemistry must be properly placed at their designated places to make 
any sense out of them; otherwise the entire complex chemical compound represented by 
these single alphabets or a group of alphabets having a monosyllabic sound would be 
meaningless. Example of a single alphabet standing for an element is say for instance ‘O’ 
standing for Oxygen, ‘H’ standing for Hydrogen. Example of more than one letter 
standing for a single element is ‘Au’ for gold, ‘Hg’ for mercury, and ‘Ag’ for sliver. 
Since Au, Hg or Ag stand for a single metal, they are like the monosyllable Beej Mantras 
in metaphysics which might have more than one alphabet but nevertheless stand for only 
one single element. For instance, OM has four alphabets, viz. A, U, O and M, but the 
Mantra itself is regarded as a monosyllabic sound because it refers to only one divine 
entity Brahm.  

Even in algebra, we use alphabets to denote certain things, and then go on calculating 
on the basis of these hypothetical assumptions to arrive at conclusive results. This system 
is used in all spheres of science. Therefore we conclude that the use of these ‘Beej’ 
Mantras during occult practices and ritualistic forms of formal worship to invoke divine 
powers and seek results is like the time tested scientific method that is now applied in the 
sphere of metaphysics.  
 The seed/root monosyllable Mantra OM stands for the attributeless and infinite 
transcendental supreme entity known as Brahm from which everything that has an 
existence has its origin. According to Canto 5, verse no. 16-17 of this Upanishad, OM is 
another name of Lord Ram because the Lord is a personification of Brahm.  
 The seed/root monosyllable Mantra ‘Hriṃ’ stands for the ‘Maya Shakti’ element of 
creation. This represents the cosmic energy and divine powers of creation that create 
delusions. It is therefore used to enable the worshipper to overcome the delusions and its 
attendant problems that cause numerous hurdles in the spiritual seeker’s efforts to find 
liberation and deliverance as well as the ultimate Truth of creation which would give him 
peace of mind and soul.  
 The seed/root monosyllable Mantra ‘Śrīṃ’ stands for the divine qualities which are 
like valuable assets for the aspirant. The word ‘Sri’ means all types of fortunes, wealth, 
prosperity, property, fame, splendour, magnificence, glory, well beings etc. Hence, this 
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Beej is for Goddess Laxmi or Ramaa, the divine consort of Lord Vishnu, as well as for 
Sita, the consort of Lord Ram, as she is an incarnation of Laxmi. 

The seed/root monosyllable Mantra ‘Klīṃ’ stands for ‘Kaamdeo’ who is a 
manifestation of the cosmic force of Nature that creates natural desires, passions and 
yearnings. Hence, this Beej Mantra is regarded as the one for ‘Kaam’ or the natural 
tendency of a creature to have various desires, passions, yearnings, wishes, hopes and 
expectations. 
 The seed/root monosyllable Mantra ‘Aiṃ’ stands for the ‘Vaak Shakti’ or the power 
of speech and its patron Goddess Saraswati, the goddess of learning and wisdom. This is 
because the faculty of speech and acquisition and dispensing of knowledge and skills are 
intertegrated with each other. 
 Finally, the seed/root monosyllable Mantra ‘Rāṃ’ stands for Lord Ram as well as 
for the fire element. Hence, it has all the dynamic potentials of ‘fire’, and is as radiant, 
energetic and glorious as this element. It is also called the ‘Tarak Beej’ or ‘Tarak 
Mantra’, i.e. the monosyllable mystical formula that can provide to the aspirant the 
passage by which he obtains final and ultimate liberation and deliverance from this world 
of delusions and falsehood, and ensures that his soul gets emancipation, salvation and 
final rest.  
 These root or seed Beej Mantras are used as a prefix or suffix to the main Mantra to 
have a multiplier effect and enhance the powers of the Mantra. 

3The three lettered Mantras for Lord Ram, therefore, are the following— 
‘Oṃ Rām (Oṃ + Rā + m)’, ‘Hrīṃ Rām (Hriṃ + Rā + m)’, ‘Śrīṃ Rām (Śrīṃ + 

Rā + m)’, ‘Klīṃ Rām (Klīṃ + Rā + m)’, ‘Aiṃ Rām (Aiṃ + Rā + m)’ and ‘Rāṃ 
Rām (Rāṃ + Rā + m)’.]  

 
 

}~;{kjkˇUÊHkÊkUrks f}foékˇrqj{kj%A Ω";kfn iwoZoTKs;esr;kš  fop{k.kS%AA 9AA 
 
dvyakṣaraścandrabhadrānto dvividhaścaturakṣaraḥ / 

ṛṣyādi pūrvavajjñeyametayośca vicakṣaṇaiḥ // 9// 

 
jke ds ckn ^pUnz* ;k ^Hknz* yxkus ij pkj v{kjksa dk eU= nks çdkj dk gksrk gSA bu nksuksa eU=ksa 
¼jkepUnz] jkeHknz½ ds Hkh _fÔ vkfn iwoZor~ gSaA AA9AA 
 
9. There are two words that are used as a suffix to the divine name of the Lord which is 
also empowered as his Mantra, and these two words are—‘Chandra1’ and ‘Bhadra2’.  
 Thus, now the Mantra ‘Ram’ has two forms, each having four letters. These two 
Mantras are the following—‘Rām Candra / Raam Chandra’ (Raa + Ma + Chan + Dra = 4 
letters), and ‘Rām Bhadra / Raam Bhadra (Raa + Ma + Bha + Dra = 4 letters)’3.  

The Rishis and Devta of these two Mantras are also like the same ones as described 
earlier (9). 

[Note--1The Chandra means the moon; it is an epithet indicating that the entity honoured 
with this title is as beautiful, pleasing, spiritually soothing and enchanting as the celestial 
moon. The moon is said to be the celestial pitcher of the God’s ambrosia which is an 
elixir that bestows eternity, happiness and bliss. Thus, by suffixing the Mantra of the 
Lord with this epithet it is vested with the special qualities that the Moon God possesses.   
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2The word Bhadra means a gentleman, a courteous and polite person, one who 
possesses all the noble and auspicious virtues that are expected in someone who is wise, 
scholarly and learned as well as well cultured and well versed in all the niceties of this 
world. A person who is exalted, learned, gentle, pious, virtuous, worthy, auspicious and 
majestic in all his demeanors and thought processes is honoured by this epithet. So this 
appendage to the glorious name of the Lord adds more shine and sheen to it as if it has 
been honoured by an additional title. It is not that the Mantra would be of any less value 
if these epithets were not affixed or suffixed to it—for it has been already emphasized 
that the very foundation of the name, i.e. the consonant ‘Ra’ is the seed/root Mantra for 
the fire element, and nothing in this entire creation is more effective, more potential and 
more powerful than the dynamism of the fire element. But it has been a convention of 
honouring great souls with additional titles or epithets just to show one’s respect to them. 

3The four letter Mantras for Lord Ram are thus—Ram Chandra and Ram Bhadra.]  
 

 

lizfríkS jekS ok;kS ‚Ri¸k.kksZ euqeZr%A fo˝kfe=kΩf"k% izks√% ifƒ~√'NUnksøL; nsorkAA10AA 
jkeHkÊks cht'kf√% izFkek.kZfefr ÿekr~A Hkzweé;s ‚fn ukH;woksZ% ikn;ksfoZU;lsUeuqe~AA 11AA 
 
sapratiṣṭhau ramau vāyau hṛtpañcārṇo manurmataḥ / 

viśvāmitraṛṣiḥ proktaḥ paṅktiśchando’sya devatā //10// 

rāmabhadro bījaśaktiḥ prathamārṇamiti kramāt / 

bhrūmadhye hṛdi nābhyūrvoḥ pādayorvinyasenmanum // 11// 

 
jk] ek] ;] ue% ;g iøkk{kj eU= ¼jkek; ue%½ gSaA blds fo’okfe= _fÔ] iafä NUn] jkeHknz nsork] 
^jka* ÓfDr gSA HkkSgksa ds e/; Hkkx] ân;] ukfHk] nksuksa v#] iSj esa bldk ÔM¯ U;kl gksrk gSA 
AA10&11AA 
 
10-11. The five lettered Mantra is the following—Raa + Maa + Ya + Na + Maha = 5 
letters, making the full Mantra as ‘Rāmāya Namaḥ’*.  

The patron sage or seer of this Mantra, called its Rishi (the patron sage or seer 
who had first discovered it as a holy mystical formula) is Vishwamitra; the composition 
style of this Mantra, called its Chanda, is ‘Pankti1’ [10]; the patron deity to whom it is 
dedicated is obviously Ram Bhadra (the exalted, learned, gentle, pious, virtuous, worthy, 
auspicious and majestic Lord known as ‘Ram’); and its divine and stupendous powers, 
potentials, strength and vitality is represented by the fire element encrypted in its Beej 
Mantra ‘Rāṃ’. [In other words, the powers and potent of this Mantra is equivalent to that 
possessed by the fire element; it is as glorious, as radiant and as splendorous as the fire 
element.]  
 This divine, esoteric, sublime, mystical and spiritually empowered ethereal 
Mantra is invoked and trust pledged in its astounding supernatural potentials and powers 
by reposing it on various important locations of the body and its vital parts, such as the 
centre of the top of the head or skull (Brahm-randhra), the center of the eyebrows, the 
heart, the navel, and both the thighs of the two legs2. (10-11).  
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[Note—1The Pankti Chanda is a style of poetic composition having five lines or stanzas, 
each having eight letters, bringing the total to forty letters. Here the emphasis is on 
symmetry, because the word ‘Pankti’ also means symmetry, or a symmetrical line. In 
other words, all the five letters or syllables of this Mantra—Raamaaye Namahe—have 
equal metaphysical and spiritual value; none is more or less important or potential or 
powerful than the other. 

2This process is called Anga-Nyas. The word ‘Anga’ means the body and its various 
parts, and ‘Nayas’ means to invoke, deposit, repose, trust, pledge, entrust, to keep a thing 
in mind, etc. This is a ritualistic process in which certain parts of the body are touched 
and certain Mantras are said. ‘Anga-Nyas’ also means the purification of the individual 
parts of the body and the installation of the individual letter of the Mantra, complete with 
its full potentials, at those points.  

The locations on the body where Anga-Nyas is done has great metaphysical 
significance. According to verse no. 43 below, these locations are the following—Brahm-
randhra (which is the hair-like slit on the top of the skull), the forehead, the central point 
of the eyebrows (where the symbolic third eye of wisdom is said to be located), the upper 
palate, the two earlobes, the heart, the navel and the two thighs = 10 sites.  

Verse no. 23 of this Canto 2 specifies the points of the body where Anga-Nyas is to 
be done. They are Brahm-randhra, the center of the eyebrows, the heart, the navel, the 
knees, and the feet.  

The human body is a microcosm of the cosmos, because according to the genesis of 
creation the Viraat Purush, the macrocosmic, all-encompassing and all-inclusive 
manifestation of the supreme transcendental Brahm, had metamorphosed in the shape of 
the human body, and therefore this body is a manifestation of the entire creation 
including all its Gods and all its astounding potentials. {Refer Aiteriya Upanishad of Rig 
Veda tradition, Canto 1, sections 1-3; Brihad Aranyaka Upanishad of Shukla Yajur Veda 
tradition, Canto 1, Brahman 2, verse no. 7; Canto 1, Brahman 4, verse no. 7, 11-13.}  
 The creation has been visualised as having three divisions which form the so-called 
three worlds—viz. the heavens represented by the head of the human body where the 
Brahm-randhra, forehead and the eyebrows are located; the terrestrial world or the earth 
symbolised by the heart and the navel; and the nether world by the legs and the two 
thighs. It must be noted that the two earlobes stand for the two extreme directions of the 
cosmic globe. So, when the aspirant does Anga Nyas with any Mantra on these specific 
points, he symbolically purifies these points on his body and empowers them with the 
mystical and ethereal powers of the powerful forces of Nature which these Mantras 
embody as mystical formulas encrypting astounding energy and forces of creation. This 
is a perception which implies that the ethereal and mystical powers and potentials of the 
Mantras representing the stupendous forces of Nature that control creation, right form its 
conception to its development, growth, expansion, sustenance and conclusion, are 
invoked and established throughout the breadth and length of this visible creation 
manifested in the body of the aspirant. In other words, the aspirant hopes that he would 
be empowered with all the glorious virtues and auspicious powers and stupendous 
potentials and majestic authority vested in the Viraat Purush at the cosmic level. 
 *The five-letter Mantra of Lord Ram is ‘Rāmāya Namaḥ / Raamaaye Namaha’]  
       

  
"kMıa iwoZof}|kUeU=kk.kSZeZuquk–de~A eé;s oua dYirjksewZys iq"iyrklusAA 12AA 
y{e.ksu izxqf.kre{.k% dks.ksu lk;de~A vos{kek.ka tkuD;k —rO;tueh˝je~AA 13AA 
tVkHkkjylPNh"k± ';kea eqfux.kko`re~A y{e.ksu ék`rPN=keFkok iq"idksifjAA 14AA 
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n'kkL;eFkua 'kkUra llqxzhofoHkh"k.ke~A ,oa yCéok t;kFkhZ rq o.kZy{ka tisUeuqe~AA 15AA 
 
ṣaḍaṅgaṃ pūrvavadvidyānmantrārṇairmanunāstrakam / 

madhye vanaṃ kalpatarormūle puṣpalatāsane // 12// 

lakṣmaṇena praguṇitamakṣṇaḥ koṇena sāyakam / 

avekṣamāṇaṃ jānakyā kṛtavyajanamīśvaram // 13// 

jaṭābhāralasacchīrṣaṃ śyāmaṃ munigaṇāvṛtam / 

lakṣmaṇena dhṛtacchatramathavā puṣpakopari // 14// 

daśāasyamathanaṃ śāntaṃ sasugrīvavibhīṣaṇam / 

evaṃ labdhvā jayārthī tu varṇalakṣaṃ japenmanum // 15// 

 
iwoZor~ eU=k{kjksa ls U;kl djsaA uUnu ou ds e/; dYi o`{k gSA mlds uhps iq"iyrk dk vklu gSA 
y{e.k th duf[k;ksa ls Hkxoku dk /kuq"k ns[k jgs gSaA tkudh th ia[kk dj jgh gSaA f’kj ij tVk 
Hkkj lq’kksfHkr gS] y{e.k th N= fy;s gSa] eqfu e.Myh pkjkas vksj fojkteku gS] jko.kgUrk 
’;keo.kZ çHkq lqxzho vkSj foHkhÔ.k dks lkFk fy;s iq"iklu ij vFkok iq"i ds foeku ij ÓkfUrHkko 
ls vklhu gSA fot; dh dkeuk djus okys dks ;g /;ku djrs gq, 5 yk[k eU=ti djuk pkfg,A  
AA12&15AA 
 
12-15. The aspirant devotee should invoke the blessings of Lord Ram with the aforesaid 
Mantras and their especially empowered letters. He should meditate upon the divine and 
glorious vision of Lord Ram as follows—There is a Kalpa tree (the evergreen all wish-
fulfilling tree of the Gods) in the center of the Nandan Van (the heavenly garden). 
Underneath it is a seat made of flowering creepers. [12].  

Laxman, Lord Ram’s younger brother, is glancing at the Lord’s glorious bow 
from the oblique angle of his eyes. Janki (Sita, his divine consort) is waving the hand 
held fan for the Lord. [13]. 

There is a crown of matted hairs on the Lord’s head; his complexion is dark, and 
he is surrounded by sages and seers. Laxman is standing beside him holding the 
ceremonial umbrella which is adorned by flowers of all kinds. [14].  

The Lord, who is the slayer of the demon Ravana, is seated calmly. He is attended 
to by his two companions, Sugriv (the monkey king of Kishkindha) and Vibhishan (the 
demon king of Lanka).  
 A person who desires victory over any hurdle in this world should meditate upon 
this glorious and magnificent view of the Lord, and repeat his divine ethereal Mantras for 
one lakh times. [1 lakh = 1,00,000.] [15]. (12-15).  
 
 
Lodke'kf√okXy{ehLrok|k% i¸o.kZdk%A "kM{kj% "kfM~oék% L;kìkrqoZxZQyizn%AA 16AA 
 
svakāmaśaktivāglakṣmīstavādyāḥ pañcavarṇakāḥ / 
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ṣaḍakṣaraḥ ṣaḍvidhaḥ syāccaturvargaphalapradaḥ // 16// 

 
^jkek; ue%* blls igys ^jka* ^Dyha* ^Ðha* ^,sa* ^Jh* bu cht eU=ksa esa fdlh ,d dks yxkus ij 6 
v{kj dk eU= 6 çdkj dk gks tkrk gSA ;g /keZ vFkZ dke eks{k çnk;d gSA AA16AA 
 
16. When the Mantra ‘Rāmāya Namaḥ’ is prefixed by any of the following five 
mystically empowered Beej Mantras (or seed Mantras) of the primary forces of Nature, it 
becomes a six-lettered Mantra, and of five types1. These five Beej Mantras are (i) ‘Rāṃ’ 
for Lord Ram, (ii) ‘Klīṃ’ for Kaam Shakti (the power of desires), (iii) ‘Hrīṃ’ (Maya-
Shakti or energy and dynamism of delusions), (iv) ‘Aiṃ’ (for Vaak or faculty of speech), 
and (v) ‘Śrīṃ’ (for Laxmi or prosperity and well being).  

This cluster of divinely charged and eclectic ethereal Mantras can bestow the aspirant 
with the four legendary rewards of Artha (financial well being and prosperity), Kaam 
(fulfillment of all wishes), Dharma (auspiciousness, righteousness, probity and 
propriety), and Moksha (liberation and deliverance; emancipation and salvation) (16).  

[Note—1The cluster of six Mantras of six letters or syllables each is the following— 
(1) Rāṃ Rāmāya Namaḥ (Rāṃ + Rā + mā + ya + Na + maḥ = 6).  
(2) Klīṃ Rāmāya Namaḥ (Klīṃ + Rā + mā + ya + Na + maḥ = 6). 
(3) Hrīṃ Rāmāya Namaḥ (Hrīṃ + Rā + mā + ya + Na + maḥ = 6). 
(4) Aiṃ Rāmāya Namaḥ (Aiṃ + Rā + mā + ya + Na + maḥ = 6). 
(5) Śrīṃ Rāmāya Namaḥ (Śrīṃ + Rā + mā + ya + Na + maḥ = 6).] 
 

 
i¸k'kUekr`dkeU=ko.kZizR;sdiwoZde~A y{ehokƒ~eUeFkkfnˇ rkjkfn% L;knusdékkAA 17AA 
 
pañcāśanmātṛkāmantravarṇapratyekapūrvakam / 

lakṣmīvāṅmanmathādiśca tārādiḥ syādanekadhā // 17// 

 
50 ekr`dkvksa ds o.kZ] Jha] ,sa] Dyha] ¬ buesa ls fdlh Hkh ,d dks jkek; ue% ds igys yxkus ij 
;g ÔMk{kj eU= vusd çdkj ls curk gSA AA17AA 
 
17. When each of the fifty Beej Mantras for the fifty Matrikas1, such as the Beej Mantras 
of Laxmi (prosperity; welfare—which is ‘Śrīṃ’), Vaak (speech—which is ‘Aiṃ’), 
Manmath or Kaam (natural desires—which is ‘Klīṃ’), the Supreme Being and 
transcendental Consciousness (represented by Oṃ) etc. are added to the five letters of the 
Mantra for Lord Ram, viz. ‘Rāmāya Namaḥ  / Raamaaya Namaha’, we get a six-letter 
Mantra. 
 [For instance, if we use the first Beej Mantra ‘Śrīṃ’, we get the following 
Mantra—‘Śrīṃ Rāmāya Namaḥ (Śrīṃ + Rā + mā + ya + Na + maḥ = 6)’. 
 Since there are fifty Matrikas, each having a Beej Mantra, we will have a total of 
fifty such Mantras.] (17). 

[Note—1The Beejnighantu text (Beej = seed Mantra; Nighantu = dictionary) written by 
Bharirava lists 50 such Beej Mantras and describes what they stand for. Another text 
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known as Beej-vidhaan has 75 lines in the poetical style called the Anushtup Chanda 
describing the Beej Mantras like Hrim, Strim, Aim, Krim etc. representing different 
deities such as Aindri, Vaamekshana, Saraswati, Kali etc. respectively.  Similarly, the 
Ekakchar-kosha of Purshottamadeva lists the Beej Mantras of various Gods and 
Goddesses, such as ‘A’ for Vasudeo, ‘Aa’ for Pitaamaha (Brahma the creator of the 
visible world), ‘Pa’ for the Wind God called Pawan, ‘Saa’ for Laxmi the goddess of 
wealth as well as for Shiva the third God of the Trinity. Another text called Mantraartha-
bidhan by Varadaatantra also lists the Beej Mantra such as ‘Haum’ for Shiva, ‘Dum’ for 
Goddess Durga, ‘Krim’ for Goddess Kalikaa, ‘Hrim’ for Goddess Bhuvaneshwari, 
‘Klim’ for Kaamdeo-cupid, the patron god of love and passion, ‘Gam’ for Ganesh, 
‘Kshraum’ for Narshingh, the half-lion and half-man incarnation of Vishnu, etc. 
According to Maatrikaanighantu by Mahidasa, the Beej Mantras and even the word 
Mantras of certain chief deities are as follows—‘A’ stands for Shrikantha (Shiva, the one 
with a blue-tinged throat), ‘Keshava’ for Krishna, ‘Vaata’ for the Wind God of Pawan, 
‘Ka’ for Maya, ‘Ma’ stands both for Vaikuntha, the abode for Lord Vishnu who is the 
second of the Trinity Gods and is responsible for sustenance of creation, as well as for 
Mahaakaal, one of the names of Shiva, ‘Ya’ stands for Yamuna etc.    

The Maatrikaa of a Mantra are the various Sanskrit letters or alphabets that 
collectively form the text of the Mantra. The word Maatrikaa literally means ‘a little 
mother’. Since the Mantra represents the cosmic divinity known as the supreme 
transcendental Brahm in its numerous manifestations known as various Gods, the letters 
are called the Maatrikaas because they empower this Mantra with the stupendous 
mystical powers that this Mantra possesses much like Brahm employing his cosmic 
dynamic energy to enable him to initiate and then sustain and develop this creation, and 
even bring about its conclusion.  
 Brahm initiated this creation with the help of his cosmic dynamic powers and energy 
represented and encrypted in the Beej Mantra. But as it happened, the unfolded creation 
had numerous Gods and Goddesses. These Gods actually symbolise the various aspects 
of Brahm’s cosmic powers and authority, and the Goddesses represent their 
empowerment and strength to give effect to their mandate. This is a classic case of 
delegation of authority.  
 References Krishna Yajur Veda = Brahm Vidya Upanishad, verse no. 62-63; 
Yogtattva Upanishad, verse nos. 21-22. 

The 6 letter Mantra that is in addition to the ones mentioned in the previous verse no. 
16 is: Oṃ Rāmāya Namaḥ (Oṃ + Rā + mā + ya + Na + maḥ = 6).]  
 

    
Jhek;keUeFkSdSda chtk|UrxZrks euq%A prqoZ.kZ% l ,o L;kR"kM~o.kksZ okf◊Nrizn%AA 18AA 
 
śrīmāyāmanmathaikaikaṃ bījādyantargato manuḥ / 

caturvarṇaḥ sa eva syātṣaḍvarṇo vāñchitapradaḥ // 18// 

 
Jha] ek;k cht Ðha] dkecht Dyha vkfn esa dksbZ Hkh cht vkfn vUr esa rFkk chp esa jke pUnz ;k 
jkeHknz j[kus ij ;g pkj v{kjks okyk ¼jkepUnz$jkeHknz½ eU= 6 v{kjksa dk curk gSA ¼JhjkepUnz Jh 
vkfn½ ;g eU= vHkhþ fl) djrk gSA AA18AA 
 



 289

18. When the Beej Mantra for Laxmi, which is ‘Śrīṃ’, for Maya (i.e. delusions—which is 
‘Hrīṃ’), for Kaam or Manmath (i.e. desires—which is ‘Klīṃ’), and similarly the other 
Beej Mantras are added as a prefix as well as a suffix to the four letter Mantra for Lord 
Ram, viz. ‘Ram Bhadra’ and ‘Ram Chandra’ (as given earlier in verse no. 9 above), we 
have two sets of six-letter Mantras, one with ‘Ram Bhadra’ and the other with ‘Ram 
Chandra’ in the center1.  
 These Mantras are divinely empowered to bless the aspirant devotee with all that 
he desires. They are all wish-fulfilling (18). 

[Note—1The two sets of Mantra would be as follows— 
 (A) (i) Śrīṃ Rām Bhadra Śrīṃ (Śrīṃ + Raa + Ma + Bha + Dra + Śrīṃ = 6 
letters).  

(ii) Hrīṃ Rām Bhadra Hrīṃ (Hrīṃ + Raa + Ma + Bha + Dra + Hrīṃ = 6 
letters).  

(iii) Klīṃ Rām Bhadra Klīṃ (Klīṃ + Raa + Ma + Bha + Dra + Klīṃ = 6 
letters).  

(iv) Aiṃ Rām Bhadra Aiṃ (Aiṃ + Raa + Ma + Bha + Dra + Aiṃ = 6 letters). 
(v) Rāṃ Rām Bhadra Rāṃ (Rāṃ + Raa + Ma + Bha + Dra + Rāṃ = 6 

letters). 
(vi) Oṃ Rām Bhadra Oṃ (Oṃ + Raa + Ma + Bha + Dra + Oṃ = 6 letters). 
 

 
(B) (i) Śrīṃ Rām Candra* Śrīṃ (Śrīṃ + Raa + Ma + Ca + Ndra + Śrīṃ = 6 

letters). [*‘Candra’ is ordinarily pronounced in common English as ‘Chandra’.] 
(ii) Hrīṃ Rām Candra Hrīṃ (Hrīṃ + Raa + Ma + Ca + Ndra + Hrīṃ = 6 

letters).  
(iii) Klīṃ Rām Candra Klīṃ (Klīṃ + Raa + Ma + Ca + Ndra + Klīṃ = 6 

letters). 
(iv) Aiṃ Rām Candra Aiṃ (Aiṃ + Raa + Ma + Ca + Ndra + Aiṃ = 6 letters). 
(v) Rāṃ Rām Candra Rāṃ (Rāṃ + Raa + Ma + Ca + Ndra + Rāṃ = 6 

letters). 
(vi) Oṃ Rām Candra Oṃ (Oṃ + Raa + Ma + Ca + Ndra + Oṃ = 6 letters).] 
  

 
  
LokgkUrks gqaQMUrks ok uR;Urks ok Hkosn;e~A vëkfoa'kR;qŸkj'krHksn% "kM~o.kZ bZfjr%AA 19AA 
 
svāhānto huṃphaḍanto vā natyanto vā bhavedayam / 

aṣṭāviṃśatyuttaraśatabhedaḥ ṣaḍvarṇa īritaḥ // 19// 

 
fdlh Hkh cht eU= ds ckn ^jkek;* rFkk vUr esa ^Lokgk*] ;k ^ue%* ;k ^gqa QV~* yxkdj bl 
ÔMk{kj eU= ds ,d lkS vëkbl Hksn cu tkrs gSaA AA19AA 
 
19. If any of the six letter Mantras of Lord Ram (as described in this Upanishad)1 is 
suffixed by the words ‘Swāhā (ordinarily pronounced as ‘Swaha’)’, or ‘Namaḥ’, or  ‘Huṃ 
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Phaṭ’, then the total number of these six letter Mantras become one hundred and twenty 
eight. (19). 

[For instance, if we use the Beej Mantra ‘OM’, we have the following Matras: (i) 
‘Oṃ Rāmāya Svāhā; (ii) Oṃ Rāmāya Namaḥ, and (iii) Oṃ Rāmāya Huṃ Phaṭ’.  

Oṃ Rāmāya Svāhā (Oṃ + Rā + mā + ya + Svā + hā = 6);  
Oṃ Rāmāya Namaḥ (Oṃ + Rā + mā + ya + Na + maḥ = 6),  
Oṃ Rāmāya Huṃ Phaṭ (Oṃ + Rā + mā + ya + Huṃ + Phaṭ = 6) 
 
All other Beej Mantras cited herein above in this Upanishad can be similarly used 

in place of “OM” to construct the different 6-letter Mantras pertaining to Lord Ram.  
These Beej Mantras are: Rāṃ; Klīṃ; Hrīṃ; Aiṃ; and Śrīṃ. To each of them is 

added ‘Rāmāya Svāhā’, ‘Rāmāya Namaḥ’, and ‘Rāmāya Huṃ Phaṭ’. 
The group of Mantras of 6 letters each pertaining to Lord Ram with different 

Beejs as described in this verse would therefore be as follows:-- 
‘Rāṃ Rāmāya Svāhā’, ‘Rāṃ Rāmāya Namaḥ’, and ‘Rāṃ Rāmāya Huṃ Phaṭ’. 
‘Klīṃ Rāmāya Svāhā’, ‘Klīṃ Rāmāya Namaḥ’, and ‘Klīṃ Rāmāya Huṃ Phaṭ’. 
‘Hrīṃ Rāmāya Svāhā’, ‘Hrīṃ Rāmāya Namaḥ’, and ‘Hrīṃ Rāmāya Huṃ Phaṭ’. 
‘Aiṃ Rāmāya Svāhā’, ‘Aiṃ Rāmāya Namaḥ’, and ‘Aiṃ Rāmāya Huṃ Phaṭ’. 
‘Śrīṃ Rāmāya Svāhā’, ‘Śrīṃ Rāmāya Namaḥ’, and ‘Śrīṃ Rāmāya Huṃ Phaṭ’. 
 

 In addition to these Beej Mantras, we have other Mantras as well, such as 
‘Bhadra’ and ‘Chandra’. Using the basic Beej Mantra for Lord Ram, which is “Rāṃ”, we 
derive some of the Mantras as follows:-- 

Rāṃ Bhadra Svāhā; Rāṃ Bhadra Namaḥ; Rāṃ Bhadra Huṃ Phaṭ.  
Or: Rāṃ Candra Svāhā; Rāṃ Candra Namaḥ; Rāṃ Candra Huṃ Phaṭ.]  

  
 

cz„k laeksgu% 'kf√nZf{k.kkewfrZjso pA vxLR;ˇ f'ko% izks√k equ;ksøuqÿekfnesAA 20AA 
 
brahmā saṃmohanaḥ śaktirdakṣiṇāmūrtireva ca /  

agastyaśca śivaḥ proktā munayo’nukramādime // 20// 

 
czãk] lEeksgu ÓfDr] nf{k.kkewfrZ vxLR;] f’ko bu eU=ksa ds Øe’k% eqfu gSaA  AA20AA 
 
20. The Rishis of these Mantras (i.e. the patron sages or seers who had first used them in 
their spiritual practices) are Brahma, Sammohan Shakti1 (personification of the magical 
powers to hypnotize and create an illusion of reality; the delusion creating powers of the 
creator), Dakshinmurti (the south-facing Lord Shiva), sage Agastya, and Lord Shiva (20). 

[Note—1Refer verse no. 88 of this Canto 2.]  
 
 
NUnks xk;=klaKa p JhjkeˇSo nsorkA vFkok dkechtknsfoZ˝kfe=kks eqfueZuks%AA 21AA 
 
chando gāyatrasaṃjñaṃ ca śrīrāmaścaiva devatā / 
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athavā kāmabījāderviśvāmitro munirmanoḥ // 21// 

 
NUn xk;=h] Jhjke nsork gSA vFkok ^Dyha* ftlds vkfn esa gSAA mu eU=ksa ds ¼Dyha jkek; ue% 
vkfn ds½ fo’okfe= _fÔ gSaA AA21AA 
 
21. The Chanda, i.e. the style in which these Mantras have been conceptualized and 
propagated, is called Gayatri. [This composition style has three-lined verses having eight 
letters in each, bringing the total number of letters to twenty four. The implied meaning 
here is that these Mantras have the same metaphysical and spiritual value as the hymns of 
the Vedas composed in this particular style.] 
 The patron deity of these Mantras is Lord Ram. 
 If the Beej Mantra for Kaam (desires) is added to the six letter Mantras (instead of 
the suffixes used in verse no. 19), then the resultant Mantra would have sage 
Vishwamitra as its patron Rishi. [In other words, the six-letter Mantra of Lord Ram with 
the suffix of ‘Klīṃ’, which is the Beej Mantra for Kaam, was first conceptualized and 
practiced by sage Vishwamitra.] (21).  
 
 
NUnks nsO;kfnxk;=kh jkeHkÊksøL; nsorkA cht'k√h ;Fkkiwo± "kM~o.kkZfUoU;lsRÿekr~AA 22AA 
 
chando devyādigāyatrī rāmabhadro’sya devatā / 

bījaśaktī yathāpūrvaṃ ṣaḍvarṇānvinyasetkramāt // 22// 

 
vkfn xk;=h NUn gS] jkeHknz nsork gSa] cht vkSj ÓfDr iwoZor~ gSaA bl çdkj ÔMk{kj eU=ksa dk ,d 
,d v{kj ls ÔM¯U;kl gksrk gSA AA22AA 
 
22. The Chanda of this Mantra (described in verse no. 21) is Gayatri in its primary form. 
Its patron deity is again Lord Ram. [This is obvious because all the Mantras in this 
Upanishad are dedicated to Lord Ram and no one else.] 
 Its Beej and Shakti (the root and the dynamic powers and energy) of this 
particular Mantra is the same as for those of other six letter Mantras with suffixes.  
 All the six letter Mantras (as described in verse nos. 16-18) are used to do ‘Anga-
Nyas’. [The process and concept of ‘Anga-Nyas’ has been described in verse nos. 10-11 
above in this Canto 2.] (22).  
 
 
cz„jUékzs HkzqokseZé;s ‚¬kkH;w#"kq ikn;ks%A chtS% "kM~nh?kZ;q√ÎokZ eU=kk.kSZok "kMıde~AA 23AA 
 
brahmarandhre bhruvormadhye hṛnnābhyūruṣu pādayoḥ / 

bījaiḥ ṣaḍdīrghayuktairvā mantrārṇaivā ṣaḍaṅgakam // 23// 
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czãjU/kz] Hkwe/;] ân;] ukfHk] ?kqVus] iSj bu 6 vaxks esa eU= ds çR;sd o.kZ esa nh?kZ vka yxkdj 
^jka$jka$ eka$;ka$uka$eka* ;k çFke ds chtk{kj ¼jka$Ðha vkfn½ ls ÔM¯U;kl gksrk gSA AA23AA 
 
23. The six cardinal points of the body which are considered as important as far as 
mystical form of worship using Mantras are concerned are the Brahm-randhra (the top of 
the skull), Bhru-madhya (the central point of the two eyebrows), the heart, the navel, the 
knees and the legs (below the knees). 

‘Anga-Nyas’ is done by these Mantras on these six points. That is, these parts are 
touched by the fingers and the Mantras are said so as to invoke their mystical powers and 
make the body purified, holy and empowered. The Mantras and their patron deity, i.e. 
Lord Ram in this case, are made to take their seat on the body so as to sanctify it and 
make is a de-facto shrine of the Lord.  
 Another alternative is to do Anga-Nyas by taking the Beej Mantra of Lord Ram, 
which is ‘Rāṃ’, and adding it as a prefix to the six letter Mantras of the Lord (as 
described in verse no. 16-18 above).  

[The final shape of the 6 Mantras for doing Anga Nyas would be as follows: 
 (i) Rāṃ Rāṃ Brahm-randhrāya Namaḥ; (ii) Rāṃ Rā Bhru-Madhyāya Namaḥ; (iii) 
Rāṃ Mā Hridayāya Namaḥ; (iv) Rāṃ Ya Naabhi-yām Namaḥ; (v) Rāṃ Na Janu-bhyām 
Namaḥ; (vi) Rāṃ Maha Pad-Bhyām Namaḥ. ] (23).  

 
 
dkykEHkksékjdkfUrdkUrefu'ka ohjkluké;kflra eqÊka Kkue;ha nékkueija gLrkacqta tkuqfuA 
lhrka ik˝Zxrka ljks#gdjka fo|qf¬kHkka jk?koa i';Ura eqdËVkınkfnfofoékkdYiksTToykıa HktsAA 24AA 
 
kālāmbhodharakāntikāntamaniśaṃ vīrāsanādhyāsitaṃ 

mudrāṃ jñānamayīṃ dadhānamaparaṃ hastāṃbujaṃ jānuni / 

sītāṃ pārśvagatāṃ saroruhakarāṃ vidyunnibhāṃ rāghavaṃ 

paśyantaṃ mukuṭāṅgadādivividhākalpojjvalāṅgaṃ bhaje // 24// 

 
’;ke o.kZ es?k dh dkfUr okys] fuR; lqUnj] ohjklu ls vklhu] Kkueqnzk /kkjh] ?kqVus ij dj dey 
j[ks] eqdqV&cktwcUn vkfn fofo/k vyœj.k ;qDr JhjkepUnz th çdkf’kr gksrs gq, v¯ksa okys gSa] 
Jh lhrk th buds ikl gkFk esa dey fy;s] fo|qr NVk lEiUu rFkk çHkq ls ns[kh tkrh gq;h fojkt 
jgh gS A eSa bu çHkq dk Hktu djrk gw¡A AA24AA 
 
24. The aspirant devotee should meditate as follows—‘I am worshipping Lord Ram who 
looks eternally enchanting and magnificent with his radiant dark-blue complexion that 
resemble the hue of the dark rain-bearing clouds. The Lord is seated in the sitting posture 
which combines two Aasans (meditative sitting postures) known as Viraasan and Gyan 
Mudra (described in verse no. 3-4). The palm of his left hand rests on his left knee.  

The Lord looks most glorious and adorable with numerous beautiful ornaments 
such as armbands and crown etc. decorating his divine body. It is radiant with a divine 
halo which effuses from and spreads all around him.  
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Sita, his divine consort, is seated near him. She holds a lotus in her hands, is as 
radiant and dynamic in appearance as electric, and is being lovingly looked at by the 
Lord.  

I offer my reverential worship and pay my obeisance to the Lord.’ (24).  
 

 
JhjkeˇUÊHkÊkUrks ƒsUrks ufr;qrks f}ékkA lIrk{kjks eU=kjkt% loZdkeQyizn%AA 25AA 
 
śrīrāmaścandrabhadrānto ṅento natiyuto dvidhā / 

saptākṣaro mantrarājaḥ sarvakāmaphalapradaḥ // 25// 

 
jkepUnzk; rFkk jkeHknzk; ds ckn ue% yxkus ls lkr v{kjksa dk eU= nks çdkj dk gksrk gS tks lHkh 
dkeukvksa dk iwjd gSA AA25AA 
 
25. When the two letter word ‘Namaḥ (‘Namaha’; Na + maḥ)—which stands for showing 
the greatest of honour and reverence for the deity by bowing before it and literally 
indicates that the devotee is surrendering before the deity with the greatest of humility 
and submission—is added as a suffix to the two five-letter Mantras ‘Rām Candrāya’ and 
‘Rām Bhadrāya’ (ordinarily pronounced as ‘Ram Chandraaya’ and ‘Ram Bhadraaya’)1, 
the resultant two seven-letter Mantras become ‘Rām Candrāya Namaḥ’ (or ‘Ram 
Chandraaya Namaha’), and ‘Rām Bhadrāya Namaḥ’ (‘Ram Bhadraaya Namaha’)2.  

These two seven-letter Mantras of Lord Ram are the fulfillers of all the wishes and 
desires of the devotee (25).  

[Note—1The five lettered Mantras are as follows—(1) Rām Candrāya = Rā + ma + Ca 
+ ndrā + ya = 5 letters. (2) Rām Bhadrāya = Rā + ma + Bha + drā + ya = 5 letters.  

2Hence, the final seven lettered Mantras are as follows— 
(1) Rām Candrāya Namaḥ = Rā + ma + Ca + ndrā + ya + Na + maḥ = 7 

letters.  
(2) Rām Bhadrāya Namaḥ = Rā + ma + Bha + drā + ya + Na + maḥ = 7 

letters.]  
 

 
rkjkfnlfgr% lksøfi f}foékksøëk{kjks er%A rkja jkeˇrqF;Zr% ÿksMk–a of…rYixkAA 26AA 
 
tārādisahitaḥ so’pi dvividho’ṣṭākṣaro mataḥ / 

tāraṃ rāmaścaturthyataḥ kroḍāstraṃ vahnitalpagā // 26// 

 
;fn blh ls iwoZ ^¬* yxk;k tk; rks ;g nksuksa vþk{kj eU= gks tkrs gSaA ¬ jkek; gqa QV~ Lokgk 
;g Hkh vþk{kj eU= gSA ¼V~ v/kZekf=d gS vr% x.kuk esa ugha vkrk½A AA26AA 
 
26. If the ethereal universal monosyllable Mantra ‘OM’ (representing the supreme 
transcendental Brahm or Pranav) is added as a prefix to these twin seven-letter Mantras 
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(mentioned in verse no. 25), they become eight lettered Mantras. [That is, they become—
(1) ‘Oṃ Rām Candrāya Namaḥ’, and (2) ‘Oṃ Rām Bhadrāya Namaḥ.]1  
 Another eight lettered Mantra is ‘Oṃ Rāmāya Huṃ Phaṭ Swāhā’2*. This Mantra 
uses the Beej Mantra of the fire element as a suffix, and the word ‘Swaha’ is a universal 
Mantra pronounced when anything is offered to the sacred fire (26). 

[Note—1The two eight-lettered Mantras of Lord Ram are the following— 
(i) Oṃ Rām Candrāya Namaḥ (“OM Ram Chandraaya Namaha”): Oṃ + Rā + ma 

+ Ca + ndrā + ya + Na + maḥ = 8 letters.  
(ii) Oṃ Rām Bhadrāya Namaḥ (“OM Ram Bhadraaya Namaha”): Oṃ + Rā + ma 

+ Bha + drā + ya + Na + maḥ = 8 letters. 
2The third eight-lettered Mantras of Lord Ram is the following— 
Oṃ Rāmāya Huṃ Phaṭ Swāhā (“OM Raamaaya Hum Phat Swaha”):  Oṃ + Rā + mā 

+ ya + Huṃ + Phaṭ + Swā + hā = 8 letters.]  
 

 
vëk.kksZø;a ijks eU=kks Ω";kfn% L;kR"kM.kZor~A iqujëk{kjL;kFk jke ,o Ωf"k% Le`r%AA 27AA 
xk;=ka NUn bR;L; nsork jke ,o pA rkja Jhcht;qXea p cht'kDR;kn;ks erk%AA 28AA 
 
aṣṭārṇo’yaṃ paro mantro ṛṣyādiḥ syātṣaḍarṇavat / 

punaraṣṭākṣarasyātha rāma eva ṛṣiḥ smṛtaḥ // 27// 

gāyatraṃ chanda ityasya devatā rāma eva ca /  

tāraṃ śrībījayugmaṃ ca bījaśaktyādayo matāḥ // 28// 

 
"kMk{kj ds leku blds Hkh _fÔ vkfn gSaA nwljs vþk{kj ds jke _fÔ] xk;=h NUn] jke gh nsork] 
¬ cht rFkk Jha Jha ÓfDr gSA AA27&28AA 
 
27-28. The first two eight-lettered Mantras (as mentioned in verse no. 26; note no. 1) 
have the same  patron sage or seer called the Rishi, the same composition style called the 
Chanda, and the same patron deity called the Mantra’s Devta as the other six-letter 
Mantras (mentioned in verse nos. 16-18).  
 The third eight-lettered Mantra (as mentioned in verse no. 26; note no. 2) has 
Lord Ram as its Rishi [27], Gayatri as the composition style called the Chanda, Lord 
Ram as the patron deity called the Devta, OM as its Beej (basis, foundation, origin), and 
Sri as its Shakti (dynamic energy) [28]. (27-28). 
    
 
"kMıa p rr% dË;kZUeU=kk.kSZjso cqfºeku~A rkja Jhcht;qXea p jkek; ue mìkjsr~AA 29AA 
 
ṣaḍaṅgaṃ ca tataḥ kuryānmantrārṇaireva buddhimān / 

tāraṃ śrībījayugmaṃ ca rāmāya nama uccaret // 29// 
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cqf)eku~ dks eU=k{kjksa ls ÔM¯U;kl djuk pkfg, ¼¬ ân;k; ue%] Jha f’kj ls Lokgk] jkek; 
f’kok;s o"kV~] ue% dopk;gqe~] Jh us=kH;ka okS"kV~] ¬ vL;k; QV~ dguk pkfg,½ AA29AA 
 
29. A wise aspirant should do ‘Shandaga-Nyas’ on six cardinal points of the body by 
devoutly pronouncing the divinely empowered Mantras.  

[These Mantras are the following: (i)  Oṃ Hridaya Namaḥ; (ii) Śrīṃ Śira Sē Swāhā; 
(iii) Rāmāya Śivāyē Vaṣaṭ; (iv) Namaḥ Kavacāyahum; (v) Śrī Nētrābhyāṃ Vauṣaṭ; and 
(vi) Oṃ Asyāya Phaṭ ] (29).  

[Note—The importance and the process of doing Anga Nyas have been described earlier 
in this Canto.] 
 

 
XykSaeksa chta onsUek;ka ‚Êkek; iquˇ rke~A f'koksekjkeeU=kksø;a oLo.kZLrq olqizn%AA 30AA  
 
glauṃmoṃ bījaṃ vadenmāyāṃ hṛdrāmāya punaśca tām / 

śivomārāmamantro’yaṃ vasvarṇastu vasupradaḥ // 30//  

 
XykSa ¬ Ðha ue% jkek; XykSa ;g uok{kj eU= f’ko mek jke chtksa ls ;qDr gS] ;g /ku çnk;d eU= 
gSA AA30AA 
 
30. The next Mantra is of nine letters, and it is ‘Glauṃ Oṃ Hrīṃ Namaḥ Rāmāya Glauṃ’.  

This Mantra includes the root or seed Mantra encrypting the divine energy of Lords 
Ram and Shiva as well as Uma, the divine consort of Shiva and regarded as the great 
cosmic Mother. This Mantra is especially empowered to bestow wealth and prosperity to 
the devotee who uses it for his ritualistic worship (30).  

[Note--1‘Glauṃ Oṃ Hrīṃ Namaḥ Rāmāya Glauṃ’: ‘Glauṃ + Oṃ + Hrīṃ + Na + 
maḥ + Rā + mā + ya + Glauṃ’ = 9 letters.] 
 

  
Ωf"k% lnkf'ko% izks√ks xk;=ka NUn mP;rsA f'koksekjkepUÊksø=k nsork ifjdhfrZr%AA 31AA 
 
ṛṣiḥ sadāśivaḥ prokto gāyatraṃ chanda ucyate / 

śivomārāmacandro’tra devatā parikīrtitaḥ // 31// 

 
blds _fÔ lnkf’ko] xk;=h NUn] f’ko mek jkepUnz nsork gSa AA31AA 
 
31. The patron Rishi of this Mantra is Sada-Shiva (the eternal, truthful Lord Shiva); its 
composition style, called its Chanda, is Gayatri; its patron deities are Lord Shiva (the 
third of the Trinity Gods; the concluder of creation), Uma (the divine consort of Shiva, 
and the cosmic Mother), and Lord Ram himself (31).  
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nh?kZ;k ek;;kıkfu rkji¸k.kZ;q√;kA jkea f=kus=ka lksekékZékkfj.ka 'kwfyua ije~A  
HkLeksºwfyrlokZıa difnZueqikLegsAA 32AA 
 
dīrghayā māyayāṅgāni tārapañcārṇayuktayā / 

rāmaṃ trinetraṃ somārdhadhāriṇaṃ śūlinaṃ param / 

bhasmoddhūlitasarvāṅgaṃ kapardinamupāsmahe // 32// 

 
blesa ¬ ls f’ko] Ðha ls mek rFkk ue% jkek; ls jke dh mikluk gSA eSa Jhjke] f=us=] 
v?kZpUnz/kkjh] f=’kwy/kkjh] lokZ¯ esa HkLe jek;s Hkxoku~ f’ko dh mikluk djrk gw¡A AA32AA 
 
32. The monosyllables ‘Glauṃ  and Oṃ’’ in the Mantra (Glauṃ Oṃ Hrīṃ Namaḥ Rāmāya 
Glauṃ) stands for the worship of Lord Sada-Shiva (the eternal, truthful Lord Shiva who is 
a personified form of Consciousness); the monosyllable ‘Hrīṃ’ stands for the cosmic 
Maya Shakti or the dynamic powers and energy of the Supreme Being manifested as 
goddess Uma (or Parvati, the divine female aspect of Sada Shiva; the cosmic Mother); 
and ‘Namaḥ Rāmāya’ is indicative of Lord Ram before whom the devotee has submitted 
himself, before whom he bows, and to whom he pays his greatest of obeisance, reverence 
and homage.  
 While using this Mantra for worship purpose, the aspirant devotee should 
meditate as follows—‘I worship and contemplate upon Lord Ram in the form of Lord 
Sada-Shiva who has three eyes, and hence called ‘Tri-Netra’ (two conventional eyes and 
one eye of wisdom located in the middle-point of the eyebrows), who wears a crescent 
moon on his forehead, and hence called ‘Ardha Chandra Dhaari’, who holds a trident in 
his hands, and hence called ‘Trishul Dhaari’, and who has his entire body smeared with 
ash of the sacrificial fire (32). 
 
 
jkekfHkjkeka lkSUn;Zlheka lksekorafldke~A ik'kkÔò'kékuqckZ.kékjka é;k;sfR=kykspuke~AA 33AA 
 
rāmābhirāmāṃ saundaryasīmāṃ somāvataṃsikām / 

pāśāṅkuśadhanurbāṇadharāṃ dhyāyettrilocanām // 33// 

 
loZJs"B lqUnjh] lkSUn;Z lhek] pUnz /kkfj.kh] ik’kvœ

q
’k&/kuq"k&ck.k /kkfj.kh] f=u;uk Hkxorh dk eSa 

/;ku djrk gw¡ AA33AA 
 
33. Lord Ram in his divine form as Lord Sada-Shiva is most charming and bewitching in 
appearance. In fact, he epitomizes the ultimate dimension of magnificence, glory, 
majesty, beauty and charms. He wears the crescent moon on his forehead, has the sacred 
ash of the fire sacrifice smeared on his divine body, holds a majestic snare or loop, a goad 
or a trident or a spear, a bow and an arrow in his (four) hands, and has three eyes. I 
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meditate upon this divine form of the Lord with the greatest of humility and reverence.’ 
(33). 

[Note—It is important to note here that the great philosophy of ‘non-duality’ or 
‘Advaitya’ is being invoked here to establish oneness between Lords Ram, Shiva and 
Vishnu in this verse. The fact is that only Lord Vishnu has four hands and holds the 
weapons as mentioned here, and Lord Shiva is well known to have the moon on his 
forehead, ash smeared on his body, and sport three eyes. The devotee meditates on the 
cosmic form of Lord Ram here, as he visualizes Lord Ram as being Vishnu and Shiva at 
once.]  
 

 
é;k;¬ksoa o.kZy{ka tiriZ.krRij%A fcYoi=kS% QyS% iq"iSfLrykT;S% iÔtSgqZusr~AA 34AA 
 
dhyāyannevaṃ varṇalakṣaṃ japatarpaṇatatparaḥ / 

bilvapatraiḥ phalaiḥ puṣpaistilājyaiḥ paṅkajairhunet // 34// 

 
bl çdkj /;ku djrs gq, eU= ds o.kkZsa dh la[;k ds yk[k xquk ti dj] ¼n’kka’k½ rç.k dj] 
fcYoi=] Qy] dey] iq"i] fry] ?kh ls gou ¼la[;kuqlkj½ djuk pkfg,A AA34AA 
 
34. Meditating in this way, the aspirant should repeat the letters or syllables of the Mantra 
(i.e. do Japa) for one hundred thousand times. Then one should offer oblations of water in 
a ritual called ‘Tarpan’, followed by a ritualistic fire sacrifice using fruits of the Vilva 
tree (wood apple tree), flowers of the lotus plant, sesame seeds, clarified butter (Ghee), 
etc. (34).  
 
 
Lo;ek;kfUr fuék;% flº;ˇ lqjsfIlrk%A iqujëk{kjL;kFk cz„xk;=kjk?kok%AA 35AA 
Ω";kn;Lrq foKs;k% Jhchta ee 'kf√de~A rRizhR;S fofu;ksxˇ eU=kk.kSZjıdYiukAA 36AA 
 
svayamāyānti nidhayaḥ siddhayaśca surepsitāḥ / 

punaraṣṭākṣarasyātha brahmagāyatra rāghavāḥ // 35// 

ṛṣyādayastu vijñeyāḥ śrībījaṃ mama śaktikam / 

tatprītyai viniyogaśca mantrārṇairaṅgakalpanā // 36// 

 
bl ls lkjh fuf/k vkSj flf) çkIr gksrh gS ftUgsa nsox.k pkgrs gSaA Jhjke% Ój.ka ee bl vþk{kj 
eU= ds czãk _fÔ] xk;=h NUn vkSj jk?ko nsork gSA Jh cht gS] ^ee* ÓfDr gSA Jhjke çhR;kFkZ 
eU= dk fofu;ksx gksrk gSA eU= ds v{kjksa ls U;kl djuk pkfg,A AA35&36AA 
 
35-36. By doing so, all types of divine and auspicious achievements as well as mystical 
powers and energy that are much sought after by even the Gods are easily available to the 
aspirant.  
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 The next eight-letter divine Mantra of Lord Ram is ‘Śrīrāmaḥ Śaraṇaṃ Mama’1. 
[The Mantra means ‘I seek refuge and take shelter in the divine and august feet of Lord 
Ram’.]   

The patron Rishi (sage or seer who had first visualised it and given it the status of a 
divine mystical formula) of this Mantra is Brahma the creator; its composition style 
called Chanda is Gayatri; its patron deity known as the Devta is Raghav (another name of 
Lord Ram because he manifested himself as an incarnation in the race of Raghu kings of 
Ayodhya); its Beej (seed or root) Mantra is ‘Śrī’ (literally meaning all the auspicious 
qualities and eclectic virtues that anyone can ever hope to possess, such as having 
majesty, renown, dignity, glory, honour, authority, fame and splendour that exist in this 
creation); and its Shakti (i.e. its dynamic energy, powerful force, empowerment and 
divine authority) is represented by the word ‘Mama’ (literally meaning ‘me’, and 
pronounced as in come).  

This Mantra is invoked to please Lord Ram (as it involves complete surrender of the 
devotee at the holy divine feet of the Lord).  

The process of ‘Vinigyog’, i.e. invoking the blessings of Lord Ram and reposing 
utmost faith in him, should be done by this Mantra (35-36).  

[Note—1‘Śrīrāmaḥ Śaraṇaṃ Mama’: This Mantra has the following eight letters—‘ Śrī 
+ rā + maḥ + Śa + ra + ṇaṃ + Ma + ma’ = 8 letters.]  
 

 
dÍ;wjkındÔ.kSeZf.kxrSfoZ|ksrekua lnk jkea ikoZ.kpUÊdksfVln`'kPN=ks.k oS jkftre~A 
gseLrEHklgœ"kksM'k;qrs eé;s egke.Mis nsos'ka HkjrkfnfHk% ifjo`ra jkea Hkts ';keye~AA 37AA 
 
keyūrāṅgadakaṅkaṇairmaṇigatairvidyotamānaṃ sadā 

rāmaṃ pārvaṇacandrakoṭisadṛśacchatreṇa vai rājitam / 

hemastambhasahasraṣoḍaśayute madhye mahāmaṇḍape  

deveśaṃ bharatādibhiḥ parivṛtaṃ rāmaṃ bhaje śyāmalam // 37// 

 
diwj] v¯n] dœ.k ds ef.k;qä vkHkw"k.kksa ls çdkf’kr djksM+ksa iw.kZ pUnz rqY; N= ls ÓksfHkr] lksyg 
lgò Lo.kZ [kEe;qDr egke.Mi esa Hkjr vkfn ls f?kjs] ’;keo.kZ Jhjke dk eSa Hktu djrk gw¡A 
AA37AA 
 
37. The aspirant devotee should meditate and contemplate upon the divine vision of Lord 
Ram as follows—‘I worship and meditate upon Lord Ram whose complexion is glowing 
with the light that emanates from the wonderful ornaments worn by him. These 
ornaments, such as a Karnphool (ear ring), Angad (a bracelet worn on the upper arm) and 
Kankan (a bracelet or ornamental thread worn on the wrists), are studded with priceless 
gems.  

He has a ceremonial umbrella, which is as magnificent and glorious as millions of 
full moons in its beauty and splendour, over his head.  

He is seated in a majestic pavilion having sixteen thousand golden pillars. He is 
surrounded or attended to by his ardent followers and attendants such as his own brothers 
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Bharat amongst others. And he looks most charming, wonderful and majestic in his dark-
complexioned body’ (37).  

 
 
fdÏ eU=kScZgqfHkfoZu˝jQySjk;kllké;So`ZFkk fdÏfpYyksHkforkuek=kfoQyS% lalkjnq%[kkogS%A 
,d% l¬kfi loZeU=kQynks yksHkkfnnks"kksfT÷kr% Jhjke% 'kj.ka eesfr lrra eU=kksø;eëk{kj%AA 38AA 
 
kiṃ mantrairbahubhirvinaśvaraphalairāyāsasādhyairvṛthā 

kiṃcillobhavitānamātraviphalaiḥ saṃsāraduḥkhāvahaiḥ / 

ekaḥ sannapi sarvamantraphalado lobhādidoṣojjhitaḥ  

śrīrāmaḥ śaraṇaṃ mameti satataṃ mantro’yamaṣṭākṣaraḥ // 38// 

 
fouk’khQy nsus okys] ifjJe lk/;] vFkZ yksHk :i Qy nsus okys] lalkj ds nq%[kksa ls iw.kZ] cgqr 
eU=ksa ls D;k ykHk\ leL= eU=ksa dk Qy nsus okyk] yksHk vkfn nksÔ dk fuokjd ,d vþk{kj eU= 
Jhjke Ój.ka ee gh i;kZIr gSA AA38AA 
 
38. This eight-lettered Mantra ‘Śrīrāmaḥ Śaraṇaṃ Mama (Sri Raamaha Sharnam Mama)’ 
is complete and all sufficient in every respect. It can bestow all the benefits that one can 
ever hope to get by any kind of divine intervention of any God by using any Mantra 
dedicated to any of the Gods.  

This single Mantra has the divine power and glorious potentials to bless the 
devotee with all the imaginable boons that he can ever hope to have. It gives eternal and 
everlasting rewards (i.e. the boons that this Mantra grants the aspirant devotee are of a 
permanent nature) in the form of permanently eliminating all his worldly faults, such as 
his having greed, yearnings and rapacity for perishable things of the material and 
impermanent world (instead of having spiritual leanings and having divine expectations 
such as the wish for obtaining emancipation and salvation).  

What is the use of invoking other Mantras (of any other deity) which require a lot 
of efforts to be successful, which give rewards or fruits that are not permanent, and which 
entail a lot of worldly hardships and unnecessary toil, when the same, rather better and 
more permanent rewards, can be had by invoking this single Mantra of Lord Ram (38). 

  
 
,oeëk{kj% lE;d~ lIrékk ifjdhfrZr%A jkelIrk{kjks eU=k vk|Urs rkjla;qr%AA 39AA 
 
evamaṣṭākṣaraḥ samyak saptadhā parikīrtitaḥ / 

rāmasaptākṣaro mantra ādyante tārasaṃyutaḥ // 39// 

 
;g vþk{kj Hkh cht Hksn ls lkr çdkj dk gSA jke% Ój.ka ee ds vkfn vUr esa ¬ yxkus ij 
uok{kj eU= cu tkrk gSA ÔMk{kj tSlk gh bldk Hkh U;kl gSA AA39AA 
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39. This eight letter Mantra (‘Śrīrāmaḥ Śaraṇaṃ Mama’ as narrated in verse nos. 35-36 
herein above) can have other variations if the other Beej Mantras are added as a prefix to 
it. Then, the total number of such eight letter Mantras become seven.   

[The other six Beej (seed or root) Mantras are— Oṃ; Rāṃ; Klīṃ; Hrīṃ; Aiṃ; and 
Śrīṃ—see verse no. 8.] 1  

Further, if these Beej Mantras are added to the above eight letter Mantra 
(‘Śrīrāmaḥ Śaraṇaṃ Mama’), it becomes a nine letter Mantra devoted to Lord Ram2.  
 If the ethereal universal Mantra OM standing for the supreme transcendental 
Being (Brahm) is added as a prefix and a suffix to the basic Mantra ‘Rāmaḥ Śaraṇaṃ 
Mama’, then the resultant Mantra becomes a nine-lettered Mantra as follows—‘Oṃ 
Rāmaḥ Śaraṇaṃ Mama’3. [The brief meaning of this universal Mantra of submission to 
the Lord is—‘OM salutations! I seek and take refuse in the holy august feet of Lord Ram 
who is none other but the supreme Brahm himself.’]  

It is invoked in the same way as the eight-lettered Mantra, and its ‘Anga-Nyas’ is also 
done in the same manner as is done for all other divine Mantras (39).  

[Note—1The seven forms of the eight letter Mantras are the following— 
(1) Śrī Rāmaḥ Śaraṇaṃ Mama; (2) ‘Oṃ Rāmaḥ Śaraṇaṃ Mama’; (3) ‘Rāṃ 

Rāmaḥ Śaraṇaṃ Mama’; (4) ‘Klīṃ Rāmaḥ Śaraṇaṃ Mama’; (5) ‘Hrīṃ Rāmaḥ 
Śaraṇaṃ Mama’; (6) ‘Aiṃ Rāmaḥ Śaraṇaṃ Mama’; and (7) ‘Śrīṃ Rāmaḥ Śaraṇaṃ 
Mama’. 

 

2The nine letter Mantras would be as follows:  
(i) Oṃ Śrīrāmaḥ Śaraṇaṃ Mama; (ii) Rāṃ Śrīrāmaḥ Śaraṇaṃ Mama; (iii) 

Klīṃ Śrīrāmaḥ Śaraṇaṃ Mama; (iv) Hrīṃ Śrīrāmaḥ Śaraṇaṃ Mama; (v) Aiṃ 
Śrīrāmaḥ Śaraṇaṃ Mama; and (vi) Śrīṃ Śrīrāmaḥ Śaraṇaṃ Mama.  

 
3The nine letter Mantra with OM as a prefix and suffix is the following— 
‘Oṃ Rāmaḥ Śaraṇaṃ Mama Oṃ’ (Oṃ + Rā + maḥ + Śa + ra + ṇaṃ + Ma + 

ma + Oṃ = 9 letters).] 
 
 

 
uok.kksZ eU=kjkt% L;kPNs"ka "kM~o.kZo¬;lsr~A tkudhoYyHka ƒsUra o…stkZ;kgqekfnde~AA 40AA 
 
navārṇo mantrarājaḥ syāccheṣaṃ ṣaḍvarṇavannyaset / 

jānakīvallabhaṃ ṅentaṃ vahnerjāyāhumādikam // 40// 

 
;g uok{kj eU=jkt lokZHkhþQyçn gSA ÔMk{kj tSlk gh bldk Hkh U;kl gSA ^tkudh oYyHkk; 
Lokgk gqe~* ;g nl v{kjksa dk eU= lokZHkhþQyçn gSA AA40AA 
 
40. The nine-lettered Mantra (as described in verse no. 39) is called ‘Mantra Raaj’ or the 
king amongst the Mantras of Lord Ram. It gives the aspirant all that he desires, besides 
bestowing upon him greatness and majesty.  
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The ten-letter Mantra of Lord Ram is ‘Jānakī Vallabhāya Svāhā Hum’1. [This Mantra 
means ‘I offer my oblations to the dear Lord of Janki (Sita) who is as powerful as the fire 
element and its personification.’] (40).  

[Note—1The ten letters of this Mantra are the following— Jā + na + kī + Va + lla + 
bhā + ya + Svā + hā + Hum = 10 letters.] 
 

 
n'kk{kjksø;a eU=k% L;kRlokZHkhëQyizn%A n'kk{kjL; eU=kL; oflíksøL; Ωf"kfoZjkV~AA 41AA 
NUnksøL; nsork jke% lhrkikf.kifjxzg%A vk|ks chta f}B% 'kf√% dkesukıfÿ;k erkAA 42AA 
 
daśākṣaro’yaṃ mantraḥ syātsarvābhīṣṭaphalapradaḥ / 

daśākṣarasya mantrasya vasiṣṭho’sya ṛṣirvirāṭ // 41// 

chando’sya devatā rāmaḥ sītāpāṇiparigrahaḥ / 

ādyo bījaṃ dviṭhaḥ śaktiḥ kāmenāṅgakriyā matā // 42// 

 
bl n’kk{kj eU= ds of’k"B _fÔ] fojkV~ NUn] jke nsork] tkudh oYyHkk; cht] Lokgk ÓfDr gS] 
dkecht Dyha ls bldk U;kl fd;k tkrk gSA AA41&42AA 
 
41-42. This ten letter divine Mantra of Lord Ram (described in verse no. 40) is a 
bestower of all auspiciousness to the worshipper, and is a fulfiller of all his wishes, 
desires and aspirations. 

The patron Rishi (sage or seer) of this ten lettered Mantra is Vashistha [41]; its 
style of composition, called a Chanda, is Viraat1; its patron deity is Lord Ram himself; its 
Beej (seed or root) Mantra upon which it is based or which forms its foundation is ‘Jānakī 
Vallabhāya’; and its Shakti, or its intrinsic mystical powers, dynamic energy and divine 
potentials which render this Mantra with its divine glory, authority and powers, is 
‘Swaha’ (because this word is pronounced when offerings are made to the sacrificial fire, 
and therefore the use of this word with the Mantra implies that the stupendous powers of 
the Fire God are being invoked by the aspirant).  

Its ‘Anga-Nyas’, i.e. its invocation and installation on the various parts of the 
body of the worshipper, is done by employing the Beej Mantra (i.e. the seed/root 
monosyllable word) for Kaam (meaning fulfillment of desires and wishes), which is 
‘Klīṃ’. [That is, this Mantra has the mystical powers to fulfill all the wishes of the 
aspirant devotee. With ‘Klīṃ’, the Mantra becomes—‘Klīṃ Jānakī Vallabhāya Svāhā’.] 
[42]. (41-42). 

[Note—1The Viraat Chanda is one in which the verse has four lines, each having ten 
letters, bringing the number of letters to forty. 

This is another version of the ten letter Mantra— Klīṃ Jānakī Vallabhāya Svāhā: 
Klīṃ + Jā + na + kī + Va + lla + bhā + ya + Svā + hā = 10 letters.] 

 
 

 
f'kjksyykVHkzweé;s rkyqd.ksZ"kq ‚|fiA ukEHkw#tkuqikns"kq n'kk.kkZfUoU;lsUeuks%AA 43AA 
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śirolalāṭabhrūmadhye tālukarṇeṣu hṛdyapi / 

nāmbhūrujānupādeṣu daśārṇānvinyasenmanoḥ // 43// 

 
eU= ds nl v{kjksa dk Øe’k% f’kj&yykV&Hkwe/;&rkyq&nksuksa dku&ân;&ukfHk&nksuksa ?kqVuksa ¼nksuksa 
iSj½ esa U;kl gksrk gSA AA43AA 
 
43. Each of the ten letters of this Mantra are used to do ‘Anga-Nyas’, or the purification 
of the individual parts of the body and the installation of the individual letter of the 
Mantra, complete with its full potentials, at those points.  

The ten points of the body where this Anga-Nyas is done are the following—the 
head, the forehead, the middle of the eyebrows, the palate in the mouth, the two ears, the 
heart, the navel, and the two knees (i.e. upon the two legs) (43).  

[Note—The Anga-Nyas with the ten letter Mantra prefixed by the Kaam Beej ‘Klīṃ’ as 
described in verse no. 42 is done as follows—(1) The letter ‘Klīṃ’ on the head = first 
place; (2) The letter ‘Jā’ on the forehead = second place; (3) The letter ‘Na’ on the center 
of the eyebrows = third place; (4) The letter ‘kī’ on the palate = fourth place; (5) The 
letter ‘Va’ on one ear = fifth place; (6) The letter ‘Lla’ on the other ear = sixth place; (7) 
The letter ‘bhā’ on the heart = seventh place; (8) The letter ‘Ya’ on the navel = eighth 
place; (9) The letter ‘Svā’ on one knee = ninth place; and (10) The letter ‘hā’ on the 
other knee = tenth place.] 
 
 

 
v;ksé;kuxjs jRufp=ks lkSo.kZe.MisA eUnkjiq"iSjkcºforkus rksj.kkf¸rsAA 44AA 
 
ayodhyānagare ratnacitre sauvarṇamaṇḍape / 

mandārapuṣpairābaddhavitāne toraṇāñcite // 44// 

 
v;ks/;kiqjh esa vusd jRuksa ls ;qDr lqo.kZe.Mi gS] ogka eUnkj iq"iksa ls e.Mi ltk;k x;k gS] 
rksj.k }kj ltk gSA AA44AA 
 
44. The aspirant devotee should meditate and contemplate upon the divine vision of Lord 
Ram as follows—‘In the divine city of Ayodhya there is a golden pavilion studded with 
uncountable precious gems. In it, a special platform has been decked up with the flowers 
of the Mandaar tree (the coral tree), and it has a magnificently carved ornate gate which 
is decorated with beautiful buntings, hangings and festoons of various kinds (44).  
 
 
flagklus leklhua iq"idksifj jk?koe~A j{kksfHkgZfjfHknsZoSfnZO;;kuxrS% 'kqHkS%AA 45AA 
 
siṃhāsane samāsīnaṃ puṣpakopari rāghavam / 
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rakṣobhirharibhirdevairdivyayānagataiḥ śubhaiḥ // 45// 

 
iq"i ds flagklu ij Hkxoku jke vklhu gSaA fnO; foekuksa ij jk{kl&Jhfo".kq&nsox.k cSBs gq;s 
Lrqfrxku dj jgs gSaA AA45AA 
 
45. Lord Ram is seated on a throne made of (i.e. decorated with) flowers.  

Sitting in celestial chariots or magnificent aerial vehicles, the divine attendants of 
Lord Vishnu as well as other Gods and holy Spirits are in attendance (45).  

 
 

laLrw;ekua eqfufHk% iz‡Sˇ ifjlsfore~A lhrkyÔ`rokekıa y{e.ksuksilsfore~AA46AA 
 
saṃstūyamānaṃ munibhiḥ prahvaiśca parisevitam / 

sītālaṅkṛtavāmāṅgaṃ lakṣmaṇenopasevitam //46// 

 
eqfutu] Ój.kkxr tuksa ds lkFk lsok esa rRij gSa] oke Hkkx lhrk th ls vy³d`r gS] y{e.k th 
lsok dj jgs gSaA AA46AA 
 
46. All of them are praising the Lord by singing or chanting his glories by way of sacred 
hymns.  

Great sages, accompanied by the Lord’s ardent devotees such as Prahalad as well 
as other followers and attendants, are busy serving the Lord.  

To the left of the Lord is Sita (his divine consort). His younger brother Laxman is 
too engaged in serving the Lord along with Sita and others (46). 

  
 
';kea izl¬konua lokZHkj.kHkwf"kre~A é;k;¬ksoa tisUeU=ka o.kZy{keuU;ékh%AA 47AA 
 
śyāmaṃ prasannavadanaṃ sarvābharaṇabhūṣitam / 

dhyāyannevaṃ japenmantraṃ varṇalakṣamananyadhīḥ // 47// 

 
’;ke o.kZ] çlUueq[k çHkq lHkh vy³~dj.kksa ls foHkwfÔr gSaA bl çdkj vU; fpUru ls fojr /;ku 
djrs gq, eU= o.kZ lajO;kuqlkj 10 yk[k eU=ti djuk pkfg,A AA47AA 
 
47. Lord Ram is dark complexioned with a cheerful face, and is adorned with all possible 
ornaments and decorations befitting his exalted stature’.  
 Holding this glorious and divine vision of the Lord in sight, the aspirant devotee 
should concentrate his mind exclusively upon the magnificent, holy and divine vision of 
the Lord, and eliminate all sorts of other visions that might be cluttering his imaginative 
mind. Depending upon the number of letters in the Mantra used to worship the Lord, the 
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aspirant devotee should repeat that Mantra for one lakh times (i.e. for 1,00,000 times) 
(47).  
 
 
jkea ƒsUra ékuq"ik.k;søUr% L;k}f…lqUnjhA n'kk{kjksø;a eU=k% L;kUeqfuczZ„k fojkV~ Le`r%AA 48AA 
NUnLrq nsork izks√ks jkeks jk{klenZu%A 'ks"ka rq iwoZoRdË;kZìkkick.kékja Lejsr~AA 49AA 
 
rāmaṃ ṅentaṃ dhanuṣpāṇaye’ntaḥ syādvahnisundarī / 

daśākṣaro’yaṃ mantraḥ syānmunirbrahmā virāṭ smṛtaḥ // 48// 

chandastu devatā prokto rāmo rākṣasamardanaḥ / 

śeṣaṃ tu pūrvavatkuryāccāpabāṇadharaṃ smaret // 49// 

 
jkek; /kuq"ik.k;s Lokgk ;g nl v{kjksa dk eU= gSA blds _fÔ czãk] fojkV] NUn vkSj pkiok.k?kj 
jke nsork gSaA /kuq/kZj jke dk /;ku blesa gksrk gS] U;k; vkfn iwoZor~ gh gSA AA48&49AA 
 
48-49. The next ten-lettered Mantra of Lord Ram is the following—‘Rāmāya 
Dhanuṣpāṇayē Svāhā’ / Raamaaya Dhanushpaanaye Swaha’1. [This Mantra briefly 
means ‘I offer my oblations to Lord Ram who holds a bow in his hand.’]  

The patron Rishi (sage or seer) of this Mantra is Brahma, the creator of the world 
[48]; its composition style, called the Chanda, is Viraat2; and its patron deity is Lord Ram 
who is the slayer of demons (representing all the evil, sinful, corrupt, pervert and 
negative forces of creation).  

This Mantra is invoked and used for meditation purposes when Lord Ram is to be 
worshipped in his divine form holding a bow and an arrow. [The ‘Anga-Nyas’ with it is 
done in the same way as for other Mantras of ten letters as mentioned in verse nos. 40-
43.) [49]. (48-49).  

[Note—1The ten letters of the Mantra ‘Rāmāya Dhanuṣpāṇayē Swāhā’ are the 
following—Rā + mā + ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 10 letters. 
The word ‘Dhanush’ means a bow; hence this Mantra honours the Lord who holds a bow 
to eliminate the evil ones and the enemies of his devotees. 

2The Viraat Chanda is one in which the verse has four lines each having ten letters, 
bringing the number of letters to 40.]  

 
  

rkjek;kjekuıokDLochtSˇ "kfM~oék%A n'kk.kksZ eU=kjkt% L;kÊqÊo.kkZRedks euq%AA 50AA 
 
tāramāyāramānaṅgavāksvabījaiśca ṣaḍvidhaḥ / 

daśārṇo mantrarājaḥ syādrudravarṇātmako manuḥ // 50// 

 
;gh n’kk{kj eU= 11 o.kksZa dk gks tkrk gS tc mlesa çkjEHk esa ¬] Ðha] Jha] Dyha] ,sa] jka esa ls 
dksbZ Hkh ,d cht eU= yxk;k tkrk gSA bl ,dkn’kk{kj eU= dk 6 çdkj dk :i gks tkrk gSA 
AA50AA 
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50. This ten-letter Mantra becomes an eleven-lettered one when it is prefixed with any 
one of the Beej Mantras such as Oṃ, Hrīṃ, Śrīṃ, Klīṃ, Aiṃ, Rāṃ (as described earlier in 
verse no. 8). These Mantras are called ‘Mantra Raaj’ or the king amongst the Mantras 
because they have immense spiritual powers and divine potentials.  

Hence, with these six Beej Mantras added to the ten-lettered Mantra (described in 
verse nos. 48-49 herein above), the resultant eleven-lettered Mantras are of six types1 
(50).  

[Note—1The six eleven-lettered Mantras are the following— 
(1) ‘Oṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Oṃ + Rā + mā + 

ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
(2) ‘Hrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Hrīṃ + Rā + mā 

+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
(3) ‘Śrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Śrīṃ + Rā + mā 

+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
(4) ‘Klīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Klīṃ + Rā + mā 

+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
(5) ‘Aiṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Aiṃ +Rā + mā + 

ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
(6) ‘Rāṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Rāṃ + Rā + mā 

+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters.] 
 
 

 
'ks"ka "kM.kZoTKs;a U;klé;kukfndÏ cqékS%A }kn'kk{kjeU=kL; Jhjke Ωf"k#P;rsAA 51AA 
txrh NUn bR;q√Ï Jhjkeks nsork er%A iz.koks chtfeR;q√% Dyha 'kf√flh± p dhyde~AA 52AA 
eU=ks.kkıkfu foU;L; f'këa iwoZonkpjsr~A rkja ek;ka leqìkk;Z Hkjrkxzt bR;fiAA 53AA 
 
śeṣaṃ ṣaḍarṇavajjñeyaṃ nyāsadhyānādikaṃ budhaiḥ / 

dvādaśākṣaramantrasya śrīrāma ṛṣirucyate // 51// 

jagatī chanda ityuktaṃ śrīrāmo devatā mataḥ / 

praṇavo bījamityuktaḥ klīṃ śaktirhrIṃ ca kīlakam // 52// 

mantreṇāṅgāni vinyasya śiṣṭaṃ pūrvavadācaret / 

tāraṃ māyāṃ samuccārya bharatāgraja ityapi // 53// 

 
U;kl vkSj /;ku rks bldk Hkh "kM{kj tSlk gh gSA (1) ¬ Ðha Hkjrkxzt jke Dyha Lokgk (2)— ¬ 

jkek; /kuq"ik.k;s Lokgk ;g --- 12 v{kjksa dk }kn’kk{kj eU= gSA blds Jhjke _fÔ gSa] txrh NUn 
gS] Jhjke nsork gSa] ç.ko ¼¬½ cht gS] Dyha ÓfDr] vkSj Ðha dhyd gSA eU= ls v³~xU;kl djs] 
ÓsÔ iwoZor~ gSA AA51&53AA 
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51. It should be understood that the process of doing Anga-Nyas (invoking these above 
Mantras and reposing them on specific parts of the body) and Dhyan (meditation and 
contemplation using these Mantras) are done in the same way as is normally done for six 
letter Mantras (as described in verse nos. 16-18).  

The next set of Mantras are twelve-letter ones. They are (i) ‘Oṃ Hrīṃ 
Bharatāgraja Rāma Klīṃ Svāhā’; and (ii) ‘Oṃ Hrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’1. 

The patron Rishi (sage or seer) of these Mantras is Lord Ram himself (i.e. it was 
envisioned by the Lord himself and infused with supernatural divine powers in order to 
honour his younger brother and ardent devotee Bharat) (51).  

[1Oṃ Hrīṃ Bharatāgraja Rāma Klīṃ Svāhā = Oṃ + Hrīṃ + Bha + ra + tā + gra 
+ ja + Rā + ma + Klīṃ + Svā + hā = 12 letters. 

Oṃ Hrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ = Oṃ + Hrīṃ + Rā + mā + ya + Dha + 
nu + ṣpā + ṇa + yē + Svā + hā’ = 12 letters. 

The meaning of these two Mantra are as follows: (i) ‘I offer my oblations to Lord 
Ram who is the revered elder brother of Bharat’. An offering is to be made to the sacred 
fire with this Mantra with this Mantra with the last word ‘Swāhā’. (i) ‘I offer my 
oblations to Lord Ram who holds a bow in his hand’. An offering is to be made to the 
sacred fire with this Mantra with the last word ‘Swāhā’.] 

 
 
52. The style of composition of this Mantra, called the Mantra’s Chanda, is Jagati2. Its 
patron deity or Devta (to whom this Mantra is dedicated) is Lord Ram.  

The Beej Mantra (i.e. the seed or root monosyllable Mantra) for Pranav (OM) is used 
as the primary Beej Mantra (i.e. as a prefix) for this Mantra for Lord Ram (because the 
Lord is none else but the supreme Brahm himself). 

The Shakti of the Mantra (i.e. the word which represents its empowerment, its 
dynamic powers and potentials) as well as its ‘Kilak’ (i.e. the mystical post or peg to 
which a Mantra used in occult forms of worship is hitched or pegged to, or which helps it 
to derive its mystical powers) is the monosyllable word ‘Klīṃ’ (52). 
 
53. This Mantra is used for doing the ritual of Anga-Nyas (described in verse nos. 10-11) 
and Viniyog3 is done in the same manner as for six letter Mantras.  
 The Mantra with which Anga-Nyas and Viniyog are done has the Tarak Mantra 
‘OM’ along with the Beej Mantra for Maya (which is ‘Hrīṃ’) and the word 
‘Bharataagraj’ (meaning ‘the elder brother of Bharat’) for Lord Ram incorporated in it 
(53). [51-53] 

[2The Jagati Chanda is a verse of four lines with twelve letters in each line, 
bringing the total number of letters to forty eight. 

3Viniyog is the process by which a particular Mantra is invoked during a formal 
form of worship in a ritualistic manner so that desired results are obtained by 
invoking the blessing of the patron deity or God to whom this Mantra is dedicated. 
The word ‘Viniyog’ literally means a humble and prayerful invocation of the patron 
God and establishing a union between the individual aspirant and this Divinity, 
thereby investing the aspirant or his body with the stupendous powers, the 
dynamism, the energy and the potentials of the relevant God, and enabling the 
worshipper to obtain success in his endeavours and attain his desired objective.] 

 



 307

  
jkea Dyha of…tk;kUra eU=kks;a }kn'kk{kj%A ¬ ‚âxors jkepUÊHkÊkS p ƒs;qrkSAA 54AA 
vdkZ.kksZ f}foékksøI;L; Ωf"ké;kukfniwoZor~A NUnLrq txrh pSo eU=kk.kSZjıdYiukAA 55AA 
 
rāmaṃ klīṃ vahnijāyāntaṃ mantroyaṃ dvādaśākṣaraḥ / 

oṃ hṛdbhagavate rāmacandrabhadrau ca ṅeyutau // 54// 

arkārṇo dvividho’pyasya ṛṣidhyānādipūrvavat / 

chandastu jagatī caiva mantrārṇairaṅgakalpanā // 55// 

 
^¬ ueks Hkxors jke pUnzk;* rFkk ^¬ ueks Hkxors jkeHknzk;* ;g nksuksa Hkh }kn’kk{kj eU= gSaA _fÔ 
vkSj /;ku buds iwoZor~ gSaA NUn txrh gSA eU= ds o.kksZa ls v³~xU;kl djuk pkfg,A AA54&55AA 
 
54. The next set of two twelve-letter Mantras of Lord Ram is the following—(i) ‘Oṃ 
Namō Bhagawatē Rāma Candrāya’; and (ii) ‘Oṃ Namō Bhagawatē Rāma Bhadrāya’1.  

[The meaning of these two Mantras are the following:- (i) ‘OM salutations! I most 
reverentially bow before Lord Ram who is as magnificent and divine as the Moon’; and 
(ii) ‘OM salutations! I most reverentially bow before Lord Ram who is a thorough 
gentleman’.] (54).  

 
55. These two twelve-lettered Mantras have their Rishis (the sages or seers who had first 
devised them and put them into practice) etc. the same as the first twelve-lettered Mantra. 
[All the three twelve-lettered Mantras of Lord Ram have been described in verse no. 54.] 
 Their Chanda (composition style) is also Jagati, and Anga-Nyas and Viniyog etc. 
with all these three twelve-lettered Mantras are done in the same manner (55). [54-55] 

[Note—1The twelve letters of these two Mantras are the following— 
 (i) ‘Oṃ Namō Bhagawatē Rāma Candrāya’: Oṃ + Na + mō + Bha + ga + wa 
+ tē + Rā + ma + Ca + ndrā + ya = 12 letters. 

(ii) ‘Oṃ Namō Bhagawatē Rāma Bhadrāya’: Oṃ + Na + mō + Bha + ga + 
wa + tē + Rā + ma + Bha + drā + ya’ = 12 letters. ] 

 
 
Jhjkesfr ina pksDRok t;jke rr% ije~A t;};a onsRizkKks jkesfr euqjktd%AA 56AA 
=k;ksn'kk.kZ Ω";kfn iwoZoRloZdken%A in};f}jko`Ÿksjıa é;kua n'kk.kZor~AA 57AA 
 
śrīrāmeti padaṃ coktvā jayarāma tataḥ param / 

jayadvayaṃ vadetprājño rāmeti manurājakaḥ // 56// 

trayodaśārṇa ṛṣyādi pūrvavatsarvakāmadaḥ / 

padadvayadvirāvṛtteraṅgaṃ dhyānaṃ daśārṇavat // 57// 
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^Jhjke t; jke t; t; jke* ;g rsjg o.kZ dk lokZHkhþçn eU= gSA /;ku vkfn iwoZor~ gSA eU= 
ds 6 ÓCnksa ls v³~xU;kl djU;kl fd;k tkrk gSA tks n’kk{kj tSlk gh gSA AA56&57AA 
 
56. The next Mantra has thirteen letters. It is ‘Śrī Rāma Jaya Rāma Jaya Jaya Rāma’1. 
[This Mantra means—‘Hail Lord Ram; Glory be to him; Cheers for Lord Ram’.]  
 This Mantra is like the king of all Mantras, and is used by wise ones (56).  
 
57. This thirteen letter Mantra is a fulfiller of all the wishes, desires and aspirations of a 
wise aspirant devotee. The process of meditating upon the Lord using this Mantra is the 
same as described previously.  
 The method of doing Anga-Nyas (purification of the body; invoking the powers 
of the Mantra and reposing them on the specific points of the body) and Dhyan (doing 
meditation and contemplation) with this Mantra is the same way as the method employed 
for ten-lettered Mantra (as described in verse nos. 40-43) (57). [56-57] 

[Note—1The thirteen letters of this Mantra ‘Śrī Rāma Jaya Rāma Jaya Jaya Rāma’ are 
the following—Śrī + Rā + ma + Ja + ya + Rā + ma + Ja + ya + Ja + ya + Rā + 
ma = 13 letters.]  

 
 
rkjkfnlfgr% lksøfi l prqnZ'ko.kZd%A =k;ksn'kk.kZeqìkk;Z iˇkÊkesfr ;kst;sr~AA 58AA 
 
tārādisahitaḥ so’pi sa caturdaśavarṇakaḥ / 

trayodaśārṇamuccārya paścādrāmeti yojayet // 58// 

 
blh esa çkjEHk esa ¬ yxkus ij pkSng v{kjksa dk eU= gksrk gSA ;fn rsjg v{kjksa okyk eU= dgdj 
ckn esa ^jke* tksM+k tk; rks 15 v{kjksa dk eU= gks tkrk gSA ;g eU= rks lk/kdksa ds fy, dYio`{k 
gh gSA AA58AA 
 
58. When the ethereal universal Mantra for Pranav (the supreme Brahm), i.e. the Mantra 
‘OM’, is added as a prefix to the above Mantra (as described in verse no. 56), it becomes 
a fourteen-lettered Mantra.  

This Mantra is now ‘Oṃ Śrī Rāma Jaya Rāma Jaya Jaya Rāma’1. [The meaning 
modifies a bit to mean ‘OM salutations! Hail Lord Ram; Glory be to him; Cheers for 
Lord Ram’. It also means this—‘Glory be to Lord Ram who is a manifestation of the 
supreme Brahm represented by the word OM; Glory be to him; Cheers for Lord Ram as a 
manifestation of OM’.]   
 If the thirteen-lettered Mantra (as described in verse no. 56) is suffixed with the 
two-lettered word ‘Ram’ (Raa + Ma) at the end of it, the resultant Mantra would have 
fifteen letters. This Mantra would then become ‘Śrī Rāma Jaya Rāma Jaya Jaya Rāma 
Rāma’2 (58). 

[Note—1The fourteen letters of the Mantra ‘Oṃ Śrī Rāma Jaya Rāma Jaya Jaya 
Rāma’ are as follows—OM + the 13 letters of the Mantra as described in verse no. 56 
above = 14 letters.  
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2The fifteen letters of the Mantra ‘Śrī Rāma Jaya Rāma Jaya Jaya Rāma Rāma’ 
are the following—the 13 letters of the earlier Mantra as described in verse no. 56 above 
+ Rā + ma = 15 letters.] 

 
 
l oS i¸n'kk.kZLrq tirka dYiHkw#g%A ueˇ lhrkir;s jkek;sfr gu};e~AA 59AA 
rrLrq dopk–kUr% "kksM'kk{kj bZfjr%A rL;kxLR;Ωf"k'NUnks c`grh nsork p l%AA 60AA 
jka chta 'kf√j–a p dhydÏ gqferhfjre~A f}i¸f=kprqoZ.kSZ% loSZjıa U;lsRÿekr~AA 61AA 
 
sa vai pañcadaśārṇastu japatāṃ kalpabhūruhaḥ / 

namaśca sītāpataye rāmāyeti hanadvayam // 59// 

tatastu kavacāstrāntaḥ ṣoḍaśākṣara īritaḥ / 

tasyāgastyaṛṣiśchando bṛhatī devatā ca saḥ // 60// 

rāṃ bījaṃ śaktirastraṃ ca kīlakaṃ humitīritam / 

dvipañcatricaturvarṇaiḥ sarvairaṅgaṃ nyasetkramāt // 61// 

 
^ue% lhrkir;s jkek; gu gu gqa QV~* ;g 16 v{kjks dk eU= dgk x;k gSA bl ds _fÔ vxLR;] 
o`grh NUn] jke nsork] jka cht] QV~ ÓfDr rFkk gqa dhyd gSaA nks&ikap rhu&pkj o.kksZa okys eU= 
ds ÓCnksa ls U;kl djuk pkfg,A ue% ân;k; ue%A lhrkir;s f’kjls LokgkA jkek; f’k[kk;S o"kV~A 
gu gu dopk;gqaA gu gu us=kH;kaokS"kV~A gu gqa QV~ vL=k; QV~ AA59&61AA 
 
59. The above Mantras (as described in verse no. 58) are like the legendary all wish-
fulfilling tree of Gods, called the Kalpa tree. [That is, these Mantras fulfill all the wishes 
that the devotee of Lord Ram might have.]  

The next Mantra has sixteen letters. It is ‘Namaḥ Sītāpatayē Rāmāya Hana Hana 
Huṃ Phat’1. [This Mantra briefly means—I bow to Lord Ram who is the Lord of Sita. 
Let the Lord protect me from all sides like an impregnable shield.] (59). 

[Note—1The sixteen letters of this Mantra ‘Namaḥ Sītāpatayē Rāmāya Hana Hana 
Huṃ Phat’ are the following—Na + maḥ + Sī + tā + pa + ta + yē + Rā + mā + ya + Ha 
+ na + Ha + na + Huṃ + Phat = 16 letters.] 
  
60-61. This Mantra is used as a shield that gives mystical protection to the worshipper of 
the Lord who uses this Mantra. 

The patron Rishi of this Mantra (i.e. the sage or seer who had first conceptualized 
this Mantra and put it into practice) is Agastya; its style of composition, called the 
Chanda, is Brihati1; its patron deity, called the Devta, is Lord Ram himself [60]; its Beej 
Mantra (i.e. the seed or root) is ‘Rāṃ (pronounced as: Raan/g)’; its Shakti (or its dynamic 
powers) is encrypted in the Beej Mantra ‘Phat’; and its Kilak (i.e. the Beej Mantra which 
helps the main Mantra to retain its stupendous powers and energy to give protection to 
the worshipper) is ‘Huṃ (pronounced as: Hoon/g or Hoom)’.  
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 The ritual process of doing Anga-Nyas all over the worshipper’s body2 with this 
sixteen-lettered Mantra is the same as that employed for doing Anga-Nyas for Mantras 
with two letters (verse no. 7), with five letters (verse no.10), with three letters (verse no. 
8), and with four letters (verse no. 9). [61]. (60-61).  

[Note—1The Brihati Chanda is a style of composition in which the verse has four lines. 
The first, second and fourth lines have eight letters, while the third line has twelve letters. 
Thus the total number of letters is 8 + 8 + 12 + 8 = 36 letters in all. 

2Thus, the Mantras invoked for the purpose of Anga-Nyas are the following—(1) for 
doing Anga Nyas on the head, the Mantra is ‘Namaḥ’; (2) for doing Anga Nyas on the 
forehead/central point of the eyebrows, the Mantra is ‘Sītāpatayē’; (3) for doing Anga 
Nyas on the heart, the Mantra is ‘Rāmāya’; (4) for doing Anga Nyas on the navel, the 
Mantra is ‘Hana Hana’; (5) for doing Anga Nyas on the one of the legs/thighs, the 
Mantra is ‘Huṃ’; and (6) for doing Anga Nyas on the other leg/thigh, the Mantra is 
‘Phat’.  

There is another version of doing Anga Nyas. According to verse no. 83-85 below, 
the six points where this ceremonial Anga Nyas can be done are the following—the heart, 
the forehead, the top of the head where the tuft of hair is located and which is the site of 
the Brahm-randhra, the body armour, the eyes, and the arms and armaments of the 
aspirant devotee if he happens to belong to the warrior race. In this case, the Anga Nyas 
would be respectively as follows—(1) ‘Namaḥ Hṛdayāya Namaḥ; (2) ‘Sītāpatayē 
Śirsē Swāhā’; (3) ‘Rāmāya Śikhāya Vaṣaṭ’; (4) ‘Hana Hana Kavacāya Huṃ’; (5) 
‘Huṃ Nētrābhyām Vauṣaṭ’; and (6) ‘Hana Huṃ Phat Astrāya Phat’.]     

 
 

rkjkfnlfgr% lksøfi eU=k% lIrn'kk{kj%A rkja ueks Hkxors jkea ƒsUra egk rr%AA 62AA 
iq#"kk; ina iˇkº`nUrksøëkn'kk{kj%A fo˝kfe=kks eqfu'NUnks xk;=ka nsork p l%AA 63AA 
 
tārādisahitaḥ so’pi mantraḥ saptadaśākṣaraḥ / 

tāraṃ namo bhagavate rāmaṃ ṅentaṃ mahā tataḥ // 62// 

puruṣāya padaṃ paścāddhṛdanto’ṣṭādaśākṣaraḥ / 

viśvāmitro muniśchando gāyatraṃ devatā ca saḥ // 63// 

 
iwoksZä eU= ¬ lfgr gksus ij 17 l=g v{kjksa dk gksrk gSA ¬ ueks Hkxors jkek; egkiq#"kk; ue% 
;g 18 v{kjksa dk eU= gSA blds fo’okfe= _fÔ] xk;=h NUn] jke nsork gSaA AA62&63AA 
 
62-63. When OM is added as a prefix to the sixteen-lettered Mantra (as described in verse 
no. 59), it becomes a seventeen-lettered Mantra of Lord Ram as follows—‘Oṃ Namaḥ 
Sītāpatayē Rāmāya Hana Hana Huṃ Phat1’. [This Mantra briefly means ‘OM salutations! 
I bow most reverentially before, pay my obeisance to, and honour the mystical powers 
and divinity of Lord Ram who is the husband of Sita’.]   
 The next Mantra having eighteen letters is the following—‘Oṃ Namō Bhagawatē 
Rāmāya Mahāpuruṣāya Namaḥ’2. [This Mantra briefly means ‘OM salutations! I 
repeatedly bow most reverentially before, pay my obeisance to, and honour the mystical 
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powers and divinity of Lord Ram who is the supreme Lord God and an exalted noble 
Purush (literally a great, a highly acclaimed and a noble gentleman)’.]   

The patron Rishi (sage or seer) of this eighteen-letter Mantra is Vishwamitra. Its style 
of composition, called Chanda, is Gayatri. Its patron deity is Lord Ram (62-63).  

[Note—1The seventeen letters of the Mantra ‘Oṃ Namaḥ Sītāpatayē Rāmāya Hana 
Hana Huṃ Phat’ are as follows—OM + 16 letters of the main Mantra as described in 
verse no. 59-61 above.  
 2The eighteen letters of the Mantra ‘Oṃ Namō Bhagawatē Rāmāya 
Mahāpuruṣāya Namaḥ’ are as follows—Oṃ + Na + mō + Bha + ga + wa + tē + 
Rā + mā + ya + Ma + hā + pu + ru + ṣā + ya + Na + maḥ = 18 letters.] 
 

 
dkekfnlfgr% lksøfi eU=k ,dksufoa'kd%A rkja ukeks Hkxors jkek;sfr ina onsr~AA 64AA 
loZ'kCna leqìkk;Z lkSHkkX;a nsfg es onsr~A of…tk;ka rFkksìkk;Z eU=kks foa'kk.kZdks er%AA 65AA 
 
kāmādisahitaḥ so’pi mantra ekonaviṃśakaḥ / 

tāraṃ nāmo bhagavate rāmāyeti padaṃ vadet // 64// 

sarvaśabdaṃ samuccārya saubhāgyaṃ dehi me vadet / 

vahnijāyāṃ tathoccārya mantro viṃśārṇako mataḥ // 65// 

 
blh eU= esa Dyha yxkus ij 19 v{kjksa dk eU= curk gSA ^¬ ueks Hkxors jkek; loZ LkkSHkkX;a nsfg 
esa Lokgk* ;g chl v{kjksa eU= gSA AA64&65AA 
 
64-65. When the Beej Mantra ‘Klīṃ’ (for ‘Kaam/fulfillment of desires’) is added as a 
prefix to it, this Mantra becomes a nineteen-lettered one as follows—‘Klīṃ Oṃ Namō 
Bhagawatē Rāmāya Mahāpuruṣāya Namaḥ’1. 
 The next Mantra has twenty letters, and it is the following—‘Oṃ Namō 
Bhagawatē Rāmāya Sarva Saubhāgyaṃ Dehī Mē Svāhā’2. [This Mantra means ‘Oh Lord 
God Ram! I reverentially bow before you and pay my obeisance to you. Be kind to bless 
me with all welfares and good fortunes (‘Saubhaagya’). I offer my oblations to you’.] An 
offering is to be made to the sacred fire with this Mantra by uttering the last word ‘Svāhā’ 
(64-65).   

[Note—1The nineteen letters of the Mantra ‘Klīṃ Oṃ Namō Bhagawatē Rāmāya 
Mahāpuruṣāya Namaḥ’ are as follows— Klīṃ + 18 letters of the rest of the Mantra as 
described in verse no. 62-63 above = 19 letters. 

2The twenty letters of the Mantra ‘Oṃ Namō Bhagawatē Rāmāya Sarva 
Saubhāgyaṃ Dehī Mē Swāhā’ are the following— Oṃ + Na + mō + Bha + ga + 
wa + tē + Rā + mā+ ya + Sa + rva + Sau + bhā + gyaṃ + De + hī + Mē + Svā 
+ hā = 20 letters.] 

 
 
rkja ueks Hkxors jkek; ldya onsr~A vkif¬kokj.kk;sfr of…tk;ka rrks onsr~AA 66AA 
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tāraṃ namo bhagavate rāmāya sakalaṃ vadet / 

āpannivāraṇāyeti vahnijāyāṃ tato vadet // 66// 

 
^¬ ueks Hkxors jkek; ldykifUuokj.kk; Lokgk* ;g ¼21½ bDdhl v{kjksa dk eU= gS] ;g 
lokZHkhþ Qy nsus okyk gSA AA66AA 
 
66. The next Mantra which bestows all desired benefits to the aspirant devotee is of 
twenty one letters. It is the following—‘Oṃ Namō Bhagawatē Rāmāya 
Sakalāpannivārṇāya Svāhā’1. [This Mantra briefly means ‘OM salutations! I reverentially 
bow before and pay my obeisance to Lord Ram who is the exalted God and a bestower of 
all desired fruits or rewards. I offer my oblations to you’.]  

An offering is to be made to the sacred fire with this Mantra while pronouncing the 
last word ‘Svāhā’ (66).  

[Note—1The twenty-one letters of this Mantra ‘Oṃ Namō Bhagawatē Rāmāya 
Sakalāpannivārṇāya Svāhā’ are the following—Oṃ + Na + mō + Bha + ga + wa + 
tē + Rā + mā + ya + Sa + ka + lā+ pa + nni + vā + ra + ṇā + ya + Svā + hā = 
21 letters.]  
 

 
,dfoa'kk.kZdks eU=k% lokZHkhëQyizn%A rkja jek Lochta p rrks nk'kjFkk; pAA 67AA 
rr% lhrkoYyHkk; lokZHkhëina onsr~A rrks nk; ‚nUrksø;a eU=kks }kfoa'kn{kj%AA 68AA 
 
ekaviṃśārṇako mantraḥ sarvābhīṣṭaphalapradaḥ / 

tāraṃ ramā svabījaṃ ca tato dāśarathāya ca // 67// 

tataḥ sītāvallabhāya sarvābhīṣṭapadaṃ vadet / 

tato dāya hṛdanto’yaṃ mantro dvāviṃśadakṣaraḥ // 68// 

 
^¬ Jha jka nk’kjFkk; lhrkoYyHkk; lokZHkhþnk; ue%* ;g ckbl ¼22½ v{kjksa dk eU= gSA ;g eU= 
ân; ds loZ Qy nsus okyk gS AA67&68AA 
 
67-68. The next Mantra has twenty-two letters. It is as follows—‘Oṃ Śrīṃ Rāṃ 
Dāśarathāya Sītāvallabhāya Sarvāvhīṣṭadāya Namaḥ’1. [The brief meaning of this Mantra 
is ‘OM salutations to Goddess Laxmi (‘Śrīṃ’) and Lord Ram (‘Rāṃ’) in their cosmic 
form as Brahm! I reverentially bow before and pay my homage to Lord Ram who is the 
exalted son of king Dasarath and the dear husband of Sita, who is a fulfiller of all desires 
and wishes, and who grants the boon which bestows everything to his devotee.’]  

This Mantra bestows upon the worshipper the blessing of fulfillment of all the desires 
that he has in his heart (67-68).  

[Note—1The twenty-two letters of this Mantra ‘Oṃ Śrīṃ Rāṃ Dāśarathāya 
Sītāvallabhāya Sarvāvhīṣṭadāya Namaḥ’ are the following—Oṃ + Śrīṃ + Rāṃ + 
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Dā + śa + ra + thā + ya + Sī + tā + va + lla + bhā + ya + Sa+ rvā + vhī + ṣṭa 
+ dā + ya + Na + maḥ = 22 letters.]  
 

 
rkja ueks Hkxors ohjjkek; laonsr~A dy 'k=kwu~ gu }U}a of…tk;ka rrks onsr~AA 69AA 
 
tāraṃ namo bhagavate vīrarāmāya saṃvadet / 

kala śatrūn hana dvandvaṃ vahnijāyāṃ tato vadet // 69// 

 
^¬ ueks Hkxors ohjajkek; ldy’k=wu~ gu gu Lokgk* ;g 23 rsbZl v{kjksa dk Ó=quk’kd eU= gSA 
AA69AA 
 
69. The next Mantra has twenty-three letters, and has the potential of destroying the 
enemy of the aspirant devotee. This Mantra is the following—‘Oṃ Namō Bhagawatē 
Vīraṃrāmāya Sakalaśatrūn Hana Hana Svāhā’1. [The brief meaning of this Mantra is 
‘OM salutations! I reverentially bow before and pay my obeisance (‘Namo’) to Lord Ram 
(‘rāmāya’) who is brave and valiant (‘Vīraṃ’). Oh Lord! Destroy and crush (‘Hana’) all 
my enemies (‘Sakalaśatrūn’). I offer my oblations (‘Svāhā’) to you’.]  

An offering is to be made to the sacred fire with this Mantra by uttering the word 
‘Svāhā’ (69).  

[Note—1The twenty-three letters of this Mantra ‘Oṃ Namō Bhagawatē Vīraṃrāmāya 
Sakalaśatrūn Hana Hana Svāhā’ are the following— Oṃ + Na + mō + Bha + ga + 
wa + tē + Vī + raṃ + rā + mā + ya + Sa + ka + la + śa + trūn + Ha + na + 
Ha + na + Svā + hā = 23 letters.]  
 

 
=k;ksfoa'kk{kjkseU=k% loZ'k=kqfucgZ.k%A fo˝kfe=kks eqfu% izks√ks xk;=khNUn mP;rsAA 70AA 
nsork ohjjkeksølkS chtk|k% iwoZoUerk%A ewyeU=kfoHkkxsu U;klkU—Rok fop{k.k%AA 71AA 
 
trayoviṃśākṣaromantraḥ sarvaśatrunibarhaṇaḥ / 

viśvāmitro muniḥ prokto gāyatrīchanda ucyate // 70// 

devatā vīrarāmo’sau bījādyāḥ pūrvavanmatāḥ / 

mūlamantravibhāgena nyāsānkṛtvā vicakṣaṇaḥ // 71// 

 
bl 23 rsbZl v{kjksa ds Ó=quk’kd eU= ds fo’okfe= _fÔ] xk;=h NUn] ohjjke nsork gSa] cht 
vkfn iwoZor~ gSA ewyeU= ds ÓCnksa dks foHkkftr dj U;kl djuk pkfg,A AA70&71AA 
 
70-71. The patron Rishi (sage or seer) of this twenty-three lettered Mantra is 
Vishwamitra. The style of composition, called Chanda, is Gayatri. [70].  

Its patron deity is the brave, courageous, valiant and strong Lord Ram. Its Beej 
Mantra (i.e. the seed or root monosyllable Mantra) etc. are as of the previous Mantras. 
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 For the purpose of doing Anga Nyas, the individual letters of the Mantra should 
be used independently as single units having full divine potentials as that of the entire 
Mantra [71]. (70-71).  

 
 
'kja ékuqf"k laUékk; fríUra jko.kksUeq[ke~A otzikf.ka jFkk:<a jkea é;kRok tisUeuqe~AA 72AA 
 
śaraṃ dhanuṣi saṃdhāya tiṣṭhantaṃ rāvaṇonmukham / 

vajrapāṇiṃ rathārūḍhaṃ rāmaṃ dhyātvā japenmanum // 72// 

 
/kuqÔ ij ck.k lU/kku djrs] jko.k ds lkeus fLFkr jFkk:<+ jke dk /;ku dk eU= ti djsaA AA72AA 
 
72. This twenty-three letter Mantra should be worshipped and used to do Japa (repetition 
of the Mantra) by focusing the mind on Lord Ram in his form as a great, brave and 
valiant warrior—i.e. as holding a bow with the arrow ready to shoot (at the enemy), and 
mounted on a chariot in front of the demon king Ravana of Lanka (whom Lord Ram had 
slayed in the epic war as described in all the versions of the epic story known as the 
‘Ramayana’) (72). 
 
 
rkja ueks Hkxors Jhjkek; ina onsr~A rkjdcz„.ks pksDRok eka rkj; ina onsr~AA 73AA 
ueLrkjkRedks eU=kˇrqfo±'kfro.kZd%A chtkfndÏ ;Fkk iwo± lo± dË;kZR"kM.kZor~AA 74AA 
 
tāraṃ namo bhagavate śrīrāmāya padaṃ vadet / 

tārakabrahmaṇe coktvā māṃ tāraya padaṃ vadet // 73// 

namastārātmako mantraścaturviṃśativarṇakaḥ / 

bījādikaṃ yathā pūrvaṃ sarvaṃ kuryātṣaḍarṇavat // 74// 

 
¬ ueks Hkxors Jh jkek; rkjdczã.ks eka rkj; ue% ¬ ;g 24 v{kjksa dk eU= gSA "kMk{kj tSlk 
bldk cht vkfn lc gSA AA73&74AA 
 
73-74. The next Mantra has twenty-four letters, and it is the following—‘Oṃ Namō 
Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya Namaḥ Oṃ’1. [Briefly, this 
Mantra requests the Lord to bless the aspirant devotee with liberation and deliverance 
from this world and give his soul final emancipation and salvation. It means—‘OM 
salutations! I bow before Lord Ram. You are the liberating Brahm personified. So be 
kind upon me and grant me the boon of liberation and deliverance, of emancipation and 
salvation’.]  
 The six Beej Mantras that are applicable for the six-lettered Mantra of Lord Ram 
(as described in verse no. 8 of this Canto above) are also applicable here as well.  
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In other words, the root or seed Mantra OM can be replaced with other monosyllable 
Mantras as described in verse no. 8 above.  

Thus, we have six Mantras of twenty-four letters each, with OM being replaced by 
the other Beej Mantras2 (73-74).  

[Note—1The twenty-four letters of this Mantra ‘Oṃ Namō Bhagawatē Śrī Rāmāya 
Tārakabrahmaṇē Māṃ Tāraya Namaḥ Oṃ’ are the following—Oṃ + Na + mō + 
Bha + ga + wa + tē + Śrī + Rā + mā + ya + Tā + ra + ka + bra + hma + ṇē 
+ Māṃ + Tā + ra + ya + Na + maḥ + Oṃ’ = 24 letters. 

2Therefore, the other five Mantras of twenty-four letters using the Beej Mantras 
referred to here, besides the one mentioned in these verses, would be the following— 
 (i) ‘Hrīṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’. 

(ii) ‘Śrīṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’. 

(iii) ‘Klīṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’. 

(iv) ‘Aiṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’. 

And (v) ‘Rāṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’.]  

 
   

dkeLrkjks ufrˇSo rrks Hkxorsine~A jkepUÊk; pksìkk;Z ldysfr ina onsr~AA 75AA 
tuo';djk;sfr Lokgk dkekRedks euq%A loZo';djks eU=k% i¸foa'kfro.kZd%AA 76AA 
 
kāmastāro natiścaiva tato bhagavatepadam / 

rāmacandrāya coccārya sakaleti padaṃ vadet // 75// 

janavaśyakarāyeti svāhā kāmātmako manuḥ / 

sarvavaśyakaro mantraḥ pañcaviṃśativarṇakaḥ // 76// 

 
^Dyha ¬ ueks Hkxors jkepUnkz; ldytuo’;djk; Lokgk* ;g 25 iphl v{kjksa dk eU= gS] ;g 
o’khdj.k eU= lHkh dks o’k esa dj ysrk gSA AA75&76AA 
 
75-76. The next Mantra has twenty five letters. It is called a ‘Vashikaran Mantra’ or the 
one that can cast a magical charm upon another person so much so that he comes under 
the command and control of the first person who uses this Mantra upon him. It is like 
hypnotizing spells which influence the other person and makes him obey the first 
person’s command obediently even though he might not like to follow them. The 
submission is absolute, and person to whom the orders are issued does the commander’s 
bidding without raising any questions or giving second thoughts to it. 
 This Mantra is the following—‘Klīṃ Oṃ Namō Bhagawatē Rāmacandrāya 
Sakalajanavaśyakarāya Svāhā’1. [Briefly, this Mantra means ‘OM salutations! I 
reverentially bow and pay my obeisance to (‘Namo’) Lord God Ram Chandra who is the 
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fulfiller of all wishes (as implied by the Kaam Beej Mantra ‘Klīṃ’). Empower me with 
mystical powers and charms so that I can exercise influence over and control all those 
with whom I come in contact, or whom I wish to bring under my command and control 
(‘Sakal-Jan-Vashya-Karaaya’). I offer my oblations to you (‘Svāhā’)’.]  

With this last word Svāhā, the worshipper should offer oblations to the sacred fire 
(75-76).  

[Note—1The twenty-five letters of this Mantra ‘Klīṃ Oṃ Namō Bhagawatē 
Rāmacandrāya Sakalajanavaśyakarāya Svāhā’ are the following— Klīṃ + Oṃ + 
Na + mō + Bha + ga + wa + tē + Rā + ma + ca + ndrā + ya + Sa + ka + la + 
ja + na + va + śya + ka + rā + ya + Svā + hā = 25 letters.]  
 

 
vknkS rkjs.k la;q√ks eU=k% "kfM~oa'kn{kj%A vUrsøfi rkjla;q√% lIrfoa'kfro.kZd%AA 77AA 
 
ādau tāreṇa saṃyukto mantraḥ ṣaḍviṃśadakṣaraḥ / 

ante’pi tārasaṃyuktaḥ saptaviṃśativarṇakaḥ // 77// 

 
blh esa igys ¬ yxkus ij 26 v{kj rFkk ckn esa Hkh ¬ yxkus ij 27 v{kj gks tkrs gSaA 
AA77AA 
 
77. When the monosyllabic Mantra OM (which is the Beej Mantra for the supreme 
Brahm, the cosmic Consciousness) is added as a prefix to this twenty-five lettered 
Mantra, it becomes a twenty-six lettered one. This twenty-six letter Mantra is ‘Oṃ Klīṃ 
Oṃ Namō Bhagawatē Rāmacandrāya Sakalajanavaśyakarāya Svāhā’1. [The first word 
‘OM’ prefixed to the Kaam Beej ‘Klīṃ’ in this Mantra would obviously mean that the 
Supreme Being known as Brahm is the fulfiller of all wishes. When the rest of the Mantra 
is added to this part, the full meaning would be: ‘OM Salutations to the Supreme Being 
who is a fulfiller of all desired wishes of the worshipper, and it is he who has revealed 
himself in the person of Lord Ram. Let the Lord empower me to be able to exercise 
dominance over all others. I pay my obeisance to the Lord by offering oblations to the 
sacred fire by saying Svāhā.]  
 

If OM is added as a suffix as well, then it becomes a twenty-seven lettered 
Mantra. This twenty-seven lettered Mantra is ‘Oṃ Klīṃ Oṃ Namō Bhagawatē 
Rāmacandrāya Sakalajanavaśyakarāya Svāhā Oṃ’2. [The last ‘OM’ added as a suffix to 
the Mantra implies that when oblations are being made to Lord Ram with the word 
‘Swāhā’, it is the supreme Brahm who is actually being worshipped in the form of Lord 
Ram, and that the Lord is none but the cosmic Consciousness in a personified form to 
which the worshipper is showing his respects when he prays to Lord Ram.] (77).  

[Note—1The twenty-six letters of the Mantra ‘Oṃ Klīṃ Oṃ Namō Bhagawatē 
Rāmacandrāya Sakalajanavaśyakarāya Svāhā’ are the following— Oṃ + 25 letters 
of the rest of the Mantra as described in verse no. 75-76 above = 26 letters.  

2The twenty-seven letters of the Mantra ‘Oṃ Klīṃ Oṃ Namō Bhagawatē 
Rāmacandrāya Sakalajanavaśyakarāya Svāhā Oṃ’ are the following— Oṃ as a 
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prefix + 25 letters of the rest of the Mantra as described in verse no. 75-76 above + Oṃ 
as a suffix = 27 letters.]  

 
 
rkja ueks Hkxors j{kks?ufo'knk; pA loZfo?ukURleqìkk;Z fuokj; in};e~AA 78AA 
LokgkUrks eU=kjktksø;eëkfoa'kfro.kZd%A vUrs rkjs.k la;q√ ,dksuf=ka'kn{kj%AA 79AA 
 
tāraṃ namo bhagavate rakṣoghnaviśadāya ca / 

sarvavighnāntsamuccārya nivāraya padadvayam // 78// 

svāhānto mantrarājo’yamaṣṭāviṃśativarṇakaḥ / 

ante tāreṇa saṃyukta ekonatriṃśadakṣaraḥ // 79// 

 
^¬ ueks Hkxors j{kks?ufo’knk; loZfo?ukURleqPpk;Z fuokj; Lokgk* ;g 28 vV~Bkbl v{kjksa dk 
eU= gSA blh esa vUr esa ^¬* yxkus ij 29 mUrhl v{kjksa dk eU= gks tkrk gSA AA78&79AA 
 
78-79. The next Mantra has twenty-eight letters as follows—‘Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā’1. [Briefly this Mantra 
means ‘OM salutations! I reverentially bow and pay my homage to the Lord God (Ram). 
Lord, be kind to protect me against all sorts of problems and hurdles in my endeavours. 
Eliminate all my miseries and causes of my misfortunes and torments. I offer this 
oblation to you for this purpose’. Then the worshipper makes offerings to the sacred fire 
with the word ‘Svāhā’.]  
 When the monosyllable OM is appended at the end of this Mantra, it becomes a 
twenty-nine lettered Mantra. This Mantra becomes—‘Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā Oṃ’2. [The last ‘OM’ 
implies that the worshipper salutes the Lord as a manifestation of the supreme Brahm 
because ‘OM’ is a Beej Mantra for Brahm. ‘Brahm’ is the Supreme Being and the cosmic 
Consciousness. Therefore, the obvious implication is that the offering to the sacred fire is 
meant for Brahm.]  (78-79).  

[Note—1The twenty-eight letters of this Mantra ‘Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā’ are the following— 
Oṃ + Na + mō + Bha + ga + wa + tē + Ra + kṣo + ghna + vi + śa + dā + ya 
+ Sa + rva + vi + ghnā + ntsa + mu + ccā + rya + Ni + vā + ra + ya + Svā + 
hā = 28 letters.  

2The twenty-nine letters of this Mantra ‘Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā Oṃ’ are the 
following—28 letters of the Mantra as mentioned above + OM at the end = 29 letters.] 

 
 
vknkS Lochtla;q√f–a'k}.kkZRedks euq%A vUrsøfi rsu la;q√ ,df=ka'kkRed% Le`r%AA 80AA 
 
ādau svabījasaṃyuktastriṃśadvarṇātmako manuḥ / 



 318

ante’pi tena saṃyukta ekatriṃśātmakaḥ smṛtaḥ // 80// 

 
igys blh eU= esa ^jka* yxk nsus ls rhl v{kjksa dk eU= curk gSA vkSj ;fn vUr esa Hkh ^jka* 
yxk;k tk; rks 31 bdrhl v{kjksa okyk eU= gks tkrk gSA AA80AA 
 
80. When the Beej Mantra for Lord Ram, i.e. ‘Rāṃ’, is added as a prefix to the twenty-
nine lettered Mantra (as described above in the second half of verse no. 79), it becomes a 
thirty-lettered Mantra. This Mantra is therefore—‘Rāṃ Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā Oṃ’1. [Here, the Beej 
Mantra ‘Rāṃ’ put before OM implies that the very primary form of the Supreme Being 
known as Brahm is being addressed and honoured in this verse. Since the Beej Mantra 
‘Rāṃ’ pertains to the fire element as well as to Lord Ram, and it is followed by the 
Mantra for the supreme Brahm, which is ‘OM’, it obviously means that in this verse Lord 
Ram is being honoured not only as a manifestation of the supreme Brahm but also as the 
primary energy, the dynamism, the stupendous glory and the immaculate purity of Brahm 
personified in his divine form which is as glorious and radiant and pure as the Fire 
element. The rest of the meaning would be the same as for the twenty-nine lettered 
Mantra described in verse nos. 78-79.] 
 If this monosyllable ‘Rāṃ’ is added as a suffix as well to the above Mantra of 
thirty letters, it becomes a thirty-one lettered Mantra. This thirty-one lettered Mantra 
would be ‘Rāṃ Oṃ Namō Bhagawatē Rakṣoghnaviśadāya Sarvavighnāntsamuccārya 
Nivāraya Svāhā Oṃ Rāṃ’2. [When ‘Rāṃ’ is added as a suffix it implies that once again 
the oblations and homage are being paid to Lord Ram as a personification of the supreme 
Brahm represented by the Beej Mantra ‘OM’, as well as of the eternal cosmic Fire 
represented by the Beej Mantra ‘Rāṃ’. To wit, this means that Lord Ram is a 
personification of the Supreme Brahm, the cosmic Consciousness that is pure and 
glorious and splendorous as the Fire.] (80).  

[Note—1The thirty letters of the Mantra ‘Rāṃ Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā Oṃ’ are as 
follows—monosyllable Rāṃ + 29 letters of the Mantra described in verse no. 79 above = 
30 letters. 

2The thirty-one letters of the Mantra ‘Rāṃ Oṃ Namō Bhagawatē 
Rakṣoghnaviśadāya Sarvavighnāntsamuccārya Nivāraya Svāhā Oṃ Rāṃ’ would be 
as follows—30 letters of the Mantra as described above + monosyllable ‘Rāṃ’ at the end 
= 31 letters.]  

 
 
jkeHkÊ egs˝kl j?kqohj u`iksŸkeA Hkks n'kkL;kUrdkLekdÏ fJ;a nki; nsfg esAA 81AA 
vkuqëqHk Ω"kh jke'NUnksøuqëqIl nsorkA jka chteL; ;a 'kf√fjëkFksZ fofu;kst;sr~AA 82AA 
 
rāmabhadra maheśvāsa raghuvīra nṛpottama / 

bho daśāsyāntakāsmākaṃ śriyaṃ dāpaya dehi me // 81// 

ānuṣṭubha ṛṣī rāmaśchando’nuṣṭupsa devatā /  
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rāṃ bījamasya yaṃ śaktiriṣṭārthe viniyojayet // 82// 

 
^ jkeHknz egs"okl j?kqohj u`iksÙke Hkks n’kL;kUrdkLekda fJ;a nki; nsfg es *AA81AA 
;g 32 cÙkhl v{kjksa dk eU= gSA blds vkuqþqHk _fÔ] vuqþqi NUn vkSj jke nsork gSaA ^jka* cht] 
^;a* Ófä gS] bþ çkfIr esa bldk fofu;ksx gksrk gSA AA82AA 
 
81-82. ‘Rāmabhadra Mahēśvāsa Raghuvīra Nṛpottama Bho Daśāsyāntakāsmākaṃ 
Śrīyaṃ Dāpaya Dēhi Mē’ [81]—this is the thirty-two lettered Mantra1. [The brief meaning 
of this Mantra is ‘The gentleman Ram is present in the breath of Lord Mahesh (i.e. Shiva 
constantly repeats his divine name Ram). He is the brave and valiant warrior of the clan 
of king Raghu, and is the most exalted and the best king of that clan. He had brought 
about the end of the ten-headed one (Ravana, the demon king of Lanka). He is endowed 
with all the magnificent, divine and sublime virtues and glories. Be kind to give me all 
kinds of ‘Śrī’ (i.e. bless me so that I can acquire all the majestic glories, fame, wealth and 
prosperity that are available in this world) as well as ‘Yam’ (exemplary self-control over 
the senses)’.]  
 The patron Rishi (sage/seer) of this Mantra is Anushtuv. Its composition style, 
called the Chanda, is Anushtup2 (named after the sage who first conceived this literary 
style of composing hymns). Its patron deity, called the Devta, is Lord Ram himself. Its 
Beej Mantra (or the seed or root monosyllable) is ‘Rāṃ’ (standing for the fire element as 
well as Ram). Its stupendous Shakti (dynamism, energy, potentials and powers) are 
encrypted in the monosyllable word ‘Yaṃ’. [The word ‘Yaṃ’ means exemplary self-
control over the senses. Hence, when used in conjunction with the word ‘Śrī’ it implies 
that Lord Ram has acquired greatness, an exalted stature, all the divine virtues and 
glories, all sorts of majesty and fame etc. that are obtainable in this creation, collectively 
called ‘Śrī’, because he practices the virtue of ‘Yaṃ’. And therefore he is requested to 
bless the worshipper with these two virtues of ‘Śrī’ and ‘Yaṃ’.]  

This mystically empowered Mantra is employed to accomplish one’s desires and 
aspirations, to fulfill one’s wishes and hopes [82]. (81-82). 

[Note—1The thirty-two letters of this Mantra ‘Rāmabhadra Mahēśvāsa Raghuvīra 
Nṛpottama Bho Daśāsyāntakāsmākaṃ Śrīyaṃ Dāpaya Dēhi Mē’ are the 
following—Rā + ma + bha + dra + Ma + hē + śvā + sa + Ra + ghu + vī + ra + 
Nṛ + po + tta + ma + Bho + Da + śā + syā + nta + kā + smā + kaṃ + Śrī + 
yaṃ + Dā + pa + ya + Dē + hi + Mē = 32 letters. 
 
 2The Anushtup Chanda is a poetical composition style first envisioned by an ancient 
sage named Anuystuv, and hence it bears his name. It consists of four lines with eight 
letters to each line, bringing the total number of letters in the verse to 8 x 4 = 32 letters.] 
 

 
ikna ‚fn p foU;L; ikna f'kjfl foU;lsr~A f'k[kk;ka i¸fHkU;ZL; f=ko.kSZ% dopa U;lsr~AA 83AA 
us=k;ks% i¸o.kSZˇ nki;sR;–eqP;rsA pkick.kékja ';kea llqxzhofcHkh"k.ke~AA 84AA 
gRok jko.kek;kUra —r=kSyksD;j{k.ke~A jkeHkÊa ‚fn é;kRok n'ky{ka tisUeuqe~AA 85AA 
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pādaṃ hṛdi ca vinyasya pādaṃ śirasi vinyaset / 

śikhāyāṃ pañcabhirnyasya trivarṇaiḥ kavacaṃ nyaset // 83// 

netrayoḥ pañcavarṇaiśca dāpayetyastramucyate / 

cāpabāṇadharaṃ śyāmaṃ sasugrīvabibhīṣaṇam // 84// 

hatvā rāvaṇamāyāntaṃ kṛtatrailokyarakṣaṇam / 

rāmabhadraṃ hṛdi dhyātvā daśalakṣaṃ japenmanum // 85// 

 
eU= ds çFke pj.k ls ân;] nwljs ls f’kj] vkfQj vkxs ds ikap o.kksZa ¼Hkksn’kkL;kUr½ ls f’k[kk] 
vkxs ds rhu o.kksZa ds dop ¼dopkege~½] fQj ikap o.kksZa ¼fØ;a nki;½ ls vL= U;kl djuk 
pkfg,A /kuqÔ ck.k/kkjh] lqxzho foHkh"k.k lfgr] =SyksD;j{kd JhjkeHkæ dk /;ku djsa ftUgksaus lEeq[k 
vk;s jko.k dk lagkj fd;kA /;ku dj mä eU= dk nl yk[k ti djuk pkfg,A AA83&85AA 
 
83-85. The process of invoking this Mantra for the purpose of doing ‘Viniyog’ and 
‘Nyas’ (i.e. humbly invoking the divine powers and dynamic energy that is inherent in 
the Mantra by worshipping the concerned God or deity of the Mantra, and then 
establishing the Mantra’s glorious potentials upon specific points of the body as well as 
on other designated objects so that these are duly empowered and sanctified by the 
astounding powers, the energy and vitality as well as the dynamism of the concerned 
Mantra) is as follows—   

(i) The first stanza or step, called the ‘Charan’ of the hymn, literally meaning a 
step or foot of the Mantra, is invoked for the purpose of doing Anga-Nyas on the heart. 
[This part is the following—‘Rāmabhadra Mahēśvāsa’.]  

(ii) The second Charan is used to do Anga-Nyas on the head (i.e. the forehead). 
[This part is the following—‘Raghuvīra Nṛpottama’.]  

(iii) The next five letters, known as ‘Varanas’, should be invoked to do Anga-
Nyas on the tuft of hair on the top of the head, called the ‘Shikha’, marking the location 
of the Brahm-randhra. [These five letters or Varanas pertain to the next phrase of the 
Mantra, i.e. ‘Bho Daśāsyānta’ = Bho + Da + śā + syā + nta = 5.] 

(iv) The next three letters or Varanas should be invoked to do Nyas on the 
‘Kavach’ of the warrior devotee. [The word ‘Kavach’ literally means a body armour or 
shield worn or used by warriors. Hence, this part of the Mantra is used to both empower 
and sanctify the ‘Kavach’ of the warrior devotee so that it becomes impenetrable and can 
give him a full-proof protection. These three letters or Varanas pertain to the next phrase 
of the Mantra, i.e. ‘kāsmākaṃ’ = kā + smā + kaṃ = 3.] 

(v) The next five letters should be invoked to do Nyas on the various ‘Astra’ of 
the warrior devotee. [The word ‘Astra’ means arms and armaments of the warrior 
devotee. Hence, these five letters of the Mantra are used to empower and energise the 
different weapons used by him. These five letters or Varanas pertain to the next phrase of 
the Mantra, i.e. ‘Śrīyaṃ Dāpaya’ = Śrī + yaṃ + Dā + pa + ya = 5.] 
 For this purpose, the aspirant and a warrior devotee should meditate upon the 
following divine form of Lord Ram—‘Lord Ram is holding a divine bow and an arrow. 
He is accompanied by Sugriv (the monkey king of Kishkindha) and Vibhishan (the 
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demon king of Lanka). The Lord is the protector and sustainer of the three legendary 
worlds—viz, the nether, the terrestrial, and the heavenly worlds’.  
 With this divine vision of the Lord, the aspirant should repeat the above Mantra 
(i.e. the one with thirty two letters as described in verse no. 81) for one lakh times (83-
85). 
  
 
onsÌk'kjFkk;sfr fo¡gsfr ina rr%A lhrkina leqº`R; oYyHkk; rrks onsr~AA 86AA 
ékheghfr onsŸk¬kks jkeˇkfi izpksn;kr~ A  rkjkfnjs"kk xk;=kh eqf√eso iz;PNfrAA 87AA 
 
vadeddāśarathāyeti vidmaheti padaṃ tataḥ / 

sītāpadaṃ samuddhṛtya vallabhāya tato vadet // 86// 

dhīmahīti vadettanno rāmaścāpi pracodayāt / 

tārādireṣā gāyatrī muktimeva prayacchati // 87// 

 
bl eU= ls ije in] le`f) ,oa Jhlhrkjke in izkIr gS A ^¬ nk’kjFkk; fon~egs lhrkoYHkk; 
/khefg rUuks jke% çpksn;kr~* ;gh jke xk;=h gS] ;g eqfä çnku djus okyk eU= gSA AA86&87AA 
 
86-87. With the aid of the Mantra mentioned in the previous verse nos. 83-85, the 
worshipper can attain the supreme destination for the soul, i.e. he can attain liberation, 
deliverance and salvation. It also helps him to attain access to all successes and 
prosperities in life, as well as the divine and holy feet of Lord Ram who is the dear 
husband of Sita (sītā-vallabhāya).   

 
The next Mantra is renowned as the famous ‘Ram Gayatri Mantra’1. This is the 

Mantra which provides ‘Mukti’ or final liberation and deliverance to the worshipper from 
the cycle of birth and death, or ensures emancipation and salvation for his soul.  

This Mantra is the following—‘Oṃ Dāsarathāya Vidmahē Sītāvallabhāya Dhīmahi 
Tannō Rāmaḥ Pracōdayāt’2. [Briefly this Mantra means ‘OM salutations! The supreme 
Lord Ram is (in his human manifestation on earth is) the son of Dasrath, and the beloved 
husband of Sita. He is the best, the most exalted, a destroyer of sins, an excellent and a 
divine Being. May he infuse and inspire our intellect with wisdom and enlightenment so 
that we are purified and move forward on a path that is truthful, righteous and noble’.] 
(86-87).  

[Note—1Refer also Tripadvibhut Maha Narayan Upanishad, Canto 7, paragraph no. 46. 
2Refer verse no. 89 below of this Canto 2.] 
 

 
ek;kfnjfi oSnqë‘a jkekfnˇ fJ;%ine~A enusukfi la;q√% l eksg;fr esfnuhe~AA 88AA 
 
māyādirapi vaiduṣṭyaṃ rāmādiśca śriyaḥpadam / 

madanenāpi saṃyuktaḥ sa mohayati medinīm // 88// 
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blh eU= esa Ðha Dyha igys yxk;k tk; rFkk jke% ls igys ^Jh* yxk;k tk; rks ;g lEeksgu eU= 
gks tkrk gS] lkjh i`fFkoh ds yksxksa dks eksfgr dj nsrk gSA AA88AA 
 
88. When the two Beej Mantras ‘Hrīṃ’ and ‘Klīṃ’ standing jointly for ‘Maya Shakti’ and 
‘Kaam Shakti’ (or the mystical powers that, when acquired, enables the person who has 
mastered this Mantra to be able to control other persons and make them absolutely 
obedient to him, as well as to fulfill all his desires) are added as a prefix to the ‘Ram 
Gayatri Mantra’, and the Beej Mantra ‘Śrīṃ’ (for ‘Sri’ or Goddess Laxmi, symbolizing 
the power of success and prosperity; the dynamic powers of the Lord) is added before the 
word ‘Rāmaḥ’ (which is the second last word of the Mantra, and stands for Lord Ram), 
then the resultant Mantra acquires ‘magical-charm’ properties that act as a hypnotizing 
instrument or a charm that can subdue one’s opponent, make him submissive, and make 
him obey one’s commands. It is therefore called a ‘Sammohan Mantra’1.  

This Mantra thus becomes as follows—‘Hrīṃ Klīṃ Oṃ Dāsarathāya Vidmahē 
Sītāvallabhāya Dhīmahi Tannō Śrīṃ Rāmaḥ Pracōdayāt’. (88).  

[Note—1Refer also to verse nos. 18-20 above of this Canto 2.] 
 
 

i¸ =khf.k "kM.kSŽ  =khf.k pRokfj o.kZdS%A pRokfj p prqoZ.kSZjıU;kla izdYi;sr~AA 89AA 
 
pañca trīṇi ṣaḍarṇaiśca trīṇi catvāri varṇakaiḥ / 

catvāri ca caturvarṇairaṅganyāsaṃ prakalpayet // 89// 

 
Øe’k% eU= ds ikap ¼nk’kjFkk;½] rhu ¼fon~egs½] N% ¼lhrkoYyHkk;½] rhu ¼/khefg½] pkj ¼rUuks 
jke%½] pkj ¼çpksn;kr~½ v{kjksa ls v¯U;kl dj U;kl djuk pkfg,A AA89AA 
 
89. The process of doing ‘Anga-Nyas’ using the primary ‘Ram Gayatri Mantra’ (as 
described in verse no. 86-87) is being described now.  

The six groups of letters should be used for purifying and empowering the various 
parts of the body with the mystical and divine powers and potentials of the Mantra.  
 The first group consists of five letters (Dāsarathāya = Dā + sa + ra + thā + ya = 
5 letters), the second consists of three letters (Vidmahē = Vi + dma + hē = 3 letters), the 
third consists of six letters (Sītāvallabhāya = Sī + tā + va + lla + bhā + ya = 6 letters), 
the fourth consists of three (Dhīmahi = Dhī + ma + hi = 3 letters), the fifth consists of 
four letters (Tannō Rāmaḥ = Ta + nnō + Rā + maḥ = 4 letters), and the sixth set consists 
of four letters (Pra + cō + da + yāt = {‘Ta’ is not regarded as a full letter as it is a silent 
consonant in this word}  = 4 letters) respectively of the main Mantra (89).  
 
 
chté;kukfndÏ lo± dË;kZR"kM~o.kZoRÿekr~A rkja ueks Hkxors prqF;kZ j?kquUnue~AA 90AA 
j{kks?ufo'kna r}Ueékqjsfr onsŸkr%A izl¬konua ƒsUra onsnferrstlsAA 91AA 
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cyjkekS prqF;ZUrkS fo".kqa ƒsUra ufrLrr%A izks√ks ekykeuq% lIrpRokfja'kfâj{kjS%AA 92AA 
 
bījadhyānādikaṃ sarvaṃ kuryātṣaḍvarṇavatkramāt / 

tāraṃ namo bhagavate caturthyā raghunandanam // 90// 

rakṣoghnaviśadaṃ tadvanmadhureti vadettataḥ / 

prasannavadanaṃ ṅentaṃ vadedamitatejase // 91// 

balarāmau caturthyantau viṣṇuṃ ṅentaṃ natistataḥ / 

prokto mālāmanuḥ saptacatvāriṃśadbhirakṣaraiḥ // 92// 

 
cht&/;ku vkfn bldk Hkh ÔMk{kj tSlk gh gSA 47 lSarkyhl v{kjksa dk jkeeU= bl çdkj gS& 
^¬ ueks Hkxors j?kquUnuk; j{kks?ufo’knk; e/kqjk; çlUuonuk; vferrstls cyjkek; fo".kos ue%* 
AA90&92AA 
 
 
90-92. Since this ‘Ram Gayatri Mantra’ has been visualised as having six components or 
units (as mentioned in verse no. 89 above), it is regarded as being equivalent to the six-
lettered Mantra, and therefore its Beej Mantra (i.e. its seed/root Mantra) and the process 
of meditating upon it also follows the same pattern as applicable for the six-lettered 
Mantra (as described in verse no. 16-18 above of this Canto 2).  
 The next Mantra of Lord Ram has forty-seven letters. It is the following—‘Oṃ 
Namō Bhagawatē Raghunandanāya Rakṣoghnaviśadāya Madhurāya Prasannavadanāya 
Amitatejasē Balarāmāya Viṣṇavē Namaḥ’1. [Briefly, this Mantra means ‘OM salutations 
to Lord Raghunandan (Ram). He is a protector from all miseries and torments that afflict 
his devotees, and removes all their hurdles. He is of a sweet and pleasant demeanors and 
temperament. He appears cheerful and contented. He is immensely radiant with a divine 
splendour effusing as a glowing halo from his holy body. Lord Ram is strong, valiant, 
valorous, robust and brave. He is Lord Vishnu incarnate. I bow to him in great 
reverence’.] (90-92).  

[Note—1The forty-seven letters of this Mantra ‘Oṃ Namō Bhagawatē 
Raghunandanāya Rakṣoghnaviśadāya Madhurāya Prasannavadanāya Amitatejasē 
Balarāmāya Viṣṇavē Namaḥ’ are the following— Oṃ + Na+ mō + Bha + ga + wa 
+ tē + Ra + ghu + na + nda + nā + ya + Ra + kṣo + ghna + vi + śa + dā + ya 
+ Ma + dhu + rā + ya + Pra + sa + nna + va + da + nā + ya + A + mi + ta + 
te + ja + sē + Ba + la + rā + mā + ya + Vi + ṣṇa + vē + Na + maḥ = 47 letters.]  
 

 
Ωf"k'NUnks nsorkfn cz„kuqëqHkjk?kok%A lIrrqZlIrn'k "kM~:Êla[;S% "kMıde~AA 93AA 
 
ṛṣiśchando devatādi brahmānuṣṭubharāghavāḥ / 

saptartusaptadaśa ṣaḍrudrasaṃkhyaiḥ ṣaḍaṅgakam // 93// 
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blds czãk _fÔ] vuqþqi NUn] jk?ko nsork gSaA eU= ds Øe’k% lkr&N%&lkr&nl&N% rFkk X;kjg 
v{kjks ls v¯U;kldjU;kl gksrk gSA AA93AA 
 
93. The patron Rishi (sage or seer who had first conceptualized this group of letters as a 
Mantra, and preached it) is Brahma the creator. Its style of composition, called the 
Chanda, is Anushtup1. Its patron deity or Devta is Raghav (another name of Lord Ram as 
he was born in the clan of king Raghu of Ayodhya).  
 For the purpose of doing Anga-Nyas, it is split into six components as follows—
the first group consists of seven letters (Oṃ Namō Bhagawatē = Oṃ + Na + mō + Bha + 
ga + wa + tē = 7 letters), the second group consists of six letters (Raghunandanāya = Ra 
+ ghu + na + nda + nā + ya = 6 letters), the third group consists of seven letters 
(Rakṣoghnaviśadāya = Ra + kṣo + ghna + vi + śa + dā + ya = 7 letters), the fourth 
group consists of eleven letters (Madhurāya Prasannavadanāya = Ma + dhu + rā + ya + 
Pra + sa + nna + va + da + nā + ya = 11 letters), the fifth group consists of six letters 
(Amitatejasē = A + mi + ta + te + ja + sē = 6 letters), and the sixth group consists of 
eleven letters (Balarāmāya Viṣṇavē Namaḥ = Ba + la + rā + mā + ya + Vi + ṣṇa + vē + 
Na + maḥ = 11 letters) (93).   

[Note—1The Anushtup Chanda is a poetical composition style first envisioned by an 
ancient sage named Anuystuv, and hence it bears his name. It consists of four lines with 
eight letters to each line, bringing the total number of letters in the verse to 8 x 4 = 32 
letters. Refer verse no. 82 above of this Canto 2 also.] 
 

 
é;kua n'kk{kja izks√Ï y{kesdÏ tisUeuqe~A fJ;a lhrka prqF;ZUrka LokgkUrksø;a "kM{kj%AA 94AA 
 
dhyānaṃ daśākṣaraṃ proktaṃ lakṣamekaṃ japenmanum / 

śriyaṃ sītāṃ caturthyantāṃ svāhānto’yaṃ ṣaḍakṣaraḥ // 94// 

 

n’kk{kj eU= esa dgk x;k /;ku ^’yksd 44 ls 46½* bldk Hkh fd;k tkrk gSA ^Jha lhrk;S 
Lokgk* ;g "kMk{kj eU= gSA eU= Hkh dh ti la[;k ,d yk[k gSA AA94AA 
 
94. The system followed for doing meditation by the ten-letter Mantra (as described in 
verse no. 44-48) is also followed for this Mantra. It is to be repeated for one lakh times to 
be effective. [1 lakh = 1,00,000.]  

The six-lettered Mantra for Sita (the divine consort of Lord Ram and an 
incarnation of Goddess Laxmi, the goddess of wealth and prosperity and the divine 
consort of Vishnu, the sustainer and protector of the world at the macro level) is the 
following—‘Śrīṃ Sītāya Svāhā’1. [The meaning of this divine Mantra is ‘I offer my 
oblations to Sita, the divine Goddess who is the controller and bestower of all virtues 
known as ‘Śrī’, i.e. all forms of worldly and spiritual glories, virtues, fame and 
majesties’.] (94).  

[Note—1The six letters of this Mantra ‘Śrīṃ Sītāya Svāhā’ are the following— Śrīṃ + 
Sī + tā + ya + Svā + hā = 6 letters.]  
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tudksøL; Ωf"k'NUnks xk;=kh nsork euks%A lhrk Hkxorh izks√k Jha chta ufr'kf√de~AA 95AA 
dhya lhrk prqF;ZUrfeëkFksZ fofu;kst;sr~A nh?kZLoj;qrk|su "kMıkfu izdYi;sr~AA 96AA 
 
janako’sya ṛṣiśchando gāyatrī devatā manoḥ / 

sītā bhagavatī proktā śrīṃ bījaṃ natiśaktikam // 95// 

kīlaṃ sītā caturthyantamiṣṭārthe viniyojayet / 

dīrghasvarayutādyena ṣaḍaṅgāni prakalpayet // 96// 

 
^Jha lhrk;S ue%* ;g "kMk{kj eU= gSA  bl eU= ds tud _fÔ] xk;=h NUn rFkk lhrkHkxorh nsork 
gSaA Jha cht gS] ue% ÓfDr gS] ^lhrk;S* dhyd gS] bþ flf) esa fofu;ksx gksrk gSA ^Jha* bl cht 
eU= ls ÔM¯U;kl gksrk gSA AA95&96AA 
 
95-96. Another variation for the six-letter Mantra for ‘Sita’ is as follows—‘Śrīṃ Sītāya 
Namaḥ’1. [The Mantra briefly means ‘I bow before goddess Sita’.] 

The patron Rishi (sage or seer who had first conceptualized it as having mystical 
powers) is Janak (her enlightened father). Its style of composition, called the Chanda, is 
Gayatri2. Its patron deity is Goddess Sita Bhagwati, the cosmic Mother. Its Beej or root or 
seed monosyllabic Mantra is ‘Śrīṃ’. Its authority and empowerment is represented by the 
word ‘Namaḥ’ meaning bowing before her with the greatest of humility and reverence. 
[This is because a person bows only before one who is senior, authoritative and 
powerful.]  

Its ‘Kilak’, or the group of letters or a word to which the main Mantra is pegged 
or hooked for its steadiness and everlasting effect, is ‘Sītāya’. In other words, this Mantra 
derives its inherent energy, dynamism and powers from the cosmic Shakti revealed in the 
form of Sita. It is Sita who gives the whole Mantra its authority and power.  
 This divine and holy Mantra, possessed of mystical powers, dynamic energy and 
magnificent potentials, is used for fulfillment of wishes of the worshipper.  
 For the purpose of doing Anga-Nyas, the Beej Mantra for ‘Shakti’ (the cosmic 
dynamic energy), which is the monosyllable ‘Śrīṃ’, is used (95-96).  

[Note—1The six-letter Mantra for Sita is ‘Śrīṃ Sītāya Namaḥ’, and its six letters are the 
following—Śrīṃ + Sī +tā + ya + Na + maḥ = 6 
2The Gayatri Chanda is one in which there are three lines of eight letters each, totaling 
twenty-four letters in all. Sometimes these hymns have four lines, with six letters to each 
line, and still the total number of letters would be twenty-four.] 

 
 
Lo.kkZHkkeEcqtdjka jkekyksdurRijke~A é;k;sR"kV~dks.keé;LFkjkekÔksifj 'kksfHkrke~AA 97AA 
 
svarṇābhāmambujakarāṃ rāmālokanatatparām / 

dhyāyetṣaṭkoṇamadhyastharāmāṅkopari śobhitām // 97// 
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lqo.kZ dh vkHkkokyh] gkFk esa dey fy;s] Jhjke ds n’kZu esa rRij] "kV~dks.k ds e/; fLFkr Jhjke 
ds vœ esa fojkteku lhrkth dk /;ku djrk gw¡ ¼;g eU= dk /;ku gS½ AA97AA 
 
97.  The aspirant devotee should concentrate upon and meditate on the divine form of 
Goddess Sita while using the above Mantra for worship purposes as follows—‘I meditate 
upon the divine and holy form of Sita who is of a golden complexion, holds a lotus in her 
hands, is ever eager to have a divine sight of Lord Ram, is present at the core or central 
point of the hexagon present in the central area of the mystical charm instrument used 
during occult forms of worship of Lord Ram using Beej Mantras, and who is seated by 
the Lord’s side’ (97).  
 
 
ydkja rq leqº`R; y{e.kk; ueksUrd%A vxLR;Ωf"kjL;kFk xk;=ka NUn mP;rsAA 98AA 
y{e.kks nsork izks√ks ya chta 'kf√jL; fgA ueLrq fofu;ksxks fg iq#"kkFkZ prqë;sAA 99AA 
 
lakāraṃ tu samuddhṛtya lakṣmaṇāya namontakaḥ / 

agastyaṛṣirasyātha gāyatraṃ chanda ucyate // 98// 

lakṣmaṇo devatā prokto laṃ bījaṃ śaktirasya hi / 

namastu viniyogo hi puruṣārtha catuṣṭaye // 99// 

 
y{e.k th dk eU= gS ^ya y{e.kk; ue%*A blds vxLR; _fÔ] xk;=h NUn] y{e.k nsork] ya 
cht vkSj ^ue%* Ófä gSA iq#"kkFkZ prqþ; esa bl eU= dk fofu;ksx gksrk gSA AA98&99AA 
 
98-99. Now the Mantra for honouring Laxman is being narrated. [Laxman was the 
younger brother of Lord Ram in his incarnation as the king of Ayodhya, and who was a 
manifestation of the legendary Seshnath, the hooded python who forms the bed upon 
which Lord Vishnu, the sustainer and protector of the visible creation and the grosser 
form of the supreme Viraat Purush, reclines in the celestial ocean of milk called the 
Kshirsagar.]  
 This Mantra is the following—‘Laṃ Lakṣmaṇāya Namaḥ’. [The meaning of this 
divine Mantra is ‘I bow reverentially before Laxman to pay my respects to the divine 
Being whose Beej Mantra is ‘Laṃ’’.]  
 The patron Rishi (sage or seer who had first visualised this Mantra as having 
divine powers) is Agastya. Its style of composition, called the Chanda, is Gayatri. Its 
patron deity is Laxman himself. Its Beej Mantra is ‘Laṃ’. Its powers and authority is 
represented by the word ‘Namaḥ’ (because one bows before one who has authority, who 
is senior, powerful, holy and divine).  
 This Mantra is invoked and its blessings sought to acquire the four types of manly 
achievements or successes1 (89-99).  

[Note—1The four types of manly achievements are the following—(1) Artha—achieving 
success in obtaining prosperity, wealth, material well being; (2) Dharma—achieving 
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success in being auspicious, righteous, proper and virtuous; (3) Kaam—achieving success 
in fulfillment of desires, hopes, expectations, aspirations and wishes; and (4) Moksha—
achieving success in obtaining liberation and deliverance from the cycle of birth and 
death, leading to the emancipation and salvation of the soul.] 
 

 
nh?kZHkktk Lochtsu "kMıkfu izdYi;sr~A f}Hkqta Lo.kZ#fpjruqa i¡fuHks{k.ke~AA 100AA 
ékuqckZ.kékja nsoa jkekjkékurRije~A Hkdkja rq leqº`R; Hkjrk; ueksUrd%AA 101AA 
 
dīrghabhājā svabījena ṣaḍaṅgāni prakalpayet / 

dvibhujaṃ svarṇaruciratanuṃ padmanibhekṣaṇam // 100// 

dhanurbāṇadharaṃ devaṃ rāmārādhanatatparam / 

bhakāraṃ tu samuddhṛtya bharatāya namontakaḥ // 101// 

 
^yka* bl chteU= ls ya cht esa vk yxkdj bldk "kM¯U;kl lEiUu gksrk gSA ¼yka ân;k; ue%] 
yka f’kj ls Lokgk vkfn½A /;ku eU= ;g gS& nks Hkqtk okys] Lo.kZ dh dkfUr ;qä lqUnj Ójhj 
okys] deyor~ us=ksa ls lq’kksfHkr] Jhjke dh lsok esa rRij y{e.k th dk /;ku djrk gw¡A  

Hkjr th dk eU= gS&^Hka Hkjrk; ue%*A AA100&101AA 
 
100-101. To do Anga-Nyas with this Mantra, the long vowel sound ‘Aa / Ā ā’ is added to 
the seed or root monosyllable Mantra, called the Beej, of this Mantra (which is placed at 
the beginning of the Mantra)—i.e. the word used for Anga-Nyas is Laṃ + ā = Lāṃ 1.  
 During Anga-Nyas (i.e. during the process of worship by using this Mantra), or 
using it for doing Japa (repetition), the following divine and holy vision of Laxman 
should be meditated upon—‘I concentrate my attention upon and worship Laxman who 
has two arms, whose body, which is most handsome and charming, has a complexion 
which resembles the glow of molten gold, whose eyes are like lotus flowers, and who is 
ever engaged in the service of Lord Ram.’  

The Mantra to honour Bharat, the second brother of Lord Ram, is the following—
‘Bhaṃ Bharatāya Namaḥ’. [The meaning of this Mantra is ‘I bow most reverentially 
before Bharat to pay my respects to the divine Being whose Beej Mantra is ‘Bhaṃ’’.] 
(100-101).  

[Note—1The Mantras used for Anga-Nyas are the following— 
(1) Lāṃ Śirasē Namaḥ (for doing Anga-Nyas on the head);  
(2) Lāṃ Nētrābhyāṃ Namaḥ (for doing Anga-Nyas on the eyes and brows);  
(3) Lāṃ Hridayāya Namaḥ (for doing Anga-Nyas on the heart);  
(4) Lāṃ Nābhī Namaḥ (for doing Anga-Nyas on the navel); and  
(5) Lāṃ Urū Namaḥ (for doing Anga-Nyas on the two thighs).] 
 
 

vxLR;Ωf"kjL;kFk 'ks"ka iwoZonkpjsr~A Hkjra ';keya 'kkUra jkelsokijk;.ke~AA 102AA 
 
agastyaṛṣirasyātha śeṣaṃ pūrvavadācaret / 



 328

bharataṃ śyāmalaṃ śāntaṃ rāmasevāparāyaṇam // 102// 

 
blds vxLR; _fÔ vkfn iwoZor~ gSaA ’;key o.kZ] lqUnj] ’kkUr] Jhjke dh lsok esa rRij] /kuqÔ 
ck.k/kkjh] dSds;hiq= ohj Hkjr th dks eSa ç.kke djrk gw¡ ¼;g /;ku gSA½ AA102AA  
 
102. Its patron Rishi, Chanda, Devta and form of Anga-Nyas are the same as that for 
Laxman1. (In verse no. 100-101)1.  
 During Anga-Nyas or during the process of worship of the Mantra or using it for 
doing Japa (repetition), the following divine and holy vision of Bharat should be 
meditated upon—‘I concentrate my attention upon and worship Bharat whose body is 
dark complexioned (like that of Lord Ram himself), who is handsome and attractive, who 
is ever engaged in the service of Lord Ram, and who holds a bow and an arrow. I bow 
most reverentially before Bharat.’ (102).   

[Note--1That is, the Rishi is Agastya, the Chanda is Gayatri, the patron deity is Bharat, 
and the seed/root Mantra used for Anga-Nyas is the word ‘Bhaṃ’.  

The Mantras used for doing Anga Nyas would use the long vowel sound of ‘A’, i.e. 
Aa / Ā ā, in the Beej Mantra for Bharat (as is done in the case of Laxman). That is, 
‘Bhaṃ’ + ā = ‘Bhāṃ’. Hence, the Mantras would be the following— 
(1) Bhāṃ Śirasē Namaḥ (for doing Anga-Nyas on the head);  
(2) Bhāṃ Nētrābhyāṃ Namaḥ (for doing Anga-Nyas on the eyes and brows);  
(3) Bhāṃ Hridayāya Namaḥ (for doing Anga-Nyas on the heart);  
(4) Bhāṃ Nābhī Namaḥ (for doing Anga-Nyas on the navel); and  
(5) Bhāṃ Urū Namaḥ (for doing Anga-Nyas on the two thighs).] 
 

 
ékuqckZ.kékja ohja dSdÍ;hru;a HktsA 'ka chta rq leqº`R; 'k=kq?uk; ueksUrd%A 
Ω";kn;ks ;Fkkiwo± fofu;ksxksøfjfuxzgsAA 103AA 
 
dhanurbāṇadharaṃ vīraṃ kaikeyītanayaṃ bhaje / 

śaṃ bījaṃ tu samuddhṛtya śatrughnāya namontakaḥ / 

ṛṣyādayo yathāpūrvaṃ viniyogo’rinigrahe // 103// 

 
^Óa ’k=q?uk; ue%* ;g Ó=q?uth dk eU= gSA os dSSds;h iq= gSaS] ,oa Ó=q fot; esa bldk fofu;ksx 
gksrk gS A _fÔ vkfn iwoZor~ gSA AA103AA 
 
103. Now the worship and the Mantra of Shatrughan, the third brother of Lord Ram, is 
being described. The Mantra is the following—‘Śhaṃ Śhatrughanāya Namaḥ’. [This 
Mantra means ‘I bow most reverentially before Shatrughan to pay my respects to the 
divine Being whose Beej Mantra is ‘Śhaṃ’’.] 
 He is the son of Kaikeyi (like his elder brother Bharat), and this Mantra is invoked 
to obtain victory over one’s enemy or opponent. Its patron Rishi, Chanda, Devta and 
form of Anga Nyas are the same as that for Laxman or Bharat1 (103).  



 329

[Note—1The Rishi is Agastya; the Chanda is Gayatri; the Devta is Bharat; and Beej 
Mantra used for Anga Nyas is ‘Śhaṃ’.  

The Mantras used for doing Anga Nyas would use the long vowel sound of ‘A’, i.e. 
Aa / Ā ā, in the Beej Mantra for Shatrughan (as is done in the case of Laxman). That is, 
‘Śhaṃ’ + ā = ‘Śhāṃ’. Hence, the Mantras would be the following— 
(1) Śhāṃ Śirasē Namaḥ (for doing Anga-Nyas on the head);  
(2) Śhāṃ Nētrābhyāṃ Namaḥ (for doing Anga-Nyas on the eyes and brows);  
(3) Śhāṃ Hridayāya Namaḥ (for doing Anga-Nyas on the heart);  
(4) Śhāṃ Nābhī Namaḥ (for doing Anga-Nyas on the navel); and  
(5) Śhāṃ Urū Namaḥ (for doing Anga-Nyas on the two thighs).] 
 

 
f}Hkqta Lo.kZo.kkZHka jkelsokijk;.ke~A yo.kklqjgUrkja lqfe=kkru;a HktsAA 104AA 
 
dvibhujaṃ svarṇavarṇābhaṃ rāmasevāparāyaṇam / 

lavaṇāsurahantāraṃ sumitrātanayaṃ bhaje // 104// 

 
f}Hkqt] Lo.kZ ds o.kZ okys ¼xkSj o.kZ½] jke lsok ijk;.k] jeo.kklqj gUrk] lqfe=kuUnu y{e.k th 
dk eSa Hktu djrk gw¡A AA104AA 
 
104. For the purpose of worship and doing Anga-Nyas, the following divine and holy 
vision of Laxman should be meditated upon—‘I concentrate my attention upon and 
worship Laxman who has two arms, whose body is of a golden hue (fair complexioned), 
who is ever involved in diligent service of Lord Ram, who is the slayer of the demon 
named Lavanaasur, and who is the dear son of mother Sumitra (the step-mother of Lord 
Ram).’ (104). 
 
 
‚a guqekaˇrqF;ZUra ‚nUrks eU=kjktd%A jkepUÊ Ωf"k% izks√ks ;kst;sRiwoZoRÿekr~AA 105AA 
f}Hkqta Lo.kZo.kkZHka jkelsokijk;.ke~A ekS˛hdkSihulfgra eka é;k;sÊkelsode~AA bfrAA 106AA 
bfr jejgL;ksifu"kfn f}rh;ksøé;k;%AA 2AA 
 
hṛṃ hanumāṃścaturthyantaṃ hṛdanto mantrarājakaḥ /  

rāmacandra ṛṣiḥ prokto yojayetpūrvavatkramāt // 105// 

dvibhujaṃ svarṇavarṇābhaṃ rāmasevāparāyaṇam / 

mauñjīkaupīnasahitaṃ māṃ dhyāyedrāmasevakam // iti// 106// 

 

iti rāmarahasyopaniṣadi dvitīo’dhyāyaḥ // 2 // 
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^âa* guqers ue%* ;g eU=jkt guqeku th dk gSA jkepUnz _fÔ gSaA ÓsÔ iwoZor~ gSA ¼/;ku½ f}Hkqt] 
Lo.kZ dh dkfUr ;qDr o.kZ okys] jke lsok ijk;.k] ekS°kh vkSj dkSihu /kkjh eSa guqeku dk /;ku jke 
th ds lsod :i esa djrk gw¡A AA105&106AA  
 
jkejgL;ksifu"kn~ f}rh; v/;k; iw.kZ gqvkA 
 
105-106. Now the Mantra for worshipping Hanuman is being described. The Mantra is 
the following—‘Hṛṃ Hanumatē Namaḥ’. [The meaning of this Mantra is ‘I bow most 
reverentially before Hanuman to pay my respects to the divine Being whose Beej Mantra 
is ‘Hṛṃ’’.]  
 The Rishi (sage or seer who had first visualised this Mantra as having divine 
powers) is Lord Ram himself. Rest of the elements of the Mantra are as those for Laxman 
etc.1  
 For the purpose of worship and doing Anga-Nyas, the following divine and holy 
vision of Hanuman should be meditated upon—‘I concentrate my attention upon and 
worship Hanuman who has two arms, whose body is of a golden hue, (like that of the 
Laxman and Shatrughan), who is ever engaged in the service of Lord Ram, who wears 
only a loin-cloth and a sacred thread, and who remains silent and ever contemplative. 
Lord Hanuman should always be worshipped, honoured and admired as an ardent 
devotee, a faithful follower and a devoted and obedient attendant of Lord Ram.’  (105-
106).  

[Note—1The Chanda is Gayatri; the patron deity or Devta is Hanuman; the Beej Mantra, 
or the root/seed monosyllable word used to represent the divinity and holiness of this 
Mantra is ‘Hṛṃ’. 
  The Mantras used for doing Anga Nyas would use the long vowel sound of ‘A’, i.e. 
Aa / Ā ā, in the Beej Mantra for Hanuman (as is done in the cases of Laxman, Bharat and 
Shatrughan). That is, ‘Hṛṃ’ + ā = ‘Hṛāṃ’. Hence, the Mantras would be the following— 
 (1) Hṛāṃ Śirasē Namaḥ (for doing Anga-Nyas on the head);  

(2) Hṛāṃ Nētrābhyāṃ Namaḥ (for doing Anga-Nyas on the eyes and brows);  
(3) Hṛāṃ Hridayāya Namaḥ (for doing Anga-Nyas on the heart);  
(4) Hṛāṃ Nābhī Namaḥ (for doing Anga-Nyas on the navel); and  
(5) Hṛāṃ Urū Namaḥ (for doing Anga-Nyas on the two thighs).] 
 
 

                           Thus ends Canto 2 of Ram Rahasya Upanishad. 
 
 
                                          ------------*********---------- 

 
 
 
 

 Summary of all the Mantras of Lord Ram and others as enumerated in this Canto no. 2— 
 
 
(1) One letter Mantra for Lord Ram (verse no. 1) : Rāṃ 
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(2) Two letter Mantra for Lord Ram (verse no. 7): Rām / Rāma (pronounced as Raam’; 
Rā + ma).  
 
(3) Three letter Mantra for Lord Ram (verse no. 8): ‘Oṃ Rām (Oṃ + Rā + m)’, ‘Hriṃ 
Rām (Hriṃ + Rā + m)’, ‘Śrīṃ Rām (Śrīṃ + Rā + m)’, ‘Klīṃ Rām (Klīṃ + Rā + m)’, 
‘Aiṃ Rām (Aiṃ + Rā + m)’ and ‘Rāṃ Rām (Rāṃ + Rā + m)’. 
 
(4) Four letter Mantra for Lord Ram (verse no. 9):  

(i) ‘Rām Candra / Raam Chandra’ (Raa + Ma + Chan + Dra = 4 letters),  
(ii) ‘Rām Bhadra / Raam Bhadra (Raa + Ma + Bha + Dra = 4 letters). 

 
(5) Five letter Mantra for Lord Ram (verse no. 10):  

Rāmāya Namaḥ (Raa + Maa + Ya + Na + Maha = 5). 
 
(6) (a) Six letter Mantra for Lord Ram (verse no. 16-17):  

(1) Rāṃ Rāmāya Namaḥ (Rāṃ + Rā + mā + ya + Na + maḥ = 6).  
(2) Klīṃ Rāmāya Namaḥ (Klīṃ + Rā + mā + ya + Na + maḥ = 6). 
(3) Hrīṃ Rāmāya Namaḥ (Hrīṃ + Rā + mā + ya + Na + maḥ = 6). 
(4) Aiṃ Rāmāya Namaḥ (Aiṃ + Rā + mā + ya + Na + maḥ = 6). 
(5) Śrīṃ Rāmāya Namaḥ (Śrīṃ + Rā + mā + ya + Na + maḥ = 6). 
(6) Oṃ Rāmāya Namaḥ (Oṃ + Rā + mā + ya + Na + maḥ = 6). 

 
(6) (b) Six letter Mantra for Lord Ram (verse no. 18):  

(A) (i) Śrī Rām Bhadra Śrī (Śrī + Raa + Ma + Bha + Dra + Śrī = 6 letters).  
(ii) Hrīṃ Rām Bhadra Hrīṃ (Hrīṃ + Raa + Ma + Bha + Dra + Hrīṃ = 6 

letters).  
(iii) Klīṃ Rām Bhadra Klīṃ (Klīṃ + Raa + Ma + Bha + Dra + Klīṃ = 6 

letters).  
 
(B) (i) Śrī Rām Candra* Śrī (Śrī + Raa + Ma + Ca + Ndra + Śrī = 6 letters). 
[*‘Candra’ is ordinarily pronounced in common English as ‘Chandra’.] 

(ii) Hrīṃ Rām Candra Hrīṃ (Hrīṃ + Raa + Ma + Ca + Ndra + Hrīṃ = 6 
letters).  

(iii) Klīṃ Rām Candra Klīṃ (Klīṃ + Raa + Ma + Ca + Ndra + Klīṃ = 6 
letters).]  

 
(6) (c) Six letter Mantra for Lord Ram (verse no. 19):  

Adding the words ‘Svāhā (ordinarily pronounced as ‘Svaha’)’, or ‘Namaḥ’, or  
‘Huṃ Phaṭ’ to other Beej Mantras of Lord Ram gives us a further list of 6-letter Mantras 
of the Lord as briefly outlined as follows:- 

If we use the Beej Mantra ‘OM’, we have the following Matras: (i) ‘Oṃ Rāmāya 
Svāhā; (ii) Oṃ Rāmāya Namaḥ, and (iii) Oṃ Rāmāya Huṃ Phaṭ’.  

Oṃ Rāmāya Svāhā (Oṃ + Rā + mā + ya + Swā + hā = 6);  
Oṃ Rāmāya Namaḥ (Oṃ + Rā + mā + ya + Na + maḥ = 6),  
Oṃ Rāmāya Huṃ Phaṭ (Oṃ + Rā + mā + ya + Huṃ + Phaṭ = 6) 
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All other Beej Mantras cited herein above in this Upanishad can be similarly used 
in place of “OM” to construct the different 6-letter Mantras pertaining to Lord Ram.  

These Beej Mantras are: Rāṃ; Klīṃ; Hrīṃ; Aiṃ; and Śrīṃ. To each of them is 
added ‘Rāmāya Svāhā’, ‘Rāmāya Namaḥ’, and ‘Rāmāya Huṃ Phaṭ’. 

Some examples:-- 
‘Rāṃ Rāmāya Svāhā’, ‘Rāṃ Rāmāya Namaḥ’, and ‘Rāṃ Rāmāya Huṃ Phaṭ’. 
‘Klīṃ Rāmāya Svāhā’, ‘Klīṃ Rāmāya Namaḥ’, and ‘Klīṃ Rāmāya Huṃ Phaṭ’. 
‘Hrīṃ Rāmāya Svāhā’, ‘Hrīṃ Rāmāya Namaḥ’, and ‘Hrīṃ Rāmāya Huṃ Phaṭ’. 
‘Aiṃ Rāmāya Svāhā’, ‘Aiṃ Rāmāya Namaḥ’, and ‘Aiṃ Rāmāya Huṃ Phaṭ’. 
‘Śrīṃ Rāmāya Svāhā’, ‘Śrīṃ Rāmāya Namaḥ’, and ‘Śrīṃ Rāmāya Huṃ Phaṭ’. 
 

 In addition to these Beej Mantras, we have other Mantras as well, such as 
‘Bhadra’ and ‘Chandra’. Using the basic Beej Mantra for Lord Ram, which is “Rāṃ”, we 
derive some of the Mantras as follows:-- 

Rāṃ Bhadra Svāhā; Rāṃ Bhadra Namaḥ; Rāṃ Bhadra Huṃ Phaṭ.  
Or: Rāṃ Candra Swāhā; Rāṃ Candra Namaḥ; Rāṃ Candra Huṃ Phaṭ. 

 
 
(7) Seven letter Mantra for Lord Ram (verse no. 25) :  

(i) Rām Candrāya Namaḥ = Rā + ma + Ca + ndrā + ya + Na + maḥ = 7 letters.  
(ii) Rām Bhadrāya Namaḥ = Rā + ma + Bha + drā + ya + Na + maḥ = 7 letters. 
 

 
(8) (a) Eight letter Mantra for Lord Ram (verse no. 26) :  

(i) Oṃ Rām Candrāya Namaḥ (“OM Ram Chandraaya Namaha”): Oṃ + Rā + ma 
+ Ca + ndrā + ya + Na + maḥ = 8 letters.  

(ii) Oṃ Rām Bhadrāya Namaḥ (“OM Ram Bhadraaya Namaha”): Oṃ + Rā + ma 
+ Bha + drā + ya + Na + maḥ = 8 letters. 

(iii) Oṃ Rāmāya Huṃ Phaṭ Svāhā (“OM Raamaaya Hum Phat Swaha”):  = Oṃ + Rā 
+ mā + ya + Huṃ + Phaṭ + Svā + hā = 8 letters. 

 
 
(8) (b) Eight letter Mantra for Lord Ram (verse no. 35) :  
 ‘Śrīrāmaḥ Śaraṇaṃ Mama’: ‘Śri + rā + maḥ + Śa + ra + ṇaṃ + Ma + ma’ = 8 
letters. 
 
 
(8) (c) Eight letter Mantra for Lord Ram (verse no. 39) :  

(1) ‘Oṃ Rāmaḥ Śaraṇaṃ Mama’; (2) ‘Rāṃ Rāmaḥ Śaraṇaṃ Mama’; (3) ‘Klīṃ 
Rāmaḥ Śaraṇaṃ Mama’; (4) ‘Hrīṃ Rāmaḥ Śaraṇaṃ Mama’; (5) ‘Aiṃ Rāmaḥ Śaraṇaṃ 
Mama’; and (6) ‘Śrīṃ Rāmaḥ Śaraṇaṃ Mama’. 

 
  
(9) (a) Nine letter Mantra for Lord Ram (verse no. 30) :  
 ‘Glauṃ Oṃ Hrīṃ Namaḥ Rāmāya Glauṃ’: ‘Glauṃ + Oṃ + Hrīṃ + Na + maḥ + 
Rā + mā + ya + Glauṃ’ = 9 letters. 
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(9) (b) Nine letter Mantra for Lord Ram (verse no. 39) :  

‘Oṃ Rāmaḥ Śaraṇaṃ Mama Oṃ’: Oṃ + Rā + maḥ + Śa + ra + ṇaṃ + Ma + ma 
+ Oṃ = 9 letters. 
 
 
(10) (a) Ten letter Mantra for Lord Ram (verse no. 40) :  
 Jānakī Vallabhāya Svāhā Hum: Jā + na + kī + Va + lla + bhā + ya + Svā + 
hā + Hum = 10 letters. 
 
 
(10) (b) Ten letter Mantra for Lord Ram (verse no. 42) : 

Klīṃ Jānakī Vallabhāya Svāhā: Klīṃ + Jā + na + kī + Va + lla + bhā + ya + 
Svā + hā = 10 letters. 

 
 

(10) (c) Ten letter Mantra for Lord Ram (verse nos. 48-49) : 
‘Rāmāya Dhanuṣpāṇayē Svāhā’ are the following—Rā + mā + ya + Dha + nu 

+ ṣpā + ṇa + yē + Svā + hā’ = 10 letters. 
  
 
(11) Eleven letter Mantra for Lord Ram (verse no. 50 ) :  

(1) ‘Oṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Oṃ + Rā + mā + 
ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 

(2) ‘Hrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Hrīṃ + Rā + mā 
+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 

(3) ‘Śrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Śrīṃ + Rā + mā 
+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 

(4) ‘Klīṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Klīṃ + Rā + mā 
+ ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 

(5) ‘Aiṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Aiṃ +Rā + mā + 
ya + Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
(6) ‘Rāṃ Rāmāya Dhanuṣpāṇayē Svāhā’ are the following— Rāṃ + Rā + mā + ya + 
Dha + nu + ṣpā + ṇa + yē + Svā + hā’ = 11 letters. 
 
 
(12) (a) Twelve letter Mantra for Lord Ram (verse nos. 51-53 ) :  
 ‘Oṃ Hrīṃ Bharatāgraja Rāma Klīṃ Svāhā’:  Oṃ + Hrīṃ + Bha + ra + tā + gra + 
ja + Rā + ma + Klīṃ + Svā + hā’ = 12 letters.  

(ii) ‘Oṃ Hrīṃ Rāmāya Dhanuṣpāṇayē Svāhā’: Oṃ + Hrīṃ + Rā + mā + ya + Dha 
+ nu + ṣpā + ṇa + yē + Svā + hā’ = 12 letters. 

 
 

(12) (b) Twelve letter Mantra for Lord Ram (verse nos. 54-55 ) :  
(i) ‘Oṃ Namō Bhagawatē Rāma Candrāya’: Oṃ + Na + mō + Bha + ga + wa + 
tē + Rā + ma + Ca + ndrā + ya = 12 letters. 
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(ii) ‘Oṃ Namō Bhagawatē Rāma Bhadrāya’: Oṃ + Na + mō + Bha + ga + wa + 
tē + Rā + ma + Bha + drā + ya’ = 12 letters. 

 
 

(13) Thirteen letter Mantra for Lord Ram (verse no. 56 ) :  
 ‘Śrī Rāma Jaya Rāma Jaya Jaya Rāma’: Śrī + Rā + ma + Ja + ya + Rā + ma + 
Ja + ya + Ja + ya + Rā + ma = 13 letters. 
 
 
(14) Fourteen letter Mantra for Lord Ram (verse no. 58 ) :  

 ‘Oṃ Śrī Rāma Jaya Rāma Jaya Jaya Rāma’: Oṃ + the 13 letters of the Mantra 
as described in verse no. 56 above = 14 letters.  
 
 

(15) Fifteen letter Mantra for Lord Ram (verse no. 58 ) :  
‘Śrī Rāma Jaya Rāma Jaya Jaya Rāma Rāma’:  the 13 letters of the earlier Mantra 

as described in verse no. 56 above + Rā + ma = 15 letters. 
 
 

(16) Sixteen letter Mantra for Lord Ram (verse no. 59 ) :  
‘Namaḥ Sītāpatayē Rāmāya Hana Hana Huṃ Phat’: Na + maḥ + Sī + tā + pa + 

ta + yē + Rā + mā + ya + Ha + na + Ha + na + Huṃ + Phat = 16 letters. 
 
 

(17) Seventeen letter Mantra for Lord Ram (verse no. 62 ) :  
‘Oṃ Namaḥ Sītāpatayē Rāmāya Hana Hana Huṃ Phat’: —OM + 16 letters of the 

main Mantra as described in verse no. 59 above. 
 
 

(18) Eighteen letter Mantra for Lord Ram (verse nos. 62-63 ) :  
‘Oṃ Namō Bhagawatē Rāmāya Mahāpuruṣāya Namaḥ’ are as follows—Oṃ + Na 

+ mō + Bha + ga + wa + tē + Rā + mā + ya + Ma + hā + pu + ru + ṣā + ya + Na + 
maḥ = 18 letters. 

 
 

(19) Nineteen letter Mantra for Lord Ram (verse no. 64 ) :  
‘Klīṃ Oṃ Namō Bhagawatē Rāmāya Mahāpuruṣāya Namaḥ’ are as follows— Klīṃ 

+ 18 letters of the rest of the Mantra as described in verse no. 62-63 above = 19 letters. 
 
 

(20) Twenty letter Mantra for Lord Ram (verse nos. 64-65 ) :  
‘Oṃ Namō Bhagawatē Rāmāya Sarva Saubhāgyaṃ Dehī Mē Svāhā’: Oṃ + Na + 

mō + Bha + ga + wa + tē + Rā + mā+ ya + Sa + rva + Sau + bhā + gyaṃ + De + hī 
+ Mē + Svā + hā = 20 letters. 

 
 

(21) Twenty-one letter Mantra for Lord Ram (verse no. 66 ) :  
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‘Oṃ Namō Bhagawatē Rāmāya Sakalāpannivārṇāya Svāhā’: Oṃ + Na + mō + 
Bha + ga + wa + tē + Rā + mā + ya + Sa + ka + lā+ pa + nni + vā + ra + ṇā + ya + 
Svā + hā = 21 letters. 

 
 

(22) Twenty-two letter Mantra for Lord Ram (verse nos. 67-68 ) :  
‘Oṃ Śrīṃ Rāṃ Dāśarathāya Sītāvallabhāya Sarvāvhīṣṭadāya Namaḥ’: Oṃ + Śrīṃ 

+ Rāṃ + Dā + śa + ra + thā + ya + Sī + tā + va + lla + bhā + ya + Sa+ rvā + vhī + 
ṣṭa + dā + ya + Na + maḥ = 22 letters. 
 
 
(23) Twenty-three letter Mantra for Lord Ram (verse no. 69 ) :  
 ‘Oṃ Namō Bhagawatē Vīraṃrāmāya Sakalaśatrūn Hana Hana Svāhā’: Oṃ + 
Na + mō + Bha + ga + wa + tē + Vī + raṃ + rā + mā + ya + Sa + ka + la + śa + 
trūn + Ha + na + Ha + na + Svā + hā = 23 letters. 
 
 
(24) Twenty-four letter Mantra for Lord Ram (verse nos. 73-74 ) :  

 ‘Oṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya Namaḥ 
Oṃ’ are the following—Oṃ + Na + mō + Bha + ga + wa + tē + Śrī + Rā + mā + 
ya + Tā + ra + ka + bra + hma + ṇē + Māṃ + Tā + ra + ya + Na + maḥ + 
Oṃ’ = 24 letters. 

The above principal Mantra with the other five Beej Mantras would be the 
following— 
 (i) ‘Hrīṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya Namaḥ 
Oṃ’. 

(ii) ‘Śrīṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya Namaḥ 
Oṃ’. 

(iii) ‘Klīṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’. 

(iv) ‘Aiṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya Namaḥ 
Oṃ’. 

And (v) ‘Rāṃ Namō Bhagawatē Śrī Rāmāya Tārakabrahmaṇē Māṃ Tāraya 
Namaḥ Oṃ’. 

 
 

(25) Twenty-five letter Mantra for Lord Ram (verse nos. 75-76 ) :  
‘Klīṃ Oṃ Namō Bhagawatē Rāmacandrāya Sakalajanavaśyakarāya Svāhā’ are the 

following— Klīṃ + Oṃ + Na + mō + Bha + ga + wa + tē + Rā + ma + ca + ndrā + 
ya + Sa + ka + la + ja + na + va + śya + ka + rā + ya + Svā + hā = 25 letters. 

 
 

(26) Twenty-six letter Mantra for Lord Ram (verse no. 77 ) :  
 ‘Oṃ Klīṃ Oṃ Namō Bhagawatē Rāmacandrāya Sakalajanavaśyakarāya 
Svāhā’: Oṃ + 25 letters of the rest of the Mantra as described in verse no. 75-76 
above = 26 letters.  
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(27) Twenty-seven letter Mantra for Lord Ram (verse no. 77 ) :  
 ‘Oṃ Klīṃ Oṃ Namō Bhagawatē Rāmacandrāya Sakalajanavaśyakarāya 
Svāhā Oṃ’:  Oṃ as a prefix + 25 letters of the rest of the Mantra as described in verse 
no. 75-76 above + Oṃ as a suffix = 27 letters. 
 
 
(28) Twenty-eight letter Mantra for Lord Ram (verse nos. 78-79 ) :  

 ‘Oṃ Namō Bhagawatē Rakṣoghnaviśadāya Sarvavighnāntsamuccārya 
Nivāraya Svāhā’ are the following— Oṃ + Na + mō + Bha + ga + wa + tē + Ra 
+ kṣo + ghna + vi + śa + dā + ya + Sa + rva + vi + ghnā + ntsa + mu + ccā + 
rya + Ni + vā + ra + ya + Svā + hā = 28 letters.  
 
 

(29) Twenty-nine letter Mantra for Lord Ram (verse nos. 78-79 ) :  
 ‘Oṃ Namō Bhagawatē Rakṣoghnaviśadāya Sarvavighnāntsamuccārya 
Nivāraya Svāhā Oṃ’ are the following—28 letters of the Mantra as mentioned 
above in serial number (28) + OM at the end = 29 letters. 
 
 

(30) Thirty letter Mantra for Lord Ram (verse no. 80 ) :  
 ‘Rāṃ Oṃ Namō Bhagawatē Rakṣoghnaviśadāya Sarvavighnāntsamuccārya 
Nivāraya Svāhā Oṃ’: monosyllable Rāṃ + 29 letters of the Mantra described in 
verse no. 79 above = 30 letters. 
 
 

(31) Thirty-one letter Mantra for Lord Ram (verse no. 80 ) :  
‘Rāṃ Oṃ Namō Bhagawatē Rakṣoghnaviśadāya Sarvavighnāntsamuccārya 

Nivāraya Svāhā Oṃ Rāṃ’: 30 letters of the Mantra as described above + 
monosyllable ‘Rāṃ’ at the end = 31 letters. 

 
 

(32) Thirty-two letter Mantra for Lord Ram (verse nos. 81-82 ) :  
‘Rāmabhadra Mahēśvāsa Raghuvīra Nṛpottama Bho Daśāsyāntakāsmākaṃ 

Śrīyaṃ Dāpaya Dēhi Mē’: Rā + ma + bha + dra + Ma + hē + śvā + sa + Ra + 
ghu + vī + ra + Nṛ + po + tta + ma + Bho + Da + śā + syā + nta + kā + smā 
+ kaṃ + Śrī + yaṃ + Dā + pa + ya + Dē + hi + Mē = 32 letters. 

 
 
(33) The ‘Ram Gayatri Mantra’:-- 

(a) Verse no. 86-87:  
‘Oṃ Dāsarathāya Vidmahē Sītāvallabhāya Dhīmahi Tannō Rāmaḥ Pracōdayāt’ 
(b) Verse no. 88: 

 ‘Hrīṃ Klīṃ Oṃ Dāsarathāya Vidmahē Sītāvallabhāya Dhīmahi Tannō Śrīṃ 
Rāmaḥ Pracōdayāt’ 
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(34) Forty-seven letter Mantra for Lord Ram (verse nos. 90-92 ) :  
 ‘Oṃ Namō Bhagawatē Raghunandanāya Rakṣoghnaviśadāya Madhurāya 
Prasannavadanāya Amitatejasē Balarāmāya Viṣṇavē Namaḥ’: Oṃ + Na+ mō + Bha + ga 
+ wa + tē + Ra + ghu + na + nda + nā + ya + Ra + kṣo + ghna + vi + śa + dā + ya 
+ Ma + dhu + rā + ya + Pra + sa + nna + va + da + nā + ya + A + mi + ta + te + ja 
+ sē + Ba + la + rā + mā + ya + Vi + ṣṇa + vē + Na + maḥ = 47 letters. 
 
 
(35) (a) Six letter Mantra for Sita (verse no. 94 ) :  

‘Śrīṃ Sītāya Svāhā’ are the following— Śrīṃ + Sī + tā + ya + Svā + hā = 6 letters. 
 
 

(35) (b) Six letter Mantra for Sita (verse nos. 95-96 ) :  
‘Śrīṃ Sītāya Namaḥ’: Śrīṃ + Sī +tā + ya + Na + maḥ = 6 
 
 

(36) Mantra for Laxman (verse nos. 98-99 ) :  
‘Laṃ Lakṣmaṇāya Namaḥ’ 

 
 
(37) Mantra for Bharat (verse no. 100 ) :  
       ‘Bhaṃ Bharatāya Namaḥ’ 
 
 
(38) Mantra for Shatrughan (verse no. 103 ) : 

‘Śhaṃ Śhatrughanāya Namaḥ’ 
 
 
(39) Mantra for Hanuman (verse nos. 105-106 ) : 

‘Hṛṃ Hanumatē Namaḥ’ 
 
 
                                                            
 
           ********* 
 
                                                            
                                                           Chapter 3/Canto 3 
 
[This Canto describes how to construct and worship the worship instrument or apparatus, 
called the ‘Pooja Yantras’ or ‘Pooja Peeth’, which is used as a Talisman or charm to 
worship and invoke the divine blessings of Lord Ram and seek his intercession to 
accomplish the desired results, and also to get protection from the Lord. The supernatural 
powers represented by the astounding forces of Nature are encrypted in the different Beej 
(or seed/root) Mantras which are incorporated in this Yantra. The Beej Mantra are 
syllables, individual letters or even monosyllabic words much like we have single 
alphabets or more than one alphabets representing different elements in the Periodic 
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Table—e.g. the single alphabets such as O for Oxygen, H for Hydrogen, N for Nitrogen, 
P for Phosphorous etc., and more than one alphabets such as Hg for mercury, Ag for 
silver, Au for gold, Fe for iron etc. In mathematics and physics, the different alphabets 
are used as symbols for other entities and factors that are either basic component of the 
entire setup or like force multipliers or enhancers.  

The worship instrument or apparatus can also be likened to an integrated circuit of 
an electronic instrument or electric gadget which has empowered man with astounding 
powers and potentials. But the powers of these electronic/electric apparatuses or 
instruments depend on the correct positioning of the respective components; otherwise 
they would be ineffective and even be disastrous. In other branches of science, for 
example chemistry and physics, different chemicals, physical elements, constants, 
equations and other factors are represented by alphabets and signs of the language. If 
even one alphabet or sign is wrongly placed, the entire apparatus or instrument becomes 
worthless. This fact is very evident in organic chemistry and mathematics.  

Therefore, the ‘Pooja Yantra’ or worship instrument or apparatus, when properly 
made and used, can prove to be the greatest boon that anyone can ever hope for. It has 
astounding mystical powers and potentials, and if used judiciously and correctly can 
empower the devotee with supernatural powers, enabling him to achieve astounding 
successes, both in the terms of material gain as well as in spiritual achievements. 

This Canto describes such an instrument, called ‘Ram Pooja Yantra’. It is chiefly 
used during formal forms of worship in which magical charms are used to invoke divine 
intercession for accomplishing stupendous tasks which are normally not possible for a 
human being. Besides describing the geometric pattern for constructing it, the Canto also 
simultaneously described how to worship it. 

It must be pointed out here that the original Sanskrit text of this Canto has a 
continuous narration, with neither verses nor paragraphs. But to facilitate understanding, I 
have sub-divided the entire Canto into smaller units, numbered according to the English 
alphabets A to J.  

Another interesting thing is that a similar instrument/apparatus has been described 
in Ram Purva Taponishad, also included in this volume, in its Canto 4. The 
instrument/apparatus described in this Canto by Hanuman is almost exactly the same as 
the one described in Ram Purva Taponishad, with some minor alterations or 
modifications which do not affect the overall structure of the instrument/apparatus even 
as different companies come out with different models and configurations of the basic 
instrument known as a computer, and all these computers work on same scientific 
principles and basic technology. 

In the present Canto 3 of this Upanishad, we find that Hanuman has described two 
versions of the worship instrument/apparatus. Both are equally effective. The first one 
described from sections A to G is a little bit more complicated as compared to its 
counterpart described in sections H to J.]     
 
 

ludk|k equ;ks guweUra iizPNq%A vk˛us; egkcy iwoksZ√eU=kk.kka iwtkihBeuqczwghfrA guqeku~ gksokpA  
vknkS "kV~dks.ke~A rUeé;s jkechta lJhde~A rnékksHkkxs f}rh;kUra lké;e~A chtkséoZHkkxs "kí‘Ura 
lkékde~A ik˝sZ n`fëchts rRifjrks thoizk.k'kf√o';chtkfuA rRlo± lUeq[kksUeq[kkH;ka iz.kokH;ka 
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osëue~A vXuh'kklqjok;O;iqj%i`ís"kq "kV~dks.ks"kq nh?kZHkkf˛A ‚n;kfneU=kk% ÿes.kA jka jha :a jSa jkSa j% bfr 
nh?kZHkkf˛ r|q√‚n;k|–kUre~A "kV~dks.kik˝sZ jekek;kchtsA dks.kkxzs okjkga gqfefrA ràhtkUrjkys 
dkechte~A ifjrks okXHkoe~A 
 
sanakādyā munayo hanūmantaṃ papracchuḥ / 

āñjaneya mahābala pūrvoktamantrāṇāṃ pūjāpīṭhamanubrūhīti /  

hanumān hovāca /  

ādau ṣaṭkoṇam / tanmadhye rāmabījaṃ saśrīkam / 

tadadhobhāge dvitīyāntaṃ sādhyam / bījordhvabhāge ṣaṣṭhyantaṃ sādhakam / 

pārśve dṛṣṭibīje tatparito jīvaprāṇaśaktivaśyabījāni /  

tatsarvaṃ sanmukhonmukhābhyāṃ praṇavābhyāṃ veṣṭanam / 

agnīśāsuravāyavyapuraḥpṛṣṭheṣu ṣaṭkoṇeṣu dīrghabhāñji /  

hṛdayādimantrāḥ krameṇa /  

rāṃ rīṃ rūṃ raiṃ rauṃ raḥ iti dīrghabhāñji tadyuktahṛdayādyastrāntam / 

ṣaṭkoṇapārśve ramāmāyābīje / koṇāgre vārāhaṃ humiti /  

tadbījāntarāle kāmabījam / parito vāgbhavam /  

 
ludkfn _fÔ;ksa us guqeku th ls iwNk& egkcyh vk°kus;! iwoksZDr eU=ksa dk iwtkihB dSls gksrk gS] 
;g crkb;sA guqeku th cksys& igys ÔV~dks.k cuk;saA mlds e/; ^Jha jka* fy[ksaA bu cht eU=ksa ds 
uhps lk/; ¼dk;Z tks vHkhþ gS½ dks f}rh; foHkfDr esa fy[ksaA chteU= ds Åij lk/kd ¼tkid½ dk 
uke Ô"Bh foHkfDr esa fy[ksaA cht ea= ds pkjksa vksj tho&çk.k&’kfä&o’; cht fy[ksaA Åij uhps 
¬ fy[ksaA ân; U;kl ls vL= U;kl ds 6 chtksa jka jha #a jkS j% ¼lHkh nh?kZ½ dks Øe ls fy[ksaA 
"kV~dks.k ds ikl Jha Ðha fy[ksaA dksa.k ds vkxs gqe~ ;g okjkgcht fy[ksaA mlds e/; ¼dks.k vkSj gqa ds 
e/;½ dke cht Dyha fy[ksaA mlds pkjksa vksj ljLorhcht ,sa fy[ksA 
 
[A.] Sages Sankaadi and others asked Hanuman, ‘Oh the brave son of Anjani! Be kind to 
tell us how the above Mantras are used to construct the ‘Pooja Peeth’, or the seat or altar 
where these Mantras are formally installed and then rituals performed so as to invoke 
their divine and mystical powers that empowers the aspirant to accomplish his desires’.  

Hanuman replied, ‘First draw a hexagon. At the centre of it (i.e. at the core of the 
hexagonal sketch), one should write the two Beej (seed/root monosyllable) Mantras 
‘Śrīṃ’ and ‘Rāṃ’ standing for Shakti (the universal cosmic energy) and Lord Ram 
(personification of Brahm, the supreme transcendental Being) respectively.  

Below these two Beej Mantras, one should write the work that has to be 
accomplished (or the specific purpose for which the entire exercise is being undertaken) 
in the second case or inflexion of the Sanskrit grammar, called ‘Dwitiya Vibhakti’1’.  

[1This is the objective case in English. For example, in the sentence ‘I eat a mango’, the 
word ‘mango’ is in the objective case.] 
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The name of the aspirant should be written in the sixth case or inflexion of the 

Sanskrit grammar, called ‘Shasthi Vibhakti’2 on the top of the Beej Mantras ‘Śrīṃ Rāṃ’.  
[2This is the possessive case in English. For example, in the sentence ‘It is Ram’s work’, 
the word ‘Ram’s’ is the possessive case.] 
 
On the four sides of the central Beej Mantra, one should write the Beej Mantras for 

Jiva (living being, creature), Pran (vital winds, the vital forces that sustain life in a living 
being, breath), Shakti (energy, potent, powers and strength), and Vashya (the power to 
control and command).  

The ethereal universal Beej Mantra ‘OM / Oṃ’ (which stands for the supreme Brahm) 
should be written on the top and the bottom.  

The six Beej Mantras that are used for doing Anga-Nyas (defined in Canto 2, verse 
nos. 10-11) on the heart and the various weapons of the warrior who is worshipping this 
Yantra are written clockwise in the following sequence at the six inside corners of the 
hexagon—‘ Rāṃ’, ‘Rīṃ’, ‘Rūṃ’, ‘Raiṃ’, ‘Rauṃ’, and ‘Raḥ’. 

The two Beej Mantras for Ramaa (Goddess Laxmi, the divine consort of Lord 
Vishnu) and Maya (the cosmic power of creating delusions), which are respectively 
‘Śrīṃ’ and ‘Hrīṃ’, are written near the hexagon, outside each of its six faces.  

[That is, these two Beej Mantras are placed in pairs outside the enclosure of the hexagon, 
facing the lines of each side.] 
  
The Beej Mantra for the Varaaha God (i.e. the boar incarnation of Lord Vishnu), i.e. 

‘Huṃ’, is written opposite the six points of the hexagon. [Therefore, there would be six 
‘Huṃ’ words.] 

The Beej Mantra for Kaam (fulfillment of desires), i.e. ‘Klīṃ’, is written in the space 
between all the six points of the hexagon and the Beej for Varaaha (‘Hūṃ’) written 
opposite these points as described above.  

[That is, ‘Klīṃ’ is placed mid-way between each of the six points of the hexagon and the 
point where ‘Huṃ’ has been written.  Therefore, there would be six ‘Klīṃ’ words.]  
 
Around this ‘Klīṃ’, the Beej Mantra for Goddess Saraswati (the goddess of 

knowledge and learning; the Beej for the faculty of speech), i.e. ‘Aiṃ’, is written. (A).  
 

 
rrks o`Ÿk=k;a lkëi=ke~A rs"kq nys"kq LojkuëoxkZUizfrnya ekykeuqo.kZ"kV~de~A vUrs i¸k{kje~A 
rÌydiksys"oëo.kkZu~A iqujënyi¡e~A rs"kq nys"kq ukjk;.kkëk{kjks eU=k%A rÌydiksys"kq Jhchte~A 
 
tato vṛttatrayaṃ sāṣṭapatram /  

teṣu daleṣu svarānaṣṭavargānpratidalaṃ mālāmanuvarṇaṣaṭkam /  

ante pañcākṣaram / taddalakapoleṣvaṣṭavarṇān / punaraṣṭadalapadmam / 

teṣu daleṣu nārāyaṇāṣṭākṣaro mantraḥ / taddalakapoleṣu śrībījam /  
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fQj vþnyksa dk rhu o`Ùkkdkj ;U= cuk;saA muds nyksa ij lHkh Loj] vþoxZ ¼d p V r i ; Ó 
â oxZ½ ds lHkh o.kksZa dks] ¼; oxZ ¾ ; j y o A Ó oxZ ¾ ’k "k l½ fy[ksaA çR;sd ny ij 
ekykdkj "kMk{kj rkjd eU= fy[ksa (jka jkek; ue%)A vUr esa iøkk{kj ¼jkek; ue%½ fy[ksaA  

fQj vxys vþny dey ij ckgj ¬ ueks ukjk;.kk;] ,oaa Åij loZ= Jha cht fy[ksaA 
 

[B.] After this, the first layer of three concentric circles should be drawn, and eight petals 
(representing the lotus flower) should be drawn on the outer perimeter of these group of 
circles.  

In these symbolic eight lotus petals, the letters of the vowels are to be written in a 
clockwise manner at the bottom end of each petal (i.e. at the base of the petals resting on 
the surface of the circle) such that one petal has one pair of the vowels of the Sanskrit 
alphabet.  

[That is, each petal would have two vowel alphabets. The pairs would be ‘A / अ / ’ and 

‘Aa / आ / ā Ā’  // ‘E / इ / i  I’ and ‘Ee / ई / ī Ī’ // ‘U / उ / u U’ and ‘Uu / ऊ / ū 

Ū’ // ‘Ae / ए / e E ē’ and ‘Ai / ऐ / ai Ai’ //, ‘O / ओ / o O ō’, ‘Au / औ ’ // ‘Ang 

/ अ ं[ⁿ]  /  Aṃ’ and ‘Aha / अः / Aḥ’ // ‘Ri / ऋ  / ṛ Ṛ’ and ‘Rii / ॠ /  ṝ Ṝ’ // and 

‘Lri / ऌ /   ḷ Ḷ’ and ‘Lrii / ॡ /   ḹ Ḹ’.] 

 
Next, above these vowels, the letters of the consonant of the Sanskrit language are to 

be written in such a way that each petal has one category of the consonant in it.  
[There are eight categories or sets or groups of consonants in the language, and each 
category is placed in one petal. The placement is done clockwise just above the vowels. 
Thus, the petals would have the following group of consonants— 

(1) The first group has the following consonants—‘क  / ka K k; ख  / kha Kh kh; ग 

/  ga G g; घ  / gha Gh gh; ङ  / ṅa Ṅ ṅ { ~N/N^ G ṅa nga }’;  

  (2) The second group has the following consonants—‘च  / ca C c; छ  / cha Ch 

ch { chha }; ज  / ja J j; झ  / jha Jh jh; ञ  / ña Ñ ñ { ~n / JN J ña na }’;  

(3) The third group has the following consonants—‘ट  / ṭa Ṭ ṭ ; ठ  / ṭha Ṭh ṭh; ड  

/ ḍa Ḍ ḍ { D ḍa da }; ढ  / ḍha Ḍh ḍh; ण  / ṇa Ṇ ṇ’;  

(4) The fourth group has the following consonants—‘त  /  ta T t; थ  / tha Th th; 

द  / da D d; ध  / dha Dh dh; न  / na N n’;  

(5) The fifth group has the following consonants—‘प  / pa P p; फ / pha Ph ph; ब  

/ ba B b; भ  / bha Bh bh; म  / ma M m’;  

(6) The sixth group has the following consonants—‘य  / ya Y y; र  /  ra R r; ल  / 

la L l; ळ  / ḷa; व  / va V v { v/w v va / wa}’;  

(7) The seventh group has the following consonants—‘श  / śa Ś ś { sh z śa 

sha/sa }; ष  / ṣa Ṣ ṣ { Sh S ṣa sha }; स  / sa S s; ह  / ha H h’; and  
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(8) The eighth group has the following consonants which consists of mixed sounds 

formed by two consonants, hence called the ‘conjuncts’—‘क्ष /  kṣa  x/ksh ksha/kṣha; 

त्र /  tra Tra Tr tr; ज्ञ /  Jña / jña’.] 

 
Now, at the top end of the first ring of the petals, inside each of the petals but above 

the consonant alphabets, the six lettered ‘Tarak Mantra’ (Rāṃ Rāmāya Namaḥ; or Oṃ 
Rāmāya Namaḥ) is written.  
 
Now, outside this first set of three rings and the eight petals surrounding them, another 
similar ring having three circles and eight petals are drawn. [That is, just outside the first 
layer of petals, another set of three concentric circles are drawn, and on the outer 
perimeter of this set, eight petals are drawn as was done in the previous case.]  

In each of the eight petals of this second ring (i.e. the second set of three concentric 
circle with eight lotus petals surrounding them), the eight-letter Mantra for Lord Vishnu, 
i.e. ‘Oṃ Namōḥ Nārāyaṇāya’ is written in a semi-circular form just inside the curved line 
of the lotus petals, and at the base of each of these petals is written the Beej Mantra for 
Shakti, which is ‘Śrīṃ’. (B)  

 
 
rrks o`Ÿke~A rrks }kn'knye~A rs"kq nys"kq oklqnso}kn'kk{kjks eU=k%A rÌydiksys"okfn{kkUrku~A  
(vkfnR;ku~) A  
 
tato vṛttam / tato dvādaśadalam /  

teṣu daleṣu vāsudevadvādaśākṣaro mantraḥ /  

taddalakapoleṣvādikṣāntān / (ādityān) 

 
fQj o`Ùk ds pkjksa vksj 12 nyksa dk dey] mu ij ¬ ueks Hkxors oklqnsok; fy[ksaA fQj Åij v 
ls {k rd 12 o.kZ ¼v b m d p j r i ; Ó g {k½ fy[ksaA  
 
[C.] Another larger ring (i.e. the third one) is made outside this above-mentioned second 
layer of lotus petals. This circle has twelve petals on its outer surface (dvādaśadalam). 
The alphabets of the twelve-lettered Mantra ‘oṃ namōḥ bhagavatē vāsudēvāya 1’ should 
be written clockwise, starting form the top (northern) petal in such a way that one 
alphabet of this Mantra is inside one petal. These alphabets are written inside the tip of 
the petals. 

[Since there are twelve petals and twelve alphabets in the Mantra, each petal would 
have one alphabet.]    
      

Now, the twelve representative letters of the different categories of the alphabets of the 
Sanskrit language are placed inside the each of these twelve petals, so that one petal has 
one alphabet2. these alphabets are written towards the base of the petals.  
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The Sanskrit alphabets that are to be written are the following—A / अ / a (the first 

vowel pronounced as in son, along, bird; a man), E / इ / i  I (the third vowel pronounced 

as in if, nip), Oo / उ / u U (the fifth vowel pronounced as in full, bull, wool), Ka / क (the 

first consonant pronounced as in kerb, kernel), Cha / Ca / च (the sixth consonant 

pronounced as in chain, champion), Tta ट  / ṭa Ṭ ṭ (the eleventh consonant pronounced as 

in ten, too), Ta / त  /  ta T t (the sixteenth consonant pronounced as t-t in French), Pa / प 

(the twenty-first consonant pronounced as in purse, pulp), Ya / य (the twenty-sixth 

consonant pronounced as in yearn, year), Sha / श  / śa (the thirtyeth consonant 

pronounced as in shawl), Ha / ह (the thirty-third consonant pronounced as in hut, hung), 

and Ksha / क्ष /  kṣa  x/ksh ksha/kṣha (the thirty-fourth consonant which is a combination 
of ‘Ka’ and ‘Sha’), are placed at the top inside end of each of these ring of twelve petals2.  

[1The Mantra ‘oṃ namōḥ bhagavatē vāsudēvāya’ has twelve letters or syllables as 
follows—oṃ + na + mōḥ + bha + ga + va + tē + vā + su + dē + vā + ya = 12 
letters. 

2The alphabets have a symbolic meaning. Since they cover the entire spectrum of 
sound, they represent the entire creation from its beginning to its conclusion. Even as we 
select one sample to depict an entire class of a particular thing, e.g. we take a flowering 
tree to represent an entire class of the plant kingdom which bears flowers as opposed to 
those plants which do not bear flowers, these alphabets also act as symbols for all types 
of creatures in this creation. Further, since every force in Nature has been personified as a 
particular God, these alphabets also represent the authority, powers and potentials of all 
these Gods because these Gods do not exist outside the creation.] (C). 

 
 
rrks o`Ÿke~A rr% "kksM'knye~A rs"kq nys"kq gqa QV~ ufrlfgrjke}kn'kk{kje~A rÌydiksys"kq ek;kchte~A 
loZ=k izfrdiksya f}jko`Ÿ;k fla œa Hkza cza Hkzea Jqa tze~A 
 
tato vṛttam / tataḥ ṣoḍaśadalam /  

teṣu daleṣu huṃ phaṭ natisahitarāmadvādaśākṣaram /  

taddalakapoleṣu māyābījam /  

sarvatra pratikapolaṃ dvirāvṛttyā hraṃ sraṃ bhraṃ braṃ bhramaṃ śruṃ  

jram /  

 
fQj o`Ùk cukdj pkjksa vksj 16 ny dey cuk;saA lHkh iÙkksa ij ¬ ueks Hkxors jkepUnzk; ue% gqa 
QV~ bl 16 v{kj okys eU= ds ,d&,d v{kjksa dks Øe’k% fy[ksaA lHkh ds Åij ek;k cht ¼Ðha½ 
fy[ksaA nks vko`f= esa Øe ls Ða lza Hkza cza Hkzea Jaq tze~ fy[ksA ¼bl ls lHkh iÙksa ij ,d ,d v{kj gks 
tkrs gSaA½ 
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[D.] Another circle is to be drawn outside this. This is the fourth ring. On the outer 
surface/side of this circle, sixteen petals (of the lotus flower) should be drawn 
(ṣoḍaśadalam). The sixteen-lettered Mantra of Lord Ram, i.e. ‘oṃ namōḥ bhagavatē 
candrāya namaḥ huṃ phaṭ’,1 is written inside near the apex or tip of these petals in such 
a way that one petal has only one alphabet.  

[Since there are sixteen petals and sixteen letters or syllables in the Mantra, each petal 
would have one alphabet. 

1The sixteen letters of the Mantra ‘Oṃ Namō Bhagawatē Rāma Candrāya’ Huṃ 
Phaṭ’ are the following—oṃ + na + mōḥ + bha + ga + va + tē + rā + ma +  ca 
+ n + drā + ya + huṃ + pha + ṭ = 16 letters.]  

 
At the base of each of these petals, the Beej Mantras for Maya, i.e. ‘Hrīṃ’, is written. 
Then, the following Beej Mantras are written in pairs in the spaces between the lotus 
petals: ‘Hraṃ’, ‘Sraṃ’, ‘Bhraṃ’, ‘Braṃ’, ‘Bhramaṃ’, ‘Śruṃ’, and ‘Jram’2. (D). 

[2It is to be noted that these Beej Mantras have a total of eight syllables: Hraṃ + 
Sraṃ + Bhraṃ + Braṃ + Bhra + maṃ + Śruṃ + Jram. Hence, they are repeated 
to complete the circle which needs a total of sixteen letters. This system is called 
‘Aavriti’. That is, after the eighth Beej Mantra, which is ‘Jram’, the process is 
repeated once again so that the first Beej Mantra ‘Hraṃ’ is written in the space 
between the eighth and the ninth petal, and the last Mantra ‘Jram’ is written between 
the sixteenth and the first petal.]   
 

 
rrks o`Ÿke~A rrks }kf=ka'kÌyi¡e~A rs"kq nys"kq u`flageU=kjktkuqëqHkeuz%A 
rÌydiksys˝ëoLosdkn'k#Ê}kn'kkfnR;eU=kk% iz.kokfnueksUrkˇrqF;ZUrk% ÿes.kA ràfgoZ"kV~dkja ifjr%A 
 
tato vṛttam / tato dvātriṃśaddalapadmam /  

teṣu daleṣu nṛsiṃhamantrarājānuṣṭubhamanraḥ /  

taddalakapoleśvaṣṭavasvekādaśarudradvādaśādityamantrāḥ  

praṇavādinamontāścaturthyantāḥ krameṇa /  

tadbahirvaṣaṭkāraṃ paritaḥ /  

 
fQj o`Ùk cukdj cÙkhl nyksa dk dey cuk;saA ml ij u`flag eU= ({k~jkSa) mxz chja vkfn ds 32 o.kksZa 
dks ,d ,d dj lHkh nyksa ij fy[ksaA Åij vþ olq] ,dkn’k #nz] }kn’k vkfnR; esa çR;sd eU= 
¬ ue% yxkdj ¼¬ igys] ue% ckn esa] chp esa nsork dk uke½ nso dk prqFkhZ foHkfä ;qä uke 
fy[ksaA fQj ;U= ls ckgj pkjksa vksj ^oÔV~* fy[ksaA 
 
[E.] Then a larger ring is drawn. This would be the fifth one. On the outer perimeter of 
this ring are drawn thirty-two lotus petals (dvātriṃśaddalapadmam).  

In each of these thirty-two petals, one letter of the thirty-two lettered dynamic Mantra 
dedicated to Lord Nrisingh (who was Lord Vishnu’s incarnation as the God who is half-
lion and half-man) is to be written.  
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[This hymn of Lord Narsingh has been elaborately described in ‘Nirsingh Purva 
Tapiniopanishad, Canto 4, verse no. 14 belonging to the Atharva Veda tradition. The 
hymn of Lord Narsingh has thirty-two stanzas symbolising the Chanda called ‘Anushtup’ 
which has thirty-two letters, each symbolising one aspect of the cosmic energy, or one 
grand divine virtue for which Nrisingh God is famous.  

It is pertinent here to note that in ‘Ram Purva Tapiniopanishad’, Canto 4, verse no. 54, it 
has been stated that the Beej Mantra of Lord Nrisingh, which is ‘Kṣrauṃ’, is used instead of 
the thirty-two hymns.]   

 
Above these individual Mantras of the thirty-two letterd Mantra of the Nrisingh God 
placed in each petal, one alphabet symbolising the Beej Mantra of the following Gods, 
and representing their divine names, powers and potentials, is written. The Gods whose 
Beej Mantras are to be written here are the following—the eight Vasus1, the eleven 
Rudras2, and twelve Adityas3.  

[The total number of Beej Mantras of these gods would be: 8 Vasus + 11 Rudras + 12 
Adityas = 31. Since there are thirty-two petals, the divine Beej Mantra for Brahm or 
Pranav, i.e. OM that also stands for cosmic sound representing Consciousness, is added at 
the beginning. Then, to each of these Mantras is added the word ‘Namaḥ’ indicating that 
the worshipper is bowing before the concerned god to pay his obeisance 
(praṇavādinamontāścaturthyantāḥ). 

Finally, to complete the circle part of the finished worship instrument, the Beej 
Mantra ‘vaṣaṭ’ is written in all the spaces between the petals of the outer ring, one Mantra 
in each space  (tadbahirvaṣaṭkāraṃ paritaḥ). [Since there are a total of thirty-two petals, 
there would be equal number of this Beej Mantra.]  

This outer ring consisting of thirty-two petals is enclosed by drawing another circle 
around it in such a way that it touches the tip of all the petals as it goes around. [E].  

 
{If we examine the construction of these circles or rings around the central hexagon, 

along with the lotus petals that are drawn along the perimeter of a given ring and 
touching the inner surface of the immediate outer ring, we have essentially a circular 
diagram that consists of the following:-- 

(a) The core consisting of a hexagon, with equilateral triangles on each of its six 
sides. 

(b) There are a total of six rings; the first and the second rings have three concentric 
circles each, and the remaining four rings have one circle each, with the sixth one being 
the outer-most enclosure or ring.  

(c)  The first and the second rings of three circles each have eight lotus petals around 
them; the third ring has twelve petals; the fourth ring has sixteen petals, and the fifth ring 
has thirty-two petals around it. The sixth ring enclosed the final structure.  

Beyond this, as we shall read below in the following verses, is the square part of the 
worship instrument, called the ‘Bhupur’. The finished diagram looks something like a 
circular pyramid or a cone with five circular levels depicting lotus petals, and a circular 
base (which is the sixth ring).  

This cone or circular pyramid is erected on a sqare ground, and this ground is 
surrounded on its four sides with a three-layered wall, each side having a doorway or 
gate.  
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The finished structure is called the ‘Bhupur Yantra’: the mystically empowered 
worship instrument that is believed to be energized by the dynamic forces of Nature 
present in all their strength in the form of their Beej Mantras. Refer paragraph no. ‘F’ 
herein below.}  

 
[1The eight Vasus according to Purans are the following—Dhruv, Dhar, Som, Aapha, 

Anil, Anal, Pratush, and Prabhas. 
2The eleven Rudras are the various manifestations of Lord Shiva. They are the 

following--(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 Brahmin  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, Aparajeet, Shambhu, Vrishakapi, Kapardi, Raivat, Mrigvyadh, 
Sharva, and Kapaali. 

3The twelve Adityas are the various manifestations of the Sun God. According to 
Vishnu Puran, the twelve Adityas are the following—Dhata, Arayma, Mitra, Varun, 
Ansha, Bhug, Indra, Vivaswan, Pusha, Parjanya, Twashta, and Vishnu.] 

 
 
rrks js[kk=k;;q√Ï Hkwiqje~A }kn'kfn{kq jk';kfnHkwf"kre~A vëukxSjfékfíre~A prqfnZ{kq ukjflagchte~A  
fofn{kq okjkgchte~A ,rRlokZRedÏ ;U=ka loZdkeizna eks{kizna pA 
 
tato rekhātrayayuktaṃ bhūpuram /  

dvādaśadikṣu rāśyādibhūṣitam / aṣṭanāgairadhiṣṭhitam /  

caturdikṣu nārasiṃhabījam / vidikṣu vārāhabījam /  

etatsarvātmakaṃ yantraṃ sarvakāmapradaṃ mokṣapradaṃ ca / 

 
rhu js[kk okyk Hkwiqj ¼;U=½ cuk;saA ckjgksa jkf’k] vþ ukx] pkjksa vksj u`flag cht ¼{k~jkSa] {kzkSa½ fy[ksaA 
dksuksa ij okjkgcht ¼gwa½ fy[ksaA ;g eU= lHkh dkeukvksa dks nsus okyk rFkk eks{kçn gSA 
 
[F.] Outside the above circular structure, a boundary wall of three parallel lines is drawn. 
This is called a ‘Bhupur Yantra’1*. It is roughly in the form of a square. [See the 
concluding part of  paragraph no. ‘E’ herein above.] 

[1The word ‘Bhu’ means land or earth, while ‘Pur’ means a city. Hence, this 
boundary acts like the outer ramparts of the fort in which the Emperor is seated. The 
Emperor is ‘Rāṃ’, i.e. Lord Ram, and his Empress is ‘Śrīṃ’, or Sita. 
*The Bhupur Yantra has been elaborately described in Ram Purva Tapiniopanishad, 
Canto 4, verse no. 53-54.] 

 
The twelve signs of the Zodiac are placed in such a way that three of them appear at each 
inside corner of the Bhupur Yantra. [4 corners x 3 signs = 12 Zodiac signs.] 
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 [The twelve signs of the Zodiac are the following—Aries, Taurus, Gemini, Cancer, Leo, 
Virgo, Libra, Scorpio, Sagittarius, Capricorn, Aquarius and Pisces. The zodiac is the belt or 
band of constellation of stars through which the Sun, the Moon and the planets move across 
the sky. The twelve signs of the zodiac represent the twelve constellations considered 
important by astrologers who were ancient astronomers as well as mathematicians. The 
twelve cycles of the moon coinciding with the twelve months of the year consisting of one 
solar cycle was the reason why the figure ‘twelve’ was chosen because the Sun and the Moon 
were central to astrological calculations.] 

 
This Bhupur Yantra has four doorways or gateways. There are eight legendary snakes to 
protect them. Each gateway has one Beej Mantra of one of the legendary snakes called 
the ‘Naagas’ on either side of it. [4 gateways x 2 Beej Mantras for the legendary snakes = 
8 Beej Mantras.] 

[The eight Legendary serpents are the following—Anant, Vasuki, Takshak, Karkotak, 
Padma, Mahapadma, Shankha, and Kulik.] 

 
The Beej Mantra for Nrisingh God, i.e. ‘Kṣrauṃ’, is to be written in the four directions 
(i.e. north, east, south and west), while the Beej Mantra for Varaaha God, i.e. ‘Hūṃ’, is to 
be written in the four corners  (i.e. north-east, south-east, south-west and north-west). 
 This last Mantra (i.e. the Beej Mantra for Varaaha) fulfills all the desires of the 
aspirant along with providing him with Mukti (liberation and deliverance, emancipation 
and salvation).  

[Since there are four gates or doorways in this Bhupur Yantra, one on each side, 
the Beej Mantras for Nirsigh God and Varaaha God are written on either side of each of 
these four gates.]  (F).  

 
 
,dk{kjkfnuok{kjkUrkukesr|U=ka HkofrA rÌ'kkoj.kkRedÏ HkofrA "kV~dks.keé;s lkıa jk?koa ;tsr~A 
"kV~dks.ks"oıS% izFkek o`fr%A vënyewys vkRek|koj.ke~A rnxzs oklqnsok|koj.ke~A f}rh;kënyewys 
?k`ë~;k|koj.ke~A rnxzs guwenk|koj.ke~A }kn'knys"kq oflík|koj.ke~A "kksM'knys'kq uhyk|koj.ke~A 
}kf=ka'kÌys"kq ékzqok|koj.ke~A HkwiqjkUrfjUÊk|koj.ke~A ràfgoZtzk|koj.ke~A ,oeH;P;Z euqa tisr~AA  
 
ekākṣarādinavākṣarāntānāmetadyantraṃ bhavati /  

taddaśāvaraṇātmakaṃ bhavati / ṣaṭkoṇamadhye sāṅgaṃ rāghavaṃ yajet /  

ṣaṭkoṇeṣvaṅgaiḥ prathamā vṛtiḥ / aṣṭadalamūle ātmādyāvaraṇam /  

tadagre vāsudevādyāvaraṇam / dvitīyāṣṭadalamūle ghṛṣṭyādyāvaraṇam /  

tadagre hanūmadādyāvaraṇam / dvādaśadaleṣu vasiṣṭhādyāvaraṇam /  

ṣoḍaśadaleśu nīlādyāvaraṇam / dvātriṃśaddaleṣu dhruvādyāvaraṇam / 

bhūpurāntarindrādyāvaraṇam / tadbahirvajrādyāvaraṇam /  

evamabhyarcya manuṃ japet //  
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,dk{kj ^jka* ls uok{kj eU= rd ;U= gks ldrs gSaA eU= ds vuqlkj vkoj.k iwtk gksrh gSA ÔV~dks.k 
ds e/; v¯ nsoksa lfgr jk?ko Hkxoku dh iwtk djsaA ;g çFkekoj.k gS vþny ds ewy esa vkRek 
vkfn vkoj.k gSA fQj oklqnso vkfn vkoj.k gSA nwljs vþny ds ewy esa ?k`fþ vkfn vkoj.k] vkxs 
guqeku vkfn vkoj.k] 12 i=ksa ij ofl"B vkfn vkoj.k] ÔksM’k ny ij uhy vkfn vkoj.k] 32 
nyksa ij /kzqo vkfn vkoj.k] Hkwiqj ds e/; bUnz vkfn vkoj.k] mlls ckgj ctz vkfn vk;q?k 
vkoj.k] ;g vkoj.k iwtk gSA vkoj.k iwtk djus ds ckn eU= tki djuk pkfg,A ,dk{kj ls 
uok{kj eU=ksa dh ;g fof/k gSA 
 
[G.] This Pooja Yantra and its seat or altar, called the ‘Peeth’, is used to worship Lord 
Ram and his other manifestations as well as his ardent followers and devotees who had 
helped the Lord during his incarnation as a human to slay the evil demon king of Lanka, 
Ravana, who epitomized all the evil, sinful and pervert forces of Nature which had almost 
eclipsed those that were auspicious, righteous, noble and virtuous. Various Mantras are 
used for this purpose, such as the Mantra of one letter, i.e. ‘Raan(g)/Raam’ (mentioned in 
verse no. 1 of Canto 2 of this Upanishad) till the Mantras having nine letters (mentioned 
in verse no. 64-65 of Canto 2).  

When the aspirant properly activates this worship Talisman, all the different 
Gods, devotees and followers of Lord Ram make it their responsibility to ensure that the 
worshipper is given due protection.  

The protective shield or covering that they provide him is called the ‘Aavaran’. 
[The word ‘Aavaran’ leterally means a coveing or veil that covers anything from all 
sides.] The different circles or rings where the different Beej Mantras are placed are like 
the various protective rings around the worshipper, and that is why the worship of these 
rings and their Mantras is called the ‘Aavaran Pooja’.  

This worship is actually invoking of the various stupendous dynamic forces of 
Nature personified as different Gods, and as the different devotees and followers of Lord 
Ram who are no less powerful than the Gods, to help the worshipper, who himself is a 
great devotee of Lord Ram, to accomplish all his wishes and to give him due protection.  

From the physical perspective, the instrument/apparatus resembles a fort where 
Lord Ram, the Emperor, is seated in his palace in the central citadel represented by the 
centrally-placed hexagon. Each ring or circle of petals having the Beej Mantras 
represents the various protective rings of walls and ramparts of this symbolic fort, with 
guards and attendants of the Lord who are represented by the different Beej Mantras. 
They not only guard the fort for the Lord but also ensure that all devotees who have 
sought the refuge of the Lord are given shelter and protection in this fort. This is the 
symbolism of this fort-like Pooja Yantra.  

When the worshipper uses this instrument/apparatus, he is not only sincerily and 
devotedly requesting Lord Ram to be pleased with him but also extending the same 
request to the Lord’s other devotees to include him in their ranks and give him their 
protection and blessing. He beseeches them to let him have access not only to this 
symbolic mystical fort of the Lord but also to the inner chambers of the palace of the 
Lord so that he can come directly in contact with his Lord and have access to the Lord’s 
bountiful treasury of munificence and benevolence.  

It ought to be noted here that it is not that the worshipper hasn’t had any access to 
Lord Ram previously—for when he had started worhipping the Lord through this Pooja 
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Yantra where the Beej Mantra for Ram and Sita, i.e. ‘Raan(g)/Raam’ and ‘Srin(g)/Srim’ 
are located at the core of the hexagon, he had already gained direct access to the Lord 
because for two reasons—one, the very construction of the Pooja Yantra starts from the 
center by placing this Beej Mantra of the Lord, and second, the process of worship itself 
is started form the central hexagon and then proceeded outwards. Therefore, it is 
established that the worshipper has already had a direct access to Lord Ram and has 
already received the Lord’s blessings. But it is expected of him to follow custom and 
observe curtesy and decency by showing his respects to other Gods and devotees of the 
Lord who are in attendance. It is essential to keep the Emperor’s courtiers and attendants 
in good humour; so it becomes prudent and absolutely essential for him to worship the 
various Gods and attendants of the Lord who are represented by the different Beej 
Mantras in the various circles of the worship instrument/apparatus.    

For the purpose of worship, Mantras having one letter to those having nine letters 
are used. First, the main Pooja Yantra is worshipped. The process of worshipping starts at 
the center of the hexagon and then progresses outwards, worshipping each layer of petals 
in succession.  

So, to start with, at the central point, i.e. at the center of the hexagon, Lord 
Raghav (Ram) is to be worshipped. This is the first ‘Aavaran’1 or protective ring or 
shield. 

[1The word Aavaran means a protective ring, a covering, a screen, a shield, an 
encircling wall or ring, an obstruction. As we have seen in the above discussion, here 
in ritualistic forms of worship this term applies to the worship of different Gods 
whose Beej Mantras are used to construct the instrument, and whose divine 
intercession is sought by the aspirant for his protection and successful completion of 
his desires.] 

 
At the base of the first ring of eight petals, the forces of Nature which are worshipped as 
the second ‘Aavaran’ to give the worshipper their protection, are the Atma (the universal 
Soul which is pure consciousness) and Vasudeo (one of the thousand names of Lord 
Vishnu, the cosmic sustainer and protector, and so-called as he is the Lord of all the eight 
Vasus which are the essential assets provided by Nature for sustainance of life in this 
creation).  

At the base of the second ring of eight petals, Ghristi and others are worshipped as 
the third ‘Aavaran’.  

Hanuman and other devotees are worshipped as the fourth ‘Aavaran’ at the base 
of the third ring having eight petals.  
 In the twelve petals, sage Vashistha and others are worshipped as the fifth 
‘Aavaran’.  

Similarly, in the sixteen petals, Neel (one of the chief monkey warriors and one of 
the two architects of the bridge that Lord Ram had built to cross over the ocean to Lanka) 
and others are worshipped as the sixth ‘Aavaran’.  

In the thirty-two petals, Dhruv (one of the greatest devotees of the Lord and who 
is eternally present in the sky as the polar star, called the ‘Dhruv’ star), and others are 
worshipped as the seventh ‘Aavaran’.  

[Till now, the main instrument/apparatus was worshipped. Now the outer 
boundary, called the ‘Bhupur’, is worshipped.] The king of Gods, i.e. Indra, is 
worshipped inside the boundary of the Bhupur, the peripheral three-lined wall 



 350

representing the outer walls of the fort, while his weapon, the Vajra, is worshipped 
outside the boundary wall.  

The above process described in this section is called ‘Aavaran Pooja’. Once this is 
finished, the aspirant devotee should do Japa (repetition of holy Mantras) of the Lord’s 
Mantra having one to nine letters. (G).  

[The above section describes the worship of Lord Ram’s Mantras having one to nine 
letters, and the magical charm instrument/apparatus, the Talisman, used for this 
purpose.]  
 

 
vFk n'kk{kjkfn}kf=ka'kn{kjkUrkuka eU=kk.kka iwtkihBeqP;rsA vknkS "kV~dks.ke~A rUeé;s Lochte~A 
rUeé;s lké;ukekfuA ,oa dkechtosëue~A rr% f'kësu uok.ksZu osëue~A "kV~dks.ks"kq 
"kMıkU;Xuh'kklqjok;O;iwoZi`ís"kqA rRdiksys"kq Jhek;sA dks.kkxzs ÿkséke~A 
 
atha daśākṣarādidvātriṃśadakṣarāntānāṃ mantrāṇāṃ pūjāpīṭhamucyate / 

ādau ṣaṭkoṇam / tanmadhye svabījam / tanmadhye sādhyanāmāni /  

evaṃ kāmabījaveṣṭanam / tataḥ śiṣṭena navārṇena veṣṭanam / 

ṣaṭkoṇeṣu ṣaḍaṅgānyagnīśāsuravāyavyapūrvapṛṣṭheṣu / 

tatkapoleṣu śrīmāye / koṇāgre krodham /  

 
vc n’kk{kj ls 32 v{kjksa ds eU=ksa dk iwtkihB crkrs gSaA igys "kV~dks.k] fQj eU= dk cht] e/; 
esa lk/; ¼bfPNr oLrq½ dk uke] mlds pkjksa vksj dkecht ¼Dyha½] fQj ukS v{kjksa ds ÓsÔ eU= ds 
v{kj pkjksa vksj] fQj 6 dksus ij U;kl ds 6 v{kj ,d ,d dj vfXudks.k] mÙkj] nf{k.k] ok;O; 
vkSj iwoZ dh vksj fy[ksaA Åij Jha Ðha] fQj Øks/k cht ¼Øaa½ dks dksus ij ls vkxs fy[ksaA 
 
[H.] [Now, the method of worship of the Lord’s Mantras having ten right up to thirty-two 
letters is being described, along with the magical charm instrument/apparatus, the 
Talisman, needed for this purpose.]  

First the hexagon is made. At its center, the two Beej Mantras ‘Śrīṃ’ and ‘Rāṃ’ 
are written in such a way that the work to be accomplished or the objective to be 
achieved is written in between them.  
 Surrounding them, the Beej Mantra for Kaam (invocation of divine intercession 
for accomplishment of desired results and fulfillment of wishes), i.e. ‘Klīṃ’, is written. 
After this, the nine letters of the nine-letter Mantra are written within the hexagon in 
order to encircle the above configuration of Beej Mantras.  
 The six Beej Mantras used to do Anga-Nyas as described in section D above are 
placed at the six inside corners of the hexagon.  

[These Beej Mantras are ‘Hraṃ’, ‘Sraṃ’, ‘Bhraṃ’, ‘Braṃ’, ‘Bhramaṃ’, ‘Śruṃ’, 
and ‘Jram’.] 

 
On the outer side of each surface of the hexagon, the Beej Mantras ‘Śrīṃ’ and ‘Hrīṃ’ are 
written. The Beej Mantra for ‘Krodh’ (anger and symbolising Rudra, one of the 
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manifestations of Lord Shiva), i.e. ‘Kraṃ’, is written outside the hexagon opposite its six 
cornerss (H).  

 
 
rrks o`Ÿke~A rrksøënye~A rs"kq nys"kq "kV~la[;;k ekykeuqo.kkZu~A rÌydiksys"kq "kksM'k Lojk%A rrks o`Ÿke~A 
rRifjr vkfn{kkUre~A ràfgHkwZiqja lkë'kwykxze~A fn{kq fofn{kq ukjflagokjkgsA ,rUegk;U=ke~A  
 
tato vṛttam /  

tato’ṣṭadalam / teṣu daleṣu ṣaṭsaṃkhyayā mālāmanuvarṇān /  

taddalakapoleṣu ṣoḍaśa svarāḥ /  

tato vṛttam /  

tatparita ādikṣāntam / tadbahirbhūpuraṃ sāṣṭaśūlāgram /  

dikṣu vidikṣu nārasiṃhavārāhe /  

etanmahāyantram /  

 
fQj o`Ùk cuk;saA rc vþny cuk;saA iÙksa ij Øe ls 6 dh la[;k esa eU= ds v{kj ¼,d ij 6 
v{kj½] ny ds Åij 16 Loj ¼Lojk% "kksM’k fo[;krk% ÓkjnfrydA blds vuqlkj v b m , vks] 
vk bZ Å _] _]̀ y`] y¤] vuqLoj folxZ % vkfn 16 Loj gSa½ fy[kuk pkfg,A fQj o`Ùk ds pkjksa 
vksj v ls {k rd o.kZ fy[ksaA ckgj Hkwiqj ds ?ksjk esa vkB ewfrZ lfgr f’ko] fn’kkvksa esa rFkk dksuksa 
ij {kzkSa gwa fy[kus ij egk;U= cu tkrk gSA  
 
[I.] Now one circle is drawn around the hexagon. Eight petals are made on this circle. At 
the base of these eight petals, the forty-seven lettered ‘Mala Mantra’ of Lord Ram1 is 
written is such a way that one petal has only six letters. [This means that the Mantra 
would be evenly spread across the eight petals, with each petal having six letters2.] 

[1This forty-seven letter Mantra is mentioned in Canto 2, verse no. 90-92. It is ‘Oṃ 
Namō Bhagawatē Raghunandanāya Rakṣoghnaviśadāya Madhurāya 
Prasannavadanāya Amitatejasē Balarāmāya Viṣṇavē Namaḥ’. This is also called the 
‘Mala Mantra’.  

2Since this Mantra has only forty-seven letters, therefore when six letters are written 
on each petal, the last would have only five letters. The deficiency is made good by 
adding OM to this last petal. 8 petals x 6 letters = 48 (47 + 1) letters. These letters have 
been described distinctly in note to verse no. 90-92 of canto 2 of this Upanishad.] 

 
At the upper end of the eight petals, the sixteen letters of the Sanskrit vowels are written 
in such a way that each of the eight petals has two alphabets.  

[The sixteen letters of the vowels are the following—‘अ / a A; आ / ā Ā; इ / i  I; ई / ī Ī; 

उ / u U; ऊ /ū Ū; ए / e E ē; ऐ / ai Ai; ओ / o O ō; औ / au Au; अ ं[ⁿ]  /  Aṃ; अः / Aḥ; ऋ  / 

ṛ Ṛ          {r ̥ Rri/Ri R ri/ṛĭ }; ॠ /  ṝ Ṝ {r̥̥̄ RR RRI / RI ri/ṟĭ }; ऌ /   ḷ Ḷ {ḷ lR LLi / Li }; ॡ /   ḹ Ḹ 
{ ḹ LLI / LI lRR }.] 
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Outside the ring of petals, the alphabets of the Sanskrit language are written in a circle 
around it so that they form a girdle.  
 The ‘Bhupur’, i.e. the outer periphery wall of the instrument/apparatus, has four 
symbolic doorways or gateways. On each side of these gate/doorways, the Beej Mantras 
for the eight Vasus, including Shiva, are written as a holy Talisman. [Refer section F.]  
 The Beej Mantra for Nrisingh God, i.e. ‘Kṣrauṃ’, is to be written in the four 
directions (i.e. north, east, south and west), while the Beej Mantra for Varaaha God, i.e. 
‘Hūṃ’, is to be written in the four corners  (i.e. north-east, south-east, south-west and 
north-west).  
 This completes the construction of the Yantra (worship instrument/apparatus). (I). 
  
 
vkékkj'kDR;kfnoS".koihBe~A vıS% izFkek o`fr%A eé;s jkee~A okeHkkxs lhrke~A rRiqjr% 'kkı± 'kja pA 
vënyewys guqenkfnf}rh;koj.ke~A ?k`ë‘kfnr`rh;koj.ke~A bUÊkfnfHkˇrqFkhZA otzkfnfHk% i¸ehA 
,r|U=kkjkékuiwoZdÏ n'kk{kjkfneU=ka tisr~AAA  
 
bfr jkejgL;ksifu"kfn r`rh;ksøé;k;%AA 3AA  
 
 

ādhāraśaktyādivaiṣṇavapīṭham /  

aṅgaiḥ prathamā vṛtiḥ / madhye rāmam / vāmabhāge sītām /  

tatpurataḥ śārṅgaṃ śaraṃ ca / aṣṭadalamūle hanumadādidvitīyāvaraṇam / 

ghṛṣṭyāditṛtīyāvaraṇam / indrādibhiścaturthī / vajrādibhiḥ pañcamī / 

etadyantrārādhanapūrvakaṃ daśākṣarādimantraṃ japet // 

 

iti rāmarahasyopaniṣadi tritīo’dhyāyaḥ // 3 // 

 
vk/kkj ÓfDr] oS".ko ihB dh nsfo;ka v¯ksa lfgr çFke vkoj.k esa] e/; esa jke] ck;sa lhrk] lkeus 
Ók Z̄ /kuq"k vkSj ck.k gksrs gSaA f}rh;koj.k esa guqeku~ vkfn] r`rh;koj.k esa ?k̀fþ vkfn] prqFkZ esa bUnz 
vkfn fnDiky] ikaposa esa otz vkfn vk;q/k dh iwtk djus ij ;U= ihB iwtk lEiUu gksrh gSA fQj 
n{kk{kj ls cÙkhl v{kjksa ds eU=ksa esa ls vHkhþ eU= dk ti fd;k tkuk pkfg,A  
 
jkejgL;ksifu"kn~ r`rh;k/;k; vuqokn iw.kZ gqvkA 
 
[J.] Now the process of worshipping the various ‘Aavarans’ is being described. [Refer 
section G above.] The first Aavaran consists of Lord Ram at the centre, Sita to his left, 
his weapons, the bow and the arrow, in the front, and the different manifestations of the 
divine Goddess represented by the Beej Mantras placed at the six inside corners of the 
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hexagon, as well as on the outer side of the six surfaces and at the six angles of the 
hexagon as described in section H above.  
 The second Aavaran consist of Hanuman and others.  

The third Aavaran consists of Ghristi and others.  
The fourth Aavaran consists of Indra, the king of Gods, and other Dikpals 

(custodians of the world).  
The fifth Aavaran consists of the weapon of Indra, the Vajra, and other weapons.  

 When one worships each of these elements of the worship instrument/apparatus, it 
is deemed to have been properly worshipped.  
 Finally, the worshipper or aspirant who has started this worship for fulfillment of 
certain desire or wish should do Japa (repetition of holy Mantras) using all the Mantras 
that start with ten letters and go up to the Mantra having thirty-two letters. (J).  
 

                            Thus ends Canto 3 of Ram Rahasya Upanishad. 
 

 
                                                                 
                                                                ******** 
 
 
 
                                                                 
                                                        
 
 
 
 
 
 
 
 
 
 
 
 
 
 
                                                         Chapter 3/Canto 4 
 
 

ludk|k equ;ks guweUra iizPNq%A JhjkeeU=kk.kka iqjˇj.kfofékeuqczwghfrA guwekUgksokpA fuR;a 
f=k"ko.kLuk;h i;ksewyQykfnHkqd~A vFkok ik;lkgkjks gfo";k¬kkn ,o okAA 1AA 
 
sanakādyā munayo hanūmantaṃ papracchuḥ /  

śrīrāmamantrāṇāṃ puraścaraṇavidhimanubrūhīti / 
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hanūmānhovāca / 

nityaṃ triṣavaṇasnāyī payomūlaphalādibhuk / 

athavā pāyasāhāro haviṣyānnāda eva vā // 1// 

 
ludkfn _fÔ;ksa us gqueku th ls iwNk& vki Jhjke eU=ksa ds iqj’pj.k dk fo/kku crkb;sA guqeku~ 
th us crk;k& fuR; f=dky Luku djsA nw/k Qy ewy vkfn Hkkstu djksA dsoy nw/k gh fi;sA vFkok 
;K ds vUuksa dk gh Hkkstu djsA AA1AA 
 
1. Great sages and seers, such as Sankadi etc., enquired from Hanuman, ‘Please tell us the 
proper way to accept these different Mantras of Lord Ram for the purpose of doing 
formal religious rituals during sacrifices, as well as for the purpose of doing Japa 
(repetition of the holy Mantras) for achieving success in specific objectives.’  
 Hanuman replied, ‘One should take the purifying bath three times a day. One 
should eat only fruits and edible roots, and drink milk; or one should eat only those 
cereals that are offered to a sacred fire during a fire sacrifice (i.e. rice, wheat, millet, 
barley etc.) (1).  
 
 
"kM~lSˇ ifjR;√% LokJeks√foféka pju~A ofurkfn"kq okÆeZeuksfHkfuZ%Li`g% 'kqfp%AA 2AA 
Hkwfe'kk;h cz„pkjh fu"dkeks xq#Hkf√eku~A Lukuiwtktié;kugkseriZ.krRij%AA 3AA 
 
ṣaḍsaiśca parityaktaḥ svāśramoktavidhiṃ caran /  

vanitādiṣu vākkarmamanobhirniḥspṛhaḥ śuciḥ // 2// 

bhūmiśāyī brahmacārī niṣkāmo gurubhaktimān / 

snānapūjājapadhyānahomatarpaṇatatparaḥ // 3// 

 
czãp;Z vkfn ftl vkJe esa gh ml dh fof/k dk fuokZg djrs gq;s Hkkstu ds 6 jlksa dk R;kx dj 
nsA ok.kh deZ eU= ls L=h lalxZ ls nwj jgdj ifo= jgsA xq# esa vkLFkk dj] i`Foh ij lksus okyk] 
dkeuk jfgr] czãpkjh gksdj Luku iwtk ti] /;ku] gkse] rç.k esa rRij jgsA AA2&3AA 
 
2-3. One should strictly follow the codes of conduct sanctified for the ‘Ashram’ (the 
phase of life), such as the Brahmacharya Ashram, to which the aspirant / worshipper 
belongs1. During this period, he should abstain from such allurements of the senses as the 
desire to eat tasty things, and restrict himself to plain and bland diet.  
 The aspirant / worshipper should observe strictest codes of self-discipline, and 
remain steadfast in them. He should remain aloof from and indifferent towards all 
worldly attachments and involvements involving any kind of indulgence on the part of 
his faculty of speech, his organs of action and perceptions, and his mind and intellect. 
That is, he should strive to remain pure and free from all sorts of corrupting worldly 
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influences which might affect him, that might tarnish his mind and spirit, and generally 
act as a severe drag on his spiritual progress. 
 He should have firm faith in his Guru (moral teacher and preceptor). He should 
sleep on the ground and be without any worldly longings, yearnings, aspirations, hopes, 
expectations and desires whatsoever.  

He should be diligent towards his spiritual aim by strictly following the principles 
of Brahmacharya, and observing its strict codes of conduct. He should be particular in 
observing such religious norms as taking purification baths, doing formal worship and 
spending his time in Dhyan (meditation, contemplation), doing of Japa (repetition of holy 
Mantras), performing Hom (fire sacrifices) and offering Tarpan (oblations and libations 
to the Gods and spirits of dead ancestors to invoke their blessings) (2-3).   

[Note—1The life of a Hindu has been divided into four sections called Ashrams. The first 
is called Brahmacharya Ashram when he is a student and observes strict norms of self 
discipline, spending his time in studying under the guidance of a wise teacher. The 
second phase is called Grihasta Ashram when he marries and enters the householder’s 
life. After fulfilling his obligations towards his family, he takes to the Vanprastha 
Ashram when he leaves direct involvement in worldly affairs and instead moves out of 
the house to go on long pilgrimages. In early times, he used to head for the forest, but it 
might not be practical in modern times. The last phase is called Sanyas Ashram when he 
totally renounces the world and its attachments, and prepares for his exit from this world. 
He is ordained to spend this phase doing meditation, contemplation and studying of the 
scriptures in order to inculcate a sense of realisation of the falsehood of this material 
world which is perishable, and the truth about the immortality of the Atma which is the 
pure self.]  

 
 
xq:ifnëekxsZ.k é;k;uzkeeuU;ékh%A lw;sZUnqxq#nhikfnxksczk„.klehir%AA 4AA 
Jhjkelf¬kékkS ekSuh eU=kkFkZeuqfpUr;u~A O;k?kzpekZlus fLFkRok LofLrdk|kluÿekr~AA 5AA 
 
gurūpadiṣṭamārgeṇa dhyāyanrāmamananyadhīḥ / 

sūryendugurudīpādigobrāhmaṇasamīpataḥ // 4// 

śrīrāmasannidhau maunī mantrārthamanucintayan / 

vyāghracarmāsane sthitvā svastikādyāsanakramāt // 5// 

 
xq# dh f’k{kk ds vuqlkj vU;= ls eu gVkdj Jhjke th dk /;ku djsA lw;Z&pUnz ¼vFkkZr~ 
fnu&jkr½] xq#&nhid&xkS&czkã.k ds lehi gh jgsA Jhjke ds lEeq[k eU= dk vFkZ fpUru djrs 
gq, ekSu gh jgsA O;k?kz peZ ds vklu ij LofLrd vkfn vklu eqnzk ls cSB djAA4&5AA 
 
4-5. The aspirant / worshipper should follow the instructions of his Guru (moral preceptor 
and teacher) and divert his mind away from the world, from remaining engrossed in the 
sense objects of this material world, and instead concentrate it on doing meditation upon 
Lord Ram.  
 He should remain in the company of his Guru and a lighted lamp (both 
symbolising his eagerness to remain close to a source of light representing knowledge 
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that can dispel the darkness of his ignorance) as well as of a cow and a Brahmin (both of 
whom are regarded as sacred and holy entities, thereby signifying his sincere wish to 
remain in the company of holy fellow beings, instead of sinful and pervert people).   
 He should sit with a composed mind, silently and calmly, before Lord Ram (i.e. 
mentally remain focused on the Lord’s image, and be free from all sorts distractions), 
contemplating upon the Lord’s sublime form as well as deeply pondering upon the 
meaning of his powerful divine Mantras.  
 He should sit in the ‘Swastik Aasan1’ posture on a lion’s skin for the purpose of 
doing meditation and repetition of the Mantras (4-5).  

[Note—1The sitting posture called Swastik Aasan is one in which a person 
sits cheerfully in an erect position, with the sole of one foot lying against 
the center of the thigh of the opposite leg. Refer Trishikhi Brahmin 
Upanishad of Shukla Yajur Veda tradition, in its Canto 2, verse no. 35.] 
 

 
rqylhikfjtkrJho`{kewykfndLFkysA i¡k{krqylhdkí#Êk{k—reky;kAA 6AA 
ekr`dkeky;k eU=kh eulSo euqa tisr~A vH;P;Z oS".kos ihBs tisn{kjy{kde~AA 7AA 
 
tulasīpārijātaśrīvṛkṣamūlādikasthale / 

padmākṣatulasīkāṣṭharudrākṣakṛtamālayā // 6// 

mātṛkāmālayā mantrī manasaiva manuṃ japet / 

abhyarcya vaiṣṇave pīṭhe japedakṣaralakṣakam // 7// 

 
rqylh&ikfjtkr&csy u`{k ds uhps ;k lehi cSBkdj lk/kd deyk{k] rqylh ;k #nzk{k ekyk ls 
Hkkr`dk lfgr eU= ti djuk pkfg,A ekufld ti Js"B gSA eU= ds ftrus v{kj gksa mrus yk[k 
ti djus ij iqj’pj.k gksrk gSA AA6&7AA 
 
6-7. The aspirant worshipper should sit under or near a Tulsi tree (the Basil plant), or a 
Parijaat tree (the night jasmine plant) or a Bel tree (the wood apple plant).  

For the purpose of doing Japa (repetition of holy Mantras), one should use a 
rosary made up of beads using the seeds of the Kamal (lotus) plant, the wood of the Tulsi 
(basil) plant, or the seeds of the Rudraksha plant (the tree called elcocarpus ganitrus).  

While doing Japa or repeating the holy Mantras of Lord Ram, one should include 
the Beej names (i.e. the seed or root words) of the different divine Mothers1. 
  The best way to do Japa is mental (i.e. silently and without any verbal fuss). The 
number to times the selected Mantra is to be repeated depends upon the number of letters 
in it. For each letter, the number of prescribed times is one lakh. Therefore, the repetition 
is to be done for as many lakhs of times as they are number of letters in the Mantra. [That 
is, suppose the Mantra selected for doing Japa has two letters then the Mantra is to be 
repeated for two lakh times.] (6-7).  

[Note—1The Beej Mantras for the cosmic Mothers who represent different forces of 
Nature, and how to use them with Mantras for Lord Ram have been explained in 
Canto 2, verse nos. 17-18. For example, the seed/root Mantra for cosmic Shakti or 
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energy behind the creation, sustenance, protection and annihilation of creation is 
‘Śrīṃ’, for Maya (the cosmic deluding powers of Brahm) it is ‘Hrīṃ’, for Saraswati 
(the Goddess of knowledge and learning as well as of speech and wisdom) is ‘Aiṃ’, 
for Kaam (worldly desires and passions) it is ‘Klīṃ’, and so on and so forth.] 
 

 
riZ;sŸkÌ'kka'ksu ik;lkŸkÌ'kka'kr%A tqgq;kÂks?k`rsuSo Hkkst;sŸkÌ'kka'kr%AA 8AA 
 
tarpayettaddaśāṃśena pāyasāttaddaśāṃśataḥ / 

juhuyādgoghṛtenaiva bhojayettaddaśāṃśataḥ // 8// 

 
ti ds ckn eU= la[;k dk n’kka’k gou ik;l ;k xks?k`r ls djuk pkfg,A gou dk n’kka’k rç.k] 
mldk n’kka’k ektZu] mldk n’kka’k czkã.k Hkkstu djkuk pkfg,A AA8AA 
 
8. After the completion of repetition of the Mantra, the aspirant worshipper should do the 
fire sacrifice. The number of offerings of milk or clarified butter that are to be made to 
the sacred fire using the same Mantra would be one tenth of the number of times the 
Mantra was repeated during the process called Japa. [That is, if the Mantra was repeated 
for two lakh times, then one tenth of it is twenty thousand. Hence, the number of 
offerings should be twenty thousand. 1 lakh = 1,00,000.]  
 One tenth of the number of offerings is counted for making oblations and 
libations to the Gods while repeating the same Mantra. One tenth of this number is used 
for cleaning and purification by offering water to the chosen deity while repeating the 
same Mantra.  
 Finally, one tenth of this number is counted for feeding a particular number of 
Brahmins (8).  

[Note—Suppose the Mantra has two letters. For example, if the two letter Mantra 
‘Ram’ (Ra + Ma = 2) is selected for worship, then it has to be repeated for 2 x 
1,00,000 = 2,00,000 times. The number of offerings to be made to the sacred fire pit 
is 1/10 of it, i.e. 20,000 times. The number of oblations and libations made to Gods 
would be 1/10 of 20,000 = 2000 times. The number of times washing and sprinkling 
of water would be 1/10 of 2000 = 200 times. Finally, the number of Brahmins to be 
fed would be 1/10 of 200 = 20.]  
 
 

rr% iq"ik˛fya ewyeU=ks.k fofékoìkjsr~A rr% flºeuqHkwZRok thoUeq√ks HkosUeqfu%AA 9AA 
 
tataḥ puṣpāñjaliṃ mūlamantreṇa vidhivaccaret / 

tataḥ siddhamanurbhūtvā jīvanmukto bhavenmuniḥ // 9// 

 
fQj ewy eU= ls fof/kor~ iq"ik°kfy nsuk pkfg,A bl çdkj eU= fl) gks tkrk gS vkSj tkid 
thouUeqä gks tkrk gSA AA9AA 
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9. Then flowers should be duly offered with the greatest of reverence to the worshipped 
deity (here Lord Ram) with the aid of the basic Mantra used for such worshipping. [That 
is, the Mantra should be recited while offering flowers to the deity.]  
 By strictly observing the above steps during the process of repeating the Mantra 
and worshipping the chosen deity, i.e. Lord Ram in this case, the Mantra, possessing 
inherent supernatural powers which were hitherto dormant in it, now becomes effective. 
As a consequence, the worshipper becomes ‘Jivan Mukta’, i.e. he is liberated from the 
limiting fetters of this body and achieves dynmic strength and supernatural powers which 
enable him to accomplish those feats which he couldn’t imagine with his physical gross 
body (9).  
 
 
vf.kekfnHkZtR;sua ;wua ojoékwfjoA ,sfgdÍ"kq p dk;sZ"kq egkiRlq p loZnkAA 10AA 
uSo ;ksT;ks jkeeU=k% dÍoya eks{klkékd%A ,sfgdÍ leuqizkIrs eka LejsÊkelsode~AA 11AA 
 
aṇimādirbhajatyenaṃ yūnaṃ varavadhūriva / 

aihikeṣu ca kāryeṣu mahāpatsu ca sarvadā // 10// 

naiva yojyo rāmamantraḥ kevalaṃ mokṣasādhakaḥ / 

aihike samanuprāpte māṃ smaredrāmasevakam // 11// 

 
;qok dks tSls mÙke o/kw pkgrh gS mlh çdkj vf.kek vkfn flf);ka lk/kd dks çkIr gks tkrh gSA 
fdUrq lkalkfjd dk;ksZa dh flf) ds fy, ;k vkifÙk fuokj.k ds fy, jke eU= dk ç;ksx djuk 
mfpr ugha gS] eks{k lk/kuk ds fy, gS bldk vuq"Bku djuk pkfg,A ;fn lkalkfjd dk;Z fl) 
djuk gks rc rks jke ds lsod eq[k guqeku dk Lej.k djuk pkfg,A AA10&11AA 
 
10-11. Even as an excellent bride-to-be wishes to have an excellent groom for herself, all 
the different ‘Siddhis’ such as Anima1 etc. are easily made accessible to the worshipper 
who follows the rules of worship as outlined in this Upanishad. But it is not advisable to 
employ the stupendous potentials and powers of the great ‘Ram Mantra’ to achieve 
worldly gains and fulfill worldly ambitions, and neither is it desirable to use it to deflect 
or dispel worldly miseries and troubles. It should be invoked only for the purpose of 
attaining ‘Moksha’ (i.e. for achieving success in breaking free from the shackles that tie 
the man to this entrapping mortal world of falsehoods and delusions, thereby helping him 
to be delivered from their eternal torments and miseries, and consequentially obtain 
emancipation and salvation for his soul)2.  

Nevertheless, if one wishes to accomplish success in attaining some worldly goals 
and other such humdrum worldly gains, then it is enough for a devotee of Lord Ram to 
request me (i.e. Hanuman), instead of troubling Lord Ram by invoking the Lord’s 
glorious, all-powerful, most majestic and divine Mantra for such humdrum and ordinary 
activities (because that would be tantamount to exchanging a precious and priceless piece 
of diamond for garbage).  (10-11).  

[Note—1There are eight Siddhis which are divine mystical powers which enables the 
person to accomplishment astounding feats. They are the following— (i) ‘Anima’ means 
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the power to become microscopic or so minute that one becomes invisible to the naked 
eye; (ii) ‘Mahima’ is to have 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. 

2That is, these Mantras are so holy and special that they should be employed only for 
some noble and auspicious causes such as one’s spiritual welfare, accomplishment of 
some most important task that has no trace of selfishness in it, as well as attainment of 
eternal goals that give permanent peace and bliss to the aspirant rather than to satisfy his 
desires for sense gratification or obtaining pleasure and comfort from this material world 
which is, however, perishable, impermanent and transient by nature. ] 

 
 
;ks jkea laLejsf¬kR;a HkDR;k euqijk;.k%A rL;kgfeëlaflº‘S nhf{krksøfLe equh˝jk%AA 12AA 
 
yo rāmaṃ saṃsmarennityaṃ bhaktyā manuparāyaṇaḥ / 

tasyāhamiṣṭasaṃsiddhyai dīkṣito’smi munīśvarāḥ // 12// 

 
equh’ojksa! tks fuR; jke dk Lej.k djrk gS] HkfäHkko ls eU= ti djrk gS mldh vHkhþ flf) ds 
fy, eSa lnk rRij jgrk gw¡A AA12AA 
 
12. Oh sages and seers! He who reverentially remembers and faithfully meditates upon 
Lord Ram, daily and diligently, who repeats his holy divine Mantras with the greatest of 
veneration and conviction, I am always eager and ready to fulfill all his desires and 
wishes1 (12).  

[Note—1With reference to what has been said in verse no. 10-11 above, this verse 
acquires special significance. Hanuman effectively says that such a devotee should not 
worry about his own welfare or for the fulfillment of his desires. He need not approach 
the supreme Emperor, i.e. Lord Ram, for his mundane requirements, because I am there 
to take care of all that. Rather, he should concentrate his energy towards matters that are 
more important for him, matters only his personal efforts and diligence can provide 
results with, such as spiritual matters pertaining to his emancipation and salvation as 
these depend upon his own sincerity and diligence, and not that of others. The fetters that 
shackle his soul to the body are due to his own ignorance about the truth of his Atma or 
his soul which is pure consciousness, and this ignorance can be removed only by him and 
no one else much like the case when a disease afflicting a patient can only be removed by 
his taking the necessary medicines and observing strict control over diet and life-style 
himself, and not by someone else taking the medicine or eating with restraint on his 
behalf, though his other routine works that are not directly connected with the disease can 
be taken care of by his attendants.]  

 
 
okf◊NrkFk± iznkL;kfe Hk√kuka jk?koL; rqA loZFkk tkx:dksøfLe jkedk;ZékqjUékj%AA 13AA 
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bfr jkejgL;ksifu"kfn prqFkksZøé;k;%AA 4AA 
 
vāñchitārthaṃ pradāsyāmi bhaktānāṃ rāghavasya tu / 

sarvathā jāgarūko’smi rāmakāryadhurandharaḥ // 13// 

 

iti rāmarahasyopaniṣadi caturtho’dhyāyaḥ // 4// 

 
jk?ko ds Hkäksa dks eSa vHkhþ oj çnku djrk jgwaxkA D;ksafd jkedk;Z djus ds fy, eSa lnk lko/kku 
jgrk gw¡A AA13AA  
 
jkejgL;ksifu"kn~ prqFkkZ/;k; vuqokn iw.kZ gqvkA 
 
13. Its my word of honour (i.e. I promise) that I would be constantly providing fulfillment 
of desires of all the ardent devotees of Raghav (Lord Ram) and give them whatever 
rewards they wish to have. This is because I am ever eager and diligent for doing any 
work that is deemed to be the Lord’s work (13).  

[Note—If the devotee had requested Lord Ram to fulfill certain desires, the Lord would 
have definitely done it for him. Now Hanuman says that he does not wish to trouble his 
Lord with such mundane matters as worrying about simple worldly things that his 
devotee seeks from him. Hanuman is very competent and efficient enough to do things on 
the Lord’s behalf; so why unnecessarily worry or trouble the Lord? He does not wish that 
the Emperor (Lord Ram) has to worry for such routine matters, and they be best left to his 
junior servants and attendants to be attended by them. Hanuman regards even routine job, 
such as fulfillment of wishes of the devotees of the Lord, as the Lord’s own work, and 
therefore most willingly does them for the Lord. He feels privileged in helping the Lord’s 
devotee and treats it as a great service to the Lord himself. That is why he is so dear to 
Lord Ram’s devotees and is their favourite God.]  

 
                               Thus ends Canto  4 of Ram Rahasya Upanishad. 

 
                                                              **********   
  
                                                         Chapter 3/Canto 5 
 
 

ludk|k equ;ks guweUra iizPNq%A JhjkeeU=kkFkZeuqczwghfrA guwekUgksokpA losZ"kq jkeeU=ks"kq eU=kjkt% 
"kM{kj%A ,dékk; f}ékk =ksékk prqékkZ i¸ékk rFkkAA 1AA 
"kV~lIrékkëékk pSo cgqékk;a O;ofLFkr%A "kM{kjL; ekgkRE;a f'koks tkukfr rŸor%AA 2AA 
 
sanakādyā munayo hanūmantaṃ papracchuḥ /  
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śrīrāmamantrārthamanubrūhīti / hanūmānhovāca / 

sarveṣu rāmamantreṣu mantrarājaḥ ṣaḍakṣaraḥ / 

ekadhāya dvidhā tredhā caturdhā pañcadhā tathā // 1// 

ṣaṭsaptadhāṣṭadhā caiva bahudhāyaṃ vyavasthitaḥ / 

ṣaḍakṣarasya māhātmyaṃ śivo jānāti tattvataḥ // 2// 

 
ludkfn _fÔ;ksa us fQj guqeku~ th ls iwNk& vki Jhjke eU=ksa dk vFkZ crkb;sA guqeku~ th ls 
iwNk& vki jhjke eU=ksa dk vFkZ crkb;sA guqeku th us dgk& Jhjke dk 6 v{kjksa dk "kM{kj eU= 
loZJs"B gSA ;g vkB çdkj dk rFkk vkSj Hkh vusd çdkj dk gSA bl eU= dk egÙo f’koth gh 
;FkkFkZ :i ls tkurs gSaA AA1&2AA 
 
1-2. Sages Sankadi and others once again asked Hanuman, ‘Please be kind to enlighten us 
about the meaning and metaphysical as well as spiritual importance and significance of 
the Mantras of Lord Ram’.  
 Hanuman replied, ‘The best Mantra of Lord Ram is the one having six letters or 
syllables1. It is of eight principal types, and even of other types depending upon which 
word or letter or phrase is added as prefix or suffix to it2.  

Its real spiritual importance and metaphysical significance, its astounding 
potentials and supernatural powers, its magnificent spiritual value, holiness and divinity 
are best known to Lord Shiva (1-2).  

[Note—1The basic six-lettered Mantra of Lord Ram is ‘Rāṃ Rāmāya 
Namaḥ’. Refer Canto 2, verse no. 16.  
2All other types of Mantra are described in Canto 2, and have been listed at 
the end of that Canto.]  
 

 
JhjkeeU=kjktL; lE;xFkksZø;eqP;rsA ukjk;.kkëk{kjs p f'koi¸k{kjs rFkkA lkFkZdk.kZ};a jkeks jeUrs ;=k 
;ksfxu%A jdkjks of…opu% izdk'k% i;ZoL;frAA 3AA 
 
śrīrāmamantrarājasya samyagartho’yamucyate /  

nārāyaṇāṣṭākṣare ca śivapañcākṣare tathā / 

sārthakārṇadvayaṃ rāmo ramante yatra yoginaḥ / 

rakāro vahnivacanaḥ prakāśaḥ paryavasyati // 3// 

 
Jhjke eU= jkt dk okLrfod vFkZ dgrk gwaA ukjk;.k ds vþk{kj eU= ¼¬ ueks ukjk;.kk;½ rFkk 
f’ko ds iøkk{kj eU= ¼ue% f’kok;½ esa j vkSj e nks v{kj lkFkZd gSaA jke og gSa ftuesa ;ksxh tu 
lnk fueXu jgrs gSaA je.k djrs gSaA j vfXucht gS] ;g çdk’k vFkZ dks crkrk gSA AA3AA 
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3. Now I shall tell you the truthful meaning of this great Mantra of Lord Ram which is 
like an emperor amongst the pantheon of Mantras—hence it is honoured by the epithet 
‘Mantra Raaj’, the King of Mantras.  
 In the eight letter Mantra (dedicated to Lord Vishnu, i.e. ‘Oṃ Namōḥ 
Nārāyaṇāya’—meaning ‘I reverentially bow before Lord Narayan who is a manifestation 
of OM or Brahm’; or ‘OM salutations! I reverentially bow before Lord Narayan’) and in 
the five letter Mantra (dedicated to Lord Shiva, i.e. ‘Namaḥ Śivāya’—meaning ‘I 
reverentially bow before Lord Shiva), the only two letters that are effective and powerful 
are ‘Ra’ and ‘Ma’. [‘Ra’ from the first Mantra, and ‘Ma’ from the second Mantra1.] 
 ‘Ram’ is the divine Being and the holy Lord in whom acclaimed and realised 
Yogis (ascetics) have focused their mind and entire being; it is ‘Ram’ in whose thoughts 
they remain submerged; it is ‘Ram’ upon whom they constantly meditate and 
contemplate.  

 The Sanskrit alphabet ‘Ra / र’ (as in run) is the Beej (seed/root) Mantra of the 
‘fire element’. Fire has light inherent in it; light effuses from fire as its fundamental 
characteristic feature. There cannot be fire without attendant light. Illumination and light 
symbolise knowledge and learning that dispels darkness of ignorance, and they are 
representatives of the pure consciousness called the Atma. At the cosmic level, this 
‘light’ represents the supreme transcendental Consciousness called the supreme Atma or 
the ‘Parmatma’. The ‘illumination’ represents self-realisation leading to the knowledge of 
the ultimate and irrefutable Truth in creation. The entity that is truthful and illuminated 
would have nothing to do with darkness symbolising ignorance which is the cause of all 
miseries and torments in this world (3).   

[Note—1This observation has great metaphysical import. Lord Narayan or Vishnu is the 
Viraat Purush personified. He is the Lord from whom the entire creation has emerged and 
evolved. He not only created it but also sustains it, protects it and takes care of its 
development. On the other hand, Lord Shiva represents the other balancing force of 
Nature which ensures that everything that has come into existence does come to an end to 
maintain the ecological balance. Otherwise it would be like an uncontrolled nuclear 
reaction which has gone out of control, creating havoc and horrendous consequences. 
 Now, when the Sanskrit letter ‘Ra’ is pronounced as in the word ‘Right’, the mouth 
has to be opened wide indicating the unfolding of the creation. On the other hand, when 
‘Ma’ is said as in the word ‘rumble’ or ‘mum’, the mouth is shut closed, indicating the 
conclusion or closing of the file of the present creation. Since the unfolding of creation 
and its closing completes one full cycle of creation and its destruction, the letters 
symbolically represent the entire cosmos from it beginning right up to is conclusion.  
 Since creation was initiated by Brahm, the letter ‘Ra’ stands of Brahm, while the 
letter ‘Ma’ stands for Shiva because this God is responsible for its conclusion.  
 It is a well established principle of metaphysics that the only entity which has this 
unique distinction of standing for all that exists in this visible creation, from its very 
origin till its final conclusion and even beyond that, is what is known as the supreme 
transcendental universal ‘Brahm’, it follows that the two letters ‘Ra’ and ‘Ma’ represents 
this supreme transcendental universal entity Brahm. Naturally therefore these two letters 
representing Brahm and which are the two syllables of Lord Ram’s divine and holy name 
are the best of all that is ‘there or here or anywhere else’ in this existence.] 
 

  
lfìknkuUn:iksøL; ijekRekFkZ mP;rsA O;˛ua fu"dya cz„ izk.kks ek;sfr p Loj%AA 4AA 
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saccidānandarūpo’sya paramātmārtha ucyate / 

vyañjanaṃ niṣkalaṃ brahma prāṇo māyeti ca svaraḥ // 4// 

 
lR; psru vkuUn¾lfPpnkuUn ijekRek bl j dk vFkZ gSA ^j* O;°kt gSA fuj°ku czã gSA] ^vk* ;g 
Loj gh çk.krÙo ek;k gSA AA4AA 
 

4. Therefore, the letter ‘Ra / र’ symbolises the self-illuminated, unequivocally truthful 
and eternally blissful supreme transcendental Soul of creation which is also the Lord of 
creation called the ‘Parmatma’. This divine entity is an image of ‘Sat-Chit-Anand’—i.e. 
it is truthful (Sat), it is consciousness (Chit), and it is blissful (Anand).  
 This Parmatma is Brahm, the divine cosmic entity which is honoured by the 
epithet ‘Niranjan’, i.e. one who is absolutely faultless, immaculate and pristine pure.  

When the long vowel sound ‘Aa / आ / ā Ā’ (pronounced as in rather, father, 
barber) is added to this basic alphabet ‘Ra’ (as described in verse no. 3 and standing for 
the Fire), the resultant letter is ‘Raa / Rā’ (pronounced as in rather). It then stands for 
Pran1 and Maya2—the magnificent virtues of the Parmatma which enabled the latter to 
infuse life into the otherwise lifeless world, and create necessary delusions so that the 
inhabitants of this creation would remain perpetually involved in its sustenance, 
development and growth, and also to ensure that the wheel of creation set in motion by 
the Parmatma (the Supreme Being, the supreme Brahm) would continue to go round and 
round on its own till the time the Lord decides to stop its rotation.  

Brahm, the Parmatma, is the one who injected ‘Pran’ (life) into this creation, and 
this is symbolized by the long vowel sound of ‘Aa’ because when we pronounce any 
word with this sound, the mouth has to be open wide which is an  indication of vibrant, 
dynamic and energetic forms of life.  

Similarly, Brahm is the one who created Maya or the numerous delusions that are 
the hallmarks of this artificial world. In fact, without the interference of delusion-creating 
powers of Brahm, the creature would not remain involved in this world inspite of being 
aware of its impermanent and miserable quotient.  

It ought to be noted here, and this is a very important observation, that no 
consonant has any sound of its own without the interjection or infusion of the vowel 
sound in it. Therefore, this world represented by the pure consonant ‘Ra’ (pronounced as 
in goiter, guitar) would be lifeless and meaningless like the conclusion of creation (as 
indicated when these two English words are pronounced, and no sound lingers after that 
and the mouth closes), and not representing a vibrant, energetic, dynamic and chirpy 
world as it is known today had it not been injected with the long vowel sound ‘Aa’ (as in 
rather, father, barber) when the mouth is wide open to indicate signs of active and vibrant 
life (4).   

[Note—1Pran: Simply taken, the word ‘Pran’ is a synonym of life. It refers to the 
those forces in creation that inject life in the otherwise lifeless world. From the 
perspective of the Upanishads, it refers to the life-infusing vital winds, especially the 
‘breath’, both as inhaled and exhaled breath, that enables the otherwise inane and lifeless 
gross body of the creature to get up and move, thereby creating an illusion of life and 
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truthfulness. The easiest example to understand this phenomenon is to observe how an air 
filled balloon moves on the ground and even lifts above it on its own when it is pushed 
subtly and imperceptibly by the air around it. Everyone knows that the balloon does not 
have any life of its own, but it is the air/wind element that makes it exhibit the visible 
sign of life in the form of movement. 

2Maya is the deluding element of creation that surrounds the creature like a veil and 
induces it to believe as true what isn’t. Under its influence, the creature thinks that what 
is sees as the visible world is for real. It forgets that all this is perishable and not worth 
pursuing. 

Brahm does not do anything on its own but employs the deluding creating element 
called Maya to create the gross body of the cosmos represented by the body of the 
creature. Then Brahm found that this body did not show any sign of life and this made 
Brahm think of some way that could infuse life into this lifeless body lying in his front. 
So, Brahm ‘breathed’ life into this body in the form of the vital wind called Pran, and the 
body began to show signs of life. Therefore, for the visible world to have any substance 
two elements are necessary—one is the Pran (synonymous with life giving winds), and 
the other is Maya (delusions that all this is true and real). It follows obviously that if these 
two things are removed from the visible world, it would vanish like a figure made of 
smoke. 

In essence, the meaning is this: Brahm, represented by the letter ‘Ra’ of Sanskrit 
which basically consists of two sounds—viz. ‘R’ + ‘A’. It is, as such, a cosmic neutral 
entity known as the Consciousness. But when the same Brahm is given dynamism by 
injecting some extra energy symbolized by the enhanced sound energy of the vowel 
sound ‘Aa / Ā’, i.e. when ‘Ra’ and ‘Aa’ join hands, and the resultant word becomes ‘Raa’ 
or ‘Rā’, it symbolizes that aspect of Brahm that ‘creates’, that has been injected with 
dynamic life forces and energy. Once done, the otherwise neutral Brahm begins to show 
signs of life as we understand it to be in this gross world, which is characterized by so 
many attributes and qualities covering the whole spectrum of ‘Gunas’.  

Since all this is imagined in Brahm whose original and primary form is pure 
Consciousness that is said to be neutral because all the Gunas cancel each other here, it is 
said that the signs of gross forms of life, called Pran, shown by Brahm in which the 
different Gunas become polarized, is a creation of Maya, or delusions.  

To wit, it means that this creation consists of two forces working simultaneously 
upon Brahm which is pure cosmic Consciousness: one is called ‘Pran’ or life-factor, and 
the other is ‘Maya’ or delusions.]     

 
 
O;˛uS% Lojla;ksxa fofº rRizk.k;kstue~A jsQks T;ksfreZ;s rLekR—rekdkj;kstue~AA 5AA 
 
vyañjanaiḥ svarasaṃyogaṃ viddhi tatprāṇayojanam / 

repho jyotirmaye tasmātkṛtamākārayojanam // 5// 

 
O;°ku ¼j½ esa Loj ¼vk½ dk la;ksx gksuk gh çk.krÙo gSA T;ksfreZ; ^j* ;k ^jsQ* esa ^vk* dk 
la;kstu blh ls gqvk gSA AA5AA 
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5. It is the conjunction of the Sanskrit consonant ‘Ra / र’ with the long vowel sound of 

‘Aa / आ / ā Ā’ that has created Pran or the vital factors of life in all their vibrant forms 
and dynamism in this world. [In other words, the dormant fire element represented by the 
alphabet ‘Ra’ is made to leap up and become active when it is injected with life 
represented by the vowel ‘Aa’.] 
 This transformation of the simple letter ‘Ra’ into a symbol of life, dynamism, 
vibrancy and vitality is achieved by using the basic or fundamental sound of this 
consonant ‘Ra’, which is the half-syllable called ‘Refa/Rēfa’ in the Sanskrit language and 
it is depicted as a coma placed on the top of the following alphabet, making it sound as in 
‘whirr’ or ‘purr’, followed by the long vowel sound of ‘Aa’ which is added to the 
resultant letter (as in rather).  
 Since the ‘Refa’ symbolizes the fire element becuasue it is a half-syllable 
representing the consonant ‘Ra’ which is turn is the Beej Mantra of the fire element, it is 
deemed to be as brilliant and glowing as the fire element and its patron deity the Fire 
God. In other words, the ‘Refa’ stands for the supreme Brahm or pure cosmic 
Consciousness which is secretly present in the entire creation as its vital forces of life and 
energy as represented by the latent fire element as well as the vital winds called the Pran 
present universally in all forms of life in this world. Nothing is imaginable without 
Brahm—i.e. nothing can survive without the presence of the ‘fire element’, the ‘life 
forces called the Pran’ and the ‘Atma or pure consciousness’ which represents the the 
Parmatma.    

[Each consonant of the language symbolizes one or the other aspect of creation, 
this statement means that it is Brahm in the form of the universal essential spark of life 
represented by the ‘fire element’ as well as the Pran and Maya Shakti that are also 
universal symbols of life and creation which is at the core of all that exists in this world. 
Without Brahm and its dynamism, nothing would exist and have a meaning. Since 
meaningful words are formed from these basic alphabets of the language, it also implies 
that anything worthwhile must have Brahm present in it. That is why Brahm is called the 
universal Truth and one factor that unites the entire creation and threads it into one single 
garland. Again, since letters would have no meaning if no words are formed from them, it 
also follows that the mere presence of Brahm or consciousness would not be sufficient to 
create and infuse colourful life in this creation. Towards this end, Brahm needs to have 
the support of ‘Maya’—the maverick power of creating delusions that Brahm possesses, 
besides taking the assistance of the vital winds called ‘Pran’ which inject life, strength, 
vigour and vitality into the gross world.] (5). 

 
 
edkjksøH;qn;kFkZRokRl ek;sfr p dhR;ZrsA lksø;a chta LodÏ ;LekRlek;a cz„ pksP;rsAA 6AA 
 
makāro’bhyudayārthatvātsa māyeti ca kīrtyate / 

so’yaṃ bījaṃ svakaṃ yasmātsamāyaṃ brahma cocyate // 6// 
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^e* dk vFkZ gS mUufrA blh ls ^e* dks ek;k dgk tkrk gSA ^jka* ;g cht jke eU= dk gSSA ^jka* ls 
foUnq ek;k lfgr iq:"k¾czã dk vFkZ fy;k x;k gSA AA6AA 
 

6. The consonant ‘Ma / म’ (as in mother) symbolises development, progress, rising, 
increment, evolvement and enhancement. [This is because when we pronounce this 
alphabet, the mouth has to be opened, symbolizing awakening after sleep, or the rising of 
a new dawn in the cosmic horizon in the context of Brahm.]  

It also symbolizes ‘Maya’1 because it was Maya or the delusion creating power of 
the supreme Brahm that enabled him to expand this creation and ensure that it became 
self-perpetuating. Hence, it is said that this letter ‘Ma’ is the Beej Mantra for Maya; it is 
the basis of Maya. Therefore, ‘Ma’ also represents Brahm in the latter’s aspect of creating 
Maya or delusions. In other words, the letter ‘Ma’ represents Brahm’s stupendous cosmic 
power to create delusions on the one hand, and to expand, develop and enhance the 
creation created by him on the other hand (6). 

[Note—1This is because the inhabitant living beings of this creation think that this world 
is the real thing, that all the comforts and pleasures of this world are meant to be enjoyed 
and indulged into, that there is nothing beyond this material world and its sense objects, 
and therefore such creatures do not bother about the welfare of their spirit or soul. They 
continue to remain engrossed and fully involved in the affairs of the world. They have 
numerous desires and take birth after birth to satisfy their un-ending desires. They 
continue to take birth and die in a never ending cycle to fulfil their aspirations and 
expectations from this world which continue to evade them like the water of the desert 
mirage. They do numerous deeds in order to fulfill their wishes, and expect rewards from 
these deeds, and this in turn sets in motion the endless cycle of deeds and their 
consequences that trap the creature in its vice-like grip. All this serves the Lord’s purpose 
because it helps the world to perpetuate its self on its own.]  
 

 
lfcUnq% lksøfi iq#"k% f'kolw;sZUnq:ioku~A T;ksfrLrL; f'k[kk :ia ukn% liz—freZr%AA 7AA 
 
sabinduḥ so’pi puruṣaḥ śivasūryendurūpavān / 

jyotistasya śikhā rūpaṃ nādaḥ saprakṛtirmataḥ // 7// 

 
;g iq:"k f’ko&lw;Z&pUnz :i okyk gSA ^jk* rks T;ksfr dh Tokyk gS] foUnq ukn rÙo gS] ;g 
çd`fr ¼ek;k½ gSA AA7AA 
 
7. The Beej Mantra ‘Rāṃ’ is for Lord Ram. [Refer Canto 2, verse no. 1-2.] This 

Beej Mantra is formed by placing a dot known as the ‘Anuswar’ (◌ं अ ं[ⁿ] =  ṃ Ṃ) on the 
letter ‘Raa/Rā’ (i.e. by placing a dot on the basic consonant ‘Ra’ with an added vowel 
sound of ‘Aa’.]  

This ‘dot’ is a symbol of ‘Maya Shakti’ (refer verse no. 6 of this Canto 5 above) 
because it is pronounced like the alphabet ‘Ma’ in its basic, silent form (as in the English 
alphabet ‘M’—because the mouth is closed after one has finished pronouncing this 
alphabet). Therefore, when this ‘dot’ is placed on the letter ‘Raa’ symbolizing Lord Ram, 
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the resultant pronunciation would be something like ‘Raam / Rāṃ = Rā + ṃ’ (which 
would combine the two letters Raa as in rather, and Ma as in the English word mum).  

This is why the supreme Brahm, when associated with Maya Shakti in its 
incarnation of Sita, is called Lord ‘Ram’ (‘Raa + Ma’).  

Lord Ram is therefore the ‘Purush’, or the Male form of Brahm, when the latter is 
associated with Maya in its incarnation as Sita, the divine consort of Lord Ram. [This 
also refers to the fact that Lord Ram is an incarnation of Lord Vishnu, the Viraat Purush 
who is the all-pervading and all-encompassing macrocosmic form of Brahm. The divine 
consort of Vishnu is Laxmi, the goddess of wealth and worldly pomp and prosperity that 
is a symbol of Maya.] 

The ‘Purush’ is a manifestation of the combined majesty of the three divine 
aspects of creation—viz. ‘Shiva’ representing the beauty of eternal truth, auspiciousness 
and holiness, ‘Surya’ or the celestial Sun representing eternal source of light, 
illumination, energy, dynamism and the eternal fire element, and ‘Indu’ or the celestial 
Moon representing calmness and the soothing elixir of life called Amrit, the ambrosia of 
eternity and bliss that is supposed to be stored in it.  

In the Beej Mantra ‘Rāṃ’ pertaining to Lord Ram, the basic consonant ‘Ra’ 
stands for the brillinant flame of the fire element, the ‘dot’ on top stands for ‘Naad’ (the 
cosmic ethereal sound that fills the sky, and which is heard as the Mantra ‘OM’), and the 
vowel sound of ‘Aa’ symbolizing the Maya Shakti or the power of the supreme Brahm to 
create illusions of reality (7).   

[Note—The concept of Naad and dot or Bindu in brief: Naad is the background sound of 
creation which is supposed to be the first step in the process of creation of cosmic energy 
because the sound waves of this Naad collided with each other to generate stupendous 
epicenters of bursts of energy of astounding dimensions and intensity that set rolling the 
process of creation.  

In the visible creation, the Sun and the Moon are the only two lighted entities in the 
sky which directly effect life on earth and whose presence is visibly verifiable. They are 
not hypothetical conceptions or figment of imagination. 

That is why in the Purans, Lord Shiva has been depicted as wearing the moon on his 
lock of hairs, while the Sun has been depicted as the body of the Viraat Purush. The Sun 
and the Moon are like the two eyes of Brahm.] 

 
    

iz—fr% iq#"kˇksHkkS lek;kà™„.k% Le`rkSA fcUnquknkRedÏ chta of…lksedykRede~AA 8AA 
 
prakṛtiḥ puruṣaścobhau samāyādbrahmaṇaḥ smṛtau / 

bindunādātmakaṃ bījaṃ vahnisomakalātmakam // 8// 

 
^vke* ls çd`fr rFkk iq:"k nksuksa xzg.k fd;s tkrs gSaA bl çdkj fcUnq vkSj uin ls ;qDr cht ^jka* 
gSA ;g vfXu vkSj pUnz dh dyk :i gSA ¼’kkjnkfryd 1@809 ds vuqlkj foUnq gh iq:"k vkSj 

cht gh ÓfDr gSA iq#"k+’kfä la;ksx ls ukn mRiUu gksrk gSA½ AA8AA 
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8. The complete word ‘Raam/ Rām’ (or what is commonly written as ‘Ram) stands for 
the two aspects of the supreme Brahm at once. These two aspects of Brahm are the 
Purush and the Prakriti.  

[One very important thing to note is that both the Beej Mantra ‘Rāṃ’ and the 
ordinary word ‘Rām’ used for the name of Lord Ram sound similar. They both sound as 
‘Raam’. This is significant as it implies that, technicalities apart, all forms of the Divinity 
are the same, no matter from which angle, perspective or plane it is viewed and 
understood.  

The ‘Purush’ is the primordial Male aspect of creation, the provider of the vital 
spark of life in the form of the cosmic ‘sperm’ represented by the ‘consciousness’, ‘the 
fire element’ and ‘the Pran or the vital winds’ that infused life into this creation. The 
‘Prakriti’ is the cosmic female aspect of creation and it represents Brahm’s dynamism 
and creative energy. In other words, the first part of the Mantra ‘Rāṃ’, i.e. the letter ‘Raa’ 
(pronounced as in rather), stands for the Viraat Purush who is a macrocosmic manistation 
of the supreme Brahm, and whose incarnation is Lord Ram. The second part, i.e. the 
letter ‘Ma’ (pronounced as the in mum, rum, come etc.) stands for Prakriti which is 
Brahm’s creative dynamism revealed in the form of cosmic Nature.  

Hence, the word ‘Rām’ combines the grand and magnificent virtues of both these 
two cosmic entities—the Viraat Purush and Prakriti. Therefore, the combined word 
‘Rām’ stands for the union between Brahm representing the primordial Male aspect of 
creation and revealed in the form of the Viraat Purush, and the Maya Shakti of Brahm 
revealed in the form of the Prakriti or Nature. This union results in the creation of the 
visible world even as a union of a man and a woman creates a child. It is the child that 
carries the name and genes of the parent to the next generation, otherwise the cycle snaps 
then and there.]  
 Since the male provides the sperm which acts as the ‘nucleus’ of life, the Purush 
is represented by the ‘dot’ or the Bindu (because the dot is a symbolic representation of 
the sperm). The fertilized egg is implanted in the womb of the mother, the female aspect 
of creation. The latter is represented by the ‘Naad’ or the crescent-shaped crucible placed 
below the Bindu. That is why ‘Prakriti’ or Nature is honoured with the title of ‘cosmic 
Mother’ as it is the one that nourishes and sustains the creation initiated by the Purush or 
the supreme Brahm. [It also refers to the practical aspect of creation wherein the male 
sperm is planted in the womb of the female which acts as the cup or a crucible that first 
receives this sperm, and then nourishes the fertilized egg that lodges there after the sperm 
has finished its job.]  
 The Beej Mantra of Lord Ram is adorned by a ‘Chandra-Bindu’ on its top. This 
‘Chandra-Bindu’ consists of a Bindu (a dot) placed strategically above a concave crucible 
shaped like a cresent Moon at its focal point. The concave surface below the Bindu or the 
‘dot’ is also called a ‘Naad’. [The word ‘Naad’ literally means a big vessel shaped like a 
shallow plate or saucer. In the field of metaphysics, the ‘Naad’ is the cosmic vibration 
produced in ether which create the sound encapsulated in the ethereal Mantra OM. It is a 
sound and subtlest manifestation of the cosmic Consciousness kown as Brahm or 
Pranav.]  

The Bindu (dot) and the Naad (the crescent-shaped sign placed below the dot) are 

collectively called the ‘Chandra-Bindu (◌)ँ’1. It is placed on the letter ‘Raa’ to form the 
Beej Mantra of Lord Ram—viz. ‘Rāṃ’.  
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The letter ‘Raa’ with the Bindu or dot on top represents the Beej Mantra for the Fire, 
while the cresent-shaped sign of the moon placed below the Bindu or dot represents the 
virtues of the Moon. This latter sign represents the various Kalaas of the Moon, and it 
symbolizes the different aspects of creation that constantly change but do not affect the 
primary nature of things2. [Refer verse no. 9 also.](8). 

 [Note—1According to Sharda Tilak, 1/809, the dot represents the Purush, and the Beej 
Mantra ‘Rāṃ’ is the Shakti aspect of creation. It is their union that produces the Naad, 
the cosmic vibrations of sound. 

2The word Kalaa means aspect or form of anything. The changing face of the moon 
is indicative of the ever-changing nature of the world. But inspite of these apparent 
changes in the visible shape of the moon—which are actually visual illusions created 
because the moon is observed from different angles from the surface of the earth as it 
moves around it, and therefore its illuminated surface appears to increase or decrease in 
size and shape over a period of one month during which it completes one full circle of the 
earth—the actual structure of the moon does not change at all. Similarly, the Viraat 
Purush had displayed so many varying qualities and attributes, most of them quite 
mundane and worldly in nature, even contradictory to each other and at odds to the 
generally held grand perception of the Supreme Being, in his incarnation as Lord Ram, 
but all these variations and diversities in his role as a human being do not change the 
fundamental fact that Lord Ram is the supreme and divine Brahm who is Advaitya or 
non-dual by nature on the one hand, and that he represents the fundamental elements of 
creation that are eternal and universal.  

Another interesting fact is that the moon is said to have ‘sixteen Kalaas’ which  
represent the sixteen faces of the moon as observed on different nights of its dark and 
bright fortnights. These sixteen Kalaas are the basic grand virtues that make a man noble 
and great. In other words, by placing the cresent moon on the Beej Mantra of Lord Ram it 
is meant to signify that the Lord is crowned by or anoninted with all these sixteen grand 
virtues and noble character traits that are expected from a highly exalted and honorable 
man.  

The sixteen Kalaas or aspects or facets of creation have been expressly listed in the 
Prashna Upanishad of the Atharva Veda tradition, in its Canto 6, verse no. 4. These 
sixteen Kalaas are the following—(i) Pran (life; life consciousness; the very essence of 
creation; the vibrations of life manifested in the form of the vital winds; the rhythm and 
essential functions pertaining to life), (ii) Shraddha (the eclectic virtues of faith, believe, 
conviction, reverence, respect, devotion), (iii) Akash (the all-pervading, all-encompassing 
sky or space element), (iv) Vayu (wind, air element), (v) Tej (energy, splendour, 
radiance, glory, might, majesty and fire element), (vi) Apaha (water element which is the 
all-important ingredient for life), (vii) ‘Prithivi’ (earth element which is the base or 
foundation for all mortal creation), (viii) Indriya (the organs of the body, both the organs 
of perception as well as of action), (ix) Mana (the mind and heart complex and their 
stupendous potentials), (x) Anna (food, the element without which life is simply not 
imaginable because it provides it with the basic nourishment and energy), (xi) Virya 
(semen, sperms, standing for courage, valour, potency, vitality and prowess), (xii) Tapa 
(austerity and penance, tolerance of hardship as a means of penitence, forbearance as well 
as carrying out strict religious vows in order to purify one’s self; the sufferance for some 
auspicious and noble cause) (xiii) Mantra (the key or formula to achieve success in any 
enterprise; it also refers to the ability to give good advise; the power to contemplate and 
think, concentrate and focus, and then logically arrive at a conclusion; the different 
mystical formulas consisting of letters or words or phrases which encapsulated various 
dynamic forces of Nature which could be invoked and harnessed by the creature and help 
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him to utilise the latent cosmic energy, strength and other magnificent powers 
incorporated in these Mantras for the benefit of creation at large), (xiv) Karma (the ability 
to do deeds and take action; the strength, energy and stamina to perform even difficult 
tasks), (xv) Loka (the various worlds, such as the mortal world where the creature lived 
on the earth, the lower heaven called the Antariksha where the junior Gods and the Spirits 
of dead creatures would live, and the upper heaven or Brahm Loka where the Supreme 
Being lives; the different worlds as experienced during the waking state, the dreaming 
state and the deep sleep states of existence of the consciousness), and (xvi) Naam (the 
name assigned to each independent creature; the good name, fame, reputation, honour 
and glory that a creature has in this world). 

When we refer to the man, the Sanskrit word for him is Purush. Now, this word 
Purush refers to someone who resides in a ‘Pur’—a city. [Refer—(a) Krishna Yajur 
Veda’s Yogshikha Upanishad, Canto 1, verse nos. 72, 165; Canto 5, verse no. 2. (b) 
Atharva Veda’s Prashna Upanishad, Canto 4, verse no. 3.] In the Upanishads, this city is 
the human body, and the resident is the ‘Atma’ which is the all-pervading and cosmic 
Consciousness called the supreme Brahm residing inside the individual body of the 
creature as his ‘true self’, as his true identity. [Refer—Brihad Aranyaka Upanishad, 
Canto 2, Brahman 5, verse no. 18.]   

Now, this man who is being addressed as the ‘Purush’ is no ordinary human. In order 
to be rightly called a Purush he must have become pure and cleansed of all sins and evils. 
[Refer—Brihad Aranyaka Upanishad, Canto 1, Brahman 4, verse no. 1.] Therefore, the 
‘Purush’ is the Supreme Being (Brahm) residing in the body of the individual creature as 
his pure conscious Atma, the entity that is free from all contaminations, corruptions and 
blemishes. So, in the enlightened view of the Upanishads, the Purush when referred to the 
‘man’ is not his physical body but the Atma. 
  These sixteen elements or units created by the Supreme Being are the sixteen Kalaas 
or aspects or fractions of creation. In other words, this visible creation is made up of these 
sixteen units in different ratios just like a colourful picture in mosaic is prepared by an 
expert artisan from bits and pieces of glass or stone which are independent units in their 
own right but when incorporated in the mosaic that forms the colourful picture they 
become an inseparable and an integral part of the latter. Even if one piece is removed, the 
picture is disturbed. 

In simple terms it means that a person's total composite personality, his characteristic 
attributes and individuality, his vitality and stamina, his prowess, powers and strength, his 
drive and vigour et al can be divided into sixteen parts.  

The Kalisantarna Upanishad of Krishna Yajur Veda, in its verse no. 2 says that these 
sixteen Kalaas are like sheaths or veils covering the Atma or ‘self’ of the man, and he can 
realise this glorious divinity residing in his bosom only when these Kalaas which are like 
impediments or hurdles in self and Brahm realisation are removed. When this Upanishad 
describes them as ‘hurdles or impediments’ in realising the glory of the ‘self’ it implies 
that although all these sixteen qualities are related to achieving glory and majesty in the 
world, they have nothing to do with ‘self-realisation’ and ‘Brahm-realisation’ which is 
possible only by abandoning everything related to this world as well as the body both in 
its gross part and its subtle part.  

The Prashna Upanishad of Atharva Veda, Canto 6, verse no. 2 says that the divine 
entity that exhibits sixteen divine attributes lives in the body itself.  

The Brihad Aranyaka Upanishad, Canto 1, Brahman 5, verse nos. 14-15 describes the 
sixteen Kalaas of Prajapati (the Lord of creation/world) in a symbolic manner by alluding 
to the phases of the moon. The fifteen nights of the dark or the bright phases of the moon 
when the disc of the moon continuously changes + one fundamental truth of the moon 
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which is its disc that never changes inspite of its view from the earth that constantly 
changes.]    

      
 

vXuh"kksekRedÏ :ia jkechts izfrfíre~A ;FkSo oVchtLFk% izk—rˇ egkÊqe%AA 9AA 
 
agnīṣomātmakaṃ rūpaṃ rāmabīje pratiṣṭhitam / 

yathaiva vaṭabījasthaḥ prākṛtaśca mahādrumaḥ // 9// 

 
vfXu vkSj lkse dk lfEefyr :i ^jka* bl eU= cht esa çfrf"Br mlh çdkj ls gS tSls oV ds 
cht esa gh egku~ oV~ò{k çfrf"Br gSA AA9AA 
 
9. The Beej Mantra of Lord Ram, which is ‘Rāṃ’ (i.e. the alphabet ‘Ra’ with a long 
vowel sound of ‘Aa’ added to it and having a ‘dot’ or a Chandra Bindu on top as 
described in the previous verses) is a representative of a combined form of the Fire 
element and the Moon. [The ‘fire’ in all its splendour and majestic form, symblising 
dynamism and cosmic energy, is represented by the letter ‘Raa’, while the Moon that 
symbolizes nectar-like calmness, blissfulness, and as an antidote to the fierceness of the 
fire element, is represented by the Chandra Bindu on to the top.]  

In other words, the combined virtues of the fire element called the ‘Agni’, as well as 
the essence of bliss and life in the creation represented by the moon called the ‘Chandra’, 
are simultenously present in a subtle form in the Beej Mantra of Lord Ram, i.e. in ‘Rāṃ’, 
much like the case of the presence of the huge Banyan tree in its seed which conceals this 
tree inside its self in a most secret, subtle and imperceptible form. It is from this ‘Beej’ or 
seed that the huge and magnificent Banyan tree sprouts just as this whole creation with its 
myriad variations, its hugeness and immeasurable dimensions emerges from the very 
basic Mantra for Lord Ram, i.e. the Lord’s Beej Mantra ‘Rāṃ’ (9).  

[Note—This Beej Mantra ‘Rāṃ’ having both the signs of the Fire and the Moon at one 
place symbolizes that Lord Ram represents in his divine form the combined glories and 
magnicence of both the Fire and the Moon. The fire element stands for dynamism, 
energy, vitality, vigour, strength and powers, the virtues of purity and the ability to purify 
any other thing which comes in contact with it, its natural illumination which is a 
metaphor for knowledge and wisdom, and warmth that is a symbol of life and vitality. 
The moon is regarded as the heavenly pitcher of Amrit, the ambrosia of eternity and bliss. 
As compared to the scorch of the raging fire, the rays of the moon are soothing and balm-
like. On the face it appears that the Fire and the Moon cannot co-exist because one is very 
hot and scorching, while the other is cool and soothing. But the fact that a synergy is 
established between them proves that the supreme Brahm, in his visible manifestation as 
Lord Ram, can achieve impossible things if he so wishes.  

This is why he is the ‘supreme and all-powerful authority’ in creation that can do un-
imaginable wonders by employing his powers to create magical delusions, a power called 
‘Maya Shakti’. Since the entire creation is a visible and most apparent manifestation of 
the stupendous maverick powers of this one single Supreme Being acting in various roles, 
it follows that Lord Ram, for all practical purposes, combines in himself these two 
apparently opposite virtues of creation—he represents both the fire element as well as the 
moon.  
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It means that while on the one hand he is like the Fire, ferocious and unrelenting for 
the wicked and evil creatures in this world, burning them or punishing them in his fire of 
wrath, and on the other hand he is most compassionate, comforting and benevolent for his 
devotees, ameliorating their pains and agonies, destroying their sins and their bad 
consequences, and giving them eternal bliss and happiness that comes with accessing the 
elixir stored in the moon, the elixir called Amrit.]  

 
 
rFkSo jkechtLFka txnsrìkjkpje~A chtks√eqHk;kFkZRoa jkeukefu n`';rsAA 10AA 
 
tathaiva rāmabījasthaṃ jagadetaccarācaram / 

bījoktamubhayārthatvaṃ rāmanāmani dṛśyate // 10// 

 

^jka* cht esa gh pj vkSj vpj txr~ fLFkr gSA cht esa tks lxq.k fuxqZ.k ;k vfXu+pUnz rÙo gS 
ogh ^jke* bl uke esa Hkh gSA AA10AA 
 
10. The entire movable as well as the immovable world is inherently established in a 
subtle and imperceptible form in the Beej Mantra ‘Rāṃ’ of Lord Ram.  
 All the virtues and dynamism that are present in the Beej Mantra are also present 
in the full name of Lord, i.e. in the word ‘Ram’ (10).  
 
 
chta ek;kfofueqZ√Ï ija cz„sfr dhR;ZrsA eqf√na lkékdkuka p edkjks eqf√nks er%AA 11AA 
 
bījaṃ māyāvinirmuktaṃ paraṃ brahmeti kīrtyate / 

muktidaṃ sādhakānāṃ ca makāro muktido mataḥ // 11// 

 
^jka* v{kj ek;k jfgr ijczã dks crkrk gS] ^e* v{kj eqfä vFkZ okpd gSA edkj lk/kd dks eqfä 
çnkrk gSA AA11AA 
 
11. The first letter of Lord Ram’s (Raam/ Rām) name, i.e. the letter ‘Raa/ Rā’, is derived 
from the Beej Mantra ‘Rāṃ’ (Rā + ṃ). This basic Mantra stands for Brahm, the cosmic 
Consciousness that is free from all delusions.  

The second letter of the Lord’s divine name is ‘Ma’. It is an acronym or short 
form for ‘Mukti’ or liberation, deliverance, salvation and emancipation.  

So obviously, the combination of ‘Rā’ and ‘M’ which produces the divine name 
of the Lord, i.e. ‘Raam/ Rām’, is a holy Mantra representing the supreme Brahm who 
gives Mukti to the spiritual aspirant.  

[‘Mukti’ briefly means spiritual liberation and deliverance of the creature from 
this mundane world, as well as the emancipation and salvation of his soul.] 

To wit, the simple meaning of this verse is that: A wise and enlightened 
worshipper who pays his obeisance to Lord Ram with full understanding of the meaning 
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of the Lord’s holy and divine name ‘Ram’ becomes entitled to attain Mukti. He 
understands that the ‘Ram’ whom he is worshipping is none but the supreme Brahm or 
the Supreme Being known as the ‘Parmatma’ himself (11). 
 
 
ek:iRoknrks jkeks Hkqf√eqf√Qyizn%A vk|ks j rRinkFkZ% L;kUedjLRoainkFkZoku~AA 12AA 
 
mārūpatvādato rāmo bhuktimuktiphalapradaḥ / 

ādyo ra tatpadārthaḥ syānmakarastvaṃpadārthavān // 12// 

 
ek ¼y{eh½ :i gh ^e* gS] vr% ;g eqfä nkrk gSA bl çdkj tks Hkksx vkSj eks{knkrk gS ogh 
ijekRek jke gSA AA12AA 
 
12. The second letter ‘Ma’ of Lord Ram’s name ‘Ram’ stands for ‘Maa’ or the universal 
Mother of creation. It provides the same benefits to the worshipper that the mother does 
to her child. Being appended to Brahm represented by the first letter ‘Raa’, this letter 
‘Ma’ enables the worshipper of Lord Ram to simultaneously enjoy a dual benefit—(i) he 
has the benefit of enjoying the material comforts of the world (because the second letter 
‘Ma’ of the Lord’s name ‘Ram’ stands also for goddess Laxmi, the goddess of material 
prosperity and well-being, who had revealed herself as Lord Ram’s consort Sita, deemed 
to the ‘other half’ of the Lord), (ii) as well as of obtaining emancipation and salvation 
(because the first letter ‘Ra/ Rā’ stands for the supreme Brahm).  

In other words, Lord Ram bestows his devotee two benefits—he gets to enjoy the best 
in this world, and at the same time he ensures his salvation upon death (12). 

[Note—The universal mother in this case is Goddess Laxmi as she is the divine consort 
of Lord Vishnu whose incarnation Lord Ram is. Since the letter ‘Raa’ of the Lord’s name 
‘Ram’ stands for the supreme Brahm, this ‘mother’ would be Maya, the ‘other half’ of 
Brahm. Both Laxmi and Maya are the female aspects of creation, and represent the ‘other 
half’ of the Supreme Being, called Brahm as well as Lord Vishnu. The fact that Vishnu, 
or the Viraat Purush, and Brahm are the same Supreme Being with two names has been 
expounded upon in the Tripadvibhut Maha-Naryan Upanishad of the Atharva Veda 
tradition, Canto 2, paragraph no. 12; Canto 8, paragraph nos. 17.  

Now therefore this verse means that a wise spiritual aspirant who realises the 
metaphysical import of the divine name of Lord Ram and understands that he is no one 
else but the Supreme Being himself in this form is able to reap the benefits of this 
awareness or realisation. Blessed by the Lord and his divine Shakti, he is able to enjoy 
great fame and honours in this world as well as all the comforts and pleasures that this 
world has to offer to its inhabitants while he lives in it, and upon his death he finds 
ultimate liberation and deliverance for himself because the Lord’s Maya Shakti would not 
be able to create any hurdles in his path. The latter is made possible because even when 
he was alive and enjoying the world, he was wise enough to realise the illusionary nature 
of everything material, and so had just been enjoying them without getting emotionally or 
mentally attached or involved in anything worldly just like a spectator enjoys a magic or 
theatre show. This ensures that his ‘true self’, i.e. his soul, is free from the fetters that 
shackle an ordinary and non-realised man to this world and its material charms. 
Consequentially, no worldly attachments dog his soul or his Atma after death, and like an 
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untethered balloon he rises and rises in his spiritual quest to ultimately find the citadel of 
spiritual bliss and happiness, called attainment of Moksha. This result in his being freed 
from all the fetters that tie an ordinary creature to this artifical and transitory world of 
material sense objects, a world that is full of miseries and pain—and this achievement is 
called his obtaining Mukti.]  

 
  

r;ks% la;kstuelhR;FksZ rŸofonks fonq%A ueLRoeFkksZ foKs;ks jkeLrRineqP;rsAA 13AA 
vlhR;FksZ prqFkhZ L;knsoa eU=ks"kq ;kst;sr~A rŸoeL;kfnokD;a rq dÍoya eqf√na ;r%AA 14AA 
 
tayoḥ saṃyojanamasītyarthe tattvavido viduḥ / 

namastvamartho vijñeyo rāmastatpadamucyate // 13// 

asītyarthe caturthī syādevaṃ mantreṣu yojayet / 

tattvamasyādivākyaṃ tu kevalaṃ muktidaṃ yataḥ // 14// 

 
^jke* dk igyk v{kj ^jk* gS rr~ in dk vFkZ ¼ijekRek½ gS] vkSj ^e* v{kj gh ^Roa* in dk vFkZ 
¼tho½ gSA nksuksa rr~& Roe inksa dk esy vfl ¼¾gks½ bl fØ;k in ls gSA blh çdkj "kMk{kj eU= 
dk ^ue%* ÓCn Roe~ ¼tho½ vFkZ dks dgrk gSA ^jke* ÓCn rr~ ¼ijczã½ vFkZ dks crkrk gSA jke ds 
vkxs okyh prqFkhZ foHkfä ¼vk;½ gSA ^vfl* ¼¾gkS½ vFkZ dk crkrh gSA ^rr~Roefl* ;g osnokD; 
eqfänk;d gSA mlh çdkj ;g "kMk{kj eU= ^jka jkek; ue%* Hkh rÙoefl dk vFkZ gS vkSj eqfänk;d 
gSA AA13&14AA 
 
13-14. The first letter ‘Raa/ Rā’ of the Lord’s name ‘Ram’ stands for the Sanskrit word 
‘Tat’ meaning ‘that entity’ which refers to the ultimate Truth of creation, which in turn is 
the pure conscious Atma or soul of creation called the ‘Parmatma’.  

On the other hand, the second letter ‘Ma’ of the name ‘Ram’ stands for the 
Sanskrit word ‘Twam’ meaning ‘you’ which refers to the living creature or the Jiva.  

The union between these two fundamentally inseparable units of creation is 
indicated by the word ‘Asi’, meaning ‘it is’. These three words, i.e. ‘Tat’, ‘Twam’ and 
‘Asi’ form the basic tenet of the scriptures, called the ‘Maha-Vakya’. Hence, the 
completed Maha Vakya is ‘Tat Twam Asi’—that essence is you; or ‘that art thou’1.  

That is why those who are experts in this philosophy assert that Brahm 
represented by the word ‘Tat’, and the Jiva represented by the word ‘Twam’ are basically 
the same universal and uniform non-dual consciousness existing in two different planes, 
the former at the cosmic level and the latter at the individual level. The bridge between 
them is established by the third word ‘Asi’, implying ‘it is certainly so’. In other words, 
the erudite and wise ones unequivocally declare that the individual Jiva (the living being) 
is no one else but the supreme Brahm, the Supreme Being, in a microcosmic form.  

The word ‘Namo’, literally meaning ‘to bow before’, of the six-letter Mantra 
(Rāṃ Rāmāya Namaḥ — Rāṃ + Rā + mā + ya + Na + maḥ = 6 letters; refer Canto 2, 
verse no. 16)2 refers to the fact that the wise, erudite, learned, enlightened and self-
realised spiritual aspirant offers his obeisance and respects to Lord Ram with this firm 
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conviction that the Lord is none but the supreme Brahm personified, and that he is 
actually honouring this Brahm when he honours Lord Ram. Further, such a wise man also 
realises that the divinity he is offering his worship to is none but his own truthful ‘self’ 
known as the Atma which is pure consciousness and Brahm personified.  

The following points are to be specially noted in this verse— 
(i) The first letter is the monosyllable ‘Rāṃ’ which is the Beej Mantra for Lord 

Ram, and it is a substitute for the ethereal Mantra ‘OM’ that is universally regarded as the 
Beej Mantra for Brahm which is always placed as a prefix of all hymns and Mantras to 
honour the supreme Brahm first before honouring the deity to whom that particular 
Mantra is dedicated. Refer verse no. 16 of this Canto 5 below.  

(ii) The second word ‘Rāmāya’ consists of three letters—viz. ‘Raa’, ‘Maa’ and 
‘Ye’. The first letter ‘Raa’ refers directly to Lord Ram, the supreme Brahm revealed in 
his divine form, and therefore it is equivalent to the word ‘Tat’ of the Maha Vakya ‘Tat 
Twam Asi’ sited above. The second letter ‘Maa’ is equivalent to the English words ‘me’ 
or ‘I’. In other words, it refers to the fact that Brahm is ‘me’ or ‘I’. It refers to the fact that 
the spiritual aspirant has realised the eclectic spiritual truth that Brahm is his own ‘self’, 
his Atma. Hence, ‘Maa’ is equivalent to the phrase ‘Twam Asi’ of the Maha Vakya ‘Tat 
Twam Asi’, meaning ‘I am’ (that Brahm), or (that Brahm) ‘is me’. 

(iii) The third word of this Mantra is ‘Namaḥ’. Is means that the worshipper bows 
his head to the Lord after realizing the full import of his divine and holy name. It means 
that the spiritual aspirant has become self-realised and discovered that Lord Ram resides 
in his own bosom as his Atma, and it would mean that the concerned person is a 
personified form of Lord Ram, possessing all the auspicious and divine virtues that Lord 
Ram is famous for. This eclectic realisation, this wisdom and awareness is true 
realisation, and this leads to his truthful Mukti—freedom from all fetters that ignorance 
of the truth represent, and which tie down a creature to this world of delusions and deceit. 
A man who is free from the shackle of delusions and who has realised the ‘truth’ about 
his ‘self’ is indeed a spiritually freed man.  

The realisation of the truthfulness and personal relevance of the Maha Vakya ‘Tat 
Twam Asi’ fills him with extreme ecstasy and bliss of the highest order that comes with 
self-realisation and a discovery of a great secret. It removes his fear of death and its 
accompanying horrors. This happens because the ‘self’, the Atma, is eternal and 
imperishable; the Atma never dies like the gross body; the Atma is eternally blissful and 
happy. This awareness instills in him confidence about his eternal and exalted nature and 
stature, and enlightens him about the great truth about his real and truthful identity as 
being the conscious Atma that is a cosmic entity and enlightened. The ‘self’ is not that 
would die and suffer its horrors.  

Therefore, this realisation is deemed to have given him eternal Mukti—i.e. it 
provides him liberation from all bondages created by ignorance of the Truth and its 
accompanying delusions; it provides him deliverance from all miseries and torments that 
are consequential to such ignorance and delusions (13-14).  

[Note—1The great Maha Vakya ‘Tat Twam Asi’ has been expounded in other Upanisads 
as well—refer (i) Shukla Yajur Veda’s Paingalo-panishad, Canto 3, verse no. 3 and 
8; Adhyatma Upanishad, verse nos. 30-31. (ii) Krishna Yajur Veda’s Shukar Rahasaya 
Upanishad, verse no. 22; Avadhut Upanishad, verse no. 2; Kaivalya Upanishad, 
verse no. 16; Sarwasaaro-panishad, verse no. 12-14. (iii) Sam Veda’s Chandogya 
Upanishad, Canto 6, sections 1-16.  



 376

2This Mantra has been elaborated upon in Canto 2, verse no. 16 along with other six 
letter Mantras of the Lord enumerated in verse nos. 16 and 18.]  

 
 
Hkqf√eqf√izna pSrŸkLeknI;frfjP;rsA euq"osrs"kq losZ"kkefékdkjksøfLr nsfguke~AA 15AA 
 
bhuktimuktipradaṃ caitattasmādapyatiricyate / 

manuṣveteṣu sarveṣāmadhikāro’sti dehinām // 15// 

 
Hkksx vkSj eks{k nsus okyk ;g eU= ^rÙo efl* bl egkokD; ls Hkh vf/kd egÙo dk gS] blesa lkjs 
euq";ksa dk vf/kdkj gS ¼losZçiÙksjf/kdkfj.kksa eU=%½ AA15AA 
 
15. Therefore, this divine, holy, sacred and eclectic Mantra of Lord Ram, i.e. the ‘Rāṃ 
Rāmāya Namaḥ’, has unique metaphysical values, and it possesses the magnificent 
potentials to provide the worshipper and devotee of the Lord with the dual benefits of 
being able to enjoy the pleasures of this world (called ‘Bhog’) as well as the attainment of 
liberation and deliverance from its fetters and obtaining emancipation and salvation for 
the soul (called ‘Mukti’).  
 This Mantra has a greater spiritual significance and metaphysical importance than 
the great saying ‘Tat Twam Asi’ of the Vedas (as referred to in verse nos. 13-14 above). 
This is because it is easy to relate to the Mantra for Lord Ram as the Lord’s divine story 
and all his auspicious deeds are well known in the world. [This refers to the well-known 
epic ‘Ramayana’.] 

[Doing Japa (repetition) with the Lord’s Mantra requires no special metaphysical 
knowledge, no special skills as that required to do Yoga and Dhyan (meditation and 
contemplation), no great efforts such as that required to focus one’s attention on Brahm 
as the latter is an abstract and invisible entity which requires a high level of erudition and 
mental faculties to make it accessible, and about which even the scriptures have asserted 
that it is beyond the reach of the mind and words. On the other hand, doing Japa with 
Lord Ram’s Mantra is an easy proposition; it requires no special mental abilities such as 
high levels of intelligence and erudition or exemplary spiritual wisdom that is required to 
become ‘self-realised’ and ‘Brahm-realised’. The only requirement is to have a firm faith 
and complete devotion for Lord Ram.] 

All living beings have equal right over this Mantra, i.e. people belonging to all 
classes of society, people of all denominations, of all social and spiritual stature, people 
of different mental abilities and varying levels of wisdom, people belonging to all the 
phases of life, people pursuing all sorts of vocations—in short, all living beings have a 
right to do Japa (repetition) with this Mantra because all have a right to ensure Mukti or 
liberation and deliverance of their souls. This Mantra is sufficient to provide this spiritual 
reward to all the living beings single-handedly without the need for them to seek the help 
of any other kind of Mantra of any other deity.  

[In other words, any person who is wise, erudite and sagacious enough to realise 
the subtle meaning, the magnificent metaphysical value, the stupendous potentials and 
powers, and the holiness, divinity and supremacy of this sacred Mantra of Lord Ram with 
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all its varied connotations is deemed to be ‘Jivan Mukta’. A Jivan Mukta person is one 
who has become enlightened enough to realise the truth about his own self as well as the 
falsehood of the world surrounding him. He therefore does his worldly duties but remains 
detached from them. He realises that all that he sees is an illusion and perishable, and it 
makes no sense in pursuing a mirage. On the contrary, he is deemed to have tasted the 
nectar of eternal bliss and happiness which gives ecstasy and thrill which no material 
pleasure and comfort of the world can match. Such a man is deemed to have obtained 
liberation from the fetters that shackle an ordinary creature to the delusions created by 
this entrapping world of materialistic pleasures which are illusive and temporary as well 
as the miseries and torments which are equally false and transient. Such a person remains 
engrossed in contemplation and meditation of the supreme Brahm in the form of Lord 
Ram, and derives immense eternal pleasure and bliss by remaining submerged in this 
ocean of bliss and happiness while he is still alive in this world and goes about his daily 
routine in a normal way. In other words, though he appears to behave normally 
externally, from the inside he remains detached from and indifferent to his materialistic 
surroundings and their inherent plethora of miseries and pains as well as pleasures and 
joys. On the contrary, he remains perpetually submerged in an ocean of bliss that is 
obtained by meditating upon Lord Ram’s divine form using the medium of this Mantra 
(as well as other Mantras of the Lord). Once he has tested the nectar of ultimate eternal 
bliss and happiness that fills his heart and being with ecstasy and thrill of self-realisation, 
he gives a damn to the superficial, temporary and pith-less happiness derived from the 
sense objects of the materialistic world, as well as is unmoved by its pains and miseries 
because these only affect his body and not his Atma, which is pure consciousness and his 
actual and truthful identity.] (15).  

 
 
eqeq{kw.kka foj√kuka rFkk pkJeokfluke~A iz.koRokRlnk é;s;ks ;rhuka p fo'ks"kr%A jkeeU=kkFkZfoKkuh 
thoUeq√ks u la'k;%AA 16AA 
 
mumukṣūṇāṃ viraktānāṃ tathā cāśramavāsinām / 

praṇavatvātsadā dhyeyo yatīnāṃ ca viśeṣataḥ / 

rāmamantrārthavijñānī jīvanmukto na saṃśayaḥ // 16// 

 
ç.ko ¼¬½ :i gh ;g "kMk{kj eU= gSA vr% eks{k dh bPNk okys ¼eqeq{kq½ fojä egkRek rFkk fdlh 
Hkh vkJe ds ¼czãp;Z&x`gLFk&okuçLFk&lU;klh½ tuksa ds fy;s fo’ksÔ :i ls lU;klh ds fy, 
lnk /;ku vkSj ti ds ;ksX; gSA jke eU=ksa dk iqj’pj.k djus okyk jkepUnz çHkq dk lk;qT; eks{k 
ikrk gSA AA16AA 
 
16. This six-letter Mantra of Lord Ram (‘Rāṃ Rāmāya Namaḥ’) is deemed to be 
equivalent to the Pranav Mantra, i.e. the ethereal monosyllabic Mantra ‘OM/ oṃ’ that is 
used to represent Brahm, the cosmic Consciousness and its cosmic energy.  
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 Hence, this six-letter Mantra of Lord Ram is worthy to be honoured and employed 
as a tool for obtaining Moksha (spiritual liberation, deliverance, salvation and 
emancipation) by all those who are sincerely eager to obtain it (‘Mumuksha’).  

All such spiritual aspirants should ensure that they do not fall prey to the alluring 
entrapments of this deluding artificial world and its temptations; they should renounce 
this world and its material attractions. Instead, they must follow the path of Sanyas1 (total 
detachment from the world, complete renunciation, and concentrating on spiritual 
emancipation and salvation). This tenet is applicable to all the four classes of society and 
all the four phases in the life of an individual2.  
 This supreme Mantra of Lord Ram which is equivalent to the Mantra for Pranav, 
i.e. the Mantra ‘OM’, is the most suitable and potent one for doing Japa (repetition) and 
Dhyan (contemplation and meditation). 
 A wise, erudite and sagacious person who understands the eclectic and holistic 
meaning of this divine, holy and sacred Mantra of Lord Ram with all its various 
connotations and shades of metaphysical meaning as well as its importance and 
significance in one’s spiritual upliftment along with it’s astounding ability to help the 
aspirant to enjoy the dual benefit of enjoying the world while he is alive and in obtaining 
the ultimate emancipation and salvation of the soul at the time of death, is able to become 
Jivan Mukta (as defined in verse no. 15 above).  

In other words, a wise, erudite and enlightened spiritual aspirant who worships Lord 
Ram with these holy and sacred Mantras with full understanding of the eclectic principles 
governing them and of the essential divine nature and form of Lord Ram as a personified 
form of the cosmic all pervading and almighty Supreme Being is sure to find liberation 
and deliverance for himself (i.e. for his soul, his true self) even while he lives in this 
world with a gross body and continues to go about his routine life in an orderly manner 
(16).  

 [Note—1The concept of Sanyas has been elaborately described in a number of 
Upanishads which are especially dedicated to it. Some of them are (a) Rig Veda 
Upanishad—(i) Nirvano-panishad (Chapter 5). (b) Sam Veda Upanishads—(i) Arunu-
panishad (Chapter 3), (ii) Maitreyunu-panishad (Chapter 5), (iii) Sanyaso-panishad 
(Chapter 10), and (iv) Kundiko-panishad (Chapter 12). (c) Shukla Yajur Veda 
Upanishads—(i) Jabalo-panishad (Canto 4-6, Chapter 3), (ii) Paramhanso-panishad 
(Chapter 5), (iii) Subalo-panishad (Canto 12-13, Chapter 6), (iv) Niralambo-panishad 
(Chapter 8), (v) Bhikshuko-panishad (Chapter 13), (vi) Turiyato-panishad (Chapter 14), 
(vii) Yagyavalkya Upanishad (Chapter 17), (viii) Shatyani-panishad (Chapter 18). (d) 
Krishna Yajur Veda Upanishads— (i) Avadhuto-panishad (Chapter 22), (ii) Kathrudro-
panishad, verse nos. 1-11 (Chapter 25), (iii) Varaaha Upanishad, Canto 2, verse nos. 4 
and 37 (Chapter 30). (e) Atharva Veda Upanishads— (i) Narad Parivrajako-panishad 
(Chapter 8), Paramhans-Parivrajako-panishad (Chapter 15), and (iii) Parbrahmo-panishad 
(Chapter 20). 

3The four classes in Hindu society are called the Varnas. 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 
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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 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 four phases in the life of an individual are called Ashrams. They are the 
following—(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 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 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 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.] 

 
  

; bekeqifu"kneékhrs lksøfXuiwrks HkofrA l ok;qiwrks HkofrA lqjkikukRiwrks HkofrA Lo.kZLrs;kRiwrks 
HkofrA cz„gR;k;k% iwrks HkofrA l jkeeU=kk.kka —riqjˇj.kks jkepUÊks HkofrA rnsrn`pkH;q√e~A lnk 
jkeksøgeLehfr rŸor% izonfUr ;sA u rs lalkfj.kks uwua jke ,o u la'k;%AA  
¨ lR;feR;qifu"kr~AA A 17AA 
 
ya imāmupaniṣadamadhīte so’gnipūto bhavati / sa vāyupūto bhavati / surāpānātpūto 

bhavati / svarṇasteyātpūto bhavati / brahmahatyāyāḥ pūto bhavati / 

sa rāmamantrāṇāṃ kṛtapuraścaraṇo rāmacandro bhavati / tadetadṛcābhyuktam /  

sadā rāmo’hamasmīti tattvataḥ pravadanti ye / 

na te saṃsāriṇo nūnaṃ rāma eva na saṃśayaḥ //  

oṃ satyamityupaniṣat // 
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tks bl ¼vkFkoZ.k½ mifu"kn~ dk v/;;u djrk gS og vfXu] rFkk ok;q ls gksus okyh ifo=rk /kkj.k 
djrk gSA lqjkiku] Lo.kZ dh pksjh] czã gR;k vkSj egkikiksa ls Hkh jfgr gks ifo= gks tkrk gSA tSlk 
fd bl _pk esa dgk gS& lnk eSa jke ijczã gw¡ ;g tks rÙo Kku djds dgrs gSa] os dHkh lalkj esa 
ugha ykSVrs gSaA os jke :i gh gSA blesa la’k; ugha gSA ¬ lR;e~ ¼jke th ijczã gSa ;g lR; gS½A 
;g mifu"kn~ iw.kZ gqvkA ikB ds ckn ¬ Hknzœ.ksZfHk% eU= ls ÓkfUr ikB djsaA AA17AA Jhjke 
jkgL;ksifu"kn~ iw.kZ gqvkA 
 
17. [This verse essentially enumerates the benefits of studying and implementing the 
teachings of this great Upanishad.] 

A person who studies this Upanishad achieves the holiness and purity which is 
equivalent to that of the fire and the air/wind elements1.  
 Even such great sins as drinking wine (getting intoxicated and indulging in it), 
stealing gold (or any kind of theft, cheating or deceit), and killing of a Brahmin (or 
committing any such act that harms a living creature in any manner) are pardoned if a 
man sincerely reads and studies this Upanishad2.  
 A person who worships and honours Lord Ram Chandra with his Mantras, and 
meditates using them, is able to attain oneness with his Lord in a form of the ultimate 
Mukti (emancipation and salvation) known as ‘Sayujya’ wherein the soul of the 
individual merges with the supreme Soul of the creation, becoming one with it, and this 
ensures that the person does not have to take birth again.  
 As it is proclaimed and asserted in this verse, those wise, realised and erudite 
persons who say or declare ‘I am the supreme transcendental Brahm; I am an image of 
Ram’ with truthful conviction and firm faith in what they are saying, and only after 
having become enlightened about the deep and far reaching import of the fundamental 
truth of the statement that they make, do not have to come back to this world (i.e. they do 
not have to take birth again). They are themselves a personification of Lord Ram who is 
himself Brahm personified. There is no doubt in it. 
 A wise person should always remain mentally focused upon this great 
metaphysical truth that his ‘true self’ (i.e. his Atma, his soul) is a personification of Lord 
Ram as the latter is none else but the supreme Brahm, and the latter has revealed itself as 
the ‘self’ or the Atma of the individual. This is because both the ‘self’ and ‘Brahm’ are 
the same ‘Consciousness’ existing at two planes of creation—one being as the Jiva or the 
individual creature at the microcosmic level of creation, and the other being the Brahm at 
the macrocosmic level of creation. 
 Such self-realised and truth-realised spiritual aspirants become one with and 
inseparable from Lord Ram (i.e. with the Supreme Being known as the supreme and 
transcendental Brahm). There is no doubt in it. 

‘OM is the Truth’, i.e. Lord Ram, a manifestation or revelation of Brahm represented 
by the ethereal divine word OM, is indeed the ultimate, unequivocal, irrevocable and 
irrefutable Truth. This is the truth which this Upanishad endorses and elucidates; it is the 
Truth. Amen! (oṃ satyamityupaniṣat) (17).   

 [Note—1Anything put in fire gets purified because the fire would burn all impurities and 
make the main ingredient pure. That is why it is said that ‘gold is purified by putting it in 
fire’, and that is also why the colour of gold, the costliest of metals used for making 
donations and for use during religious ceremonies, and the colour of fire are both alike. 
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Similarly, the air or wind keep the environment clean and fresh as is evident when we sit 
in a close room; the entire place starts to feel suffocative and after sometime it even 
begins to stink. No matter how stinking and offensive smelling might a place be, if a 
breeze blows for a short time, the place becomes fresh. So metaphorically, the fire and 
wind are purifying agents in Nature. 

2The pardoning comes if the sinner is sincere about atoning for his misdeeds and 
regrets his actions and deeds. He should not be an imposter, because that would be 
tantamount to cheating and deceit. How can one expect forgiveness for one crime while 
committing another?]  

 
                               Thus ends Canto 5 of Ram Rahasya Upanishad.      

 
 

 
        Thus ends this Upanishad called ‘Ram Rahasya Upanishad’. 
 
                                   ------ Śānti Pāṭha ------ 
               

¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A  
   fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% AA 
   LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk% A 
   LofLr uLrk{;ksZ vfjþusfe% LofLr uks c`gLifrnZ/kkrq AA 
        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 

oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 

 
 
                                   *—*—*—* 
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                                                     An Anthology                     

 
                      UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

 
   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                       CHAPTER 4  
 
                               
                                        Shukla Yajur Veda’s  
 

                              Mukti Upanishad                  
        
 
                                                'k qDy ;tqos Znh; 

 
                         eqfädksifu"kn~ 
 
Belonging to the Shukla Yajur Veda tradition, this Upanishad is revealed as a 
conversation between Lord Ram and his most ardent and wise devotee Hanuman. As the 
name suggests, it unravels the secrets of such eclectic concept, inter alia, as Mukti 
(liberation and deliverance of the soul, emancipation and salvation of the creature), its 
various connotations and importance, its practical application, and how to achieve it. 
Besides this, this Upanishad tells us about the origin of the Vedas and their classification, 
and it is the only place where we find the listing of all the Upanishads appearing in the 
different Vedas; in fact this Upanishad classifies all of them according to their respective 
Vedas, and in the sequence in which they appear there. This forms the subject matter of 
Canto 1. 
 Canto 2 elaborates on the metaphysical concepts of the previous canto, and goes 
on to elaborately describe other relevant spiritual ideas as Samadhi, (the trance-like state 
when the person becomes oblivious of the surrounding world and remains engrossed in 
perpetual bliss which is an accompaniment of self realisation of the Atma), the Chitta (the 
importance and relevance of the mind and the intellect in the spiritual pursuit of a man), 
the different Vasanas and Vrittis (the inherent worldly passions and desires that form an 
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integral nature of a man), Ahankar (ego, pride and haughtiness that he possesses), the 
importance and significance of Gyan (truthful knowledge and awareness of the reality; 
enlightenment and self realisation), and other relevant subjects such as vanquishing all 
negative traits that can clear the path for the creature so that it can achieve the ultimate 
goal of emancipation and salvation. It describes ways of how an aspirant or seeker can 
purge all the various negative traits that bog him down in this mundane materialistic 
world, and guides him on how to harness all his spiritual potentials to help him in his 
spiritual pursuits.     
  
 

 
v/;k;&4] lxZ 1  

Jhjke vkSj guqeku~ dk laokn( osnkUr dh efgek( eqfä ds Hksn( 108 mifu"kn~ksa dh 
ukekoyh rFkk osnksa ds vuqlkj mudk foHkkx( mifu"kn~ksa ds ikB dk egkRE; rFkk mudk 
Jo.k djus ds vf/kdkjh 

 
 

Chapter-4, Canto-1 
 
Conversation between Lord Sri Ram and Hanuman; the importance and glory of Vedanta; 
the distinction between different ‘Muktis’ (i.e. different ways the soul finds liberation and 
deliverance from this artificial and entrapping world, thereby providing the creature 
emancipation and salvation as well as eternal peace and beatitude); the names of 108 
Upanishads and their classification according to the Vedas; eligibility for hearing the 
Upanishads. 
 
 

 

Śānti Pāṭha /'kkfUrikB 

 
¬ iw.kZen% iw.kZfena iw.kkZr~ iw.kZeqnP;rs A iw.kZL; iw.kZeknk; iw.kZesokof'k";rs AA 

         ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
vkse ¬! og ijekRek tks vksadkj :i gS] lc izdkj ls ifjiw.kZ gSA ;g txr Hkh ml ijekRek ls 
ifjiw.kZ gSA ;g iw.kZ txr ml iw.kZ czã ls gh izdV gqvk gSA bl izdkj iwjs txr esa O;kIr gkssus ij 
Hkh ijeczã iw.kZ gh jgrk gSA blls mldks fudky ysus ij Hkh og iw.kZ gh 'ks"k cprk gSA vkse! 
gekjs rhuksa rkiksa dh 'kkfUr gksA  
 
oṃ pūrṇamadaḥ pūrṇamidaṃ pūrṇātpūrṇamudacyatē /  
pūrṇasya pūrṇa-mādāya pūrṇamēvāvaśiṣyatē //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
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The Shanti Paath/ Śānti Pāṭha has the following meaning—'OM salutations! The 
supreme Lord, who is represented by the cosmic and divine word symbol OM, is 
complete and absolute in all respects. This whole cosmos is wholly and completely 
encompassed and pervaded by him (i.e. the supreme Brahm uniformly pervades in this 
whole creation even as water is uniformly present in wet sponge). This whole world, with 
its myriad forms, has originated from that one, single, immutable, whole, complete and 
indivisible entity. Inspite of this, that whole, complete and indivisible entity (Brahm) 
remains as such, that is, one, single, immutable, whole, complete and indivisible. [That is, 
inspite of this world coming into being from it, that whole entity is not diminished even a 
bit.] Even when he is hypothetically separated from this creation, he still remains whole, 
complete and indivisible. [That is, Brahm cannot be partitioned or fractured or divided in 
any way. Whether he is treated as a separate entity or as an integral part of the cosmos, 
his form and nature remains essentially the same; he is unique in this aspect. This is a 
reference to the non-dual nature of the supreme Brahm.]  

OM! Let there be peace for us; let there be peace for us; let there be peace for us! 
[That is, let our three torments, called the Traitaps, be calmed down. The so-called 
Traitaps are the torments that the creature is subjected to due to his body such as illness, 
old age etc; due to other worldly creatures such as fear from the king, thieves etc.; and 
due to the malignant stars and opposed Gods.]'  

 
 
gfj% ¬ AA v;ks/;kuxjs jE;s jRue.Mie/;es A lhrkHkjrlkSfef='k=q?uk|S% lefUore~ AA1AA 

 
Hariḥ om / ayodhyānagare ramye ratnamaṇḍapamadhyame /  

sītābharatasaumitriśatrughnādyaiḥ samanvitam // 1 //   

 
¬! Jhjke v;ks/;kiqjh esa ,d jRue.Mi ds chp esa jRuflagklu ij fojkteku FksA muds lkFk 
lhrk] Hkjr] y{e.k vkSj 'k=q?u vkfn Hkh FksA ¼1½ 
 
OM salutations! In Ayodhya, Sri Ram was seated in the centre of a charming gem-
studded pavilion on a beautiful gem-studded throne. He was accompanied by Sita, 
Bharat, Laxman, Shatrughan etc. (1). 
 

 
ludk|SeqZfux.kSoZfl"Bk|S% 'kqdkfnfHk% A vU;SHkkZxorSúkkfi Lrw;ekuegfuZ'ke~ AA2AA 

 
sanakādyairmunigaṇairvasiṣṭhādyaiḥ śukādibhiḥ /  

anyairbhāgavataiścāpi stūyamānamaharniśam // 2 // 
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lud&luUnu eqfux.k] of'k"B vkfn xq:tu rFkk 'kqdkfn Hkkxor Hkä jkr&fnu mudk Lrou 
djrs jgrs FksA ¼2½ 
 
Sages and seers such as Sanak and Sanandan, the elders of the society and erudite 
teachers such as Vashistha and others, as well as ardent devotes such as Shuka etc. used 
to worship him and sing his glories day and night (2). 
 

 
/khfofØ;klgòk.kka lkf{k.ka fufoZdkfj.ke~ A Lo:i/;kufujra lekf/kfojes gfje~ AA3AA 

 
dhīvikriyāsahasrāṇāṃ sākṣiṇaṃ nirvikāriṇam /  

svarūpadhyānanirataṃ samādhivirame harim // 3 // 

 
,d ckj loZvUr;kZeh ,oa fufoZdkj Jhjke vius Lo:i ds /;ku esa jr gksdj  
lekf/k"V FksA ¼3½ 
 
Once, Hari (one of the names of Lord Vishnu, here referring to Sri Ram because he is an 
incarnation of Vishnu)—who knows the inner thoughts of all, who is omniscient and all 
knowing, who resides inside all the creatures as their pure conscious Atma or soul, who is 
a witness of all that is happening in this world, and who is faultless, without any taints, 
and is immaculate and impeccable—was seated in a deep contemplative mood, 
meditating on his pure-self (3). 
 

 
Hkä;k 'kqJw"k;k jkea LrqoUiçPN ek#fr% A jke Roa ijekRekfl lfPpnkuUnfoûkg% AA4AA 

 
bhaktyā śuśrūṣayā rāmaṃ stuvanpapraccha mārutiḥ /  

rāma tvaṃ paramātmāsi saccidānandavigrahaḥ // 4 // 

 
mudh lekf/k VwVus ij ek#fr ¼guqeku~th½ us HkfäiwoZd muls iwNk& ^gs Jhjke! vki ijekRek gSa] 
lr&fpr~ vkSj vkuUn Lo:i ijeczã ds vorkj gSaA ¼4½ 
 
Once, Hari (one of the names of Lord Vishnu, here referring to Sri When he woke up 
from his deep trance-like state of Samadhi, Hanuman praised him, paid his obeisance to 
him, and asked him most respectfully and prayerfully, ‘Oh Sri Ram! You are the supreme 
Soul of the creation called Parmatma. You are an incarnation of the supreme 
transcendental Lord God called Brahm who is the ultimate truth and reality of this 
creation, who is pure and eternal consciousness, and who is an embodiment of supreme 
and  eternal bliss and happiness; you embody these virtues in your divine Being (4). 
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bnkuha Roka j?kqJs"B ç.kekfe eqgqeqZg% A Ronzwia KkrqfePNkfe rÙorks jke eqä;s AA5AA 
vuk;klsu ;sukga eqP;s;a HkocU/kukr~ A Ñi;k on es jke ;su eqäks HkokE;ge~ AA6AA 

 
idānīṃ tvāṃ raghuśreṣṭha praṇamāmi muhurmuhuḥ /  

tvadrūpaṃ jñātumicchāmi tattvato rāma muktaye // 5 // 

anāyāsena yenāhaṃ mucyeyaṃ bhavabandhanāt /  

kṛpayā vada me rāma yena mukto bhavāmyaham // 6 // 

 
gs j?kqojA eSa vkidks iz.kke djrk gw¡A eSa vkids ;FkkZFk Lo:i dks tkuuk pkgrk gw¡ tks eqfä iznku 
djus okyk gS ftlls eSa vuk;kl gh bl lalkj cU/ku ls NwV tkÅ¡A gs jke] Ñik djds eq>s mldk 
o.kZu dhft,* ¼5&6½A 
 
Oh Lord who is the best in the clan of king Raghu (of Ayodhya)! I repeatedly bow before 
you in great reverence. Oh Lord! I am desirous of knowing your true and essential divine 
and holy form which is the provider of ‘Mukti’--i.e. that form which bestows easy 
deliverance to the creature from the cycle of birth and death; the form which has the 
potential to provide emancipation and salvation without much troubles—as a result of 
which I can find spiritual liberation from the fetters shackling me to this mundane, 
deluding and entrapping world. Oh Sri Ram! Please describe it to me so that I can find 
emancipation and salvation’ (5-6).  
 
 

lk/kq i`þa egkckgks onkfe J`.kq rÙor% A osnkUrs lqçfrþks·ga osnkUra leqçkJ; AA7AA 
 
sādhu pṛṣṭaṃ mahābāho vadāmi śṛṇu tattvataḥ /  

vedānte supratiṣṭho’haṃ vedāntaṃ samupāśraya // 7 // 

 
Jhjke us mÙkj fn;k& ^gs egkcy'kkyh lk/kq guqeku~! rqeus vPNk iz'u fd;k gSA eSa rÙo dh ckr 
dgrk gw¡] lquksA esjk lR; Lo:i osnkUr esa vPNh izdkj ls of.kZr gSA blfy, rqe 'kadk lek/kku 
gsrq osnkUr 'kkL= dk vkJ; yks*A ¼7½  
 
Lord Sri Ram replied, 'Oh the most valiant, the most brave, the most powerful and the 
most strong Hanuman; you are of a saintly and pious disposition! You have asked me a 
good and worthy question. Listen, I will tell you the essence (i.e. the fundamental 
principals). My true form is properly described in Vedanta (Upanishads). Therefore, in 
order to know the Great Truth and its spiritual import, as well as to remove any doubts 
you may have on any spiritual matters, it would be best for you to seek the answer to 
your querries from Vedanta or the Upanishads (which would enlighten you on all matters 
and remove your doubts).  
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You must take the shelter of those scriptures to learn about everything you wish to 
know and quench your thirst for truthful knowledge.' (7).  
 

 
osnkUrk% ds j?kqJs"B orZUrs dq= rs on A guweŒN`.kq o{;kfe osnkUrfLFkfre°klk AA8AA 

 
vedāntāḥ ke raghuśreṣṭha vartante kutra te vada /  

hanūmañchṛṇu vakṣyāmi vedāntasthitimañjasā // 8 //  

 
guqeku~th us iwNk& ^gs j?kqoaf'k;ksa esa Js"B Jhjke! osnkUr fdls dgrs gSa] mldh fLFkfr dgk¡ gS vki 
;g cryk,a*A Jhjke cksys& ^guqeku~ lquksA eSa rqEgs vfoyEc osnkUr dh fLFkfr crykrk gw¡A ¼8½ 

 
Hanuman asked, 'Oh the most exalted amongst the members of Raghu’s clan! What is 
called ‘Vedanta’, and where is it to be found? Please tell me'.  
 Lord Sri Ram answered, 'Hanuman! I shall tell you just now what Vedanta is, and 
where you can find it. [That is, I shall explain to you about what constitutes Vedanta. The 
word literally means ‘the end of the Vedas’. It refers to the conclusion that ancient 
learned sages and seers arrived at by thorough study of the Vedas. The other more 
commonly used term for Vedanta is ‘Upanishad’. These are part of the Vedas, but instead 
of being ritualistic in nature they are rather philosophical expositions that explain the 
essence of the letter and the spirit of the hymns of the Vedas.] (8). 
 

 
fu%ðkklHkwrk es fo".kksosZnk tkrk% lqfoLrjk% A frys"kq rSyo}sns osnkUr% lqçfrf"Br% AA9AA 

 
niḥśvāsabhūtā me viṣṇorvedā jātāḥ suvistarāḥ /  

tileṣu tailavadvede vedāntaḥ supratiṣṭhitaḥ // 9 // 

 
eq> fo".kq ls lkal ds :i esa foLr`r pkjksa osn mRié gq,A fry esa ftl izdkj rsy gksrk gS mlh 
izdkj osnksa esa osnkUr izfrf"Br gS*A ¼9½ 
 
The detailed, vast and voluminous treatises (scriptures) known as the Vedas were 
produced out of my breath. Like oil is present in the sesame seed as its inseparable part 
and its essence, for without the oil the sesame seed is useless, so is Vedanta—it is an 
integral part of the Vedas; they are established in the Vedas as their inseparable part, 
bringing out the essence and the spiritual nectar stored in the Vedas. [To wit, deviod of 
the Upanishads, the Vedas are like a body without its soul.]' (9). 
 

 
jke osnk% dfrfo/kkLrs"kka 'kk[kkúk jk?ko A rklwifu"kn% dk% L;q% Ñi;k on rÙor% AA10AA 
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rāma vedāḥ katividhāsteṣāṃ śākhāśca rāghava /  

tāsūpaniṣadaḥ kāḥ syuḥ kṛpayā vada tattvataḥ // 10 // 

 
guqeku~th us fQj iwNk& ^gs jk?ko! osn fdrus izdkj ds gSa vkSj mudh 'kk[kk,a fdruh gSa ,oa muesa 
mifu"kn~ dkSu&dkSu ls gSaA Ñi;k ;g ;FkkFkZ :i ls eq>s crk,a* ¼10½A 
 
Hanuman asked again, 'Oh Raghav (Sri Ram)! How many types of Vedas are there, how 
many branches do they have, and which are the Upanishads amongst them— please tell 
me the reality about it all in detail.' (10). 
 

 
Jhjke mokp A _XosnkfnfoHkkxsu osnkúkRokj bZfjrk% A  
rs"kka 'kk[kk áusdk% L;qLrklwifu"knLrFkk AA11AA 
_XosnL; rq 'kk[kk% L;qjsdfoa'kfrla[;dk% A uokf/kd'kra 'kk[kk ;tq"kks ek#rkRet AA12AA 
lgòla[;;k tkrk% 'kk[kk% lkEu% ijUri A vFkoZ.kL; 'kk[kk% L;q% iøkk'kösnrks gjs AA13AA 
,dSdL;kLrq 'kk[kk;k ,dSdksifu"kUerk A rklkesdke`pa ;úk iBrs Hkfärks ef; AA14AA 

 
śrīrāma uvāca / ṛgvedādivibhāgena vedāścatvāra īritāḥ /  

teṣāṃ śākhā hyanekāḥ syustāsūpaniṣadastathā // 11 // 

ṛgvedasya tu śākhāḥ syurekaviṃśatisaṅkhyakāḥ /  

navādhikaśataṃ śākhā yajuṣo mārutātmaja // 12 // 

sahasrasaṅkhyayā jātāḥ śākhāḥ sāmnaḥ parantapa /  

atharvaṇasya śākhāḥ syuḥ pañcāśadbhedato hare // 13 // 

ekaikasyāstu śākhāyā ekaikopaniṣanmatā /  

tāsāmekāmṛcaṃ yaśca paṭhate bhaktito mayi // 14 // 

 
Jhjke cksys& ^gs ek#r iq= guqeku! osn pkj gSa& _Xosn] ;tqosZn] lkeosn ,oa vFkoZosnA mu pkjksa 
dh vusdksa 'kk[kk,a gSa vkSj mu 'kk[kkvksa ds mifu"kn~ Hkh vusd gSaA _Xosn dh 21 'kk[kk,a gSa] 
;tqosZn dh 109 'kk[kk,a gSa] lkeosn dh 1000 'kk[kk,a gSa ,oa vFkoZosn dh 50 'kk[kk,a gSaA 
,d&,d 'kk[kk dh ,d&,d mifu"kn~ ekuh x;h gSA tks O;fä mu mifu"kn~ksa dk ,d Hkh ea= 
HkfäiwoZd ikB djrk gS&¼11&14½ 

 
Sri Ram replied, 'There are four Vedas— Rig, Yajur, Sam and Atharva. Each of them has 
many branches, and these branches have many Upanishads each. Oh the son of the Wind 
God (i.e. Hanuman)!  

The Rig Veda has twenty one branches, and the Yajur Veda has one hundred and nine 
branches. Oh the one who instills fear in his enemies! The Sam Veda has a thousand 
branches. And Hare1 (Hanuman)! The Atharva Veda has fifty branches. Each branch is 
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said to have at least one Upanishad. A person who reads/recites even a single hymn 
(verse) of those Upanishads with sincere devotion (11-14)— 

[Note—1The word ‘Hare’ refers to Lord Shiva. Hanuman is believed to the 
11th form of Shiva, known as Rudra. It literally means ‘one who removes or 
eliminates’, and since Shiva eliminates all ignorance and worldly delusions, 
providing liberation and deliverance to the soul of a creature, this epithet is 
applied to him. But in the present context it refers to Hanuman as the latter 
is deemed to be a manifestation of Shiva.] 
    
 
l eRlk;qT;inoha çkEuksfr eqfunqyZHkke~ A jke dsfpUeqfuJs"B eqfäjsdsfr pf{kjs AA15AA 

 
sa matsāyujyapadavīṃ prāpnoti munidurlabhām /  

rāma kecinmuniśreṣṭha muktireketi cakṣire // 15 // 

 
&og O;fä eqfu;ksa ds fy, Hkh nqyZHk esjh lk;qT; eqfä izkIr djrk gSA guqeku~th us dgk& ^gs 
Jhjke! dksbZ&dksbZ eqfu dgrs gSa fd eqfä ,d gh izdkj dh gksrh gSA ¼15½ 
 
— is able to obtain oneness with me, a stature known as ‘Sayujya’, which is rare even for 
the sages to achieve'.  

Hanuman said, 'Oh Sri Ram! Some exalted sages say that there is only one sort of 
‘Mukti’ (liberation and deliverance from this artificial, mundane, entrapping and deluding 
world consisting of an endless cycle of birth and death; emancipation and salvation of the 
soul of the creature) (15). 

 
 
dsfpÙooékeHktukRdk';ka rkjksins'kr% A vU;srq lka[;;ksxsu Hkfä;ksxsu pkijs AA16AA 

 
kecittvannāmabhajanātkāśyāṃ tāropadeśataḥ /  

anyetu sāṅkhyayogena bhaktiyogena cāpare // 16 // 

 
dqN eqfux.k dgrs gSa fd vkidk uke Lej.k djus ls eqfä gksrh gS rFkk dk'kh esa ejus okys dks 
Hkxoku~ 'kadj rkjd ea= dk mins'k djrs gSa ftlls izk.kh eqä gks tkrk gSA vU; eqfu dgrs gSa fd 
lka[; ;ksx ls eqfä gksrh gS vkSj dqN dk dguk gS fd Hkfä ;ksx eqfä dk lk/ku gSA ¼16½ 
 
Some say that it is possible by remembering your divine and holy name (‘Ram’), while 
others assert that Lord Shiva utters your ‘Tarak Mantra1’ in the ears of those dying at 
Varanasi, thereby giving them deliverance. Some sages say that Mukti is possible by 
pursuing ‘Sankhya yoga2’ (which is one of the six schools of Hindu philosophies), while 
there are others who aver that having ‘Bhakti (Yoga)3’, or having sincere devotion and 
faith in the Lord, is the only means of obtaining it (16). 
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[Note—1Tarak Mantra—The word ‘Tarak’ means ‘that which gives liberation and 
deliverance’; and ‘Mantra’ of course means ‘a spiritual formula that enbles the aspirant to 
achieve success in his desired spiritual goal’. Hence, the Tarak Mantra is that Mantra 
which empowers the spiritual aspirant to find liberation and deliverance from this 
mudanne world of birth and death along with its associated horrors.  
 This concept has been explained in a note that accompanies verse no. 1 of Canto 1 of 
Ram Uttar Tapini Upanishad which is Chapter 2 of this book.  
 2Sankhya Yoga— Sankhya Philosophy or Sankhya Shastra – 

References—(i) Krishna Yajur Veda’s Varaaha Upanishad, Canto 2, verse no. 55, 
and Canto 4, verse no. 35; Shwetashwatar Upanishad, Canto 5-6; Pran Agnihotra, verse 
no. 1. (ii) Shukla Yajur Veda’s Brihad Aranyak Upanishad, Canto 2, Brahmin 5, verse 
no. 14; Mantriko-panishad, verse no. 14. (iii) Atharva Veda—Sita Upanishad, verse no. 
33; Annapurna Upanishad, Canto 5, verse nos. 49-50.  

This is one of the six great schools of Indian philosophy. It was first propounded by 
sage Kapil as ‘Sankhya Sutras’. [Refer Bhagwata 3/25-33, and Canto 5-6 of 
Shwetashwatar Upanishad of the Krishna Yajur Veda tradition. 
 Sage Kapil was the celebrated sage who is regarded as the fifth incarnation of Lord 
Vishnu (Bhagavata, 1/3; 3/24). He is compared to Lord Krishna in Bhagavata (10/26). He 
was the brother-in-law of sage Vashistha, being the brother of his wife Arundhati, and the 
only son of sage Kardama and his wife Devahuti. He taught even his mother spiritual 
wisdom in Bhagavata, and hence this part of this scripture is called ‘Kapil Gita’ in which 
the sage has expounded upon the philosophies of Sankhya Shastra, Ashtanga Yoga (the 
eight-fold path of Yoga) and Bhakti-yoga (the path of devotion for and submission to the 
Lord) (3/25-33).  
      Sage Kapil is however renowned for one of the six schools of Indian philosophies 
known as Sankhya Shastra.  
It was propagated by Kapil’s disciple Aasuri, and then by the latter’s disciple Pancha-

shikaa.  
The word Shastra means any body of knowledge which has been deeply researched 

and then systematically codified and made useful in a meaningful way.  
   The word Sankhya, according to some scholars, refers to the ‘number’ or ‘numeral’ 

that it refers to, because it says that there are twenty five elements or ‘Tattwas’ in 
creation. However, there are some others who assert that it refers to ‘Gyan’ or 
acquisition of truthful knowledge of the reality behind the façade of illusions. It stresses 
on Gyan or truthful knowledge as the only path leading to liberation and deliverance of 
the soul from this world, and its attaining final emancipation and salvation riding on the 
boat of knowledge.  

Therefore, the combined word Sankhya Shastra refers to the philosophy that 
endeavours to unravel the great secrets of creation based on sound knowledge and 
rational logic. It has six chapters and contains five hundred twenty six Sutras or keys or 
codes that unlock the profound treasure of knowledge pertaining to who the creature 
actually is, how has he come to be what he is at present, and how he can be freed from 
this vicious cycle of birth and death. Only when one understands the beginning can he 
understand the end, because this so-called ‘beginning’ has its origin in the previous ‘end’. 
That is, only after something ends and carries forward certain baggage with it does a new 
beginning can start. After all, this is based on the fundamental tenet of Nature that 
‘nothing can start from nothing; there must be something from which anything starts’. 
That is why we say that there cannot be smoke without a fire.  

Now, if one goes back to the ‘very beginning of creation’ when there wasn’t any 
prior life from which any new life could be born on the principles of ‘deeds and their 
consequences’, i.e. the theory that when a creature does any deed in this life then he 
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would have to take a new birth to suffer the consequences of these deeds because they 
cannot be wished away, the question arises ‘what started this creation then?’ The 
Sankhya Shastra endeavours to answer precisely this question in a very logical and 
systematic manner.   

This secret was revealed, according to the of the Krishna Yajur Veda tradition’s 
Shwetashwatar Upanishad, 5/2, to sage and seer Kapil who was the first person to whom 
the esoteric secrets of creation were unraveled by the Supreme Being (Brahm) himself. In 
fact, the whole of Cantos 5 and 6 of this Upanishad are dedicated to this philosophy of 
Sankhya Shastra.  
   This philosophy accepts only three basic yardsticks and valid sources of knowledge—

viz. ‘Pratakshya’ or direct perception or cognition of anything such as directly seeing a 
thing for one’s self, ‘Anumaan’ or implied knowledge or deduction of anything entails 
inference of something based on some other first hand knowledge, and ‘Shabda’ or the 
word affirming this knowledge which is like a testimony of some witness or any 
dependable source.  
  So this philosophy adopts the approach of reaching the unknown from what is 
known. It has reduced all that can be experienced in this world to two fundamental units 
of creation—the Purush (the Supreme Being; Brahm; cosmic Self) and Prakriti (Nature; 
the invisible matrix of all forms of natures and temperaments that characterize this 
creation). The basic argument of this philosophy is that ‘nothing can be produced from 
nothing’. In other words, if the creation has come into being, then there must be 
something that pre-dates this present creation. If this creation is the effect of some past 
deed, then obviously there must have some occasion when certain deed was done which 
resulted in the present. It states that ‘Karya (the result) pre-existed (had a truthful 
existence) in the Kaaran (the cause of the result)’. Suppose we have an earthen lamp. 
This lamp, made of clay or mud, was inherently present in the un-moulded lump of clay 
or mud before it was shaped. Had it not been so, the clay or mud could not have been 
moulded into the shape of the lamp.  
 When this argument is applied to the experience of the world, one observes that there 
are three basic qualities exhibited by all things—one that gives pleasure and happiness, 
the other which is just the opposite, and the third which does not effect us at all, i.e. we 
remain neutral to it. Sankhya philosophy states that there are three ‘Gunas’ or basic 
virtues and qualities in creation which determine these three responses as well as the 
characters of things which evince these responses. These three Gunas are Sata which 
produce positive responses of happiness and bliss, Raja which create negative response of 
pain and sufferings, and Tama which generates neither.  
 In more physical terms, Sata Guna means pure and holy, and it is conducive to 
knowledge marked by these characteristics. The Raja Guna produces desires and 
ambitions which create restlessness in their wake. Tama Guna is meanest of them all, for 
it creates a tendency for resistance and inactivity. A man having the Tama Guna in excess 
would not do anything himself and neither would he allow others to do their duties.  
 It should be noted here that there is a situation when all these three Gunas can 
theatrically exist in perfect balance—this situation is the ideal situation and is 
synonymous with Prakriti at the cosmic level. This Prakriti, therefore, becomes perfectly 
‘neutral’ and self centered; it is the perfect example of grossness because it remains in a 
state of perpetual coma or paralysis because of this balance. It is when this perfect 
balance is disturbed that it starts stretching and yawning like a man waking up from a 
deep slumber.  
 An example would illustrate. An electrolyte works when there is a difference of 
potential between the two electrodes—i.e. the cathode and the anode. A neutral solution 
having the same electrodes dipped in it would not perform the function of electrolysis.           
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 On the other hand, the Purush is the cosmic Consciousness or the Atma or cosmic 
Soul.  
 The evolution of the creation starts when a union is established between this Purush 
and Prakiti. There arises a question here. Purush is neutral and absolutely unattached to 
anything, while Prakriti is gross and lifeless. How is their cooperation possible? Well this 
is illustrated by the example of physically handicapped intelligent man who has lost the 
leg and cannot walk and a blind man who cannot see but can walk. The blind can carry 
the lame on his back, and under the latter’s guidance, can reach the destination.  

The process of evolution of creation from this primary Nature or Prakiti is as 
follows—As the result of the three Gunas mixing with themselves, the first offspring was 
‘Mahat’ or Buddhi (the cosmic intellect).   

From the Raja Guna part of this Buddhi emerged Ahankar (cosmic pride and vanity, 
ego and the notion of individualism and selfish arrogance).  

From the Sata Guna part of this Buddhi emerged Mana (the cosmic mind), the five 
organs of perceptions (eye, ear, nose, tongue and skin), the five organs of actions (hand, 
leg, mouth, excretory and genital). 

From the Tama Guna part of Buddhi emerged the five Tanmatras (the five 
perceptions of sight, hearing, smell, taste and feeling) and from these further developed 
the five Bhuts or elements (such as the sky, air, fire, water and earth).  

Thus, there would be twenty three such elements + Prakriti + Purush = twenty five 
components of creation in all.       

There is another way at looking at this philosophy. It describes the origin of the 
cosmos from Brahm who created the macrocosmic first Male called Purush and his 
female counterpart, the Prakriti (Mother Nature), who are the basic cause of this vast and 
myriad creation. The individual male and female human beings are the microcosmic 
forms of that macrocosmic Purush and Prakriti. It is their union which resulted in this 
cosmos. Their offspring were—Buddhi (intelligence, wisdom, mind), Ahankar (pride, 
ego), the mind-heart complex called the ‘Mana’, the five perceptions (of smell, hearing, 
touch, taste and sight) forming the subtle body of the creature, the five elements (space, 
wind, fire, water, earth), the ten sense organs (five organs of perception—ear, nose, 
tongue, eye and skin, and five organs of action —hand, leg, mouth, anus and genitals), 
which together formed the gross body of the creature, the invisible Atma (pure 
consciousness), and Prakriti (nature of the individual creature). These are the twenty five 
basic constituents of creation.  

So, according to Sankhya Shastra, there are twenty-five fundamental Elements or 
Tattwas as follows—one Avyakta (the un-manifest entity known as Prakiti or cosmic 
Nature) + one Buddhi (intellect, wisdom, discrimination) + one Ahankar (the inherent 
ego and pride that is integral to all the creatures) + five Tanmatras (senses—sight, 
hearing, smell, touch and taste) + the ten organs (five organs of perception—eye, ear, 
nose, skin and tongue respectively + five organs of action—hand, leg, mouth, excretory 
and genital) + one Purush (the macrocosmic Consciousness; the cosmic Self or Atma or 
Soul; the Male aspect of creation; the Viraat Purush who is all-pervading, all-
encompassing, omnipresent, eternal, infinite, un-manifest and almighty Lord of creation; 
the macrocosmic gross body of creation). 

There is another version as to what constitutes the twenty-five Tattvas. They are the 
following—Purush (the primal cosmic Male; the Viraat Purush), Prakriti (primal Nature), 
Mahtattva (the powerful Buddhi or intellect), the Mana (mind), 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 five perceptions (hearing, 
sight, smell, touch and taste), the five Bhuts (i.e. the five primary elements—the earth, 
water, fire, air and space or sky) = 25.    
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      It further postulates that Brahm created Nature (cosmos) because it allowed itself to 
be covered or mired by the three Gunas—‘Sata’ meaning righteousness and virtuousness 
which are the best and noblest of qualities, ‘Raja’ meaning worldly passions and desires 
which are the medium or mediocre qualities leading to worldly desires, and ‘Tama’ 
meaning evils, sins and other mean mentalities leading to perversions and vices. The 
Purush, though he remains aloof, still gets shackled or attached to Prakriti, the creation, 
because of these three Gunas which act as ropes or strings that tie him down. This fact 
has been very stated in Shwetashwatar Upanishad, 5/10-12 and 6/10.   

Breaking one’s habits is tantamount to liberation and deliverance from this bondage, 
and it is called Mukti. The three Gunas are the causes of the myriad temperaments, 
natures, thought patterns and behaviours of all the creatures, because they have all these 
three qualities or virtues in them, though they vary in ratio or proportion. These three 
Gunas are also present in Mother Nature, giving rise to a populace which is so varied and 
diametrically opposite to each other, even virtually getting at each other’s throat, because 
of the infinite possibilities created by their mixing in different proportions to mould the 
innate nature, inclinations and temperaments of a creature. 
 This school of philosophy says that there are five elementary ‘Bhuts’ in this 
creation—they are the earth, water, fire, wind and space which, in different permutations 
and combinations, form all the creatures who have a gross body. A creature, it says, has 
eleven organs— five organs of perception (ears, nose, eyes, tongue and skin), five organs 
of action (hands, legs, mouth, anus and genitals) and one organ called the Mana (mind 
and heart). 

According to Mahopanishad, 1/4 – 6 of Sam Veda tradition, these twenty-five 
elements or Tattwas are the following—five organs of perception (ear, nose, tongue, eye, 
skin) + five organs of action (hand, leg, mouth, genitals, excretory) + one Mana (mind) + 
one Ahankar (ego, pride, arrogance) + one Pran (the vital life-giving breath; the essential 
vibrations of life; the rhythm and essential functions pertaining to life) + one Atma (soul) 
+ one Buddhi (intelligence, wisdom, discrimination) + five Perceptions (sight, smell, 
hearing, taste, touch) + five Bhuts (earth, water, fire, air, space) = twenty-five elements. 
The Annapurna Upanishad of the Atharva Veda tradition, Canto 5, verse nos. 49-50 
assert that those ascetics who see only one non-dual entity known as the supreme 
transcendental Brahm or cosmic Consciousness in this ever-changing and multifarious 
creation are the ones who are truly knowledgeable of the essence of the Sankhya Shastra.  
Sankhya Yoga—This philosophy is a combination of Sankhya philosophy and Yoga 
philosophy. In Shwetashwatar Upanishad 6/13 it is stated that the Supreme Being can be 
known by the means of ‘Sankhya Yoga’, i.e. by an intelligent fusion of ‘Sankhya’ and 
‘Yoga’.   
 This philosophy is narrated in Srimad Bhagwat Maha-puran, Skandha (Chapter) 11, 
Sarga (Canto) 24.   

The second chapter of Bhagvata Gita is also called Sankhya Yoga. Now, let us 
analyse this word. It has two parts—viz. ‘Sankhya’ meaning learning and knowledge, and 
‘Yoga’ meaning a union, a conjunction, a fusion. Elsewhere, e.g. 5/5, this word has been 
used to signify ‘Gyan’ and ‘Karma’ or a conjunction of knowledge and the philosophy of 
doing deed. The ‘Praanaagni-hotra Upanishad’, 1, uses this word to mean ‘intense 
thinking, deep contemplation or deep insight’. It is also, therefore, synonymous with 
‘Gyan Yoga’ or the great concentration and diligent divergence of all energies of the 
creature to acquire truthful knowledge of the Truth and Reality behind what is apparent 
but not the whole truth, and what is not apparent at all.  

These two paths are not separate, independent and distinct from one another. They 
are like the two legs by which one walks. The word Yoga also means to bring about a 
union between two entities, to create a synergy between the mundane and the spiritual. 
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Here it refers to the union between the Atma and the Brahm, or the coordination of 
various elements of the creature’s body so that congenial atmosphere conducive to 
spiritual upliftment and enlightenment is created for the realisation of the true nature of 
the ‘self’, which would mean realisation of the presence of Brahm inside the very own 
self of the seeker. To bring this about, deep concentration of mind is needed along with 
the focusing of all the energies of the body in one single pursuit; this is meditation and 
contemplation.  

The word Sankhya Yoga therefore means a combination of both the eclectic values of 
Sankhya philosophy and that of Yoga. Hence, that which brings about a fusion or union 
between the known and the unknown, that which establishes a coordination between the 
creature’s individual world and the cosmic world of the pure consciousness, that which 
brings the Atma, the pure ‘self’ of the creature close to the supreme ‘Self’ of the cosmos, 
that which links and ultimately brings about a merger of the single unit with its parent 
body, and that which helps in the creature’s final liberation from the vicious cycle of birth 
and death, is called Sankhya Yoga.  

Now the question arise how is this brought about? The answer is in the following the 
manifold path of Yoga besides acquisition of knowledge as expounded and espoused in 
the Upanishads. Yoga has basically two connotations—viz. (1) meditation and 
contemplation which aim in harnessing all the energy and potentials at the disposal of the 
creature and diverting them and concentrating them on one single goal chosen by the 
practitioner of Yoga; and (b) following other methods of achieving this aim as laid down 
in the scriptures dealing with Yoga.  

There are four paths of Yoga--(i) Gyan Yoga, (ii) Bhakti Yoga, (iii) Karma Yoga and 
(iv) Raj Yoga.  

(i) Gyan Yoga involves the intellect and mind to determine and delineate the true and 
the false; it helps to access and understand the reality and falsehood behind the 
manifested visible world which appears to be ‘real’ but is actually like a ‘shadow of the 
truth’. This Gyan Yoga helps to establish the mind firmly into seeing unity in diversity. 
Those following Gyan Yoga are called ‘seers’ because they can ‘see’ beyond the visible, 
multifarious and bewildering variety of this false world. Gyan Yoga is in the realm of the 
intellect and discriminating mind of a creature. 

(ii) Bhakti Yoga refers to having devotion for a chosen Godhead who is a person’s 
ideal, on whom he showers all his adoration, and on whom he focuses his attention. He is 
emotionally and sentimentally involved with his deity. Hence, the heart is the realm of 
Bhakti Yoga; it helps to commune with the divine.  

(iii) Karma Yoga expounds on the importance of doing deeds and taking actions, but 
with a different attitude. It stresses that we must not get ‘involved or attached’ to those 
deeds or action in as much as we shouldn’t be bothered about the rewards or punishments 
incumbent on such deeds or actions. We must do them dispassionately and with 
detachment. The action or deed should be treated as one’s offering to the God as well as 
an offering to the sacred fire sacrifice. This will ensure that the actions or deeds are not 
unrighteousness, corrupt or evil. On the contrary, whatever is done in which a person’s 
subtle sub-conscious says is not the correct thing to do will be deemed to be unrighteous, 
unethical and unlawful, and therefore cannot be an offering to either the God or the 
sacred fire sacrifice. 

(iv) Raj Yoga is the psycho-spiritual practice of exercise and breath control; it 
involves the various steps involved in meditation and contemplation, as is generally 
understood by the term Yoga. This Yoga lays emphasis on physical training of the body 
and the mind, and is the subject matter of numerous Upanishads dealing with such 
exercises (e.g. Yog Chudamani of Sam Veda). It deals with such subjects as Pranayam, 
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purification and activation of Naadis, kindling of Chakras (subtle energy centers in the 
body) etc.  

These four types of Yogas are not mutually exclusive; they coalesce and overlap with 
each other and their main aim is to help the aspirant seeker in his pursuit of ‘self-
realisation’. 

3Bhakti Yoga—It refers to having devotion for a chosen Godhead who is a person’s 
ideal, on whom he showers all his adoration, and on whom he focuses his attention. He is 
emotionally and sentimentally involved with his deity. Hence, the heart is the realm of 
Bhakti Yoga; it helps to commune with the divine.  
 The concept of Bhakti Yoga is similarly integral to the concept of Ichaa Shakti 
relates to the power of the mind to have or make wishes, desires, aspirations and the 
determination to fulfill them. It is longing for anything, wanting to possess it any cost, 
and then endeavouring to acquire it. It is a precursor to Karma Shakti. It is only when one 
wishes to do anything and has the determination to do it that he actually goes about doing 
anything at all, strives hard to get success in it, and then would like to enjoy the fruits of 
his labour. It is closely related to Bhakti Yoga inasmuch as when the Ichaas (desires) are 
turned away from the world and hooked onto the search for the Truth and Reality with 
devotion and sincerity of purpose, it helps the man to turn away from the entrapping 
world of delusions and artificial comforts towards the world of truth and reality, i.e. 
towards his true ‘self’, the pure consciousness. The word ‘Bhakti’ means to be sincerely 
committed and devoted to anything, any cause, any principle, any doctrine or any entity. 
In this case, the devotion is towards the supreme transcendental Truth and the absolute 
Reality, whether known as Brahm or as the Atma. Bhakti Yoga therefore means a 
devoted and committed approach that coordinates the desires and actions in such a way 
that they are diverted to realisation of the supreme Truth known as Brahm instead of the 
mortal and perishable world of delusions and entrapments. 
 The importance of Bhakti has been elaborately described in the Tripadvibhut Maha 
Narayan Upanishad of the Atharva Veda tradition, Canto 8, paragraph nos. 9-12. 
 The concept of Bhakti has a very broad sweep, and it incorporates such glorious 
virtues as having, inter alia, sincere devotion, dedication and firm faith in the Lord God, 
total submission and surrender before the Lord God, having unwavering love, conviction 
and belief in the Lord God, to be completely dedicated to the Lord and surrender oneself 
to him, having reverence and veneration for the Lord God, having no other solace, 
succour, hope and respite except the Lord, treating oneself as a humble servant of the 
Lord God and feeling fortunate at being able to serve the Lord God, remembering the 
Lord God at all times and offering each and every deed done and action taken to the Lord 
without expecting anything in return, remaining unruffled and calm under all 
circumstances with the view that these are the wishes of the Lord God and one has no 
right to get overly excited over them. In brief, Bhakti entails honouring the divine forces 
of creation in the form of some chosen deity who personifies the grandest virtues in 
creation. 

The Holy Bible explains the essence of Bhakti in very succinct words as follows—‘In 
him we live and move, and have our being’ (Acts, 17/28), ‘Trust in him at all times, you 
people, pour out your heart before him; for God is a refuge for us’ (Psalms, 62/8). 

The Narad Bhakti Sutra, literally meaning the fundamental formula that defines what 
comprises devotion for Lord God as enunciated by sage Narad who was one of the 
greatest devotees of Lord Vishnu, the Supreme Being, is a treatise on Bhakti that is 
succinct and is universally respected as being one of the best in its genre. It has only 84 
Sanskrit verses.  
 It says that the easiest (verse no. 58) and the best instrument for God-realisation 
(verse no. 80, 81) is ‘Bhakti’ because it gives the spiritual fruit or reward for which a 
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person does any auspicious effort in the first place (verse no. 26, 30). It is superior to 
Gyan (knowledge), to Yoga (meditation), to Karma (rituals and religious observances), 
and other spiritual traditions (verse no. 25). Bhakti is a complete and wholesome way to 
attain self and god realisation; it needs no other support or help (verse no. 59).  
 Bhakti gives eternal peace and bliss of the highest order (verse no. 60).  
 Bhakti is divided into two aspects—(i) Paraa Bhakti, and (ii) A-paraa Bhakti.  The A-
paraa Bhakti is divided further into (a) Gauna Bhakti, and (b) Mukhya Bhakti. The Paraa 
Bhakti is the aim of spiritual practice, while the A-paraa Bhakti is a means to achieve 
success in it.  
 Paraa Bhakti is attainment of extreme and eternal bliss obtained upon God-realisation 
which is equivalent to self-realisation because the Parmatma, the Suprme Soul and the 
cosmic Spirit, is the same as the individual’s Atma or his own soul. It is like nectar, and 
gives immortality and supreme form of bliss (verse nos. 2 and 3); it helps eliminate 
worldly desires and temptations (verse no. 7).  
 The A-paraa Bhaki involves some methods to make this possible—such as having 
interest in worshipping the Lord (verse no. 16), having desire and interest in listening to 
the stories associated with the Lord (verse no. 17), to be engrossed in the thoughts of the 
‘self’ or the Atma (verse no. 18), surrendering all deeds to the Lord and always 
remembering him (verse no. 19).  
 But it must be noted that Gyan or truthful knowledge of the reality is also conducive 
to attaining nearness or oneness with God (verse no. 28). In other words, Gyan and 
Bhakti go hand in hand; they aid each other instead of conteracting one another (verse no. 
29). Bhakti is the only way that leads to Mukti—liberation and deliverance from this 
world of transmigration leading to permanent rest for the soul (verse no. 33). Bhakti helps 
one to break free from the shackling effects of this deluding and entrapping world (verse 
no. 33).  
 The methods by which Bhakti can be established and made to bloom in one’s heart 
are narrated in verse nos. 34-42 as follows—to abandon attachments to material sense 
objects and sensual pleasures of this world, to desist from self gratification of the sense 
organs (verse no. 35), to do Bhajan—or the constant remembrance of the Lord, his divine 
name and divine deeds (verse nos. 36, 79), to hear and sing the divine stories, the virtues 
and the holy name of the Lord along with others in the community (verse no. 37), to have 
contact and communion with holy men such as great saints (verse no. 38-39, 42) which is 
obtained when the Lord is kind (verse no. 40), to treat true devotees of the Lord as being 
equivalent to the Lord himself (verse no. 41), to offer all the deeds and their fruits or 
rewards to the Lord (verse no. 61) along with any trace of negativity such as desires, 
anger, pride etc. that may still linger on (verse no. 65), and in general doing everything 
that is auspicious and holy which makes it possible for him to enhance his level of Bhakti 
(verse no. 76).  
 Other aids to Bhakti are the following—Abandonment of the feeling of worldly 
happiness and joy on the one hand, and of sorrow, misery and grief on the other hand, 
eliminating any sort of desires and passions such as for gain or profit of any kind, and to 
be careful not to waste a single moment and be prepared for death that may come any 
time (verse no. 77). Practicing the virtues of ‘Ahinsaa’ (non-violence), ‘Satya’ 
(truthfulness), ‘Shaucha’ (cleanliness and purity), ‘Dayaa’ (mercy and compassion), and 
‘Aastikta’ (belief in God and the Holy Spirit as well as the teaching of the scriptures) etc. 
(verse no. 78).   
 The main obstacle in Bhakti is bad company (verse no. 43), as well as Kaam (wordly 
desires and passions), Krodh (anger) and Moha (infatuations, attachments, delusions, 
entanglements) that lead to Smriti-bhransa (failure to remember the horrible 
consequences of commiting sins and getting entangled in the world), Buddhi-naash 
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(destruction of intelligent thinking and wisdom), and Sarwa-naash (complete ruin) (verse 
no. 44).  
 Maya (the web of delusions so characteristic of this world) is a great obstacle and it is 
overcome only by detachment from all things (verse no. 46). Other methods of 
overcoming Maya are to live a serene life away from the world (verse no. 67), to break 
all worldly fetters and bondages, to become neutral by rising above the three Gunas of 
Sata, Raja and Tama, and to discard attempts to acquire and then worry about the 
protection of worldly possessions (verse no. 47), to not bother about the fruits of one’s 
deeds and labour but do one’s duty as ordained by destiny, peacefully and stoically (verse 
no. 48), and to abandon even the Vedas (excessive study of the scriptures once the basic 
knowledge and guidance has been obtained) and become free from all doubts, confusions, 
perplexities and consternations (verse no. 49).   
 One must avoide the following also—talking about or remembering anything 
pertaining to women, material wealth, hearsay and talks that create doubts in the mind 
about the truth of the Holy Spirit, talks about one’s enemies or those who are 
unfavourable—because all these things unnecessarily create vexation for the spirit (verse 
no. 63); negative characters such as Abhmaan and Dambha (pride and arrogance 
accompanied by deceit, conceit and pretensions) etc. (verse no. 64); getting involved in 
worthless debates and arguments (verse no. 74).   
 The ‘Gauna’ Bhakti is like a dumb man attempting to describe some delicious food 
(verse no. 52)—i.e. it is a silent form of devotion for the Lord which has no external 
signs. Here, the devotee sips the nectar of spiritual bliss that comes with self and god 
realisation without showing any signs of his spiritual enlightenment. It can be 
experienced and never be described; nothing more remains to be attained or desired for 
after that (verse no. 54).   
 The ‘Gauna Bhakti’ is of three types (verse no. 56)—(i) Saatvika, (ii) Raajsik, and 
(iii) Taamsik. These are also called ‘Aarta-bhakti’, ‘Arthaartha-bhakti’, and ‘Jigyaasu-
bhakti’. Gauna Bhakti is easy because it does not require any effort as it is done directly 
by having natural love for the God that arises in one’s heart. It leads to internal peace and 
bliss (verse nos. 58-60).  
 A true and sincere devotee of the Lord acquires a holy aura around him which makes 
him effuse divinity and holiness similar to the Lord, thereby making their presence 
beneficial for the whole world around them (verse no. 68-71). Like the universality and 
oneness of the Supreme Being, Supreme Spirit, the Supreme Truth and the Supreme 
Reality, such realised devotees of the Lord have no distinction as to their caste, religion, 
knowledge, physical form, birth, level of worldly prosperity or poverty, or the type of 
deeds done by them—because they have risen above such mundane considerations (verse 
no. 72-73).] 
 

  
  vU;s osnkUrokD;kFkZfopkjkRije"kZ;% A lkyksD;kfnfoHkkxsu prq/kkZ eqfäjhfjrk AA17AA 
 
anye vedāntavākyārthavicārātparamarṣayaḥ /  

sālokyādivibhāgena caturdhā muktirīritā // 17 // 
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dqN eqfu dgrs gSa fd osnkUr ds okD;ksa ij vkSj muds vFkZ ij fopkj djus ls eqfä izkfIr gksrh gS 
vkSj fdlh&fdlh ds er esa lkyksD;] lk;qT;] lkehI; vkSj dSoY; :i ls eqfä pkj izdkj dh 
ekuh x;h gS* ¼17½A 
 
Again, there are others who prescribe that ‘Mukti’ is possible by seriously contemplating 
upon and understanding the import and significance of the profound words pronounced 
by Vedanta (Upanishads). [That is, emancipation and salvation is possible when one 
acquires truthful knowledge about the reality and eliminates falsehoods, which would 
enable him to realise the true nature of the pure conscious ‘self’ that the Atma is, thereby 
setting him free from the bondages of ignorance and delusions which are at the root of all 
troubles pertaining to the creature’s entanglement with this world. A person ‘free’ from 
ignorance is deemed to be liberated; he is deemed to be delivered from this artificial and 
entrapping world because he can see through the illusionary mirage-like smoke screen 
that this world represents in spiritual terms.] 

There are some sages who say that there are four types of ‘Muktis’ —Salokya, 
Sayujya, Samipya and Kaivalya' (17).  

[Note—1The four types of Muktis mentioned above are the following--(i) ‘Salokya’: 
which refers to finding an abode in the supreme divine abode of the chosen deity of the 
seeker; (ii) Sayujya: which refers to become one with the Lord; to merge one’s own 
identity with the Lord so that one becomes inseparable from his Lord; this form of 
salvation is very similar to the one that which comes under the definition of Kaivalya; 
(iii) Samipya: which refers to being able to reside near the Lord to serve him; and (iv) 
Kaivalya: meaning ‘the only one of its kind’, 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. 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.] 
  
 
l gksokp Jhjke% A dSoY;eqfäjsdSo ikjekfFkZd:fi.kh A  
nqjkpkjjrks okfi eékeHktukRdis AA18AA 
lkyksD;eqfäekIuksfr u rq yksdkUrjkfnde~ A dk';ka rq czãukys·fLeUe`rks eÙkkjekIuq;kr~ AA19AA 
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iqujko`fÙkjfgrka eqfäa çkIuksfr ekuo% A ;= dq=kfi ok dk';ka ej.ks l egsðkj% AA20AA 
tUrksnZf{k.kd.ksZ rq eÙkkja leqikfn'ksr~ A fu/kwZrk'ks"kikikS?kks eRlk:I;a HktR;;e~ AA21AA 

 
sa hovāca śrīrāmaḥ / kaivalyamuktirekaiva pāramārthikarūpiṇī /  

durācārarato vāpi mannāmabhajanātkape // 18 // 

sālokyamuktimāpnoti na tu lokāntarādikam / 

kāśyāṃ tu brahmanāle’sminmṛto mattāramāpnuyāt // 19 // 

punarāvṛttirahitāṃ muktiṃ prāpnoti mānavaḥ /  

yatra kutrāpi vā kāśyāṃ maraṇe sa maheśvaraḥ // 20 // 

jantordakṣiṇakarṇe tu mattāraṃ samupādiśet /  

nirdhūtāśeṣapāpaugho matsārūpyaṃ bhajatyayam // 21 // 

 
Jhjke us dgk& ^gs dfioj! dSoY; eqfä rks ,d gh izdkj dh gS] og ijekFkZ:i gSA blds 
vfrfjä HkfäiwoZd esjk uke Lej.k djrs jgus ls nqjkpkjksa esa yxk gqvk euq"; Hkh lkyksD; eqfä 
dks izkIr gksrk gSA ogk¡ ls og vU; yksdksa esa ugha tkrkA ftldh dk'kh {ks= esa czãuky uked txg 
e`R;q gksrh gS og esjs rkjd ea= dks izkIr djrk gS ftlls mls og eqfä feyrh gS ftlls mls e`R;q 
,oa tUe ds vkokxeu esa ugha tkuk iM+rkA dk'kh {ks= esa pkgs dgha Hkh e`R;q gks] Hkxoku~ 'kadj 
izk.kh ds nfgus dku esa esjs rkjd ea= dk mins'k djrs gSa ftlls mlds lkjs iki u"V gks tkrs gSa 

vkSj og esjs lk:I; eqfä dks izkIr djrk gS ¼;kfu fd esjs leku:i dks izkIr gksrk gS½A ¼18-21½A 
 
Lord Sri Ram replied, 'The ‘Kaivalya Mukti’ is of only one type, and it is called the 
ultimate emancipation and salvation. [The word Kaivalya itself means ‘only, non-dual, 
exclusive and unique’.] This form of Mukti is synonymous with the highest stature 
attainable by following the path of spiritualism. Besides it, even those who are involved 
in worldly evils and misconduct of any kind, and if they are wise enough to have Bhakti 
(devotion and dedication) in me, as well as repeat my holy and divine name with due 
devotion, dediction and faith, then oh Kapi (Hanuman) be assured that they have nothing 
to fear from any of the evil consequences of their sins and evil deeds. [18]  

They can obtain my ‘Salokya Mukti’ easily be this method, and they do not have to 
wander in any birth in any form in any of the worlds. They obtain my divine abode at the 
end of their tenure in this world. That is, they find final liberation, deliverance, 
emancipation and salvation for themselves by attaining my holy abode, which is a 
metaphoric way of saying that they attain the highest spiritual stature obtainable by a 
person.  

On the other hand, those people who die in the geographical area called Kashi (i.e. 
the holy city of Varanasi), at a location called ‘Brahma-naal’ [19], they indeed obtain the 
kind of salvation and emancipation for themselves which provides them eternal freedom 
from the cycle of birth and death. Such people do not have to wander from birth to birth, 
or go to another world after death. [19 ½ ] 
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When one has devotion for me and dies in the realm of Lord Shiva (at Varanasi; 
Kashi) [20], then the Lord utters my (Lord Ram’s) holy Mantra, which is a bestower of 
emancipation, in the right ears of the dying person so that all the sins accumulated by him 
during his life are purged or destroyed, and he (the dying man) becoming one with me. 
[That is, he assumes a holy form which is similar to me; he merges with me. His Atma, 
his soul, leaves the physical gross body to merge with my cosmic form as the Supreme 
Soul of creation.] This is called ‘Sarupya Mukti’ (i.e. the person assumes a divine form 
which is similar to that of mine). [21] 

[This final liberation from the endless cycle of birth and death is obtained on the 
strength of my Tarak Mantra which Lord Shiva mutters in their ears, and which Mantra 
has the unique ability to bestow eternal from the cycle of birth and death. Refer: Ram 
Uttar Tapini Upanishad, Canto 1, Canto 4, and Canto 6.] (18-21). 

 
 
lSo lkyksD;lk:I;eqfäfjR;fHk/kh;rs A lnkpkjjrks HkwRok f}tks fuR;euU;/kh% AA22AA 
ef; lokZReds Hkkoks eRlkehI;a HktR;;e~ A lSo lkyksD;lk:I;lkehI;k eqfäfj";rs AA23AA 

 
saiva sālokyasārūpyamuktirityabhidhīyate /  

sadācārarato bhūtvā dvijo nityamananyadhīḥ // 22 // 

mayi sarvātmake bhāvo matsāmīpyaṃ bhajatyayam /  

saiva sālokyasārūpyasāmīpyā muktiriṣyate // 23 // 

 
;g lkyksD;&lk:I; eqfä dgykrh gSA tks lnkpkjh gksdj fuR; ,dek= esjk /;ku djrk gS] 
eq>dks lokZRek:i le{k fpUru djrk gS og esjs lkfeI; dks izkIr djrk gS ¼;kfu fd lnk esjs 
lehi jgrk gS½A ;gh lkyksD;&lk:I;&lkehI; eqfä dgykrh gS ¼22&23½A  
 
22. Those people who diligently and exclusively focus their attention on me (i.e. my 
divine form and my holy Mantras) while living a life of auspiciousness, righteousness, 
simplicity, piety and holinesss—such persons obtain the benefit from both types of 
Muktis—the Salokya as well as Sarupya.  

[That is, by having devotion for me, repeating my holy Mantras, and living a pious 
life devoted to me, a person is able to enjoy the spiritual rewards that come under the 
definition of Salokya as well as Sarupya. They obtain my divine abode, which is a 
metaphoric way of saying that they attain an exalted spiritual stature which is equivalent 
to my divine abode in the heaven. And this attainment makes them as holy and divine as 
me. ] (22). 
 
23. those who worship me and have devotion for me with the understanding that I am an 
embodiment of the Atma that is all-pervading and immanent (i.e. who see me in all living 
beings; who see my image or form as being reflected in each individual creature in this 
creation)—well, they obtain the sort of Mukti known as ‘Salokya-Sarupya-Samipya’.  

[That is, they have the benefit of all the three types of spiritual rewards rolled into 
one. They enjoy ‘Salokya Mukti’ while living an ordinary life in this world—because 
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when they begin to see me in all the creatures who surround them, this world becomes a 
de-facto heaven, where I live, for them.  

They enjoy the benefits of ‘Sarupya Mukti’ because this realisation that I live 
everywhere in the form of the ubiquitious Atma makes them understand their their true 
form is one that is like me. This is because they realise that their ‘true self’ is not their 
gross body but the Atma, their pure conscious soul.  

They enjoy the benefit of ‘Samipya Mukti’ because they find me living with them at 
all points of time as their own Atma that lives inside their own body. Besides this, they 
also see me in close proximity everywhere in physical form as the entire visible world 
stretching before their sight. So they are never alone; they are in close proximity with me; 
they always feel close to me.] (23).  

[Note—Verse nos. 22-23 can be combined to read as follows also—“This is also called 
‘Salokya-Sarupya Mukti’, because in this form of Mukti, the person not only obtains my 
divine and holy abode but also assumes a divine and holy form that resembles my form. 
In other words, such a person becomes as holy and reverend as me.] 
The wise ones who follow the ethical path of morality and righteousness as well as who 

constantly remember me and contemplate upon my divine form as being the supreme, 
transcendental, all-pervading Atma that is the pure conscious soul residing uniformly in 
all the creatures of this creation—they achieve closeness with me, they reside with me. 
This type of Mukti is called ‘Salokya-Sarupya-Samipya’ (i.e. a state where the creature 
gets the good fortune of residing in my abode, assumes a divine form which is similar to 
that of mine, and gets an opportunity to stay in my vicinity or very close to me) (22-
23).”]  
 
 
eq:ifnþekxsZ.k /;k;Ueåq.keO;;e~ A eRlk;qT;a f}t% lE;XHktsözzejdhVor~ AA24AA 

 
gurūpadiṣṭamārgeṇa dhyāyanmadguṇamavyayam /  

matsāyujyaṃ dvijaḥ samyagbhajedbhramarakīṭavat // 24 // 

 
tc xq: ds }kjk fn;s x;s ekxZ ls esjs fufoZdkj] vO;;:i dk /;ku djrk gS rc og Hkzej dhV 
ds leku esjs lk;qT; dks izkIr djrk gSA ¼24½ 
 
When the wise one follows the path shown by his erudite, self-realised and enlightened 
moral preceptor and teacher (called his Guru) and contemplates upon my form which is 
faultless, beyond reproach, attributeless, eternal, infinite, imperishable and powerful, he 
becomes one with me, inseparable from me, and obtains the supreme state called 
‘Sayujya Mukti1’ like the insect that becomes similar to the black-bee which hovers over 
it constantly, mentally converting or transforming the insect form its earlier form as an 
insect to assume a new identity which is an image of the black-bee2. 

[When the black-bee catches hold of an insect, it hovers over it buzzing 
constantly. This has a profound effect on mind and the sub-conscious of the insect so 
much so that it gradually forgets that it is an ‘insect’ and instead begins to behave like the 
‘black-bee’. Likewise, by constant meditation and contemplation on the divine form of 
Lord Ram and silently repeating the Lord’s holy name, the spiritual aspirant undergoes a 
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drastic change at the subtle level of the mind and the sub-conscious. Since a person’s 
external behaviour and his thoughts are controlled by this subtle instrument, his overall 
personality undergoes a change. From seeing the world in its gross physical form, he 
begins to see it from a different perspective; he sees Lord Ram everywhere and hears the 
Lord’s divine name, i.e. the Mantra, as resonating in every direction. He, in short, is 
transformed from an ordinary man into a divine being who is no different from Lord 
Ram. The grand virtues of holiness, divinity, piety and mysticism begin to effuse from 
him naturally like fragrance from a flower or light from the sun.] (24). 

[Note—Sayujya Mukti means to become one with the deity worshipped. In other words, it 
means to merge oneself with the Lord God.  

Sayujya Mukti—References: Atharva Veda’s Tripadvibhut Upanishad of the Atharva 
Veda, Canto 5, paragraph nos. 3-17; Canto 6, paragraph no. 22; Canto 8, paragraph nos. 
6-7, 17, 19, 22. While discussing this specialised form of Mukti, this Upanishad also 
describes the eclectic concept of Mukti in a comprehensive form in parapraph nos. 4-13 
of Canto 5. 
2The instance of the Bhramar (the black-bee) and the Keet (insect) 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 a crevice. 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.  
 The Naradparivrajak Upanishad of the Atharva Veda employs this metaphor to show 
how a Sanyasi who remains submerged in the thoughts of his pure conscious Atma and 
Brahm becomes an embodiment of the auspicious virtues represented by these entities. 
Refer Canto 3, verse no. 92, and Canto 5, verse nos. 22, 66. 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. 
 Now, let us see one sample verse to understand the import of the metaphor of the 
black-bee and the insect as explained in this Upanishad— 

“Canto 3, verse no. 92 = 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. 

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 overhead so much 
overwhelms the poor 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 
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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 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.] 

  
 
lSo lk;qT;eqfä% L;k˜zãkuUndjh f'kok A prqfoZ/kk rq ;k eqfäeZnqiklu;k Hkosr~ AA25AA 

 
saiva sāyujyamuktiḥ syādbrahmānandakarī śivā /  

caturvidhā tu yā muktirmadupāsanayā bhavet // 25 // 

 
ogh dY;k.ke;h] czãkuUn dks nsus okyh lk;qT; eqfä gS tks Hkxoku~ 'kadj us IkkbZ A esjh mikluk 
ls tks mijksä pkj izdkj dh eqfä;k¡ gksrh gSa&lk;qT;] lk:I;] lkyksD; ,oa dSoY;A ¼25½ 
 
With this form of Saujya Mukti, he obtains bliss, happiness and peace that come with 
Brahm realisation as obtained by Lord Shiva (or as exemplified or taught by Lord Shiva). 
That stature is the one that bestows auspiciousness as well as supreme bliss and 
contentedness to the living being.  

Therefore, there are four types of Muktis obtained by worshipping me—viz, 
Sayujya, Sarupya, Salokya and Kaivalya (25).  

 
 
b;a dSoY;eqfäLrq dsuksik;su fl/;fr A ek.MwD;esdesokya eqeq{kw.kka foeqä;s AA26AA 

 
iyaṃ kaivalyamuktistu kenopāyena sidhyati /  

māṇḍūkyamekamevālaṃ mumukṣūṇāṃ vimuktaye // 26 // 

 
muesa ls dSoY; eqfä fdl izdkj fl) gks oks rqEgsa crkrk gw¡ lks lquksA vdsyh ek.MwD;ksifu"kn~ gh 
eqeq{kqtuksa dks eqfä iznku djus esa leFkZ gSA ¼26½ 
 
Now listen to the means which gives the ‘Kaivalya Mukti’ to the creature. Merely 
Mandukyopanishad is potent enough to provide Mukti to the sincere seeker/aspirant (26).  
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rFkkI;fl)a psTKkua n'kksifu"kna iB A Kkua yC/okfpjknso ekeda /kke ;kL;fl AA27AA 
 
tathāpyasiddhaṃ cejjñānaṃ daśopaniṣadaṃ paṭha /  

jñānaṃ labdhvā’cirādeva māmakaṃ dhāma yāsyasi // 27 // 

 
;fn mlls Hkh Kku izkIr djus esa ifjiDork u vk;s rks n'k mifu"kn~ksa dk ikB djuk pkfg,A mls 
Kku izkIr djds 'kh?kz gh eq> v}Sr dks rst ds :i esa izkIr djksxsA ¼27½ 

 
If one is not able to obtain sufficient ripeness or maturity of spiritual knowledge about the 
nature of the pure-self, the Atma, Brahm as well as about the absolute Realty and 
irrefutable Truth of creation and the creature itself, then one should study ten other 
Upanishads. By doing so, he will soon acquire truthful knowledge about the absolute, 
universal, irrefutable, eternal reality and essence of existence which enables the seeker to 
accept me in my glorious, divine, splendorous and radiantly illuminated form which is 
non-dual in nature.  

[That is, the seeker will realise that his pure-self, the Atma, is the same as me, and 
this realisation of non-duality and non-distinction between his pure-self and the supreme 
Brahm that is me, will fill his inner-self with the dazzling light of enlightenment which is 
synonymous with supreme bliss and God-realisation.] (27). 

  
 
rFkkfi n`<rk uks psf}KkuL;k°kuklqr A  }kf=a'kk[;ksifu"kna  leH;L;  fuorZ; AA28AA 

 
tathāpi dṛḍhatā no cedvijñānasyāñjanāsuta /  

dvātriṃśākhyopaniṣadaṃ samabhyasya nivartaya // 28 // 

 
gs vatuh dqekj! ;fn mls Hkh Kku dh n`<+rk u gks rks 32 mifu"kn~ksa dk lE;d~:i ls vH;kl 
djds lalkj ls fuo`Ùk gks tkvksxs ¼28½A  
 
Oh the son of Anjani (i.e. Hanuman)! If your ‘Gyan’ (i.e. truthful knowledge of the 
absolute, eternal, universal, incontrovertible and irrefutable Reality and Truth) still does 
not become firmly rooted or established (or if you still do not have full contentedness and 
bliss, you still strive for more knowledge and still have doubts and queries left), then you 
should study, contemplate upon and practice the tenets/teachings of the other thirty two 
principal Upanishads comprehensively and systematically. By doing so, you will be freed 
from this mundane, deluding and entrapping world (28).  

[Note—That is, he burns all his egos and other faults associated with delusions and 
ignorance associated with this world, realises the true nature of his pure-self, becomes 
enlightened, and consequentially, he becomes one with the supreme Brahm. Even as a 
bumble bee remains oblivious of the surrounding world when it remains engrossed in 
drinking nectar from the flower, such a self-realised person remains totally absorbed in 
bliss and peace obtained by Brahm realisation which comes with truthful ‘self’ 



 405

realisation. These two states are synonymous with each other. So though he has a 
physical body like the bee, he has virtually lost his independent worldly identity and 
remains ever engrossed in drinking the ambrosia of bliss and happiness that comes with 
enlightenment and self-realisation. Further, as the bee has its mind and heart perpetually 
riveted to the nectar of the flower, this person also remains perpetually rooted to Brahm 
and its accompanying sublime and ethereal experiences.]   
 
 
fonsgeqäkfoPNk psnþksÙkj'kra iB A rklka Øea l'kkfUra p J`.kq o{;kfe rÙor%  AA29AA 
bZ'kdsudBç'ueq.Mek.MwD;frfÙkfj% A ,srjs;a  p  NkUnksX;a  o`gnkj.;da  rFkk  AA30AA 
czãdSoY;tkckyðksrkðkks gal vk#f.k% A  xHkksZ ukjk;.kks galks  fcUnqukZnf'kj% f'k[kk  AA31AA 
eS=k;.kh dkS"khrdh c`gTtkckyrkiuh A  dkykfXu#nzeS=s;h  lqcky{kqfjefU=dk  AA32AA 
loZlkja fujkyEca jgL;a oýklwfpde~ A rstksukn/;kufo|k;ksxrÙokRecks/kde~ AA33A 
ifjozkV~ f=f'k[kh lhrk pwMk fuokZ.ke.Mye~ A nf{k.kk 'kjHka LdUna egkukjk;.kkà;e~ AA34AA 
jgL;a jkeriua oklqnsoa p eqåye~ A 'kkf.MY;a iS¯ya fHk{kqegPNkjhjda f'k[kk AA35AA 
rqjh;krhrlaU;klifjczktk{kekfydk A vO;äSdk{kja iw.kkZ lw;kZ{;/;kRedqf.Mdk AA36AA 
lkfo×;kRek ik'kqira ija czãko/kwrde~ A f=iqjkriua nsohf=iqjk dBHkkouk A  
ân;a dq.Myh HkLe #nzk{kx.kn'kZue~ AA37AA 
rkjlkjegkokD;iøkczãkfXugks=de~ A xksikyriua Ñ".ka ;kKoYD;a ojkgde~ AA38AA 
'kkV~îkk;uh g;ûkhoa nÙkk=s;a p xk#Me~ A dfytkckfylkSHkkX;jgL;_peqfädk AA39AA 

 
videhamuktāvicchā cedaṣṭottaraśataṃ paṭha /  

tāsāṃ kramaṃ saśāntiṃ ca śṛṇu vakṣyāmi tattvataḥ // 29 // 

īśakenakaṭhapraśnamuṇḍamāṇḍūkyatittiriḥ /  

aitareyaṃ ca chāndogyaṃ bṛhadāraṇyakaṃ tathā // 30 // 

brahmakaivalyajābālaśvetāśvo haṃsa āruṇiḥ /  

garbho nārāyaṇo haṃso bindurnādaśiraḥśikhā // 31 // 

maitrāyaṇī kauṣītakī bṛhajjābālatāpanī /  

kālāgnirudramaitreyī subālakṣurimantrikā // 32 // 

sarvasāraṃ nirālambaṃ rahasyaṃ vajrasūcikam /  

tejonādadhyānavidyāyogatattvātma-bodhakam // 33 // 

parivrāṭ triśikhī sītā cūḍā nirvāṇamaṇḍalam /  

dakṣiṇā śarabhaṃ skandaṃ mahānārāyaṇāhvayam // 34 // 

rahasyaṃ rāmatapanaṃ vāsudevaṃ ca mudgalam /  

śāṇḍilyaṃ paiṅgalaṃ bhikṣumahacchārīrakaṃ śikhā // 35 // 

turīyātīta-saṃnyāsaparivrājākṣamālikā /  

avyaktaikākṣaraṃ pūrṇā sūryākṣyadhyātmakuṇḍikā // 36 // 
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sāvitryātmā pāśupataṃ paraṃ brahmāvadhūtakam /  

tripurāta-panaṃ devītripurā kaṭhabhāvanā /  

hṛdayaṃ kuṇḍalī bhasmaṃ rudrākṣa-gaṇadarśanam // 37 // 

tārasāramahāvākyapañcabrahmāgnihotrakam /  

gopāla-tapanaṃ kṛṣṇaṃ yājñavalkyaṃ varāhakam // 38 // 

śāṭyāyanī hayagrīvaṃ dattātreyaṃ ca gāruḍam / 

kalijābālisaubhāgyarahasyaṛcamuktikā // 39 // 

 
;fn fonsgeqä gks 'kjhj NksM+dj eqä gksuk pkgrs gks rks 108 mifu"kn~ksa dk ikB djuk pkfg,A mu 
mifu"kn~ksa ds uke] Øe vkSj 'kkfUr ikB eSa rqels ;FkkFkZr% dgrk gw¡] lquksA ¼1½ bZ'k] ¼2½ dsu] ¼3½ 
dB] ¼4½ iz'u] ¼5½ eq.Md] ¼6½ ek.MwD;] ¼7½ rSfÙkjh;] ¼8½ ,srjs;] ¼9½ NkUnksX;] ¼10½ 
c`gnkj.;d] ¼11½ czã] ¼12½ dSoY;] ¼13½ tkcky] ¼14½ 'osrkðkrj] ¼15½ gal] ¼16½vk:f.kd] 
¼17½ xHkZ] ¼18½ ukjk;.k] ¼19½ ijegal] ¼20½ ve`rfcUnq] ¼21½ ve`rukn] ¼22½ vFkoZf'kj"k~] 
¼23½ vFkoZf'k[kk] ¼24½ eS=k;.kh] ¼25½ dkS"khrdhczkã.k] ¼26½ c`gtTkkcky] ¼27½ u`flagrkiuh;] 
¼28½ dkykfXu:nz] ¼29½ eS=s;h] ¼30½ lqcky]  ¼31½ {kqfjdk] ¼32½ efU=dk] ¼33½ loZlkj] ¼34½ 
fujkyEc] ¼35½ 'kqdjgL;] ¼36½ oýklwfpdk] ¼37½ rstksfcUnq] ¼38½ uknfcUnq] ¼39½ /;kufcUnq] 
¼40½ czãfo|k] ¼41½ ;ksxrÙo] ¼42½ vkReizcks/k] ¼43½ ukjnifjozktd~] ¼44½ f=f'kf[kczkã.k]  
¼45½ lhrk] ¼46½ ;ksxpwM+kef.k] ¼47½ fuokZ.k] ¼48½ e.Myczkã.k] ¼49½ nf{k.kkewfrZ] ¼50½ 'kjHk] 
¼51½ LdUn] ¼52½ f=ikf}Hkwfregkukjk;.k] ¼53½ v};rkjd] ¼54½ jkejgL;] ¼55½ jkerkfiuh] 
¼56½ oklqnso] ¼57½ eqåy] ¼58½ 'kkf.MY;] ¼59½ iS¯y] ¼60½ fHk{kqd] ¼61½ egr~] ¼62½ 
'kkjhjd] ¼63½ ;ksxf'k[kk] ¼64½rqjh;krhr] ¼65½ lU;kl] ¼66½ ijegalifjozktd] ¼67½ v{kekyk] 
¼68½ vO;ä] ¼69½ ,dk{kj]  ¼70½ véiw.kkZ] ¼71½ lw;Z] ¼72½ vf{k] ¼73½ v/;kRe] ¼74½ 
dqf.Mdk] ¼75½ lkfo=h] ¼76½ vkRek] ¼77½ ik'kqir] ¼78½ ijczã] ¼79½ vo/kwr] ¼80½ 
f=iqjkrkfiuh] ¼81½ nsoh] ¼82½ f=iqjk] ¼83½ dB#nz] ¼84½ Hkkouk] ¼85½ :nzân;] ¼86½ 
;ksxdq.Myh] ¼87½ HkLetkcky ¼88½ #nzk{ktkcky] ¼89½ x.kifr] ¼90½ tkckyn'kZu] ¼91½ 
rkjlkj] ¼92½ egkokD;]  ¼93½ iøkczã] ¼94½ izk.kkfXugks=] ¼95½ xksikyrkfiuh;] ¼96½ Ñ".k] 
¼97½ ;kKoYD;] ¼98½ ojkg] ¼99½ 'kkVîkk;uh;] ¼100½ g;xzho] ¼101½ nÙkk=s;] ¼102½ x#M+] 
¼103½ dfylarj.k] ¼104½ tkckfy] ¼105½ lkSHkkX;y{eh] ¼106½ ljLorhjgL;] ¼107½ cà`p 
vkSj ¼108½ eqfädksifu"kn~ ¼29&39½A 
 
If you desire salvation after leaving your mortal body which has already become extinct 
because of your dispassion and detachment towards this world, then you should make a 
comprehensive and integrated study of all the one hundred and one Upanishads. 
 Now I shall tell you the name, the order or sequence, and the respective ‘Shanti 
Paths’ of all those Upanishads. Listen carefully :- (1) īśa, (2) kena, (3) kaṭha, (4) praśna,  
(5) muṇḍak, (6) māṇḍūkya, (7) taittiriḥ, (8) aitareya, (9) chāndogya, (10) bṛhadāraṇyaka, 
(11) brahma, (12) kaivalya, (13) jābāla, (14) śvetāśvatar, (15) haṃsa, (16) āruṇik, (17) 
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garbha, (18) nārāyaṇa,  (19) paramahaṃsa, (20) amritbindu, (21) amritnād, (22) 
atharvaśirasa, (23) atharvaśikhā,  (24) maitrāyaṇī, (25) kauṣītakī-brāhman, (26) 
bṛhajjābāla, (27) nṛsingha-tāpanī, (28) kālāgnirudra, (29) maitreyī, (30) subāla, (31) 
kṣurikā, (32) mantrikā, (33) sarvasāra, (34) nirālamba, (35) śuka-rahasya, (36) 
vajrasūcikā, (37) tejō-bindu, (38) nāda-bindu, (39) dhyāna-bindu, (40) brahmavidyā,  (41) 
yogatattva, (42) ātma-prabodha, (43) nārada-parivrājak, (44) triśikhī-brāhman, (45) sītā, 
(46) yoga-cūḍāmaṇi, (47) nirvāṇa, (48) maṇḍala-brāhman, (49) dakṣiṇāmūrti, (50) 
śarabha, (51) skanda, (52) tripādvibhūta-mahānārāyaṇa, (53) advayatārak, (54) rāma-
rahasyaṃ, (55) rāma-tāpanīya, (56) vāsudeva, (57) mudgala, (58) śāṇḍilya, (59) paiṅgala, 
(60) bhikṣuka, (61) mahat, (62) śārīraka, (63) yōga-śikhā, (64) turīyātīta, (65) saṃnyāsa, 
(66) paramahaṃsa-parivrājka, (67) akṣamālikā, (68) avyakta, (69) ikākṣara, (70) anna-
pūrṇā, (71) sūrya, (72) akṣya, (73) adhyātma, (74) kuṇḍikā, (75) sāvitrī, (76) ātmā, (77) 
pāśupata, (78) para-brahma, (79) avadhūta, (80) tripurā-tāpanī, (81) devī, (82) tripurā, 
(83) kaṭharudra, (84) bhāvanā, (85) rudra-hṛdaya, (86) yōga-kuṇḍalī, (87) bhasma-jābāl, 
(88) rudrākṣa-jābāl, (89) gaṇapati, (90) jābāl-darśana, (91) tārasāra, (92) mahāvākya, 
(93) pañcabrahma, (94) prāṇa-agnihotra, (95) gōpāla-tāpanī, (96) kṛṣṇa, (97) 
yājñavalkya, (98) varāha, (99) śāṭyāyanī, (100) hayagrīva, (101)  dattātreya, (102) 
gāruḍa, (103) kalisaṃtaraṇa, (104) jābāli, (105) saubhāgya-lakṣamī, (106) sarasvatī-
rahasya, (107) bahṛca, and (108) muktikōpaniṣad  (29-39). 
 
  
   

,oeþksÙkj'kra Hkkouk=;uk'kue~ A KkuoSjkX;na iqalka okluk=;uk'kue~ AA40AA 
 
evamaṣṭottaraśataṃ bhāvanātrayanāśanam /  

jñānavairāgyadaṃ puṃsāṃ vāsanātrayanāśanam // 40 // 

 
;s 108 mifu"kn~sa euq"; ds vkf/knSfod] vkf/kHkkSfrd vkSj vk/;kfRed rhuksa rkiksa dk uk'k djrh gSA 
buds ikB vkSj Lok/;k; ls Kku ,oa oSjkX; dh izkfIr gksrh gS( yksdokluk] 'kkL=okluk ,oa 
nsgokluk:ih rhu izdkj dh oklukvksa dk uk'k gksrk gSA ¼40½ 

 
All these one hundred eight Upanishads have the potential to destroy and terminate the 
three types of torments, called ‘Traitap’1 from which a man suffers.  
 By reading them attentively, by contemplating upon them with diligence, and by 
studying them with concentration, one achieves ‘Gyan’ (i.e. truthful knowledge of the 
absolute, universal, irrefutable and eternal Reality, leading to enlightenment and 
realisation), develops ‘Vairagya’ (i.e. renunciation and detachment towards this 
mundane, deluding and entrapping world and all its material objects and allurements). 
Such a wise and erudite person is also able to vanquish all the three types of ‘Vasanas’2 
(40). 

 [Note—1The three sufferance or torments that afflict all the creatures of this creation are 
the following—(a) Adhibhautik—sufferences that pertain to his body, such as disease, old 
age etc., and problems arising form other terrestrial creatures, such as thieves, enemies 
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and kings; (b) Adhidaivik--sufferance that pertain to Gods and malignant stars; and (c) 
Adhyatmik—hurdles that come in the creature’s spiritual well-being.  

2Vasanas are the numerous attractions, desires, yearnings, infatuations and other 
natural inclinations of the creature that tie him to this world. These Vasanas are of three 
types—viz. (a) ‘Lok Vasana’—this is the desire and greed for wealth, fame, sensual 
objects, territorial gains, powers, majesty etc.; it also refers to the ‘Vasanas’ pertaining to 
the body vis-à-vis one’s son, property and wealth which a person has acquired and 
enjoys, and the world around him—his relatives, his fame, his contacts, his friends, his 
obligation, contracts and responsibility; it also means to appease those who are related to 
him with this body. 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. (b) ‘Shastra Vasana’—this is the 
desire and yearnings related to scriptures and literature, such as a desire to become expert 
in them and be recognised as such, to studying them more and more, acquiring 
scholarship, expertise and accompanying fame, good name and money through them, 
become much sought after and acquire a wide followership based on this expertise and 
oratory etc. But this is a futile exercise because the scriptures are vast and like a 
fathomless ocean, and trying to realise the Supreme Truth by delving into the depths of 
the scriptures is like extracting pearl by churning the ocean. Though it is theoretically 
possible, but practically it is impossible and too far fetched. Such people rely too much 
on the letter of the scriptures and do not understand or follow their spirit, engrossing 
themselves in endless doubts and debates which in turn lead to confusions and 
contradictions. It is rare to find an enlightened soul amongst worldly scholars and orators, 
for their 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 concept of Vasanas has been elaborately explained by Lord Ram to Hanuman in 
canto 2.] 

 
 
iwoksZÙkjs"kq fofgrrÙkPNkfUriqj%lje~ A osnfo|kozrLukrnsf'kdL; eq[kkRLo;e~ AA41AA 
x`ghRok·þksÙkj'kra ;s iBfUr f}tksÙkek% A çkjC/k{k;i;ZUra thoUeqäk HkofUr rs AA42AA 

 
pūrvottareṣu vihitatattacchāntipuraḥsaram /  

vedavidyāvratasnātadeśikasya mukhātsvayam // 41 // 

gṛhītvā’ṣṭottaraśataṃ ye paṭhanti dvijottamāḥ /  

prārabdha-kṣayaparyantaṃ jīvanmuktā bhavanti te // 42 // 

 
iwoZ vkSj i'pkr~ izR;sd mifu"kn~ esa 'kkfUr ikB dk ikB djrs gq, tks osn&fo|kvksa esa fo'kkjn] 
ozrijk;.k] Luku fd;s gq, vkSj Lo;a vkRerÙo ds n`þk] ,sls xq# ls tks mifu"kn~ksa dk vFkZ xzg.k 
djrs gSa ;k Jo.k djrs gSa os f}tJs"B tc rd izkjC/k deks± dk uk'k ugha gks tkrk rc rd thrs 
gq, Hkh thoueqä cus jgrs gSaA ¼41&42½ 
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How to read/study the Upanishads:- To begin with, the wise seeker/aspirant should 
purify/cleanse himself with a bath and become self-restrained. He should hear the 
Upanishads from a self-realised teacher who is well-steeped in the knowledge of the 
Vedas, has already cleansed himself with a purification bath, and is also self-restrained as 
well as enlightened. The ‘Shantipath’ (or the Mantras invoking the supreme Brahm in 
general, and praying to the almighty and supreme Lord to bestow peace, wisdom, 
protection and success to the seeker/aspirant) should be recited in the beginning as well 
as at the end of each Upanishad.  

Such a seeker/aspirant—who follows these principles while studying the Upanishads, 
tries to understand their real meaning, delves deep into their spirit and essence, and hears 
them being explained by a wise teacher as defined above (to eliminate his doubts, 
overcome his confusions and seek clarifications)—continues to live in this world with 
detachment and renunciation till the time all the accumulated results of his past deeds 
done in some previous life as well as the results of the deeds done during his present life 
are completely exhausted. In other words, such a man continues to live a life that is 
deemed to be equivalent to being liberated and delivered. Such a mentally free man is 
called ‘Jivan Mukta’1 or a person who is ‘freed from the fetters that shackle a creature to 
this mundane and entrapping world as well as to its body’. (41-42).  

[Note—1The concept of Mukti has been elaborately explained by the Lord in canto 2 of 
this Upanishad. Basically Mukti is classified into two principle types—(a) Jivan Mukti, 
and (b) Videha Mukti.  

The word Jivan means ‘life’ and Mukti means ‘freedom and liberation’. A person 
who has the grand, noble, righteous and virtuous characteristics as well as is enlightened 
and self-realised about the ultimate truth of this creation becomes totally detached from 
this artificial, mundane and illusionary world even while he physically lives in it, has a 
body, and goes about his routine duties and chores and does his assigned jobs in this 
world. But with erudition and truthful knowledge he has realised the futility of this world, 
and therefore he remains completely dispassionate and detached from it just like a dew 
drop lying on the petal of a lotus flower. He does not get the least agitated or affected or 
passionate by any set of circumstances, whether adverse or favourable. He remains aloof 
and unruffled. That is being equivalent to becoming free from all the mental, emotional 
and physical uneasiness created by the turmoil of this world. It is deemed that such a 
person has obtained virtual deliverance from the shackles of this entrapping world, a 
condition called ‘being emancipated and delivered while still alive’; this phrase explains 
what constitutes Jivan Mukti. 

The Jivan Mukti state refers to freedom from being mentally engrossed in this 
delusory 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. This enables 
the creature to be free from any mental bondage that tie it to the ensnaring world; it is 
tantamount to be liberated from the shackles of this world while still living in the world 
with a body and going about one’s daily chores in a routine manner. After all, the very 
existence of the world is due to the mind; if the mind does not think that the world has 
any relevance, then it loses all pertinence and relevance for the creature.] 

 
 
rr% dkyo'kknso çkjC/ks rq {k;a xrs A oSnsgha ekedha eqfäa ;kfUr ukLR;= la'k;% AA43AA 
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tataḥ kālavaśādeva prārabdhe tu kṣayaṃ gate /  

vaidehīṃ māmakīṃ muktiṃ yānti nāstyatra saṃśayaḥ // 43 // 

 
blds i'pkr~ dkyØe ls tc muds izkjC/k dk uk'k gks tkrk gS rc os esjh fonsgeqfä dks izkIr 
djrs gSaA ¼43½ 

 
Meanwhile, when all of the effects of their past deeds wear off in due course of time 
during which they would have lived an exemplary life of renunciation and detachment, 
studying the Upanishads and implementing their tenets in their lives thereby setting a 
precedent for others to emulate, they shed their mortal coil (i.e. they leave their body) and 
achieve that supreme stature called ‘Videha Mukti’1, i.e. freedom from the bondage of the 
physical gross body and its accompanying horrors and limitations; they find deliverance 
from the gross body and the gross world, and become subtle and sublime like their true 
identity known as their Atma (43).  

[Note—1The word Videha means one without a physical body. This state is obtained 
obviously when a person dies, for then his Atma or soul escapes from his body as Pran, 
the vital wind responsible for keeping the body alive and active. The Pran leaves the body 
in the form of ‘breath’; and therefore, it is also treated as being synonymous with breath. 
Now, breath is ‘air’ with all its characteristic virtues and qualities. It 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 
Mukt 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. 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 having liberation without the encumbrance 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. Even as the air 
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, as we have seen above, means without a body, and 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 
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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.  

A truly liberated soul is one who has understood the import of these two types of 
Muktis and creates a synergy between the two. Such a person not only becomes ‘Jivan 
Mukt’, 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 the legendary king Janak (father of Sita and father-in-law of Lord Ram) 
because although he was a king taking care of the mundane work of the kingdom, 
internally he was 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 of Jivan Mukti and Videha Mukti has been elaborately explained in 
Maho-panishad, canto 2, verse no.36-73 in the form of a spiritual dialogue between sage 
Shukkeo and the wise king Janak, and canto 5 verse nos. 23-41 which narrate the 
conversation between sage Ribhu and his enlightened disciple Nidagh. This great 
Upanishad is of the Sam Veda tradition.] 

 
 
loksZifu"knka e/;s lkjeþksÙkja 'kre~ A lÑPNªo.kek=s.k lokZ?kkS?kfuÑUrue~ AA44AA 

 
sarvopaniṣadāṃ madhye sāramaṣṭottaraṃ śatam /  

sakṛcchravaṇamātreṇa sarvāghaughanikṛntanam // 44 // 

 
leLr mifu"kn~ksa ds Hkh 108 mijksä mifu"kn~ gh lkjLo:i gSaA budk ,d ckj Hkh Jo.k djus ls 
lkjs ikiksa ds lewg u"V gks tkrs gSa ¼44½A 
 
Out of all the Upanishads available, these aforementioned one hundred eight Upanishads 
are like the essence or nectar of all of them taken together. By listening to them 
attentively even once, all the hoarded or accumulated sins and their denigrating effects 
are eliminated (44).  
 
 

e;ksifnþa f'k";k; rqH;a iouuUnu A bna 'kkòa e;kfnþa xqáeþksÙkja 'kre~ AA45AA 
 
mayopadiṣṭaṃ śiṣyāya tubhyaṃ pavananandana /  

idaṃ śāstraṃ mayādiṣṭaṃ guhyamaṣṭottaraṃ śatam // 45 // 

 
gs iou dqekj! rqe esjs f'k"; gks] blfy, eSaus rqEgkjs fy, bu 'kkL=ksa dk o.kZu fd;kA esjs }kjk 
of.kZr ;s mifu"kn~:i 'kkL= vR;Ur xksiuh; gSaA ¼45½ 
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Oh the son of the Wind God (Hanuman)! You are my ardent and sincere disciple; hence I 
have described them for your benefit. The scriptures known as Upanishads mentioned by 
me are very secret (i.e. they are not easily accessible or comprehended by all) (45). 
 

 
Kkurks·Kkurks okfi iBrka cU/kekspde~ A jkT;a ns;a /kua ns;a ;kpr% dkeiwj.ke~ AA46AA 
bneþksÙkj'kra u ns;a ;L; dL;fpr~ A ukfLrdk; Ñr?uk; nqjkpkjjrk; oS AA47AA 
eöfäfoeq[kk;kfi 'kkòxrsZ"kq eqárs A xq#Hkfäfoghuk; nkrO;a u dnkpu AA48AA 

 
jñānato’jñānato vāpi paṭhatāṃ bandhamocakam /  

rājyaṃ deyaṃ dhanaṃ deyaṃ yācataḥ kāmapūraṇam // 46 // 

idamaṣṭottaraśataṃ na deyaṃ yasya kasyacit / 

nāstikāya kṛtaghnāya durācāraratāya vai // 47 // 

madbhaktivimukhāyāpi śāstragarteṣu muhyate /  

gurubhaktivihīnāya dātavyaṃ na kadācana // 48 // 

 
Kku ls] vKku ls vFkok izlaxo'k Hkh budk ikB djus ls euq"; lalkj :ih cU/ku ls eqä gks 
tkrk gSA tks rqels jkT; vFkok /ku ekaxs mls mldh bPNk dh iwfrZ ds fy, jkT; vFkok /ku ns 
ldrs gks ijUrq bu 108 mifu"kn~ksa dks gj fdlh dks nsuk Bhd ugha gSA fu'p;iwoZd tks ukfLrd gSa] 
Ñr?u gSa] nqjkpkjh gSa] esjh Hkfä ls foeq[k gSa rFkk 'kk=:ih x<~Ms esa fxjdj flQZ 'kkL= ppkZ esa gh 
yxs gq, gSa ¼;kfu fd 'kkL=ksa ds Kku dks vius thou esa ugha mrkjk½] mUgsa rks rqe dHkh ugha nsukA 
¼46&48½ 
 
These scriptures (Upanishads) are very effective in providing emancipation and salvation 
to the creature’s soul so much so that whether they are read with eagerness and 
willingness, with concentration and intelligence, and with a sincere desire to acquire 
sublime and truthful knowledge and enlightenment, or they are read without paying much 
attention to them and not even comprehending what is being subtly said in these 
scriptures, or are read merely as a context or reference material—notwithstanding how 
these scriptures are read or heard, they can still bestow liberation from the shackles of 
this world and provide deliverance to the soul of the seeker. 
 You can give wealth or kingdom to anyone who wants them, but it is not proper 
to give (i.e. teach or make available) the Upanishads to all and sundry who are not worthy 
or eligible to receive them. 
 Who should not get it :- Verily, those who are non-believers and heretics, who are 
ungrateful and unthankful, who lack faith, belief and conviction, who are sinful, pervert 
and engrossed in misconduct and misdemeanours of all kinds, who do not have any 
devotion and faith in me and my words (i.e. those who are not interested in spiritualism, 
devotion, worship, self-realisation, deliverance from this world, emancipation and 
salvation of their soul, seeking enlightenment etc.), or those who have fallen in the pit of 
scriptural knowledge which is actually a sort of a trap for them (i.e. they just go by the 
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letter of the scriptures without understanding their spirit, essence, meaning and aim; they 
do not put the tenets of the scriptures into practice in their lives and instead indulge in 
endless debates, oratory showmanship and exhibition of their literary scholarship)— such 
persons should never be given (i.e. taught, initiated into) the knowledge of the 
Upanishads (46-48). 
 

 
lsokijk; f'k";k; fgriq=k; ek#rs A eöäk; lq'khyk; dqyhuk; lqes/kls AA49AA 
lE;d~ ijh{; nkrO;esoeþksÙkja 'kre~ A ;% iBsPN`.kq;k}kfi l ekesfr u la'k;% AA50AA 

 
sevāparāya śiṣyāya hitaputrāya mārute /  

madbhaktāya suśīlāya kulīnāya sumedhase // 49 // 

samyak parīkṣya dātavyamevamaṣṭottaraṃ śatam /  

yaḥ paṭhecchṛṇuyādvāpi sa māmeti na saṃśayaḥ // 50 // 

 
gs ek#fr! lsokijk;.k f'k"; dks] vkKkdkjh iq= dks vFkok tks dksbZ Hkh esjk Hkä gks] vPNs dqy esa 
tUe gks] lq'khy vkSj lqcqf) lEié gks] mls HkyhHkk¡fr ijh{kk djds ;g 108 mifu"kn~ksa dks nsuk 
pkfg,A bl izdkj tks O;fä bu mifu"kn~ksa dks i<+rk ;k lqurk gS og fuf'pr eq>s izkIr dj ysrk 
gS] blesa dksbZ lUnsg ugha gS ¼49&50½A 
 
Who is eligible to be taught the Upanishads; or, who is entitled to get its eclectic 
knowledget:- These one hundred eight Upanishads should be provided to a devoted and 
sincere disciple who is eager and diligent in serving his Guru, to an obedient son, to any 
of my devotees, to those born in a noble clan or a virtuous family, to those who are 
virtuous, humble and good-charactered, to those who are endowed with proper 
temperament and aptitude which are compatible with the acquisition of such knowledge, 
and those who have righteous demeanours and general auspicious temperament, but then 
only after duly examining them as to their eligibility for receiving these Holy Scriptures.  

Such a person who reads or hears these Upanishads is able to attain me. [In other 
words, such a person is able to achieve the exalted stature when the Atma of that person 
becomes one with me who am the supreme transcendental Brahm personified. He 
becomes one like me, finds closeness with me, attains my divine abode and gets the 
ultimate reward which is emancipation and salvation of his soul when he reads and 
understands these Upanishads.] There is no doubt about it (49-50).  

 
 
rnsrn`pkH;qäe~ A fo|k g oS czkã.kektxke xksik; ek 'ksof/kþs·gefLe A vlw;dk;ku`tos  
'kBk; ek ek czw;k oh;Zorh rFkk L;ke~ A ;eso fo|kJqreçeÙka es/kkfoua czãp;ksZiiée~  A  
rLek bekeqilék; lE;d~ ijh{; n|k}S".kohekRefu"Bke~ AA bfr AA51AA 
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tadetadṛcābhyuktam—vidyā ha vai brāhmaṇamājagāma gopāya mā 

śevadhiṣṭe’hamasmi /  

asūyakāyānṛjave śaṭhāya mā mā brūyā vīryavatī tathā syām /  

yameva vidyāśrutamapramattaṃ medhāvinaṃ brahmacaryopa-pannam /  

tasmā imāmupasannāya samyak parīkṣya dadyādvaiṣṇavīmātma-niṣṭhām / iti // 51 // 

 
;gh ckr _pk esa Hkh dgh x;h gSA dgrs gSa osn fo|k mifu"kn~ :ih czkã.k ds ikl x;h vkSj 
cksyh& ^esjh j{kk djks eSa rqEgkjh fuf/k gw¡A ;kn jgs] eq>s fuUndksa] feF;kpkjh vkSj nq"V izÑfr okyksa 
dks er lqukukA rHkh eSa lkeF;Z;qä vkSj oh;Zoku ¼vFkok lQy½ gksÅ¡xh*A tc ,slk f'k"; tks 
'kkL= vH;kl esa :fp j[krk gks] izekn jfgr gks] es/kkoh gks vkSj czãp;Z ls ;qä gks] xq: ds ikl 
vk;s rc mldh lE;d~ ijh{kk djds bl vkRe fo"k; dk oS".koh fo|k dk Kku mls iznku djuk 
pkfg, ¼51½A 

 
This fact is also endorsed by the ‘Richas’ (the hymns of the Vedas). It is said that the 
body of knowledge of the Vedas once went to a Brahmin called Upanishad and said, 
‘Protect me, save me. I am your asset. Remember, don’t ever narrate me to those who are 
unduly skeptic and critical, trying to find unnecessary faults with even sublime things, to 
those who are contemptible liars, imposters and deceitful, and those who are of a sinful, 
wicked, scheming, evil, pervert, decadent, licentious and treacherous temperament. It is 
only then that I shall become greatly potent, stupendously powerful and majestic in glory 
and renown; it is only then that I shall acquire immense strength and capability to become 
successful in achieving my goal of spreading the light of knowledge, enlightenment and 
wisdom leading to the emancipation, salvation and bliss to the creature'. 
 He whom the teacher finds eager, sincere, honest and diligent in study of the 
scriptures, imbuing their holistic knowledge and practicing their tenets, who has none of 
the bad habits such as indulgence and indolence, he who is scholarly, and has the aptitude 
and potential to study the scriptures, and he who observes self-restraint, abstinence, 
celibacy and continence— only when such a seeker/aspirant approaches a teacher should 
he be imparted a comprehensive spiritual knowledge about the pure-self which is 
synonymous with the supreme conscious Atma, which in turn is an image of the supreme 
Brahm or Parmatma. This holistic knowledge is called ‘Vaishnavi Vidya’, or the sublime 
and holistic knowledge that pertains to the Atma as a manifestation of the supreme 
Brahm. But prior to this, the teacher should subject the disciple to proper test of 
eligibility and aptitude to determine his worthiness for acquiring the Upanishads'. This is 
what Sri Ram told Hanuman (51). 
 
 

vFk gSua JhjkepUnza ek#fr% içPN _XosnkfnfoHkkxsu i`Fkd~ 'kkfUreuqczqghfr AA52AA 
 
atha hainaṃ śrīrāmacandraṃ mārutiḥ papraccha ṛgvedādivibhāgena pṛthak 

śāntimanubrūhīti // 52 // 
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blds i'pkr~ JhjkepUnzth ls guqeku~th us iwNk&^gs Hkxou~! _Xosn vkfn ds vuqlkj mifu"kn~ksa dk 
vyx&vyx foHkkx djds muds 'kkfUr ea=ksa dks Ñik djds vki eq>s crk;sa ¼52½A 
 
Classification of the Upanishads:- After that, Hanuman asked Sri Ram—'Oh Lord! 
Please classify the Upanishads according to the Vedas they belong to, such as the Rig 
Veda, and also enlighten me about their respective ‘Shanti Paaths’'.  

[These Shanti Paths are invocational prayers asking the supreme transcendental Lord 
to bestow peace and bliss upon the person who does the prayer. These essentially seek the 
Lord’s blessings and benediction, and request the Supreme Being to inculcate noble 
virtues and values in the aspirant who studies the Upanishads so that the real benefit of 
their study is obtained by him.] (52).  

 
  

l gksokp Jhjke% A ,srjs;dkS"khrdhuknfcU}kReçcks/kfuokZ.keqåyk{kekfydkf=iqjk& 
lkSHkkX;cà`pkuke`Uosnxrkuka n'kla[;kdkukeqifu"knka ok³~es eulhfr 'kkfUr% AA53AA 

 
sa hovāca śrīrāmaḥ / aitareyakauṣītakīnādabindvātmaprabodhanir-

vāṇamudgalākṣamālikātripurāsaubhāgyabahvṛcānāmṛnvedagatānāṃ 

daśasaṃkhyākānāmupaniṣadāṃ vāṅme manasīti śāntiḥ // 53 // 

 
Jhjke us dgk& ^_Xosn ds 10 mifu"kn~ gSaA muds uke fuEu gSa& ¼1½ ,srjs;] ¼2½ dkS"khrdhczkã.k] 
¼3½ uknfcUnq] ¼4½ vkReizcks/k] ¼5½ fuokZ.k] ¼6½ eqåy] ¼7½ v{kekfydk] ¼8½ f=iqjk] ¼9½ 
lkSHkkX;y{eh vkSj ¼10½ cà`pA budk 'kkfUr ea=& ^ok³~ es eufl* bR;kfn gS ¼53½A 
 
Lord Sri Ram replied, 'There are ten Upanishads in the Rig Veda, and their ‘Shanti 
Mantra’ is ‘vāṅme manasī’.  

These ten Upanishads are the following— (1) aitareya, (2) kauṣītakī-brāhman, (3) 
nāda-bindu, (4) ātma-prabodha, (5) nirvāṇa, (6) mudgala, (7) akṣamālikā, (8) tripurā, (9) 
saubhāgya-lakṣamī, and (10) bahṛca.  

 
 [uksV % _Xosnh; 'kkfUrikB fuEu gS@The Shantipaath of the Rig Vedic Upanishads is 

the following :- 
  

¬ ok³~ es eufl çfrf"Brk euks es okfp çfrf"BrekfojkoheZ ,f/k A osnL; e  
vk.khLFk% Jqra es ek çgklh% A vusuk/khrsukgksjk=kUlUn/kkE;`ra ofn";kfe A  
lR;a ofn";kfe A rUekeorq A r}äkjeorq A vorq ekeorq oäkjeorq oäkje~ AA 

      ¬ 'kkfUr% ! 'kkfUr% !! 'kkfUr% !!!  
 

oṃ vāṅa mē manasi pratiṣṭhitā manō mē vāci pratiṣṭhitamāvirāvīrma edhi /  
vēdasya ma āṇīsthaḥ śrutaṃ mē mā prahāsīḥ / 
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anēnādhītēnāhōrātrānsandadhāmṛtyaṃ vadiṣyāmi / 
satyaṃ vadiṣyāmi / tanmāmavatu / tadvaktāramavatu / avatu māmavatu vaktāramavatu 
vaktāram /  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
  
 

vkse ¬! gs ijekRek! esjh ok.kh eu esa fLFkr gks vkSj eu okf.k esa fLFkr gks tk; ¼;kfu fd 
eu&ok.kh ,d gks tk;saA ,slk u gks fd eSa ok.kh ls dqN cksywa vkSj esjk eu dqN vkSj lksps½A gs 
ijekRek! vki esjs le{k izÑV gks tk;sa ¼;kfu fd esjs lkeus ls ek;k dk tky gV tk;s rkfd eSa 
vkids lR; Lo:i dks ns[k ,oa vuqHko dj ldw¡½A eSa osn ds fo"k;ksa dk Kku izkIr dj ldw¡A eSa 
igys ls izkIr Kku dks HkqykÅ¡ ughaA esjk ijczã ds fy,  
Lok/;k; lrr~ jkr&fnu pyrk jgsA eSa loZnk mÙke 'kCn gh cksyw¡] lR; gh cksyw¡A ijczã esjh j{kk 
djsA czã esjs xq: ¼vkpk;Z ftlus eq>s f'k{kk nh½ dh j{kk djsaA esjs rhuksa rki 'kkUr gksaA  
 
The meaning of this Shanti Paath is as follows—‘OM salutations! Oh supreme Lord! Let 
my speech and my mind be one and in harmony with each other (i.e. let my speech say 
what I think; let me not be deceitful, cunning, imposturous and treacherous; let me not 
speak and think differently). Oh Lord! Present yourself before me (i.e. remove all the 
delusions and the darkness of ignorance which have engulfed me from all the sides so 
that I can see through the darkness as well as the deluding mist, and view your 
splendorous form, experience the bliss of your presence). Empower me so that I can 
acquire the knowledge and wisdom enunciated by the Vedas while not forgetting that 
which has been already acquired. Let my self-study about the true nature and the essences 
of the absolute reality that the Brahm is continue uninterrupted, unhindered day and 
night. I should speak what is good and noble (i.e. I should never indulge in falsehood,  
deceit, pretentious talk, gossip, cursing, swearing, uttering of expletives, tattling, 
criticizing others, insulting them, making insinuations, etc.) as well as the truth (i.e. I 
should never indulge in deceitful talk and falsehood). Let the supreme Brahm protect me. 
Let the supreme Brahm protect my teacher. Let all the three types of torments that afflict 
me be calmed down. [The so-called three ‘Traitaps’ are the torments that the creature is 
subjected to due to his body such as illness, old age; due to other worldly creatures such 
as fear from the king, thieves etc.; due to the malignant stars and opposed Gods.] Let us 
have peace. Let us have peace. Let us have peace.’] 
 
 

bZ'kkokL;c`gnkj.;tkckygalijegallqckyefU=dkfujkyEcf=f'k[khczkã.ke.Myczkã.kk& 
};rkjdiS¯yfHk{kqrqjh;krhrk/;kRerkjlkj;kKoYD;'kkV~îkk;uheqfädkuka  
'kqDy;tqosZnxrkukesdksufoa'kfrla[;kdkukeqifu"knka iw.kZen bfr 'kkfUr% AA54AA 

 
īśāvāsyabṛhadāraṇyajābālahaṃsaparamahaṃsasubālamantrikānirālambatriśikhī-

brāhmaṇamaṇḍalabrāhmaṇādvayatārakapaiṅgalabhikṣuturīyātītādhyātma-
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tārasārayājñavalkyaśāṭyāyanīmuktikānāṃ śuklayajurvedagatānāmekona-

viṃśatisaṃkhyākānāmupaniṣadāṃ pūrṇamada iti śāntiḥ // 54 // 

 
blh izdkj 'kqDy ;tqosZn ds 19 mifu"kn~ gSaA muds uke fuEu gSa& ¼1½ bZ'kkokL;] ¼2½ c`gnkj.;d] 
¼3½ tkcky] ¼4½ gal] ¼5½ ijegal] ¼6½ lqcky] ¼7½ eaf=dk] ¼8½ fujkyEc] ¼9½ f=f'kf[kczkã.k] 
¼10½  e.Myczkã.k] ¼11½ v};rkjd] ¼12½ iS¯y] ¼13½ fHk{kqd] ¼14½ rqjh;krhr] ¼15½ v/;kRe] 
¼16½ rkjlkj] ¼17½ ;kKoYD;] ¼18½ 'kkVîkk;uh vkSj ¼19½ eqfädkA buds 'kkfUr ea= ^iw.kZen% 
iw.kZfene~* bR;kfn gS ¼54½A 
 
Similarly, there are nineteen Upanishads in the Shukla (white) Yajur Veda, and their 
‘Shanti Mantra’ is ‘pūrṇamadaḥ pūrṇamidaṃ’.  

These nineteen Upanishads are the following— (1) īśāvāsya, (2) bṛhadāraṇyaka, (3) 
jābāla,  (4) haṃsa, (5) paramahaṃsa, (6) subāla, (7) mantrikā, (8) nirālamba, (9) triśikhī-
brāhman, (10) maṇḍala-brāhman, (11) advayatārak, (12) paiṅgala, (13) bhikṣuka, (14) 
turīyātīta, (15) adhyātma, (16) tārasāra, (17) yājñavalkya, (18) śāṭyāyanī, and (19) 
muktikōpaniṣad. 

 
 [uksV % 'kqDy ;tqosZnh; 'kkfUrikB fuEu gS@The Shantipaath of the Shukla Yajur Vedic 

Upanishads is the following :-  
 
¬ iw.kZen% iw.kZfena iw.kkZr~ iw.kZeqnP;rs A iw.kZL; iw.kZeknk; iw.kZesokof'k";rs AA 

     ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!!  
 

oṃ pūrṇamadaḥ pūrṇamidaṃ pūrṇātpūrṇamudacyatē /  
pūrṇasya pūrṇa-mādāya pūrṇamēvāvaśiṣyatē //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 

 
vkse ¬! og ijekRek tks vksadkj :i gS] lc izdkj ls ifjiw.kZ gSA ;g txr Hkh ml ijekRek ls 
ifjiw.kZ gSA ;g iw.kZ txr ml iw.kZ czã ls gh izdV gqvk gSA bl izdkj iwjs txr esa O;kIr gkssus ij 
Hkh ijeczã iw.kZ gh jgrk gSA blls mldks fudky ysus ij Hkh og iw.kZ gh 'ks"k cprk gSA vkse! 
gekjs rhuksa rkiksa dh 'kkfUr gksA  
 
The Shanti Paath has the following meaning:-‘OM salutations! The supreme Lord who is 
represented by the cosmic divine word symbol OM is complete and absolute in all 
respects. This whole cosmos is wholly and completely encompassed and pervaded by 
him (i.e. the supreme Brahm pervades this whole creation even as water is uniformly 
present in wet sponge). This whole world, in its myriad forms, has originated from that 
whole, complete and indivisible entity. Inspite of this, that whole, complete and 
indivisible entity (Brahm) remains as such, that is, whole, complete and indivisible. Even 
when he is hypothetically separated from this creation, he still remains whole, complete 
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and indivisible. [That is, Brahm cannot be partitioned or fractured or divided in any way. 
Whether he is treated as a separate entity or as an integral part of the cosmos, his form 
and nature remains essentially the same; he is unique in this aspect. This is a reference to 
the non-dual nature of the supreme Brahm.] OM! Let our three torments be calmed down. 
[The so-called three ‘Traitaps’ are the torments that the creature is subjected to due to his 
body such as illness, old age; due to other worldly creatures such as fear from the king, 
thieves etc.; due to the malignant stars and opposed Gods.] Let us have peace. Let us 
have peace. Let us have peace.’ (54). 
 

 
dBoYyhrSfÙkjh;dczãdSoY;ðksrkðkrjxHkZaukjk;.kke`rfcU}e`rukndkykfXu#nz{kqfjdkloZlkj& 
'kqdjgL;rstksfcUnq/;kufcUnqczãfo|k;ksxrÙonf{k.kkewfrZLdUn'kkjhjd;ksxf'k[kSdk{kjk{;o/kwr& 
dB#nzân;;ksxdq.Mfyuhiøkczãçk.kkfXugks=ojkgdfylarj.kljLorhjgL;kuka  
Ñ".k;tqosZnxrkuka }kf=a'kRla[;kdkukeqifu"knka lg ukoofRofr 'kkfUr% AA55AA 

 
kaṭhavallītaittirīyakabrahmakaivalyaśvetāśvataragarbhaṃnārāyaṇāmṛtabindva-

mṛtanādakālāgnirudrakṣurikāsarvasāraśukarahasyatejobindudhyānabindu-

brahmavidyāyogatattvadakṣiṇāmūrtiskandaśārīrakayogaśikhaikākṣarākṣya-

vadhūtakaṭharudrahṛdayayogakuṇḍalinīpañcabrāhmaṇaprāṇāgnihotravarāhakali-

saṃtaraṇasarasvatīrahasyānāṃ kṛṣṇayajurvedagatānāṃ dvātriṃśatsaṃkhyā-

kānāmupaniṣadāṃ saha nāvavatviti śāntiḥ // 55 // 

 
Ñ".k ;tqosZn ds 32 mifu"kn~ gSaA muds uke fuEu gSa& ¼1½ dBoYyh] ¼2½ rSfÙkjh;] ¼3½ czã] ¼4½ 
dSoY;] ¼5½ 'osrkðkrj] ¼6½ xHkZ] ¼7½ ukjk;.k] ¼8½ ve`rfcUnq] ¼9½ ve`rukn] ¼10½ dkykfXu:nz] 
¼11½ {kqfjdk] ¼12½ loZlkj] ¼13½ 'kqdjgL;] ¼14½ rstksfcUnq] ¼15½ /;kufcUnq] ¼16½ czãfo|k] 
¼17½ ;ksxrÙo] ¼18½ nf{k.kkewfrZ] ¼19½ LdUn] ¼20½ 'kkjhjd] ¼21½ ;ksxf'k[kk] ¼22½ ,dk{kj] 
¼23½ vf{k] ¼24½ vo/kwr] ¼25½ dB:nz] ¼26½ :nzân;] ¼27½ ;ksxdq.Myh] ¼28½ iøkczã] ¼29½ 
çk.kkfXugks=] ¼30½ ojkg] ¼31½ dfylUrj.k vkSj ¼32½ ljLorhjgL;A buds 'kkfUr ea= ^lg ukoorq 
lg ukS Hkquäq* bR;kfn gS ¼55½A 
 
Again, there are thirty two Upanishads in the Krishna (dark) Yajur Veda, and their 
‘Shanti Mantra’ is ‘saha nāvavatvu’.  

These thirty two Upanishads are the following— (1) kaṭhavallī, (2) taittiriḥ, (3) 
brahma, (4) kaivalya, (5) śvetāśvatar, (6) garbha, (7) nārāyaṇa, (8) amritbindu, (9) 
amritnād, (10) kālāgnirudra, (11) kṣurikā, (12) sarvasāra, (13) śuka-rahasya, (14) tejō-
bindu, (15) dhyāna-bindu, (16) brahmavidyā, (17) yogatattva, (18) dakṣiṇāmūrti, (19) 
skanda, (20) śārīraka, (21) yōga-śikhā, (22) ikākṣara, (23) akṣya, (24) avadhūta, (25) 
kaṭharudra,  (26) rudra-hṛdaya, (27) yōga-kuṇḍalī, (28) pañcabrahma, (29) prāṇa-
agnihotra, (30) varāha, (31) kalisaṃtaraṇa, and (32) sarasvatī-rahasya. 
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 [uksV % Ñ".k ;tqosZnh; 'kkfUrikB fuEu gS@The Shantipaath of the Krishna Yajur Vedic 

Upanishads is the following :-  
 
¬ lg ukoorq A lg ukS Hkquäq A lg oh;± djokogS A rstfLo uko/khreLrq A ek fof}"kkogS A  

        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!!  
 
oṃ saha nāvavatu / saha nau bhunaktu / saha vīryaṃ karvāvahai / tējasvi 
nāvadhītamastu / mā vidviṣāvahai // 
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
gs ¬ Lo:i ijeczãiw.kZ ijekRek! vki ge nksuksa& f'k"; ,oa xq:& dh lkFk lkFk j{kk djsaA ge 
nksuksa dk ikyu djsaA ge nksuksa lkFk lkFk 'kfä izkIr djsaA ge nksuksa dh v/;;u dh gqbZ fo|k 
rstke;h gks& gesa dksbZ fo|k esa ijkLr u dj ik;sA ge nksuksa ijLij <kg&}s"k u djsaA gekjs rhuksa 
rkiksa dh fuo`fr gksA gesa 'kkfUr iznku djsaA 
 
The Shanti Paath has the following meaning:-‘OM salutations! Oh the supreme, absolute 
Brahm who is an embodiment of the divine cosmic sound OM! Protect both of us— the 
Guru (teacher) as well as the disciple— together. Give us your patronage and sustain us 
(i.e. take care of our welfare and well-being). Let us together gain in strength. Let the 
glorious knowledge that we both acquire become glittering and splendorous as well as 
permanent, sound and unchallengeable so that no one can supersede us in our wisdom 
and knowledge. Let us be at peace with each other (i.e. we should not have any kind of 
jealously, malice, envy, hatred etc. against each other). Let all our three so-called 
‘Traitaps’ be calmed down. [The so-called three ‘Traitaps’ are the torments that the 
creature is subjected to due to his body such as illness, old age; due to other worldly 
creatures such as fear from the king, thieves etc.; due to the malignant stars and opposed 
Gods.] Let us have peace. Let us have peace. Let us have peace.’ (55). 
 

 
dsuPNkUnksX;k:f.keS=k;f.keS=s;hoýklwfpdk;ksxpwMkef.koklqnsoegRlaU;klkO;ädqf.Mdk& 
lkfo=h#ük{ktkckyn'kZutkckyhuka lkeosnxrkuka "kksM'kla[;kdkukeqefu"knkekI;k;fURofr 'kkfUr% 
AA56AA 

 
kenacchāndogyāruṇimaitrāyaṇimaitreyīvajrasūcikāyogacūḍāmaṇivāsudeva-

mahatsaṃnyāsāvyaktakuṇḍikāsāvitrīrudrākṣajābāladarśanajābālīnāṃ sāmavedagatānāṃ 

ṣoḍaśasaṃkhyākānāmupaniṣadānāmāpyāyantviti  

śāntiḥ // 56 // 
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lkeosn ds blh izdkj 16 mifu"kn~ gSaA muds uke fuEu gSa& ¼1½ dsu] ¼2½ NkUnksX;] ¼3½ 
vk:f.kd] ¼4½ eS=k;.kh] ¼5½ eS=s;h] ¼6½ czýklwfpdk] ¼7½ ;ksxpwMkef.k] ¼8½ oklqnso] ¼9½ egr~] 
¼10½ lU;kl] ¼11½ vO;ä] ¼12½ dqf.Mdk] ¼13½ lkfo=h] ¼14½ :nzk{ktkcky] ¼15½ tkckyn'kZu 
vkSj ¼16½ tkckfy A buds 'kkfUr ea= ^vkI;k;Urq eek¯kfu* gS ¼56½A 
 
Sam Veda has sixteen Upanishads, and their ‘Shanti Mantra’ is ‘āpyāyantu mamāṅgāni’. 
These sixteen Upanishads are the following— (1) kena, (2) chāndogya, (3) āruṇik, (4) 
maitrāyaṇī, (5) maitreyī, (6) vajrasūcikā, (7) yōga-cūḍāmaṇi, (8) vāsudeva, (9) mahat, 
(10) saṃnyāsa, (11) avyakta, (12) kuṇḍikā, (13) sāvitrī, (14) rudrākṣa-jābāl, (15) jābāl-
darśana, and (16) jābāli. (56) 
 

 [uksV % lkeosnh; 'kkfUrikB fuEu gS@The Shantipaath of the Sam Vedic Upanishads is 

the following :-  
 
¬ vkI;k;Urq eek¯kfu okd~ çk.kðk{kq% Jks=eFkks cyfefUnz;kf.k p lokZf.k A  
lo± czãkSifu"kna ekga czã fujkdq;k± ek ek czã fujkdjksr~] vfujkdj.keLRofujkdj.ka  
es·Lrq A rnkRefu fujrs ; mifu"kRlq /kekZLrs ef; lUrq] rs ef; lUrq AA 

      ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!!  
 
oṃ āpyāyantu mamāṅgāni vāk prāṇśhvakṣauḥ śrotramathō balamindriyāṇi ca sarvāṇi / 
sarvaṃ brahmaupaniṣhadaṃ māhaṃ brahma nirākuryāṃ mā mā brahma nirākarōt, 
anirākaraṇamastvanirākaraṇaṃ mē’astu / 
tadātmani niratē ya upaniṣhatsu dharmāstē mayi santu, tē mayi santu // 
  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
vkse ¬! gs ijeczã ijekRek! esjs lc vax] okf.k] vk¡[k] dku vkfn lc KkusfUnz;k¡ ,oa desZfUnz;k¡] 
izk.k lewg] 'kjhfjd ,oa ekufld 'kfä rFkk vkst& lc iq"V gksa vkSj c<+saA  mifu"knksa esa ijeczã 
dk tks Lo:i of.kZr gS  mls eSa dHkh vLohdkj u d:¡ vkSj czã Hkh dHkh eq>s ofg"dkj u djsaA 
eq>s lnk viuk;s j[ksaA esjs lkFk ijeczã dk ,oa czã ds lkFk esjk lEcU/k fuR; cuk jgsA mifu"kn~ksa 
esa ftl /keZ dk izfriknu fd;k x;k gS oks lc eq>esa izdkf'kr jgsaA esjk ,dek= y{; ijeczã esa 
yxs jguk jgsA esjs rhuksa rkiksa dh 'kkfUr gksA  
 
The Shanti Paath has the following meaning:-‘OM salutations! Oh supreme Lord! Let all 
my sense organs of perception such as speech, eyes, ears etc. as well as the parts of my 
body which are called the organs of action (such as hands, legs etc.), all the ‘Prans’ (the 
vital forces of life) as well as the strength and powers of my body and the mind-intellect 
apparatus, my overall vitality, vigour and prowess as well as glory and fame become 
progressively more robust, be enhanced and attain more exalted stature than what they 
are at present. Let that Brahm who has been described and defined by the Upanishads 
never forsake me, and at the same time, let me never deny him. Brahm should always 
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treat me as his one of his own, and let the mutual relationship that is already established 
between the two of us become sound and eternal, constant and consistent. Let all those 
auspicious virtues, noble qualities and exemplary characteristic features which are 
collectively called ‘Dharma’ (i.e. righteousness, probity, propriety) by the Upanishads 
always and constantly shine and illuminate my inner-self. Let me regularly, persistently 
and consistently pursue the supreme Brahm as the only target or goal of my life (i.e. let 
me concentrate on and divert all my energy and activities in this world exclusively 
towards a single Utopian goal—and that is, attainment or realisation of the supreme 
Brahm). Let all my three torments be calmed down. [The so-called three ‘Traitaps’ are 
the torments that the creature is subjected to due to his body such as illness, old age; due 
to other worldly creatures such as fear from the king, thieves etc.; due to the malignant 
stars and opposed Gods.] Let us have peace. Let us have peace. Let us have peace.’ (56).  
 
 

ç'ueq.Mdek.MwD;kFkoZf'kjks·FkoZf'k[kkc`gTtkckyu`flagrkiuhukjnifjozktdlhrk— 

'kjHkegkukjk;.kjkejgL;jkerkiuh'kkf.MY;ijegalifjozktdkéiw.kkZlw;kZReik'kqirijczã— 
f=iqjkriunsohHkkoukczãtkckyx.kifregkokD;xksikyriuÑ".kg;ûkhonÙkk=s;xk#MkukeFkoZos& 
nxrkukesdf=a'kRla[;kdkukeqifu"knka Hknza d.ksZfHkfjfr 'kkfUr% AA57AA 

 
praśnamuṇḍakamāṇḍūkyātharvaśiro’tharvaśikhābṛhajjābālanṛsiṃhatāpanī-

nāradaparivrājakasītāśarabhamahānārāyaṇarāmarahasyarāmatāpanīśāṇḍilya-

paramahaṃsaparivrājakaannapūrṇāsūryātmapāśupataparabrahmatripurātapana-

devībhāvanābrahmajābālagaṇapatimahāvākyagopālatapanakṛṣṇahayagrīva-

dattātreyagāruḍānāmatharvavedagatānāmekatriṃśatsaṃkhyākānāmupaniṣadāṃ 

bhadraṃ karṇebhiriti śāntiḥ // 57 // 

 
blh izdkj] vFkosZn ds 31 mifu"kn~ gSaA muds uke fuEu gSa& ¼1½ iz'u] ¼2½ eq.Md] ¼3½ ek.MwD;]  
¼4½ vFkoZf'kjl~] ¼5½ vFkoZf'k[kk] ¼6½ c`gTtkcky] ¼7½ u`flagrkfiuh;] ¼8½ ukjnifjozktd] ¼9½ 
lhrk] ¼10½ 'kjHk] ¼11½ f=ikf}Hkwfregkukjk;.k] ¼12½ jkejgL;] ¼13½ jkerkfiuh;] ¼14½ 
'kkf.MY;] ¼15½ ijegalifjozktd] ¼16½ véiw.kkZ] ¼17½ lw;Z] ¼18½ vkRek] ¼19½ ik'kqir] ¼20½ 
ijczã] ¼21½ f=iqjkrkiuh;] ¼22½  nsoh] ¼23½ Hkkouk] ¼24½ HkLetkcky] ¼25½ x.kifr] ¼26½ 
egkokD;] ¼27½ xksikyrkiuh;] ¼28½ Ñ".k] ¼29½ g;ûkho] ¼30½ nÙkk=s; vkSj ¼31½ x#MA buds 
'kkfUr ea= ^Hknza d.ksZfHk% J`.kq;ke* bR;kfn gS ¼57½A 
 
Similarly, there are thirty one Upanishads in the Atharva Veda, and their ‘Shanti Mantra’ 
is ‘bhadraṃ karṇēbhiḥ śṛṇuyāma’.    

These thirty-one Upanishads are the following— (1) praśna, (2) muṇḍak, (3) 
māṇḍūkya, (4) atharvaśirasa, (5) atharvaśikhā, (6) bṛhajjābāla, (7) nṛsingha-tāpanī, (8) 
nārada-parivrājak, (9) sītā, (10) śarabha, (11) tripādvibhūta-mahānārāyaṇa, (12) rāma-
rahasya, (13) rāma-tāpanīya, (14) śāṇḍilya, (15) paramahaṃsa-parivrājka, (16) anna-
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pūrṇā, (17) sūrya, (18) ātmā, (19) pāśupata, (20) para-brahma, (21) tripurā-tāpanī, (22) 
devī, (23) bhāvanā, (24) bhasma-jābāl, (25) gaṇapati, (26) mahāvākya, (27) gōpāla-
tāpanī, (28) kṛṣṇa, (29) hayagrīva, (30) dattātreya, and (31) gāruḍa. (57). 
 

 [uksV % vFkoZosnh; 'kkfUrikB fuEu gS@The Shantipaath of the Atharva Vedic 

Upanishads is the following :-  
 
¬ Hknza d.ksZfHk% J`.kq;ke nsok% Hknza i';sek{kfHk;Zt=k% A  
fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% AA 
LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk% A 
LofLr uLrk{;ksZ vfjþusfe% LofLr uks c`gLifrnZ/kkrq AA 
        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! ] 

 
oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
vkse ¬!  xq# ds ;gk¡ v/;;u djus okys f'k"; vius xq#] lkFk esa i<+us okys rFkk ekuo ek= 

dh dY;k.k dh bPNk ls nsorkvksa ls izkFkZuk djrs gSaμ ‘gs nsox.k! ge vius dkuksa ls 'kqHk ,oa 
dY;k.kdkjh opu gh lqusA fuUnk] pqxyh] xkyh ;k vU; iki dh ckrsa gekjs dkuksa esa u iM+sA gekjk 
thou ;tu&ijk;.k gksA ge lnk Hkxoku dh vjk/kuk esa yxs jgsaA ge us=ksa ls Hkh lnk dY;k.k 
dk gh n'kZu djsaA fdlh veaydkjh vkSj iru dh vksj ys tkus okys n`';ksa dh rjQ gekjk 
vkd"kZ.k dHkh u gksA gekjk 'kjhj] gj vax lqn`<+ vkSj iq"V gksA og Hkh blfy, fd ge muds }kjk 
Hkxoku dk Lrou djrs jgsaA gekjh vk;q Hkksx&foykl ;k izekn esa u dVsA gesa ,slh vk;q feys tks 
Hkxor dk;Z esa vk ldsA ftudk lq;'k lc vksj QSyk gS os nsojkt bUnz] loZK iw"kk] x#M+ 
¼vfj"Vfuokjd rk{;Z½ vkSj cqf) ds Lokeh c`gLifrμ ;s lHkh nsork Hkxoku dh gh fnO; foHkwfr;k¡ 
gSaA os lc lnk gekjk dY;k.k ,oa iks"k.k djsaA budh Ñik ls gekjs lkFk izkf.kek= dk dY;k.k gksrk 

jgsA vk/;kfRed] vkf/knSfod vkSj vkf/kHkkSfrdμ bu rhuksa izdkj ds rkiksa dh 'kkfUr gksA’ 
 
The Shanti Paath has the following meaning;-‘OM salutations! The disciples who are 
studying the scriptures at the place of their Guru (teacher, moral preceptor, guide) 
remember the Gods and pray to them for the welfare and good of their teacher, their 
fellow students as well as the human race as a whole— 'Oh Gods! Let us hear auspicious 
and noble things with our ears. Criticism of others, finding faults with them, useless 
gossip, cynicism, cursing and use of foul as well as abusive language, profanities, 
expletives and all other types of non-righteous, uncultured, uncivilised and unwarranted 
sinful words should not enter our ears. Let our lives be devoted to and focused on the 
Lord God! Let us spend our time in his worship and honour. Not only the ears, but let our 
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eyes too see good things only. Let not our eyes be ever attracted towards or enchanted by 
any sight or scene that is inauspicious, unrighteous, un-virtuous, detestable, abhorable, 
corruptible and degrading, perverting or depraving for the mind-heart-intellect complex. 
In short, let our views and sights be pure. Let our body, every part of it, be able, strong 
and healthy so that we can be fit enough to praise, worship, honour, serve and revere the 
Lord God (because an unfit, diseased and decrepit body is a great burden and hindrance 
in life of the seeker/aspirant). Let our age and life not be spent in the gratification of the 
sense organs or enjoyment of the materialistic world, or be frittered away in indolence 
and lethargy. Our lives should be used for the work of the Lord God (i.e. we can do 
righteous deeds of all kinds). They whose fame is spread in all the directions, i.e. the king 
of Gods named Indra, the all-knowing Purush (i.e. the supreme Lord), the legendary bird  
who can eliminate/remove all sorrows, miseries, distresses, troubles and tribulations of all 
kinds (i.e. Garud, the legendary eagle/heron who is the mount of Lord Vishnu), as well as 
the Lord of wisdom and intelligence, Lord Brishpati—all of them are the various 
manifestations and extension of the Lord’s excellence, majesty, magnificent glories, 
stupendous powers and supreme dignity. Let them all sustain, enhance and nourish all 
that which is good for us. Their grace and kindness will give well-being and 
auspiciousness to all the creatures including us. Let all the torments pertaining to this 
existence be calmed down. [The so-called three ‘Traitaps’ are the torments that the 
creature is subjected to due to his body such as illness, old age; due to other worldly 
creatures such as fear from the king, thieves etc.; due to the malignant stars and opposed 
Gods.] Let us have peace. Let us have peace. Let us have peace.’ (57). 
 

 
eqeq{ko% iq#"kk% lk/kuprqþ;laiék% J)koUr% lqdqyHkoa Jksf=;a 'kkòokRlY;xq.koUredqfVya  
loZHkwrfgrs jra n;kleqna låq#a fof/konqilaxE;ksigkjik.k;ks·þksÙkj'krksifu"kna fof/kon/khR; 
Jo.keuufufn/;klukfu uSjUr;sZ.k ÑRok çkjC/k{k;kísg=;Hk¯a çkI;ksikf/kfofueqZä& 
?kVkdk'koRifjiw.kZrk fonsgeqfä% A lSo dSoY;eqfäfjfr A vr,o czãyksdLFkk  
vfi czãeq[kk}snkUrJo.kkfn ÑRok rsu lg dSoY;a yHkUrs A vr% losZ"kka  
dSoY;eqfäKkZuek=s.kksäk A u deZlka[;;ksxksiklukfnfHkfjR;qife"kr~ AA58AA 
                       
                    bfr eqfädksifu"kRlq izFkeks·;k;% AA 

 
mumukṣavaḥ puruṣāḥ sādhanacatuṣṭayasaṃpannāḥ śraddhāvantaḥ sukulabhavaṃ 

śrotriyaṃ śāstravātsalyaguṇavantamakuṭilaṃ sarvabhūtahite rataṃ dayāsamudraṃ 

sadguruṃ vidhivadupasaṃgamyopahārapāṇayo-’ṣṭottaraśatopaniṣadaṃ vidhivadadhītya 

śravaṇamanananididhyāsanāni nairantaryeṇa kṛtvā prārabdhakṣayāddehatrayabhaṅgaṃ 

prāpyopādhivinir-muktaghaṭākāśavatparipūrṇatā videhamuktiḥ / 

saiva kaivalyamuktiriti / ata eva brahmalokasthā api brahmamukhādvedāntaśravaṇādi 

kṛtvā tena saha kaivalyaṃ labhante / ataḥ sarveṣāṃ kaivalyamuktirjñānamātreṇoktā / 

na karmasāṃkhyayogopāsanādibhirityupaniṣat // 58 // 
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iti muktikōpaniṣat prathamōdhyāḥ // 1 // 

 
tks yksx eqfä dh vfHkyk"kk j[krs gSa] ftUgsa fuR;&vfuR; oLrq dk foosd gS] bl yksd ds ,oa 
ijyksds ds Hkksxksa ls oSjkX; gS] 'ke&ne vkfn "kV~ lEifÙk rFkk lk/kuprqþ; ls lEié gSa os 
J)koku iq#"k vius ln~xq# ds fudV fof/kiwoZd HksaV ysdj tk;sa vkSj muls mijksDr 108 mifu"knksa 
dk fof/kiwoZd i<+uk] fujUrj Jo.k&euu&/;ku djus dk vH;kl djsaA xq# fdl izdkj dk gks lks 
crkrk gw¡& lRdqy esa mRié] osnKku esa lEié] 'kkL=kuqjkxh] xq.koku~] ljyân;] leLr izkf.k;ksa dh 
HkykbZ esa jr rFkk n;k dk leqnz gksA fQj tc izkjC/k dk N; gks tkrk gS vkSj muds LFkwy] lw{e 
rFkk vfrokfgd rhuksa 'kjhj u"V gks tkrs gSa rc os mikf/keqä ?kVkdk'k ds leku ifjiw.kZrk dks izkIr 
djrs gSa] vFkkZr~ czã esa yhu gks tkrs gSaA ;gh ^fonsgeqfä* dgykrh gS( bldks ^dSoY;eqfä* Hkh 
dgrs gSaA blfy, i`Foh esa jgus okys yksx Hkh mifu"kn~ksa dk Jo.k&euu&/;ku djds ijeczã ds 
dSoY; in dks izkIr dj ldrs gSaA vr% lcds fy, Kku }kjk gh loZJs"B dSoY; eqfä dgh x;h 
gS& deZ;ksx] lka[;;ksx rFkk mikluk vkfn ds }kjk ughaA ;g mifu"kn~ gS ¼58½A 

 
eqfädksifu"kn~ dk izFke v/;k; lekIr gqvkA 

 
Those who aspire for emancipation and salvation of their soul, are able to distinguish 
between what is eternal and what is perishable, are not interested either in the enjoyment 
and pleasures of the objects of this materialistic world or those of the heaven, are blessed 
with the virtues of ‘Sham and Dam’ (i.e. the qualities of self-restraint and tolerance), are 
eager and sincere for salvation, and have faith and conviction in the sublime, holy and 
divine tenets of these Upanishads—such aspirants should approach a ‘Sud Guru’ (i.e. a 
worthy teacher who is competent to teach the knowledge of the Upanishads). The 
qualities of such a teacher are the following—he should be born in an exalted and 
virtuous clan, he should himself be well-versed and steeped in the divine knowledge 
enshrined in the Vedas, he should have sincere interest and deep love for the scriptures, 
he should possess all the good qualities, values and virtues (such as righteousness, noble 
thoughts and actions, truthfulness, honesty, humility, simplicity, clarity of thought and 
firmness of conviction in the truthfulness of the tenets of the scriptures, etc.), he should 
be of a simple, saintly and pious heart, temperament and demeanours, he should be 
constantly and diligently involved in the welfare of all the creatures, he should believe in 
altruism, sacrifice and benevolence, and he should be an ocean of kindness, mercy and 
compassion.  

The seeker/aspirant/disciple should take some offering as gift for his teacher, and 
after having studied the one hundred and eight Upanishads from him, he should 
henceforth constantly read, study, discuss, contemplate upon and practice those scriptures 
in his life (i.e. the tenets that are proclaimed by the Upanishads should be put into 
practice by the aspirant). Then, by and by, when all the accumulated effects of all the past 
deeds done by the aspirant get exhausted and he becomes free from all encumbrances 
associated with this body consisting of the three hypothetical divisions (i.e. the gross 
body, the subtle body and the causal body), he attains the final liberation which is much 
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sought after. In other words, he breaks free from the fetters that shackle the creature to 
the gross body, and to the world through the body, as a result of which he becomes 
similar to the wind element called the Ghatakash which is present inside the earthen pot, 
and which gets released to the outer space when that pot breaks open.  

When the limitations of the body are removed, and when the soul escapes as the 
vital wind element from the body, the creature finds fulfillment and cycle of liberation 
and deliverance is complete. This is called ‘Videha Mukti’ (i.e. the final liberation when 
the encumbrances imposed by the gross body are removed, and the Atma in the form of 
Pran is able to get out of the body when the person dies and is released into the outer 
space to merge with the infinite wind or air element present in the vast cosmos; this is 
tantamount to the Atma merging with its primary source, the Brahm. This is true 
emancipation and salvation without the encumbrance of the gross body of the creature).  

This form of liberation and deliverance is also called ‘Kaivalya Mukti’ because it 
is unique and one of its kind in the sense that from this state there is no return to the cycle 
of birth and death. ‘Kaivalya Mukti’ is that form of liberation wherein the Atma or soul 
of the creature merges with its primary source called the Brahm. This Brahm is the 
macrocosmic counterpart of the microcosmic soul of the creature. The word ‘Kaivalya’ 
indicates that this is the only salvation worth aiming for, as it is the best form of salvation 
to aspire for by an enlightened and wise man1.  

Even those who reside in the mortal world created by Brahma get their ultimate 
resting place with the supreme Brahm, called Kaivalya Mukti, by following the 
guidelines as enunciated by the Upanishads. It is achieved by hearing them attentively, 
pondering upon them and their meaning and message, and contemplating upon their 
subtle essence as well as putting into practice the doctrines enshrined in them. 
 Therefore, it is only through pursuing the path of ‘Gyan’ (i.e. acquisition of the 
essential and truthful knowledge pertaining to the absolute Reality and irrefutable 
supreme Truth in this creation through the study of the Upanishads; obtaining knowledge 
of the Atma and its relationship with the supreme transcendental Brahm; the true and 
fundamental nature of this Atma and Brahm) that Kaivalya Mukti described above is 
attainable  or made possible for a sincere aspirant— not by other methods such as ‘Karma 
Yog’ (i.e. by following the doctrine of ‘doing deeds’, such as doing righteous deeds 
which help to purge the accumulated evil effects of the past actions, and offering all the 
present actions to the Lord so that no new effects are generated to bog down the 
creature’s spiritual progress in the future), ‘Sankhya Yog’ (i.e. one of the six schools of 
Hindu philosophy propounded by sage Kapil), and ‘Upasana’ (i.e. worship, adoration, 
prayer, paying homage, doing service, having devotion, seeking intercession of the 
chosen deity), etc. This is an Upanishad (hence, it cannot tell a lie)’ (58). 

[Note—Once the vital wind known as the Pran which is trapped inside the body is 
released into the outer space, it is impossible to segregate it and relocate it within the 
confines of a gross body. In other words, the liberation is complete and irrevocable. The 
Pran is also synonymous with the vital wind force of life that sustains life and provides 
vitality to the creature. At the time of death, the Pran comes out of the body and merges 
with the open space outside. Earlier it was trapped inside the body, but now it is freed 
like a bird released from its cage. This is truthful liberation and deliverance from all the 
torments and horrors that the creature has had to suffer due the body and its interaction 
with the world. 
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From the point of view of the Atma, which is the pure conscious ‘self’ of the 
creature, the removal of the three types of veils or sheaths or coverings that surround it is 
also tantamount to its liberation. These three sheaths are called the food-air sheath 
pertaining to the gross body, the mind-intellect sheath pertaining to the subtle body, and 
the bliss sheath pertaining to the causal body. When the wise and enlightened seeker dies, 
his Atma is deemed to be released from these encircling girdles just like a prisoner being 
released from the prison and set free in the wide world outside. Freedom gives it 
immense happiness and bliss. These virtues are associated with Brahm realisation, and 
when the Atma attains these auspicious virtues it is deemed to have attained Brahm. 
When all the barriers are removed, the Atma becomes one with the supreme 
transcendental Brahm which is incidentally its original and primary source. 

The main objective of verse no. 58 is to concentrate the mind on the supreme truth or 
reality which is pure consciousness residing in the heart or bosom of the seeker. The 
mind which controls the food sheath (i.e. sense organs) is full of agitation, restlessness 
and flux. It has to be controlled and guided by the intellect. So, the first step is to control 
and withdraw the mind from all external distractions of this world. This can be done by 
three means—(i) The Path of Karma, or doing assigned duties without being attached to 
them; (ii) The Path of Devotion or Worship and (iii) The Path of Knowledge. It is the 
third path which is being referred to in this verse. By introspection, contemplation and 
deeply pondering over the matter and acquisition of truthful knowledge, we are able to 
distinguish and discriminate between what is true and pure, and what is falsehood, 
illusionary and corrupted. It helps us to eliminate all the unscrupulous activities and 
clutter, and instead divert our attention inwards. Taken differently, we can witness the 
divine, pure, self illuminated spark of consciousness present in a dormant form in all of 
us by the following method—the Atma manifests itself through the gross body, the subtle 
body and the causal body. The gross body (sense organs) can be willfully controlled by 
the mind under the overall guidance of the intellect; the subtle body can be controlled by 
discrimination and proper, truthful knowledge. The causal body on the other hand, can be 
controlled by the integration and coordination of the subjective and objective mind. 
When all the three are controlled, the Vasanas and/or Vrittis (inherent worldly passions 
and desires as well as natural tendencies and temperaments) clouding the Atma vanish 
(i.e. they are eliminated for good). This results in the pure consciousness shining through 
the whole existence of the creature.] 

 
 

 
*—*—*—* 
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v/;k;&4] lxZ& 2 
thou eqfä ,oa fonsg eqfä dk Lo:i( muds gksus dk çek.k(  

mudh fl)h dk mik; ,oa ç;kstu 
 

Chapter-4, Canto-2 
                  
The nature and essence of ‘freedom from life and freedom from body’; 
                         their proof; the means to achieve them; their aim/objective 
 

 
rFkk gSua JhjkepUnza ek#fr% içPNA ds;a ok rfRlf)% fl/;k ok fda ç;kstufefr AA1AA 

 
tathā hainaṃ śrīrāmacandraṃ mārutiḥ papraccha /  

keyaṃ vā tatsiddhiḥ siddhyā vā kiṃ prayojanamiti // 1 // 

 
guqeku~th us Jhjke ls iqu% iwNk& ^gs Hkxou~! thou eqfä D;k gS] fonsg eqfä D;k gS vkSj buds 
gksus esa D;k izek.k gS] mudh fl)h dSls gksrh gS vkSj ml fl)h dk iz;kstu D;k gS\* ¼1½A 

 
Hanuman asked Sri Ram once again, 'Oh Lord! What is ‘Jivan Mukti’ and ‘Videha 
Mukti’, what is their proof, how are they achieved, and what are their uses, aims and 
objectives?' (1). 
 

 
l gksokp Jhjke% A iq#"kL; drZ`RoHkksDr`Rolq[knq%[kkfny{k.kfúkÙk/keZ% Dys'k:iRok}U/kks 
Hkofr A rféjks/kua thoUeqfä% A mikf/kfofueqZä?kVkdk'koRçkjC/k{k;kf}nsgeqfä% A 
thoUeqfäfonsgeqDR;ksjþksÙkj'krksifu"kn% çek.ke~ A dr`ZRokfnnq%[kfuo`fÙk}kjk  
fuR;kuUnkokfIr% ç;kstua Hkofr A rRiq#"kç;Rulk/;a Hkofr A  ;Fkk iq=dkesfþuk iq=a  
okf.kT;kfnuk foÙka T;ksfrþksesu Lox± rFkk iq#"kç;Rulk/;osnkUrJo.kkfntfurlekf/kuk  
thoUeqä~;kfnykHkks Hkofr A loZokluk{k;kÙkYykHk% AA2AA 

 
sa hovāca śrīrāmaḥ / puruṣasya kartṛtvabhoktṛtvasukhaduḥkhādilakṣaṇa-ścittadharmaḥ 

kleśarūpatvādbandho bhavati / tannirodhanaṃ jīvanmuktiḥ / 

upādhivinirmuktaghaṭākāśavatprārabdhakṣayādvidehamuktiḥ /  
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jīvanmukti-videhamuktyoraṣṭottaraśatopaniṣadaḥ pramāṇam /  

kartṛtvādiduḥkhanivṛtti-dvārā nityānandāvāptiḥ prayojanaṃ bhavati / 

tatpuruṣaprayatnasādhyaṃ bhavati /  

yathā putrakāmeṣṭinā putraṃ vāṇijyādinā vittaṃ jyotiṣṭomena svargaṃ tathā 

puruṣaprayatnasādhyavedāntaśravaṇādijanitasamādhinā jīvanmuktyādilābho bhavati / 

sarvavāsanākṣayāttallābhaḥ // 2 // 

 
Jhjke us dgk& ^guqeku~! thou esa ^eSa Hkksäk gw¡] eSa drkZ gw¡] eSa lq[kh gw¡] eSa nq%[kh gw¡*& bR;kfn tks 
Kku gksrk gS og fpÙk ds dkj.k gksrk gSA ;gh Kku Dys"k:i gksus ls izk.kh ds fy, cU/ku dk dkj.k 
gksrk gSA bl izdkj ds Kku dks fujks/k djuk vFkok jksduk gh ^thou&eqfä* gSA ?kV:i mikf/k ls 
;qä ?kVkdk'k dh Hkk¡fr izkjC/k:i mikf/k ds u"V gksus ij og tho fonsgeqä gks tkrk gS ¼tSls ?kM+s 
ds QVus ij mldk ty eqä gks tkrk gks½A thou eqfä vkSj fonsg eqfä ds gksus esa izek.k mifu"kn~ 
gh gSaA drkZiu vkSj Hkksäkiu bR;kfn ds }kjk nq%[kksa dh fuo`fÙk nsuk rFkk fuR;kuUn dh izkfIr djkuk 
gh bldk iz;kstu gSA ;g iq#"k ds iz;Ru ls] iq#"kkFkZ ls fl) gksrh gSA tSls iq=sfþ ;K ls iq=] 
okf.kT;&O;kikj ls /ku vkSj T;ksfrþkse ;K ds }kjk LoxZ dh izkfIr gksrh gSA mlh izdkj iq#"k ds 
iz;Ru ls gksus okys osnkUr ds Jo.k] euu] /;ku ls mRié gqbZ lekf/k ls thou eqfä ,oa fonsg 
eqfä vkfn dh fl)h gksrh gSA og lkjh oklukvksa ds uk'k gksus ij izkIr gksrh gS ¼2½A 

 
Sri Ram replied, 'Oh Hanuman! The erroneous thoughts and beliefs of the creature that ‘it 
is the enjoyer or a sufferer, that it is a doer of deeds, that it is happy or sad as a result of 
his deeds’ are all due to its mind. It is the mislead mind that makes the creature think and 
belief in this way. This erroneous knowledge or belief (that the creature is the one who 
suffers, who enjoys, who does any thing) is at the root of all its troubles, miseries and 
torments in this world; it shackles the creature to the world. The elimination or purging of 
this fallacious and misleading belief and its accompanying sorrows is tantamount to 
‘Jivan Mukti’1 (i.e. being freed from the fetters that tie the creature to this illusionary and 
deluding world while he is still alive in it. In other words, when the creature rids itself 
from the wrong conception that it is the one who suffers and enjoys anything in this 
world, and that it is the one who does anything at all, then the creature finds perpetual 
peace. This is because the creature then would have realised the fact that it is the body, 
and not the Atma which is the truthful identity of the creature, that does any deed and 
therefore it is the body, and not the Atma, that suffers or enjoys the results of the deeds.) 
 When the Atma of the creature cracks through the shell surrounding it, the former 
merges with the infinite space around it. That is, when the Atma leaves the body at the 
time of death of the creature and escapes from its limiting boundaries to merge with the 
vast and infinite space outside—the space which symbolically represents the eternal, 
infinite and fathomless Brahm—it is deemed to become one with Brahm. Such liberation 
of the soul is called ‘Videha Mukti’2 (literally a liberation that removes the encumbrances 
and limitations imposed by the body upon the creature. This is the ultimate emancipation 
and salvation of the soul when the body housing the creature is discarded and the soul 
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becomes free from its captivity and finds its residence with its primary source, the 
supreme transcendental Brahm).  

The situation can be compared to the space within a pitcher. When the pitcher is 
broken, the space inside the pitcher merges inseparably and indistinguishably with the 
space outside the pitcher. [In this example, the Atma is the space inside the pitcher, while 
the space outside is the Brahm, and the body is the shell or body of the pitcher. When the 
creature dies, the Pran, or the vital winds that sustain life in the creature, leave the body 
and the creature is declared dead. But according to Upanishadic philosophy, the creature 
simply makes its exit from the prison of the body and becomes free as a bird. This is 
because the truthful identity of the creature is its Atma and not its body that has died.]   

The 108 Upanishads are the authentic proof that the two types of ‘Muktis’ (i.e. 
deliverance, liberation, emancipation and salvation of the soul)— viz. the Jivan Mukti 
and the Videha Mukti— do exist. That is, their existence is endorsed and proclaimed by 
the Upanishads. 
 The main objective of their teachings is to help the creature to obtain perpetual 
bliss, tranquility, peace, contentedness and happiness by eliminating all the sorrows and 
anguish, all the torments and pains that are associated with false beliefs and erroneous 
thinking that the creature is the ‘doer of deeds’ and ‘it suffers because of those deeds’.  

The Muktis are achievable by diligent industry and sincere effort, as well as by 
perseverance and inculcating correct wisdom and knowledge. One should shun 
misconceptions and hearsay.  
 Even as a son is begot by doing a son-begetting fire sacrifice called ‘Putresthi 
Yagya’, wealth, prosperity and material well being are generated by commerce and trade, 
and heavenly abode is achieved by doing the ‘Jyotisthom Yagya’, one can achieve Jivan 
Mukti as well as Videha Mukti through the process of ‘Samadhi’3 (i.e. a meditative 
trance-like state where the creature becomes unaware of the surrounding world and 
realises the glory and illumination of the Atma shining inside him, leading to bliss and 
ecstasy). This ‘Samadhi’ is possible by inculcating the tenets of the Upanishads in daily 
life, practicing them rigorously and consistently with firm belief, faith and conviction. 
This is made possible by attentively hearing, reading and contemplating upon the great 
and eternal truths propounded by the Upanishads. Further, it is accomplished when all the 
Vasanas present inside the creature are eliminated, purged and destroyed. [The word 
Vasana means— various desires, allurements, yearnings, greed, passions, infatuations, 
attachments, and such other inherent inclinations and temperaments of the creature that 
tend to bind him to this illusionary and deluding materialistic world.] (2). 

[Note :-(i) Moksha and Mukti—They refer to a creature’s liberation and deliverance from 
the fetters that shackle it to this mundane, artificial and entrapping world conceived by 
Maya, or the fetters that arises out of its own delusions pertaining to this world. This 
freedom leads to emancipation and salvation of the soul of the creature. It is not 
dependent so much on deeds done by a creature as it is on remaining detached from these 
deeds and their results, which is a difficult proposition.  This is not possible unless one 
realises that one’s true self is the Atma and not the body. This is where people with faulty 
conception stumble. They forget that the very notion that ‘I am doing deeds’ is directly 
related to the creature having awareness of one’s body, because deeds are done by the 
body. If one is unaware of the body, then there is no question of even being aware of 
whether the deed is done or not. Incidentally, this unawareness of the existence of the 
body while doing deeds is what is known as ‘Samadhi’ wherein the aspirant goes about 
his normal routing work without being aware of what is happening. 
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These two words are synonymous with each other. They both mean, put simply, 
‘liberation and deliverance’. For example, when a person is in a difficult situation, he 
yearns for freedom from his torments, and once he gets it, he says that he has got Mukti 
or liberation from his torments, that is, he is delivered from a hellish situation.  

In spiritual realm, Moksha/Mukti has different connotations for the two main schools 
of Hindu philosophy— the Advaitya and the Dvaitya. The Advaitya school of thought, as 
the name suggests, means ‘non-duality’ while Dvaitya means ‘duality’. The Advaitya 
school’s belief, inter alia, is that the soul of the creature is one with the supreme Soul 
called Brahm. This is an eternal, omniscient, omnipresent, omnipotent absolute entity. It 
is the ultimate truth and reality. Hence, Mukti in this context means the individual soul of 
the creature breaking free or being ‘liberated’ from the endless cycle of birth and death, 
and it getting ‘delivered’ from its temporary abode in the physical body of the creature. It 
being ‘emancipated’ means that its disability to break free has been overcome and it has 
been finally liberated, but this liberation or emancipation must logically end in the 
‘salvation’ of the creature which means merging of the liberated soul with its primary 
source which is the Brahm. It is like pouring the cup of water back into the ocean. The 
main exponent of this philosophy was Sankaracharya. 

The Dvaitya school believes in duality, i.e. that the supreme Lord (God) and the Jiva 
(creature) are two separate entities. For this school, there are four types of Muktis, viz (i) 
Salokya which refers to finding an abode in the supreme divine abode of the chosen deity 
of the seeker; (ii) Sayujya which refers to become one with the Lord; to merge one’s own 
identity with the Lord so that one becomes inseparable from his Lord; this form of 
salvation is very similar to the one that which comes under the definition of Kaivalya; it 
is also called the ‘Param Pad’ or supreme state of being one with the Lord. (iii) Samipya 
which refers to being able to reside near the Lord to serve him; and (iv) Kaivalya 
meaning ‘the only one of its kind’, 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. 
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’.  

The path to emancipation and salvation according to the Dvaitya school is through 
the medium of various mediation techniques such as— (i) Japa (repetition of the holy 
name of a chosen God), (ii) Huta (offering of rituals and sacrifices), (iii) Archana 
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(roughly meaning worship and service), (iv) Puja (meaning adoration and worship of the 
chosen deity) and (v) Dhyan (concentrating on the various forms, activities and glorious 
stories associated with the deity). For the Advaitya School, meditation emphasises 
control of the functions of the body through various exercises, restraints and 
concentrations, a process called Yoga.  

Contemplation in the end, in both the cases, makes the seeker/aspirant realise the 
futility of the world and kindles in him an intense desire to search out the ultimate Truth 
and Reality. The Upanishads here act as a referee and guide. They advise the 
seeker/aspirant about the goal of life. What one contemplates with intensity is what one 
becomes. So, if one contemplates seriously on the ‘Truth’, he verily becomes the truth 
personified, and if he contemplates on the ‘False’, he verily becomes false himself. 

The concept of ‘deliverance’ has been encapsulated in the epic 
Mahabharat in these words:-- Who gets deliverance  
 

lq[kn q%[k s les ;L; ykHkkykHkk S t;kt;k SA bPNk}sxk S Hk;k}sxk S loZFkk eqä ,o 
l%AA 
oyhifyrla;k sx s dk';± oSo.;Ze so pA dqCtHkkoa p tj;k ;% i';fr l 
eqP;rsAA 
iq aLRok si?kkr a dkysu n'k Zuk sijea rFkkA ckf/k;± çk.keUnRoa ;% i';fr l eqP;rsAA  
                                 ¼egk0 'kkfUr0 288@37] 39&40½ 
 
He who is unmoved by and treats joys and happiness as well as sorrows, miseries, 
troubles and misfortunes, gains as well as losses, victories as well as defeats equally, with 
equanimity and fortitude, whose desires, envies, ill-wills, hatreds, fears and agitations 
have been completely vanquished or eliminated—is the one who is truly liberated. When 
old age comes, the body develops wrinkles, becomes lean and decrepit, the hairs change 
colour to grey, the general appearance looses its sheen and attractiveness while the back 
tends to bend—one who constantly remains aware of these facts is truly liberated. When 
the time comes, manliness declines, eyesight fails, the ears do not hear and the vital 
forces of life  becomes weak and on the verge of collapse—one who is always aware 
these thing is truly liberated. (Mahabrt, Shanit Parva, 288/37, 39-40)  
 The concept of Mukti has been classified into two principle types—(a) Jivan Mukti, 
and (b) Videha Mukti.  

1The word Jivan means ‘life’ and Mukti means ‘freedom and liberation’. A person 
who has the grand, noble, righteous and virtuous characteristics as well as is enlightened 
and self-realised about the ultimate truth of this creation becomes totally detached from 
this artificial, mundane and illusionary world even while he physically lives in it, has a 
body, and goes about his routine duties and chores and does his assigned jobs in this 
world. But with erudition and truthful knowledge he has realised the futility of ththis 
world, and therefore he remains completely dispassionate and detached from it just like a 
dew drop lying on the petal of a lotus flower. He does not get the least agitated or 
affected or passionate by any set of circumstances, whether adverse or favourable. He 
remains aloof and unruffled. That is being equivalent to becoming free from all the 
mental, emotional and physical uneasiness created by the turmoils of this world. It is 
deemed that such a person has obtained virtual deliverance from the shackles of this 
entrapping world, a condition called ‘being emancipated and delivered while still alive’; 
this phrase explains what constitutes Jivan Mukti. 
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The Jivan Mukti state refers to freedom from being mentally engrossed in this 
delusory 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. This enables 
the creature to be free from any mental bondage that tie it to the ensnaring world; it is 
tentamount to be liberated from the shackles of this world while still living in the world 
with a body and going about one’s daily chores in a routine manner. After all, the very 
existence of the world is due to the mind; if the mind does not think that the world has 
any relevance, then it loses all pertinence and relevance for the creature.  
 2The word Videha means one without a physical body. This state is obtained 
obviously when a person dies, for then his Atma or soul escapes from his body as Pran, 
the vital wind responsible for keeping the body alive and active. The Pran leaves the body 
in the form of ‘breath’; and therefore, it is also treated as being synonymous with breath. 
Now, breath is ‘air’ with all its characteristic virtues and qualities. It 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 
Mukt 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. 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 having liberation without the encumbrance 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. Even as the air 
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, and 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.  

A truly liberated soul is one who has understood the import of these two types of 
Muktis and creates a synergy between the two. Such a person not only becomes ‘Jivan 
Mukt’, 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 
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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 the legendary king Janak (father of Sita and father-in-law of Lord Ram) 
because although he was a king taking care of the mundane work of the kingdom, 
internally he was 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 of various ‘Muktis’ has been elaborately explained by Sri Ram to Hanuman in 
Shukla Yajur Veda’s ‘Muktiko-panishad’. This concept has been also explained by sage 
Ribhu to his disciple Nidagh in ‘Mahopanishad, canto 2, verse nos. 36-73, and canto 5, 
verse nos. 23-41 amongst other Upanishads.  
 2The concept of Samadhi appearing in verse no. 2 is that state when the seeker attains 
the last stage in meditation when there is no agitation, and its place is taken over by utter 
silence or trance like state. In that silence, the cessation of the flow of thoughts results in 
annihilation of the mind, and with it, the body. When the thought processes cease, there 
can be no discrimination taking place. When discrimination ceases, the intellect cannot 
exist. Hence, in that final moment of silence, when the mind and intellect are dissolved—
the thoughts are vanquished, the mind is conquered, discrimination is absent and the 
intellect is annihilated—the erstwhile individual merges with the infinite reality, resulting 
in supreme and endless bliss. This provides ecstasy which can't be described but only 
experienced by the aspirant/seeker. 
 Contemplation and meditation lead to Samadhi. Yogis also experience supreme bliss 
during Samadhi. Simply put, it is a trance like state when the consciousness has no 
perception of the external, physical world of sense objects and, on the contrary, it 
experiences the bliss of the pure self. This leads to an ecstatic state. 
The term Samadhi is derived from the Sanskrit root ‘Dha’ which means to put or to place. 
To this root are added prefixes ‘Sam’ (well) and ‘Aa’ (fully). Thus the word Samadhi 
means ‘putting or placing the mind fully well’.  

In Vedanta, Samadhi means the knowledge that identifies the Atma with Brahm. It is 
commonly used to mean ‘absorption or meditation’. The state of Samadhi is free from the 
dual defects (faults) of duality (that the creature and Brahm are separate) and effort 
(diligence in deeds and actions aimed towards the goal). That is, during the state of 
Samadhi, the creature looses its self independent identity and no effort is then required to 
experience the bliss of the supreme realisation of the absolute Truth— which is the Atma 
and Brahm are the same, are infinite and eternal. 

There are two types of Samadhis— (i) Savikalpa Samadhi (absorption characterised 
by the perception of division, distinction or difference) and (ii) Nirvikalpa Samadhi 
(absorption free from division, distinction or difference).  

The Savikalpa Samadhi is reached after long practice of the tenet ‘I am Brahm’ (i.e. 
there is no difference between me and Brahm). Unlike this practice wherein the seeker 
had to exert himself to maintain the thought that ‘I am Brahm’, during the Savikalpa 
Samadhi there is an effortless thought of ‘I am Brahm’. This Samadhi is characterised by 
the perception of the distinction of the triumvirate consisting of (a) Meditator (Dhyatr), 
(b) Meditated object (Dheya) and (c) Meditation process (Dhyan). Though the Meditator 
has withdrawn his mind from all thoughts and maintains a continuous flow of a single 
pointed thought that ‘I am Brahm’, he still continues to have the distinction between (a) I, 
the Meditator, (b) the Object, that I am Brahm and (c) the very physical act of meditation. 
Nevertheless, by virtue of the strength of knowledge that ‘he is Brahm’, the triumvirate 
becomes illusionary or imaginary just like the perception of various shapes of water— 
such as whirlpool, wave, bubble, foam/froth etc. are noting else but water, or the water in 
a cup, a glass, a jar, a tray, a pond, a lake, a river, and ocean may have different names 
and contours but are water nonetheless.  
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Sri Sankarcharya has cited the example of a clay elephant (Sarva Vedanta Siddhanta 
Saar Sangraha, verse nos. 821-822) to say that the elephant form does appear inspite of 
the knowledge that it is, after all, clay. Similarly, inspite of the knowledge that everything 
is Brahm, the triumvirate does exist in Savikalpa Samadhi. 
Nirvikalpa Samadhi— during this state, the ideal that I am the all-pervading Brahm takes 
firm root and it puts an end to all ignorance. The term means ‘no division or distinction or 
difference’. Here the seeker has no distinction between the triad of meditator or meditated 
object and the process of meditation.  

The main difference between these two Samadhis is that in the former there is the 
‘knowledge or awareness’ that I am Brahm while in the latter it is the ‘being’ of I am 
Brahm. The difference of knowing and being is quit evident. It is one thing to 
theoretically ‘know’ that I am Brahm and quite different to ‘be’ Brahm. When the 
thought I am Brahm becomes effortless and complete, the meditator loses the distinction 
between himself, the object (Brahm) and the process (meditation)— all merge into one 
entity. In this Nirvikalpa Samadhi, the meditator loses the distinction between himself (I) 
and the object (Brahm). As a result, the ego that ‘I am meditating upon Brahm’ is 
vanished, and with it, the triad.  By extension, it means ‘there is no experience of 
distinction between the knower (meditator) and the known (Brahm)’. 
In Savikalpa Samadhi, the thought ‘I am Brahm’ is available for perception while in 
Nirvikalpa Samadhi, the same thought is not available for perception. A lump of salt 
floating in water will be seen as distinct from water (Savikalpa Samadhi) but when that 
lump of salt dissolves in water, no one can see it; there is no distinction between the 
water and the salt (Nirvikalpa Samadhi).  

The Nirvikalpa Samadhi is the plunging of the consciousness into the ocean of bliss 
encapsulated inside the causal body of the creature. All ignorance pertaining to the world 
is dispelled and therefore the world comes to an end simply because it exists only due to 
ignorance. Age, caste, position, opinion— none of these is a bar in entering the chamber 
of the self during Samadhi. It is open to all who seek it.  

To conclude, we can say that Samadhi means that state when the seeker attains the 
last stage in meditation when there is no agitation, and its place is taken over by utter 
silence or trance like state. In that silence, the cessation of the flow of thoughts results in 
annihilation of the mind, and with it, the body. When the thought processes cease, there 
can be no discrimination taking place. When discrimination ceases, the intellect cannot 
exist. Hence, in that final moment of silence, when the mind and intellect are dissolved—
the thoughts are vanquished, the mind is conquered, discrimination is absent and the 
intellect is annihilated—the erstwhile individual merges with the infinite reality, resulting 
in supreme and endless bliss and beatitude.] 

 
 
v= Üyksdk HkofUr&rPNkòa 'kkfòra psfr ikS#"ka f}fo/ka ere~ A  
r=ksPNkòeuFkkZ; ijekFkkZ; 'kkfòre~ AA3AA 
yksdoklu;k tUrks% 'kkòoklu;kfi p A nsgoklu;k Kkua ;FkkoéSo tk;rs AA  
f}fo/kks oklukO;wg% 'kqHkúkSok'kqHkúk rkS A oklukS?ksu 'kq)su r= psnuquh;ls AA4AA 
rRØes.k'kq rsuSo ekeda inkekIuqfg A vFk psn'kqHkks HkkoLRoka ;kstf;fr ladVs AA 
çkäuLrnlkS ;RukTtsrO;ks Hkork dis A 'kqHkk'kqHkkH;ka ekxkZH;ka cgUrh okluklfjr~ AA5AA 
ikS#"ks.k ç;Rusu ;kstuh;k 'kqHks ifFk A v'kqHks"kq lekfoþa 'kqHks"osokorkj;sr~ AA6AA 
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ükxH;klx'kk|kfr ;nk rs okluksn;e~ A rnkH;klL; lkQY;a fof} RoeefjenZu AA8AA 
 
atra ślokā bhavanti—tacchāstraṃ śāstritaṃ ceti pauruṣaṃ dvividhaṃ matam / 

tatrocchastramanarthāya paramārthāya śāstritam // 3 //  

lokavāsanayā jantoḥ śāstravāsanayāpi ca /  

dehavāsanayā jñānaṃ yathāvannaiva jāyate /  

dvividho vāsanāvyūhaḥ śubhaścaivāśubhaśca tau /  

vāsanaughena śuddhena tatra cedanunīyase // 4 // 

tatkrameṇāśu tenaiva māmakaṃ padamāpnuhi /  

atha cedaśubho bhāvastvāṃ yojayati saṃkaṭe //  

prāktanastadasau yatnājjetavyo bhavatā kape /  

śubhāśubhābhyāṃ mārgābhyāṃ vahantī vāsanāsarit // 5 // 

pauruṣeṇa prayatnena yojanīyā śubhe pathi /  

aśubheṣu samāviṣṭaṃ śubheṣvevāvatārayet // 6 // 

aśubhāccālitaṃ yāti śubhaṃ tasmādapītarat /  

pauruṣeṇa prayatnena lālayeccittabālakam // 7 // 

drāgabhyāsavaśādyāti yadā te vāsanodayam /  

tadābhyāsasya sāphalyaṃ viddhi tvamamarimardana // 8 // 

 
euq"; dk iz;Ru nks izdkj dk gksrk gS& 'kkL= vuqdwy ,oa 'kkL= fo:)A muesa 'kkL= fo:) 
iq:"kkFkZ ;k iz;Ru vuFkZ dk dkj.k gksrk gS vkSj 'kkL= ds vuqdwy iz;Ru ijekFkZ dks nsus okyk gksrk 
gSA yksdokluk] 'kkL=okluk rFkk nsgokluk ds dkj.k izk.kh dks ;FkkFkZ Kku dh izkfIr ugha gksrhA 
okluk;sa nks izdkj dh gksrh gS& 'kqHk vkSj v'kqHkA 'kqHk oklukvksa ds }kjk ;fn rqe ¼guqeku~½ Kku 
dk vuq'khyu djrs gks rks mlds }kjk esjs in dks izkIr djksxsA ;fn v'kqHk Hkkoksa ls ;qä jgrs gks 
rks egku~ ladV esa iM+ksxsA gs dfiðkj! iwoZ ds laLdkjksa dks rqEgsa ;RuiwoZd thruk pkfg,A 
'kqHk&v'kqHk ekxks± ls cgrh gqbZ ;g okluk:ih unh dks vius ;Ru ds }kjk 'kqHk ekxZ esa yxkuk 
pkfg,A v'kqHk ekxZ esa tkrs gq, okluk ds izokg dks 'kqHk esa eksM+uk pkfg, D;ksafd eu dk ;g 
LoHkko gS fd og v'kqHk ls gVkus ij 'kqHk dh vksj tkrk gS vkSj 'kqHk ls gVk;s tkus ij v'kqHk dh 
rjQ tkrk gSA euq"; dks pkfg, fd ;Ru djds fpÙk:ih ckyd dks Qqlykdj 'kqHk esa gh yxk;sA 
vH;kl ds }kjk tc nksuksa izdkj dh okluk;sa {kh.k gksus yxs rc] gs 'k=qvksa dk enZu djus okys 
guqeku~] rqe tku ysuk fd rqEgkjk vH;kl ifjiDo gqvk ¼3&8½A 

 
In this regard there is a ‘Shloka’ (scriptural hymn or verse) that says that a man’s efforts 
and endeavours are of two types—(a) one that is against or opposed to the guidelines 
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prescribed by the scriptures, and (b) one that is in consonant with them or in accordance 
with the guidelines set by them.  

Out of these two, the former is the root cause of all misfortunes, degradation, ruin 
and doom; pursuing such a path is futile, ruinous and a waste of time and energy. On the 
other hand, efforts made in accordance to the scriptural guidelines prove to be a boon for 
the creature’s spiritual enhancement and welfare, and it gives emancipation and salvation 
to its soul. 
 The actual truth (as enunciated by the scriptures) cannot be learnt by the creature 
as long as it has ‘Lok Vasana’ (i.e. desire for, and attraction towards, this materialistic 
world), ‘Shastra Vasana’ (i.e. desire to become expert in the scriptural books, to be much 
sought after for his literal knowledge, and to be recognised and honoured as such), and 
‘Deha Vasana’ (i.e. to yearn for gratification of the sense organs). That is, these three 
Vasanas are the obstacles that come in the way of gaining truthful knowledge about the 
absolute Truth and irrefutable Reality. 
 The Vasanas1 are again classified into two types—good and bad (or auspicious 
and inauspicious; un-corrupt and corrupt; the ones that lead to a creature’s well being and 
its all round welfare and the ones that cause its ruin and degradation).  

Oh Hanuman! If you pursue truthful knowledge by taking the help of of good 
Vasanas, or by following the auspicious and righteous path shown by the scriptures, you 
will benefit immensely from it and get an opportunity to achieve the noble and exalted 
stature which is equivalent to the spiritual utopia that would give you access to my abode. 
On the contrary, if you follow bad, inauspicious and corrupt Vasanas, then you will land 
in great trouble.  

Oh Lord of the monkeys! You must diligently endeavour to conquer/vanquish all 
the accumulated results of past deeds done by you. You should divert the surging river of 
the different Vasanas that is flowing through the various paths represented by all types 
good and bad desires that arise in a normal creature, paths that represent all types of 
inclinations and tendencies that are inherently and universally present in all the creatures 
that live in this world, into a channel that is uniformly pure and un-corrupt, that is 
uniformly pure and auspicious. That is, encourage your thought processes to pass through 
good and spiritually enhancing channels instead of allowing them to go wayward and 
swerve towards evil and sinful thoughts. 
 The flow of Vasanas (i.e. inherent tendencies and natural inclinations of the mind 
of the creature; the natural thoughts and desires that are universally present in all the 
creatures) through the path that is evil and bad should be industriously diverted towards a 
path that is considered good and auspicious by the scriptures. This is because it is a 
tendency of the mind that it cannot rest and is always in a state of flux. Therefore, as a 
consequence, when it is stopped from going towards evil and bad, it will automatically 
overflow into that channel which is good, and this is true for the opposite situation also2. 
A man should try to tame the mischievous child-like mind most lovingly and courteously, 
and politely but firmly coax it, entice it and cajole it into doing what is good, righteous 
and virtuous. 
 When both the types of your Vasanas (i.e. both the good as well as the bad 
Vasanas) begin to disintegrate, get gradually diminished in their intensity and finally 
vanish altogether, then oh the vanquisher of enemies, you should become assured that 
your efforts are bearing fruits (3-8). 
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[Note—1Vasanas—The pure consciousness (Atma) is the core of a man's personality. It 
is infinite, pure, all-pervading, omniscient, enlightened, changeless and supreme 
truth/reality. However, its infinite nature is clouded by the various Vrittis (inherent 
tendencies and inclinations) and Vasanas (desires and passion inherent in a man) 
resulting in the creation of a finite, limited, impure, corrupt, not fully enlightened, ever 
changing personality of the human being—such a person is called the ‘perceiver-feeler-
thinker-doer’ entity. When the various Vrittis or Vasanas are eliminated or excluded (i.e. 
catheterized), the attitude undergoes transformation and metamorphosis from a perceiver-
feeler-thinker entity (corresponding to the gross body, the mind and intellect collectively 
called the subtle body) into simple pure consciousness which, in reality, is the true 
identity of the creature. 
 Man's real and truthful nature is pure consciousness but he passes through the three 
different, distinct, relative states of the waker, dreamer and deep sleeper states as a result 
of the interaction or play of consciousness in the Gross, the Subtle and the Causal bodies 
respectively. No sooner the identification of the pure consciousness with any one or more 
of these bodies is removed than his original, pure, natural form is unfolded. This state is 
called self-realisation, or Godhood—or it is also called the state of supreme and sublime 
bliss, joy, happiness, peace and tranquility. Hence, when the pleural personality is 
removed, the real, singularly unique personality shines through.  
 It is the Atma which ignites/kindles/infuses life in the other 5 sheaths which are, left 
to themselves, inert and lifeless, even as a piece of iron is lifeless without the infusion of 
life into it by a magnet held nearby. This magnet is separate and distinct from the iron but 
it invisibly gives life to the dead, gross and inert piece of iron. The iron is the five sheaths 
and the magnet is the Atma. Remove the Atma and the man is as lifeless as the piece of 
iron.  
 According to Hanso-panishad of Shukla Yajur Veda, the Atma resides in the heart 
which is shaped like an 8-petal lotus. Each petal of this lotus symbolises one type of 
‘Vritti’. The petal facing to the east represents the righteous and noble inclinations; the 
petal facing south-east corner (Agneya) represents sleep, drowsiness, lethargy, inertia, 
and disinclination to work; the petal facing to the south direction represents cruel 
tendencies; the petal facing in the south-west angle (Nairitya) represents the inclination of 
the mind to be sinful, unrighteous and pervert; the petal facing towards the west 
represents the desires for sports, action and play; that petal facing to the north-west 
direction (Vayabya) represents the desire to be on the move, to go, roam and wander; the 
petal in the north direction represents the affection of a creature for Brahm, its true self 
and its desires to endear it; the petal in the north-east direction (Ishan) represents the 
desires for charity; and the petals surrounding the thalamus represent the tendency to 
renounce, to be dispassionate and detached from the artificial, sensual world (verse no. 
8). 
 Vasanas are the numerous attractions, desires, yearnings, infatuations and other 
natural inclinations of the creature that tie him to this world. These Vasanas are of three 
types—viz. (a) ‘Lok Vasana’—this is the desire and greed for wealth, fame, sensual 
objects, territorial gains, powers, majesty etc.; it also refers to the ‘Vasanas’ pertaining to 
the body vis-à-vis one’s son, property and wealth which a person has acquired and 
enjoys, and the world around him —his relatives, his fame, his contacts, his friends, his 
obligation, contracts and responsibility; it also means to appease those who are related to 
him with this body. 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. (b) ‘Shastra Vasana’—this is the 
desire and yearnings related to scriptures and literature, such as a desire to become expert 
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in them and be recognised as such, to studying them more and more, acquiring 
scholarship, expertise and accompanying fame, good name and money through them, 
become much sought after and acquire a wide followership based on this expertise and 
oratory etc. But this is a futile exercise because the scriptures are vast and like a 
fathomless ocean, and trying to realise the Supreme Truth by delving into the depths of 
the scriptures is like extracting pearl by churning the ocean. Though it is theoretically 
possible, but practically it is impossible and too far fetched. Such people rely too much 
on the letter of the scriptures and do not understand or follow their spirit, engrossing 
themselves in endless doubts and debates which in turn lead to confusions and 
contradictions. It is rare to find an enlightened soul amongst worldly scholars and orators, 
for their 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.  
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 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. 
 Basically there are three types of Vasanas as follows—(a) The ‘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.  
 (b) The ‘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.  
 (c) The ‘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 refers to the various and endless responsibilities and 
obligations, real and imaginary, that a person has, or imagines he has, towards this world.  
‘All human actions have one or more of these 7 causes —chance, nature, 
compulsion, habit, passion and desire’—Aristotle. 
‘Do not ye yet understand that what so entereth the mouth goeth into the 
belly, and is cast out into the draught? But those thing that proceed out of 
the mouth come forth from the heart (and the mind); and they defile the man 
for out of the heart (and the mind) proceed evil thought, murders, 
adulteries, fornications, thefts, false witness (lies), blasphemies. These are 
the thing that defile a man’ (Bible, St. Matthew, 15/17-20). 
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2The mind is compared to the surging river because like the river that is swollen, the 
mind is also powerful enough to crash through every barrier and cause havoc for the 
creature if it is not controlled. The river can inundate large tracts of land and cause 
immense troubles when it is in spate, and especially when it is not properly channelised. 
It would carry clean water along its normal course, but it also collects filthy garbage and 
litter if it overflows its banks into the countryside and inundates fields and villages.  The 
same river can produce electricity in a dam, and it can cause floods and havoc if not 
harnessed properly. The mind and its inclinations have a similar tendency—if the mind is 
properly harnessed, it has stupendous potentials that can lead to a creature’s welfare, but 
if it is left untended and loose then it can cause havoc for it.] 

 
 
lafnX/kk;kefi Hk`'ka 'kqHkkeso lekpj A 'kqHkk;ka okluko`)kS u nks"kk; e#Rlqr AA9AA 

 
sandigdhāyāmapi bhṛśaṃ śubhāmeva samācara /  

śubhāyāṃ vāsanāvṛddhau na doṣāya marutsuta // 9 // 

 
gs iou dqekj! tgk¡ okluk ds vfLrRo esa lUnsg gks ogk¡ 'kqHk oklukvksa dk gh fpUru djksA 'kqHk 
oklukvkas esa cqf) yxus ij dHkh nks"k mRié ugha gksrkA ¼9½ 
 
Oh Son of the Wind God (marutsuta)! When in doubt, you should take the safer bet and 
focus your attention on Vasanas that are categorised as ‘good’.  

Be consciously and consistently focusing your attention towards good, auspicious, 
righteous, uncorrupt and noble Vasanas (and keep away from the opposite type of 
Vasanas, i.e. the bad ones). If such good Vasanas are enhanced, they never produce bad 
results.  

[That is, if the choice is between good and bad Vasanas, the seeker should opt for the 
former, but when there is no choice, it is better to divert the mind forcefully towards 
things which are considered noble and good instead of letting the mind lying idle or 
allowing it to rest on bad thoughts because the mind can never rest in peace and will 
automatically, imperceptibly go towards unrighteous Vasanas as they are more pleasing 
for the gross body of the creature and gratifies its sense organs.] (9).  

  
 
okluk{k;foKkueuksuk'kk egkers A ledkya fpjkH;Lrk HkofUr Qynk erk% AA10AA 

 
vāsanākṣayavijñānamanonāśā mahāmate /  

samakālaṃ cirābhyastā bhavanti phaladā matāḥ // 10 // 

 
gs egkefr guqeku~! oklukvksa dk v{k;] foKku vkSj euksuk'k& bu rhuksa dk ,d lkFk phjdky 
rd vH;kl djus ij ;g Qy iznku djrs gSaA ¼10½ 
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Oh most wise and intelligent Hanuman (matāḥ)! The three steps that help the seeker or 
aspirant to benefit from the truthful awareness of what constitutes Vasanas are the 
following— (i) diligent efforts that lead to disintegration, purging and elimination of 
Vasanas, (ii) acquisition of truthful knowledge about what constitutes Vasanas, and (iii) 
conquering of the mind. They produce their good results over a long period of time (10).  
 

 
=; ,oa lea ;koékH;Lrkúk iqu% iqu% A rkoé inlaçkfIrHkZoR;fi lek'krS% AA11AA 

 
traya evaṃ samaṃ yāvannābhyastāśca punaḥ punaḥ /  

tāvanna pada-saṃprāptirbhavatyapi samāśataiḥ // 11 // 

 
tc rd bu rhuksa dk ckjEckj ,d lkFk vH;kl u fd;k tk; rc rd lSdM+ksa o"kZ chrus ij Hkh 
dSoY;in dh izkfIr ugha gksrhA ¼11½ 

 
Unless these three are diligently practiced simultaneously, one cannot achieve the 
‘Kaivalya Pad’ (literally the only and one state of existence that is to  become one with 
the supreme Lord or Brahm; emancipation and final salvation of the soul) even in 
hundreds of years (11).  
 

 
,dSd'kks fu"ksO;Urs ;|srs fpjeI;ye~ A ré flf)a ç;PNfUr eU=k% ladhfrZrk bp AA12AA 

 
ekaikaśo niṣevyante yadyete ciramapyalam /  

tanna siddhiṃ prayacchanti mantrāḥ saṃkīrtitā iva // 12 // 

 
vxj vyx&vyx budk [kwc vH;kl Hkh fd;k tk;s rks ftl izdkj VqdM+s&VqdM+s djds tis gq, 
ea= fl) ugha gksrs mlh izdkj budh flf);k¡ ugha gksrhA ¼12½ 
 
If they are practiced separately or in an ad-hoc basis, they do not produce the desired 
results even as the various Mantras prove useless if they are not repeated in a proper and 
an integrated way. [For example, the letters of the alphabet should be arranged and used 
in a proper sequence to form a meaningful word, phrase or sentence; otherwise, a 
fractured structure of the sequence of the same letters will make no sense at all.] (12).  
 

 
f=fHkjsrSfúkjkH;LrSâZn;ûkUFk;ks n`<k% A fu%'kœeso =q<îkfUr fclPNsnkåq.kk bo AA13AA 

 
tribhiretaiścirābhyastairhṛdayagranthayo dṛḍhāḥ /  

niḥśaṅkameva truṭyanti bisacchedādguṇā iva // 13 // 
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;fn bu rhuksa dk phjdky rd vH;kl fd;k tk; rks ân; dh n`<+ xzfUFk;k¡ Hkh mlh izdkj u"V gks 
tkrh gSa tSls dey dh uky dks rksM+us ij mlds js'ks VwV tkrs gSaA ¼13½ 

 
If those three (see above) are practiced simultaneously over a long period of time with 
diligence and patience, the strong knots of the heart that tie down the creature to this 
artificial and deluding world are easily untied (or dismantled) just like the strands of fiber 
of a lotus flower fall apart when its stem is split/broken into two (13). 
 

 
tUekUrj'krkH;Lrk feF;k lalkjokluk A lk fpjkH;kl;ksxsu fouk u {kh;rs Dofpr~ AA14AA 

 
janmāntaraśatābhyastā mithyā saṃsāravāsanā /  

sā cirābhyāsayogena vinā na kṣīyate kvacit // 14 // 

 
ftl >wBh lalkj okluk dk lSdM+kas tUeksa esa vH;kl gks jgk gS og phjdky rd lk/ku ¼iz;kl½ 
fd;s fcuk dnkfi {kh.k ugha gksrhA ¼14½ 

 
The worldly desires and passions, greeds and yearnings which are being pursued over 
hundred of lives cannot be so easily purged and overcome without doing diligent practice 
as well as making sincere and industrious efforts for a long period of time (14). 
  

 
rLekRlkSE; ç;Rusu ikS#"ks.k foosfduk A HkksxsPNka nwjrLR;DRok =;eso lekJ; AA15AA 

 
tasmātsaumya prayatnena pauruṣeṇa vivekinā /  

bhogecchāṃ dūratastyaktvā trayameva samāśraya // 15 // 

 
blfy,] iq:"kkFkZ ds }kjk iz;Ru djrs gq, foosdiwoZd Hkksx dh bPNkvksa dks nwj ls gh ueLdkj 
djds bu rhuksa dk voyEcu djks ¼15½A 

 
Hence, oh dear Hanuman, bow before (i.e. say good-by to) the desire for gratification of 
the sense organs as well as all yearnings and passions pertaining to this materialistic 
world from a distance, and instead of them you should follow the above three paths most 
diligently and intelligently (15).  
 
 

rLek}klu;k ;qäa euks c)a fonqcqZ/kk% A lE;Xoklu;k Roäa eqäfeR;fHk/kh;rs A 
euksfuokZluhHkkoekpjk'kq egkdis AA16AA 
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tasmādvāsanayā yuktaṃ mano baddhaṃ vidurbudhāḥ /  

samyagvāsanayā tyaktaṃ muktamityabhidhīyate /  

manonirvāsanībhāvamācarāśu mahākape // 16 // 

 
okluk ls ;qä eu dks Kkfu;ksa us c) cryk;k gS vkSj tks eu okluk ls eqä gks x;k gS og eqä 
dgykrk gSA gs egkdfi! eu dks oklukghu fLFkfr esa 'kh?kz ys vkvksA ¼16½ 
 
Those who are erudite and wise have called the ‘Mana’ (mind-heart complex) which is 
full of Vasanas as being tied or shackled, while that which is without it is defined as 
being free or liberated.  

Oh great Kapi (i.e. the Great Hanuman)! Therefore, you should bring the Mana in the 
latter category as soon as you can; the earlier the better for you (16). 
 

 
lE;xkykspukRlR;k}kluk çfoyh;rs A oklukfoy;s psr% 'keek;kfr nhior~ AA17AA 

 
samyagālocanātsatyādvāsanā pravilīyate /  

vāsanāvilaye cetaḥ śamamāyāti dīpavat // 17 // 

 
HkyhHkk¡fr fopkj djus ls vkSj lR; dk vH;kl djus ls okluk;sa uk'k gks tkrh gSaA oklukvksa ds 
uk'k gksus ls fpÙk mlh izdkj foyhu gks tkrk gS tSls rsy ds lekIr gks tkus ij nhid cq> tk;A 
¼17½ 

 
Vasanas are gradually destroyed by proper thoughts, deep ponderings, contemplation and 
practicing of the Truth. When the Vasanas are exhausted, the ‘Chitta’ (i.e. mind-intellect 
complex and the sub-conscious) also vanishes (i.e. becomes defunct and ineffective) like 
the flame of the lamp that is extinguished (and its light vanishes) when its oil is exhausted 
(17).  
 

 
okluka laifjR;T; ef; fpUek=foûkgs A ;fLr"Bfr xrO;ûk% lks·ga lfPpRlq[kkRed% AA18AA 

 
vāsanāṃ saṃparityajya mayi cinmātra vigrahe /  

yastiṣṭhati gatavyagraḥ so’haṃ saccitsukhātmakaḥ // 18 // 

 
oklukvksa dk HkyhHkk¡fr R;kx djds tks eq> pSrU; Lo:i esa nhif'k[kk ds leku fuúky gksdj jgrk 
gS og eq> lfPpnkuUn Lo:i dks izkIr gksrk gSA ¼18½ 
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He who abandons all Vasanas for good, and instead concentrates his attention 
unwaveringly and persistently on the pure conscious and truthful form of mine (i.e. Lord 
Ram who is Brahm personified) attains the supreme blissful state of existence that is 
synonymous with becoming one like me. In other words, such a wise man achieves that 
state where there is constant peace and tranquility on mind, leading to perpetual bliss and 
happiness for him (18).  
 

 
lekf/keFk dk;kZf.k ek djksrq djksrq ok A ân;sukÙklosZgks eqä ,oksÙkek'k;% AA19AA 

 
samādhimatha kāryāṇi mā karotu karotu vā /  

hṛdayenāttasarveho mukta evottamāśayaḥ // 19 // 

 
lekf/k vFkok deZ djs ;k u djsA ftlds ân; esa okluk dk vHkko gks x;k gS] ogh eqä gS] ogh 
mÙke gS ¼19½A 

 
It does not matter whether such a person does various religious rituals or not; whether he 
practices Samadhi or not. He, in whose heart there is no trace of Vasana left, is the one 
who has been really and truthfully freed; he is really and truthfully exalted (19).  
 

 
uS"dE;sZ.k u rL;kFkZLrL;kFkksZ·fLr u deZfHk% A u llk/kutkI;kH;ka ;L; fuokZlua eu% AA20AA 
laR;äoklukUekSukn`rs ukLR;qÙkea ine~ AA21AA 

 
naiṣkarmyeṇa na tasyārthastasyārtho’sti na karmabhiḥ /  

na sasādhana-jāpyābhyāṃ yasya nirvāsanaṃ manaḥ // 20 // 

saṃtyaktavāsanānmaunādṛte nāstyuttamaṃ padam // 21 // 

 
ftlds eu ls okluk;sa nwj gks x;h gksa] mls u deks± ds R;kx ls eryc vkSj u fdlh deZ vuq"Bku 
lsA mls ti dh Hkh vko';drk ughaA lkjh oklukvksa dk R;kx djds eu esa ekSu /kkj.k djuk gh 
ije in gS nwljk ughaA ¼20&21½A 
 
Those people who have removed the various Vasanas from their mind and heart are not 
unduly bothered about either doing any deed or not doing it. [This is because they do not 
get mentally and emotionally involved in any deed and their results; they do the deeds 
with a sense of total detachment and dispassion; they do deeds selflessly.]  

They do not need to do ‘Japa’ (repetition of the divine Mantras) as well. [This is 
because the primary object of Japa is to purge the mind of all impure thoughts and fill it 
with pure thoughts. For a wise and realised person who has understood what constitutes 
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Vasanas and their degrading effect on his spiritual progress is automatically categorised 
as one who has good thoughts.]  

To eliminate all Vasanas and become quiet, i.e. become free form all agitations and 
restlessness, is akin to being blissful and happy which are the hallmarks of the supreme 
state called ‘Param Pad’. There is no other stature called ‘the supreme state’ except the 
abandonment/elimination of all the Vasanas and becoming silent (i.e. a state when all the 
agitations of the mind, intellect and the heart cease) (20-21). 

 
 
oklukghueI;srPp{kqjknhfUü;a Lor% A çorZrs cfg% Lok·FksZ oklukek=dkj.ke~ AA22AA 

 
vāsanāhīnamapyetaccakṣurādīndriyaṃ svataḥ /  

pravartate bahiḥ svā’rthe vāsanāmātrakāraṇam // 22 // 

 
fdlh izdkj dh izR;{k okluk u gksus ij Hkh vk¡[k vkfn bfUnz;k¡ tks Lor% vius&vki oká lalkj 
esa izo`Ùk gksrh gSa] blesa Hkh dksbZ u dksbZ lw{e okluk gh dkj.k gSA ¼22½  
 
Though a wise man might have controlled his mind and vanquished his overt Vasanas 
(i.e. there might be no apparent passions, desires, greed and yearnings in him that can be 
seen overtly), but the tendency of the various sense organs of the body, such as eyes, to 
be attracted towards their respective objects of enjoyment in the external world are also a 
form of suppressed or latent, unapparent and covert Vasana. [That is, the tendency of the 
eye, for example, to look at pleasant scenes is also a form of desire or yearning of the 
heart and the mind to satisfy their need to look at pleasant views vis-à-vis unpleasant 
views.] (22).  
 

 
v;Ruksiurs"of{k n`XüO;s"kq ;Fkk iqu% A uhjkxeso irfr r}Rdk;sZ"kq /khj/kh% AA23AA 

 
ayatnopanateṣvakṣi dṛgdravyeṣu yathā punaḥ /  

nīrāgameva patati tadvat-kāryeṣu dhīradhīḥ // 23 // 

 
vuk;kl lkeus vk;s gq, n`'; ls vk¡[k ns[kdj Hkh jkxjfgr gh jgrh gS] mlh izdkj /khjoku iq:"k 
dk;Z djrs gq, Hkh mlesa vuk'kä jgrs gSaA ¼23½ 

 
Even as the eyes have a natural tendency to glance randomly at all the myriad visible 
things that come within sight without actually ‘seeing’ them, or getting engrossed in 
closely observing them, or getting enchanted by them, a firm and resolute seeker who is 
patient and steady in his spiritual pursuit carries on with his work in this world without 
getting involved in it. [That is, the seeker does not get attached with the deeds done by 
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him at the sentimental level; he does all the deeds dispassionately and without bothering 
about the results, whether they are good or bad, compatible or unfavourable.] (23).  
 

 
HkkolafoRçdfVrkeuq:ik p ek#rs A fpÙkL;ksRiÙ;qijek okluka equ;ks fonq% AA24AA 

 
bhāvasaṃvitprakaṭitāmanurūpā ca mārute /  

cittasyotpattyuparamā vāsanāṃ munayo viduḥ // 24 // 

 
gs iouru;! tks lÙkk cqf) ls izdV gksrh gS vkSj mlh ds vuqdwy gksrh gS rFkk ftlesa fpÙk dk 
mn; vkSj y; Hkh gksrk gS] eqfu yksx mlh o`fÙk dks okluk ds uke ls iqdkjrs gSaA ¼24½ 

 
On the Son of the Wind God (mārute)! The imaginary but majestic realms which are 
generated by the mind-intellect complex of the creature and are in accordance with its 
imaginations and compatibly favourable to it—erudite sages call these tendencies of the 
mind-intellect as Vasanas. 

[The mind-intellect first creates a world which it likes. Then, since this world is in 
accordance to its likeness and compatible to it, the mind-intellect begins to remain 
engrossed in it; it repeatedly dwells on the enticing objects of this material world that 
seem to attract the mind-intellect much like the water attracts the fish. The world of 
attractions is generated by the mind-intellect apparatus for its own charm, and then the 
latter finds it so alluring and captivating for itself that it simply cannot resist its 
temptations. It wishes to delve on those subjects for a long time; they are sufficiently 
enticing for the mind as well as the intellect to constantly and repeatedly divert their 
attention towards them. In short, the mind-intellect or the Chitta of the creature becomes 
servile to the Vasanas pertaining to the world.]  

Therefore, that tendency of the mind and the intellect to remain engrossed in the 
world involuntarily has been described as Vasanas by those who are wise and erudite 
(24). 

 
 
n`<kH;LrinkFkSZdHkkouknfrpøkye~ A fpÙka latk;rs tUetjkej.kdkj.ke~ AA25AA 

 
dṛḍhābhyastapadārthaikabhāvanādaticañcalam /  

cittaṃ saṃjāyate janmajarā-maraṇakāraṇam // 25 // 

 
fpj&ifjfpr inkFkks± ds fpUru ls tks fpÙk esa papyrk mRié gksrh gS ogh tUe] tjk vkSj e`R;q dk 
,dek= dkj.k ekuk x;k gSA ¼25½  
 
The state of flux, the anxiety, the restlessness, the agitation created in the mind-intellect 
due to persistent thought of those enticing/pleasing objects of the world, the reality of 
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which are already well known and normally do not qualify for any special attention — 
such a restless mind-intellect is at the root cause of birth, old age and death.  

[This is because the mind would constantly think of those objects of which it is fond, 
and such constant thoughts would establish a permanent bond between the seeker and the 
object. When he dies, his mind would be hooked to this world, and this would determine 
his new birth because the soul would not desire any other thing but those things which the 
creature had been longing for when he was alive. For example, if a man is too much 
attached to his son and wife, he would die thinking about them and their welfare and so 
many things that are left undone by him that he had been planning to do for the son and 
the wife. So when he dies, these desires and unfulfilled dreams would impel him to take a 
new birth so that they can be completed. This is like a student yearning to clear a 
competitive examination by repeatedly appearing in it if he fails in his attempts; he seems 
to be obsessed with clearing that exam even at the cost of his health, and even when he 
realises that he does not have the required aptitude for the job that he aspires to bag. 
Compared to him is a wise student who takes the failure in his stride and moves ahead in 
life and takes some other job that is more compatible to his abilities and aptitude. The 
result is the first student becomes bogged down in frustration while the other one rises in 
life. In our present case, when a man gets involved in the world, he forgets the 
fundamental tenet of spiritualism that the Atma is the true identity of a creature, and that 
the Atma has no relationships. It is dispassionate and neutral. The body that gets involved 
in deeds, that establishes various relationships with the world, and that enjoys or suffers 
from the deeds or such relationships, is not the creature’s true self. This wisdom implies 
that the creature never dies, never gets old and it never takes birth because the Atma is 
eternal, uniform and imperishable by nature, and hence its death, decay and birth does not 
arise at all.] (25)  

  
 
okluko'kr% çk.kLiUnLrsu p okluk A fØ;rs fpÙkchtL; rsu chtkœqjØe% AA26AA 

 
vāsanāvaśataḥ prāṇaspandastena ca vāsanā /  

kriyate cittabījasya tena bījāṅkurakramaḥ // 26 // 

 
okluk ds dkj.k izk.kksa esa LiUnu gksrk gS vkSj ml dEié ls iqu% okluk dh mRifÙk gksrh gSA bl 
izdkj fpÙk:ih cht esa vadqj yxrs jgrs gSa ¼26½A 
 
The Pran (i.e. the essential life sustaining dynamic forces present inside the body of a 
creature, usually referring to the ‘vital winds’ that keep the body alive) is subjected to 
constant shaking and stirring by the Vasanas generated in its mind and heart. This is 
because the Pran which is synonymous with breath has its primary seat in the heart, and 
any restlessness created by desires, passions and yearnings have a direct effect on the 
heart and through it upon the Pran. [That is why a man who has endless desires and 
aspirations are more prone to stress related medical problems as compared to a carefree 
man who has nothing to bother about in this world.]  
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These vibrations created in the Pran by one set of Vasanas generate more Vasanas, 
and the chain continues endlessly. The seed, so to speak, creates a tree of Vasanas which 
in its turn produces more seeds from which new trees are produced (26).  

 
  
}s chts fpÙko`{kL; çk.kLiUnuoklus A ,dfLaeúk r;ks% {kh.ks f{kça }s vfi u';r% AA27AA 

 
dve bīje cittavṛkṣasya prāṇaspandanavāsane /  

ekasmiṃśca tayoḥ kṣīṇe kṣipraṃ dve api naśyataḥ // 27 // 

 
fpÙk:ih o`{k ds nks cht gSa&izk.k LiUnu ¼izk.kksa dh xfr½ vkSj oklukA bu nksuksa esa ls ,d Hkh u"V 
gks tk;s rks nwljk gks tkrk gSA ¼27½ 

 
The symbolic tree of ‘Chitta’1, or the tree representing Chitta (i.e. mind-intellect complex 
along with the sub-conscious of the creature which are also called the creature’s subtle 
body) has two types of seeds (causative aspects or factors that drive and control the 
Chitta)—(i) Pran (the vibrations of life; the rhythm and essential functions pertaining to 
life), and (ii) Vasanas (the compulsive forces that drive the creature towards the objects 
of this materialistic world at the cost of his mental peace).  

Out of these, if one decays or if one is removed, the other follows suit (27). 
[Note—1Chitta—The power of the mind that has the faculty of reasoning and thought; 
the conscious intellect; the powers of discrimination, understanding, paying attention, 
memorizing, and the ability to recollect and store information that are characteristics of 
the conscious powers exhibited by the mind and intellect apparatus; the sub-conscious 
and memory; the ability to concentrate and focus the mind on anything. The concept has 
been elaborately described in Chandogya Upanishad, canto 7, section 5; Sanayso-
panishad, canto 2, verse no. 42-46. 

The stupendous power of Chitta, known as the Chitta Shakti, and how to control it for 
the spiritual welfare and Mukti (liberation and deliverance) of the creature has been 
extensively described in the following Upanishads—(i) Sam Veda:-- Chanodya 
Upanishad, Canto 7, section 5; Sanyas Upanishad, Canto 2, verse nos. 42-46. (ii) Atharva 
Veda:-- Annapurna Upanishad, Canto 1, verse nos. 37, 51,56; Canto 2, verse no. 12; 
Canto 4, verse nos. 12-16, 21, 24, 41-45, 48-51, 72, 79-83, 98; Canto 5, verse nos. 12, 40, 
45-46, 63, 117. 

Chitta is an integral component of the Antahakaran or the ‘inner self’ of a living 
being. This has been described in—(a) Krishna Yajur Veda’s Shaarirako Upanishad of, 
verse no. 4; Tejobindu Upanishad, Canto 5, verse nos. 101-102; (b) Shukla Yajur Veda’s 
Paingal Upanishad, Canto 1, verse no. 9, Canto 2, verse no. 3; Trishikhi Brahmin 
Upanishad, Canto 1, verse no. 6. 

The word Chitta refers to the sub-conscious; the memory; the aspect of the mind that 
thinks, concentrates and focuses on anything or event. The faculty of reasoning and 
thought of the mind-intellect complex; the ability to pay attention and fix concentration 
of the mind upon a chosen subject which leads to understanding, along with a sharp 
memory to recall it later on for reference; the conscious intellect; the powers of 
discrimination, understanding and paying attention; memorizing and the ability to 
recollect and store information that are characteristics of the conscious powers exhibited 
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by the mind and intellect apparatus. This ability of the sub-conscious mind to remember 
anything is depicted when the man involuntarily reacts to any given situation depending 
upon his memory-bank. (The concept has been elaborately described in Chandogya 
Upanishad, canto 7, section 5; Sanayso-panishad, canto 2, verse no. 42-46).  
 The word Shakti means power and authority, potentials and energy that any entity 
possesses. Therefore, the combined stupendous powers exhibited by ‘Chitta’ are called 
Chitta Shakti. 

The Atharva Veda’s Annapurna Upanishad, Canto 4, verse no. 41 describes how the 
Chitta is compared to a tree having two types of seeds as follows—“If the Chitta (mind 
and sub-conscious) is compared to a tree, then it is said that it has two kinds of seeds. 
These are ‘Vritti’ (natural desires, temperaments, tendencies and nature of a creature) and 
‘Vrat’ (exemplary self-control, the various regulations and disciplines followed by the 
creature voluntarily for his self-improvement and enhancement; the various vows and 
self-regulatory principles that one rigidly follows in his life to make oneself disciplined 
and orderly).  
 The various ‘Vrittis’ that a creature has keeps the Pran (vital winds; the life-forces 
inside the body) active and inspires the creature to do so many things with his gross body 
in order to meet the demands of these Vrittis. On the other hand, the ‘Vrats’ inculcate in 
him the virtues of self-discipline and self-restraint.  

While the Vrittis make the creature restless, fidgety and agitated (like a balloon filled 
with air that moves at the slightest movement in air, or a tall slender tree that sways when 
struck by a strong wind during storms), the Vrats on the other hand make him peaceful, 
serene and rested (like a balloon that is tied with a short string to a peg on the wall, or 
like a tall but sturdy tree which does not sway even in the strongest wind).  

{The word ‘Pran’ in this verse refer to the life-forces in the creature’s body. Since 
‘life’ is a synonym for the pure conscious Atma, it follows that the Atma is subjected to 
numerous problems due to the various Vrittis that are present in a living being. These 
Vrittis do not allow the Atma to rest in peace. They are like wild and untrained horses of 
a chariot; these horses would cause havoc for the charioteer and the passenger besides 
damaging the chariot itself.  

On the other hand, the ‘Vrats’ are like the bridle and the whip used to tame and rein 
in the same wild horses. 

In the example of the two types of trees cited here, while the tree representing the 
various ‘Vrittis’ of a creature makes life hell for him because of its constant swaying 
which makes the creature fearful of falling off its perch any moment, the one that is a 
metaphor for ‘Vrats’ provides calmness and peace to him. 
In other word, the Jiva who allows the Chitta to harbour various Vrittis would be always 
restless and on the edge, while the Jiva who has learnt to practice various Vrats would be 
able to overcome the negative impact of the same Vrittis and maintain the peace, poise 
and calmness of his mind.} (41). 

{If we read this verse in conjunction with verse no. 32, its profundity with respect to 
its metaphysical import would be self-evident. We have two trees—viz. A and B. Tree 
‘A’ sprouts from a seed that is known as ‘Vrittis’, meaning various worldly tendencies, 
inherent temperaments and natural habits that a creature inherits. Therefore this symbolic 
tree is said to be structurally weak and unsteady in as much as it sways easily under the 
slightest of breeze representing the numerous temptations of the world, some small and 
some big, as well as the natural tendencies of the sense organs of the body to seek self-
gratification and swerve towards their respective objects in this material world. 
Obviously, a bird living on such a tree would be very uneasy, disturbed and restless. Even 
a bird symbolizing the Maheshwar (i.e. an enlightened, wise and self-realised creature) 
would be not spared from the buffeting effects of the Vrittis for the simple reason that as 
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long as it lives on this tree it simply cannot avoid being influenced by its natural habitat 
or perch, so one can well imagine the disturbing condition of the other bird representing 
ordinary Jiva.  
 As compared to this is the tree called ‘B’ which sprouts from a seed known as 
‘Vrat’—meaning exemplary self discipline, self control and self restraint. The structural 
fiber of this tree can withstand even a storm, and thus stands steady and unmoving. The 
robust structure of this tree gives steadfast hold to the bird and it can rest peacefully in its 
nest or perch comfortably on its branch without getting agitated and restless, and without 
worrying for being felled. In this case, even the bird representing the ordinary Jiva would 
be comparatively comfortable and happy because its perch is steady and strong.  
 In essence this verse emphasizes the point that it is most important to control one’s 
Vrittis and practice the virtues of Vrat if one wishes to obtain peace, tranquility, stability, 
happiness and bliss.}] 
 
 
vl¯O;ogkjRoköoHkkouotZukr~ A 'kjhjuk'knf'kZRok}kluk u çorZrs A  
okluklaifjR;kxkfPpÙka xPNR;fpÙkrke~ AA28AA 

 
asaṅgavyavahāratvādbhavabhāvanavarjanāt /  

śarīranāśadarśitvādvāsanā na pravartate /  

vāsanāsaṃparityāgāccittaṃ gacchatyacittatām // 28 // 

 
vuklä gksdj O;ogkj djus ls] lalkj dk fpUru NksM+ nsus ls vkSj 'kjhj dh uk'kokurk ij fopkj 
djus ls okluk mRié ugha gksrhA okluk dk Hkyh Hkk¡fr R;kx gks tkus ij fpÙk vfpÙkrk dks izkIr 
gksrk gS ¼;kfu fd mldh okluk dh izo`fÙk [kRe gks tkrh gS½A ¼28½ 

 
There are three ways by which the birth of new Vasanas can be stopped—viz. (i) to do 
deeds without getting emotionally involved in them, without getting attached or 
engrossed in them, or to do them with complete dispassion, (ii) to stop thinking unduly 
about this artificial and perishable world, and (iii) to be constantly aware of the 
perishable, impermanent and despicable nature of this body. And once the Vasanas are 
annihilated, the mind-intellect complex becomes defunct or inert, i.e. it loses its capacity 
to generate new Vasanas. This is because the intelligence tells the creature about the 
horrifying effects of having Vasanas and their evil and abhorable nature. No wise person 
who loves himself would like to have any dealing with anything that is harmful to his 
own self interest (28). 
 

 
vokluRokRlrra ;nk u euqrs eu% A veuLrk rnksnsfr ijeksi'keçnk AA29AA 

 
avāsanatvātsatataṃ yadā na manute manaḥ /  

amanastā tadodeti paramopaśamapradā // 29 // 
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okluk ds u"V gks tkus ij eu inkFkks± dk fpUru djuk  NksM+ nsrk gS ftlls ije 'kkfUrizn foosd 
dh mRifÙk gksrh gSA ¼29½ 
 
Obviously, when the Vasanas are destroyed or purged, the agitations of the mind 
automatically subside, because it is the different desires, yearnings, greed, passions, 
volitions, hopes and expectations pertaining to this world that keeps the creature 
constantly agitated and restless. The absence of Vasanas result in the mind remaining free 
from all yearnings and desires that had been keeping it hooked to the material and 
artificial world that the mind needed to satisfy its yearnings for gratifications of the sense 
organs. That is, the intellect takes charge from the emotional-driven heart and mind. 
Since intellect is empowered with the power to discriminate between what is good and 
what is bad, the creature is said to have acquired ‘wisdom’, and with the calming-down 
of the agitated mind, the creature achieves peace, tranquility, bliss and happiness (29). 
 

 
vO;qRiéeuk ;koöokuKkrrRin% A xq#'kkòçek.kSLrq fu.khZra rkonkpj AA30AA 
rr% iDod"kk;s.k uwua foKkroLrquk A 'kqHkks·I;lkS Ro;k R;kT;ks oklukS?kkS fujkf?kuk AA31AA 

 
avyutpannamanā yāvadbhavānajñātatatpadaḥ /  

guruśāstrapramāṇaistu nirṇītaṃ tāvadācara // 30 // 

tataḥ pakvakaṣāyeṇa nūnaṃ vijñātavastunā /  

śubho’pyasau tvayā tyājyo vāsanaugho nirādhinā // 31 // 

 
tc rd rqEgkjs vUnj foosd ,oa Kku dh mRifÙk ugha gks tkrh rc rd rqEgas ijein vKkr jgsxk 
vkSj rc rd rqe xq: ,oa 'kkL= ds izek.k }kjk fn[kk;s gq, ekxZ dk vkpj.k djksA rnUrj rqEgs 
tc rÙo dk fuúk;iwoZd Kku gks tk;s rc rqe fuf'pUr gksdj 'kqHk oklukvksa dks Hkh NksM+ nsukA 
¼Ñi;k in la[;k 3&8 ns[ksa½ ¼30&31½A 
 
Till the time ‘Gyan’1 (truthful knowledge about the reality; self realisation) and ‘Vivek’ 
(erudition, wisdom, power to discriminate between the good and the bad) do not light up 
your inner-self, you should follow the lighted path shown by a wise teacher or by the 
scriptures. [That is, in the absence of the light generated by enlightenment and self-
realisation, you need some help in your spiritual progress; otherwise you will be groping 
in the dark and might go astray. For this light, you should seek the guidance of the 
teacher or the scripture.] Gradually, when you become well-versed in the truth about the 
absolute, supreme and irrefutable Reality, you should abandon good Vasanas too. [Please 
see verse no. 3-8 also.] (30-31).  

[Note—1Gyan—It refers to gnosis. Truthful knowledge of what constitutes the absolute, 
eternal, universal, incontrovertible and irrefutable Reality and Truth. The realisation or 
awareness that Atma is, inter alia, different from the body, and is the true identity of a 
creature, is called ‘Gyan’. This Atma is a very unique entity and is called the ‘true self’ of 



 451

the creature. Gyan refers to self realisation and attainment of enlightenment about the 
absolute Truth and Reality in this creation. It encompasses a broad swathe of philosophy 
which is taught by the Upanishads, called Vedanta. The difference between ‘Gyan’ and 
‘Vigyan’ can be succinctly summed up in the statement—‘Brahm is’ or ‘Lord is’. This 
awareness and firm conviction of its truth is Gyan, while to say truthfully that ‘Brahm is 
I’ or ‘Lord is I’ is called Vigyan.  

The concept of Gyan has been explained in Adhyatma Ramayan, Aranya Kand, 
Canto 4, verse no.38-39. The seven steps to Gyan has been elaborately described in 
Mahopanishad, canto 5, verse nos.21-47 of the Sam Veda tradition.  

In this context, there are two other relevant concepts—(a) Gyan Yoga and (b) Gyan 
Shakti. Gyan Yoga involves the intellect and mind to determine and delineate the true 
and the false; it helps to access and understand the reality and falsehood behind the 
manifested visible world which appears to be ‘real’ but is actually like a ‘shadow of the 
truth’. This Gyan Yoga helps to establish the mind firmly into seeing unity in diversity. 
Those following Gyan Yoga are called ‘seers’ because they can ‘see’ beyond the visible, 
multifarious and bewildering variety of this false world. Gyan Yoga is in the realm of the 
intellect and discriminating mind of a creature. Gyan gives sufficient power, strength and 
wisdom to the creature which enlightens it about the good and the bad, about what is 
beneficial for it and what is ruinous for it. It is the empowerment obtained as a result of 
acquisition of knowledge, wisdom, erudition, enlightenment, sagacity, scholarship and 
expertise. This is called Gyan Shakti, simply because merely wish and determination 
wouldn’t suffice if a person does not have the required knowledge and skill, the expertise 
and wisdom to accomplish his objectives successfully.] 

 
 

f}fo/kfúkÙkuk'kks·fLr l:iks·:i ,o p A thoUeqä% l:i% L;kn:iks nsgeqfäx% AA32AA 
 
dvividhacittanāśo’sti sarūpo’rūpa eva ca /  

jīvanmuktaḥ sarūpaḥ syādarūpo dehamuktigaḥ // 32 // 

 
fpÙk dk uk'k nks izdkj dk gksrk gS& l:i vkSj v:iA thoueqä tho dk fpÙk uk'k ^l:i* 
dgykrk gS ,oa fonsgeqä dk ^v:i* dgykrk gSA vFkkZr~ thoueqä tho dk fpÙk Lo:i jgrs gq, 
Hkh vfpÙk gks tkrk gS rFkk fonsgeqä gksus ij mldk Lo:i Lor% gh uk'k gks tkrk gSA ¼32½ 

 
The annihilation or the vanquishing of ‘Chitta’ is of two types— (i) one with attributes or 
forms, and (ii) the other without attributes or forms. The seekers who are called ‘Jivan 
Mukta’ (see verse no. 2) —i.e. those who have freed themselves from the shackles of this 
deluding world while still alive and living in it, are able to annihilate their ‘Chitta’ by 
going about their worldly affairs dispassionately, selflessly and remaining totally 
detached towards everything. This is called annihilation or the vanquishing of ‘Chitta’ 
while it has a definitive form, because the wise person has to focus the mind on the work 
at hand and do it with the same diligence that is used by the man who is emotionally and 
mentally involved with this world and his deeds. Outwardly, there seems no difference 
between the two men, but the mental state of detachment and dispassion distinguishes 
them. 
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  Similarly, those who are ‘Videha Mukta’ — i.e. those who have shed their mortal 
coil (the gross body), are able to purge the mind-intellect complex for good because they 
do not have either any gross and physical body which has a definitive form or any 
unfulfilled desires left at the time of death, and therefore they have no reason to re-enter 
the cycle of birth and death (32). 

[Note—The concepts of Jivan Mukti and Videha Mukti have also been described in note 
of verse no. 19, Canto 2 of Shatyayani Upanishad of the Shukla Yajur Veda tradition.] 
 
 
vL; uk'kfenkuha Roa ikous J`.kq lknje~ AA33AA 

 
asya nāśamidānīṃ tvaṃ pāvane śṛṇu sādaram // 33 // 

 
gs ioulqr! vc ,dkxzfpÙk ls euksuk'k ds fo"k; esa lquksA ¼33½ 
 
Annihilation/control/purging of the mind:- Oh Son of the Wind God (pāvane)! Now 
listen attentively about the purging and annihilation of the mind (33).  
 

 
fpÙkuk'kkfHk/kkua fg ;nk rs fo|rs iqu% A eS×;kfnfHkxqZ.kS;qZäa 'kkfUresfr u la'k;% A  
Hkw;kstUefofueqZäa thoUeqäL; rUeu% AA34AA 

 
cittānāśābhidhānaṃ hi yadā te vidyate punaḥ /  

maitryādibhirguṇairyuktaṃ śāntimeti na saṃśayaḥ /  

bhūyojanmavinirmuktaṃ jīvanmuktasya tanmanaḥ // 34 // 

 
tc rqEgkjk eu fpÙkuk'k dh fLFkfr dks izkIr gks tk;sxk ¼;kfu fd tc fpÙk dh o`fÙk;ksa ds izfr 
vk'kfä [kRe gks tk;sxh½ rc eS=h] d:.kk] eqfnrk vkSj mis{kk izHk`fr xq.kksa ls ;qä gksdj og 
ij'kkfUr dks izkIr dj ysxkA blesa dksbZ la'k; ugha gSA thoueqä tho dk eu vkokxeu ls eqä 
gks tkrk gSA ¼34½  

 
When your mind and sub-conscious has reached that state when it has purged itself of all 
its Vrittis (inherent tendencies and temperaments; its natural yearnings, desires and greed 
pertaining to this world), when it has conquered all its attachments and allurements with 
this enticing world, when it has vanquished its tendencies to seek gratification and 
comfort from the material world—it is only then it acquires such noble virtues as 
universal friendship and brotherhood, compassion and mercy, remaining perpetually in a 
state of no worry and no agitation, and remaining established in total dispassion, 
detachment, non-involvement and neutrality. This state provides perpetual and eternal 
happiness and tranquility, contentedness and peace, beatitude and felicity. Such a person 
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is deemed to be liberated and delivered even though he is alive because his mind and 
heart have become free from all bondages (34). 
 

 
l:iks·lkS euksuk'kks thoUeqäL; fo|rs A v:iLrq euksuk'kks oSnsgheqfäxks Hkosr~ AA35AA 

 
sarūpo’sau manonāśo jīvanmuktasya vidyate /  

arūpastu manonāśo vaidehī- muktigo bhavet // 35 // 

 
vr% mldk og ^euksuk'k l:i* dgykrk gSA fonsgeqfä fey tkus ij ogh ^euksuk'k v:i* 
dgykrk gSA ¼35½ 
 
In short, if the mind is controlled and freed form all worldly bondages while the man is 
alive, it is but natural that at the time of his death his mind would be free from all 
bondages at the time of death. Otherwise, he would be dying worrying about his 
unfulfilled desires and unaccomplished tasks. This would obviously lead to restlessness at 
the time of death, and this would result in his taking birth again in order to fulfill what is 
unfulfilled, and to finish what is yet unfinished. Agitations never give peace. There is no 
doubt about it (35). 
 

 
lgòkœqj'kk[kkReQyiYyo'kkfyu% AA36AA 
vL; lalkjo`{kL; euksewyfena fLFkre~ A ladYi ,o rUeU;s ladYiksi'kesu rr~ AA37AA 

 
sahasrāṅkuraśākhātmaphalapallavaśālinaḥ // 36 // 

asya saṃsāravṛkṣasya mano-mūlamidaṃ sthitam /  

saṃkalpa eva tanmanye saṃkalpopaśamena tat // 37 // 

 
vr% lgòksa vadqj] Ropk] iÙks] 'kk[kk ,oa Qwy&Qy ls ;qä bl lalkj:ih o`{k dk ;g eu gh 
ewy dkj.k gSaA ;g eu ladYi:i gksrk gSA vr% ladYi dks gVkdj ml eu dks lq[kk Mkyks ftlls 
og lalkj o`{k Hkh fujl gksdj lw[k tk;sA ¼36&37½ 
 
Hence, the mind is the ‘root’ of this vast, colossus world-like tree with thick bark and 
huge branches, well laden with all sorts of seeds, fruits, flowers and leaves. 

The mind is full of ‘Sankalps’ (i.e. numerous volitions, resolutions, determinations, 
vows and promises, firm hopes and aspirations). Hence, get rid of these so that the tree-
like world loses its nourishment and charm, and consequentially it would gradually dry 
up (36-37). 
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'kks"k;k'kq ;Fkk 'kks"kesfr lalkjikni% A mik; ,d ,okfLr eul% LoL; fuûkgs AA38AA 
eulks·H;qn;ks uk'kks euksuk'kks egksn;% A Keuks uk'keH;sfr euks KL; fg J`¦yk AA39AA 

 
śoṣayāśu yathā śoṣameti saṃsārapādapaḥ /  

upāya eka evāsti manasaḥ svasya nigrahe // 38 // 

manaso’bhyudayo nāśo manonāśo mahodayaḥ /  

jñamano nāśamabhyeti mano jñasya hi śṛṅkhalā // 39 // 

 
eu ds fuxzg dk ,d gh mik; gS& og ;g fuúk; djuk fd eu ds vH;qn;] mldk fodkl] 
mldk fouk'k&iru ,oa mlds uk'k esa gh mldk egku~ Hkyk ,oa méfr gSA Kku ls eu dk uk'k 
gksrk gSA vKkuh dk eu mlds fy, cU/ku dk dkj.k gS ¼38&39½A 
 
The only way to restrain and subject the mind to self-restriction, and to calm down its 
agitations and restlessness, is to have firm faith in the fact that the mind’s best interests 
are served by not allowing it to go unleashed because that will lead to its downfall, it will 
be detrimental to its own good and welfare. On the other hand, controlling it, putting it 
under leash, and subjecting it to self restrain will be for its own good and welfare.  
 This erudition, wisdom and sagacious thinking, called Gyan, helps to control the 
mind; it helps to put a leash on the mind. An ignorant person’s indulgent, reckless and 
untamed mind is like a shackling chain for him. (38-39). 
 
 

rkofé'kho osrkyk oYxfUr âfn okluk% A ,drÙon`<kH;klk|koé foftra eu% AA40AA 
 
tāvanniśīva vetālā valganti hṛdi vāsanāḥ /  

ekatattvadṛḍhābhyāsādyāvanna vijitaṃ manaḥ // 40 // 

 
jkf= esa Hkwr&csrky dh Hkk¡fr ân; esa oklukvksa dk tksj rHkh rd jgrk gS tc rd ,d ijerÙo 
n`<+ Hkko ls eu ij fot; u ik;sA ¼40½ 
 
The free-run of the Vasanas in the heart of the seeker are like the ghosts and phantoms of 
the night. They exist only till the time the seeker is not aware of the Truth, which is like a 
light that dispels darkness of ignorance; and with the darkness gone, the ghosts and 
phantoms also vanish. The mind can be controlled only by realising the truth of one vital 
factor— that is, the entire world is false, the Atma is pure and the only conscious factor, 
it is blissful and eternal, and it is synonymous with the supreme Brahm (40). 
 

 
ç{kh.kfpÙkniZL; fux`ghrsfUü;f}"k% A ifÖkU; bo gseUrs {kh;Urs Hkksxokluk% AA41AA 
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prakṣīṇacittadarpasya nigṛhītendriyadviṣaḥ /  

padminya iva hemante kṣīyante bhogavāsanāḥ // 41 //  

 
ftudk fpÙk] vfHkeku vkSj bfUnz;:ih 'k=q o'k esa gks x;s mudh Hkksx okluk;sa mlh izdkj {kh.k gks 
tkrh gSa tSls gseUr _rq ds vkus ij defyuh&dey dk ikS/kk vius vki u"V gks tkrk gSA ¼41½ 

 
Those who have conquered their three enemies, viz. their ‘Chitta’ (mind, sub-conscious 
and intellect; see note of verse no. 27-31), their ‘Abhimaan’ (false pride, vanity, 
arrogance, conceit, boastfulness, rashness, haughtiness and hypocrisy) and their ‘Indris’ 
(various sense organs), their Vasanas are automatically annihilated just like the lotus 
flower that withers away itself at the approach of snowfall in winter (41). 
 

 
gLra gLrsu laihMîk nUrSnZUrkfUopw.;Z p A v¯kU; S̄% lekØE; t;snknkS Loda eu% AA42AA 

 
hastaṃ hastena saṃpīḍya dantairdantānvicūrṇya ca /  

aṅgānyaṅgaiḥ samākramya jayedādau svakaṃ manaḥ // 42 // 

 
vr% rqe iwjh 'kfä yxkdj nkWaaaaRk gkFk Ikhl dj igys vius eu dks thrksA ¼42½ 

 
Therefore, you should use all means to first exercise control over your mind-intellect 
complex, and do it diligently and by making industrious efforts—make an all-out effort to 
control it by wringing your hands, grinding your teeth, and exerting pressure upon the 
mind and the intellect (42).  
 

 
mifo';ksifo';Sdka fpUrdsu eqgqeqZgq% A u 'kD;rs euks tsrqa fouk ;qfäefufUnrke~ AA43AA 

 
upaviśyopaviśyaikāṃ cintakena muhurmuhuḥ /  

na śakyate mano jetuṃ vinā yuktimaninditām // 43 // 

 
ckjEckj ,dkxzfpÙk gksdj cSBus rFkk ;qfä ls vkRefpUru djus ds vfrfjä eu dks thrus dk dksbZ 
nwljk mik; ugha gS ¼43½A 
 
There is no other better way to conquer the mind than to sit down silently and peacefully, 
with a focused intellect, to contemplate and concentrate upon the pure-self or the pure 
conscious Atma (43).  
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v³~dq'ksu fouk eÙkks ;Fkk nqþer¯t% A v/;kRefo|kf/kxe% lk/kqlaxfrjso p AA44AA 
okluklaifjR;kx% çk.kLiUnfujks/kue~ A ,rkLrk ;qä;% iqþk% lfUr fpÙkt;s fdy AA45AA 
lrh"kq ;qfä"osrklq gBkfé;e;fUr ;s A psrlks nhieqRl`T; fofpUofUr reks·°kuS% AA46AA 
foew<k% drqZeq|qäk ;s gBkPpsrlks t;e~ A rs fuc/ufUr ukxsUüeqUeÙka fclrUrqfHk% AA47AA 

 
aṅkuśena vinā matto yathā duṣṭamataṅgajaḥ /  

adhyātmavidyādhigamaḥ sādhusaṃgatireva ca // 44 // 

vāsanāsaṃparityāgaḥ prāṇaspandanirodhanam /  

etāstā yuktayaḥ puṣṭāḥ santi cittajaye kila // 45 // 

satīṣu yuktiṣvetāsu haṭhānniyamayanti ye /  

cetaso dīpamutsṛjya vicinvanti tamo’ñjanaiḥ // 46 // 

vimūḍhāḥ kartumudyuktā ye haṭhāccetaso jayam /  

te nibadhnanti nāgendramunmattaṃ bisatantubhiḥ // 47 // 

 
ftl izdkj erokyk gkFkh vadq'k ds fcuk o'k esa ugha vkrk mlh izdkj fpÙk dks o'k esa djus ds 
fy, v/;kRe fo|k dk Kku] lr&laxfr] oklukvksa dk ifjR;kx vkSj izk.kok;q dk fujks/k 
¼izk.kk;ke½& ;s izcy mik; gSaA bu Js"B mik;ksa ds jgrs gq, tks gViwoZd nwljs mik;ksa ls fpÙk dks 
jksdus dh ps"Bk djrs gSa os nhid dks NksM+dj vU/kdkj esa HkVdrs gSaA ,sls ew<+ iq#"k tks gV ls fpÙk 
dks o'k esa djus dk iz;kl djrs gSa os ekuo mUeÙk gkFkh dks dey uky ds }kjk ck¡/kus dk iz;kl 
djrs gSaA ¼44&47½ 

 
Even as a wild and intoxicated elephant cannot be brought under control without a goad, 
the potent and powerful instruments/implements that are needed to control the ever 
agitated mind-intellect called the Chitta are the following— (i) the acquisition of spiritual 
knowledge, (ii) company of good, wise and pious people, (iii) total abandonment or 
forsaking of all Vasanas, and (iv) the practice of ‘Pranayam’ (i.e. Yoga exercises in 
which the vital wind forces of the body—especially breathing process—are controlled). 
Those people who try to forcible mollify and control the wild and reckless elephant 
representing the mind-intellect complex by any other means are groping in the dark 
without the light of a lamp, and they are trying to tie the elephant with the help of the 
stem of a lotus flower (44-47). 
 

 
}s chts fpÙko`{kL; o`fÙkozrfr/kkfj.k% A ,da çk.kifjLiUnks f}rh;a n`<Hkkouk AA48AA 

 
dve bīje cittavṛkṣasya vṛttivratatidhāriṇaḥ /  

ekaṃ prāṇaparispando dvitīyaṃ dṛḍhabhāvanā // 48 // 
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o`fÙk:ih yrk ds vkJ; Lo:i fpÙk:ih o`{k ds nks cht gSa& ,d gS izk.kksa dk LiUnu ¼xfr½ vkSj 
nwljk gS n`<+ HkkoukA ¼48½ 
 
The different ‘Virttis’ (i.e. habits, natural temperaments, inherent tendencies and 
inclinations of a creature) are like creepers, and they rely on the tree of ‘Chitta’ (the 
mind-intellect and the sub-consciousness) for support and sustenance. This tree has two 
types of seeds—(i) The vibrations of the wind forces of life (called the Pran), and (ii) 
firm resolves, convictions and beliefs that a person has cultivated (48). 
 

 
lk fg loZxrk lafoRçk.kLiUnsu pkY;sr A fpÙkSdkûk;k|rks Kkueqäa leqitk;rs AA49AA 

 
sā hi sarvagatā saṃvitprāṇaspandena cālyate /  

cittaikāgryādyato jñāna-muktaṃ samupajāyate // 49 // 

 
izk.k ok;q dh xfr ls ?kV&?kV psruk pyk;eku gks mBrh gSA fpÙk dh ,dkxzrk ls Kku dh izkfIr 
gksrh gS vkSj mlls eqfä izkIr gksrh gSA vr,o fpÙk dks ,dkxz djus ds fy, /;ku djus dh 
;FkksfpÙk fof/k cryk;h tkrh gSA ¼49½ 
 
The vibrations of the Pran activate the life that is present in each individual creature. The 
concentration and firmness of the Chitta (i.e. the steadfastness and firm convictions of the 
mind)—when properly directed and focused— results in awareness and acquisition of 
truthful knowledge about the absolute Truth and the Realty of the world and existence, 
without any faltering or stumbling at every distraction and obstacle coming in the path of 
the seeker/aspirant. This results in his Mukti, i.e. his liberation and deliverance from this 
deluding and artificial world; emancipation and salvation of his soul (49). 
  

 
rRlk/kueFkks /;kua ;Fkkonqifn';rs A foukI;foÑfra ÑRòka laHkoO;R;;Øekr~ A  
;'kks·fjþa p fpUek=a fpnkuUna fofpUr; AA50AA 

 
tatsādhanamatho dhyānaṃ yathāvadupadiśyate /  

vināpyavikṛtiṃ kṛtsnāṃ saṃbhavavyatyayakramāt /  

yaśo’riṣṭaṃ ca cinmātraṃ cidānandaṃ vicintaya // 50 // 

 
fpÙk vxj loZFkk fodkjghu u gks ik;s rks Hkh pSrU;&fpnkuUn Lo:i ijeczã dk fpUru djksA 
ftl {k.k fpÙk fpnkuUn esa vk:<+ gksrk gS og ;'k dh fLFkfr gS vkSj ftl {k.k mlls vyx gksrk 
gS og vfj"V dh fLFkfr gSA fpÙk dh papyrk ds dkj.k ;g LokHkkfod fLFkfr gksrh gSA blfy, 
iz;kl djds iqu% fpÙk dks ijeczã esa yxkvks ¼50½A 
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Therefore, amongst the means to put a leash on and harness the potential of the mind-
intellect complex, the process of ‘Dhyan’1 (i.e. meditation, contemplation, focus of 
attention on the pure-self and concentration on the truth and absolute realty), as enshrined 
in and enunciated by the Upanishads, has been prescribed as a chief mean or way to do 
so. 
 Even if it is not possible for your mind-intellect apparatus to be purged of all its 
faults and impurities (i.e. impure thoughts, corrupt tendencies, worldly desires and 
passions are not fully expunged from the mind), you should still try to contemplate upon 
the supreme transcendental Brahm who is an embodiment of eternal, infinite, absolute 
and supreme bliss and happiness. The instant the mind steps upon this citadel of eternal 
bliss and contentedness, it attains the state of glory and majesty, whereas diversion from 
this path produces infamy and ruin; it leads to it being denigrated to sorrows and torments 
associated with this world.  
 The natural habit of the mind is to remain in a state of flux2 and take the easy path 
downhill towards worldly enjoyments and gratification of the sense organs (because 
spiritual efforts are an uphill task requiring diligence and industry). So, you must 
constantly try to wean the mind away from going astray down hill, and instead pull it 
industriously up to focus on the supreme Brahm (50). 

[Note--1Dhyan—The Sanskrit word ‘Dhyan’ means ‘to think or to cogitate’. Here it 
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 concept of Dhyan has been described in detail in Chandogya 
Upanishad, canto 7, section 6 and 18).  

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.  
 Definition of Dhyan:- Patanjali 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 
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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 tranquility, 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 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.  

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. 

2Mental Flux—The five states of the mind are the following—(i) Kshipta, (ii) 
Mudha, (iii) Vikshipta, (iv) Ekaagra, and (v) Nirudha.  

The ‘Kshipta’ is the worst type of the mind characterised by extreme recklessness 
and restlessness. It is susceptible to various negative traits such as confusion, conflicts, 
anger, anxiety, worry, tension, agitations of all kinds etc.  

The ‘Mudha’ is the dull, inert and indolent state of the mind. These first two states of 
the mind are predominantly ‘Tamas’ in nature. 
 The ‘Vikshipta’ state is a ‘distracted’ state of the mind in which it swings between 
the extremes of calmness and agitation. This is a ‘Rajsic’ quality.  
 The ‘Ekagra’ state is a focused or concentrated mind. It is a state in which the mind 
can keep alert and pin-pointed on any subject it is focusing upon. It helps to cultivate 
discipline in the aspirant.  
 The ‘Nirudha’ state is that state of the mind in which there is no mental flux of any 
kind. It is a kind of trance-like state of bliss and happiness. The last two states of the 
mind are called ‘Satvik’ qualities of the creature.] 
 

 
 vikus·Lraxrs çk.kks ;koékH;qfnrks âfn A rkoRlk dqEHkdkoLFkk ;ksfxfHk;kZuqHkw;rs AA51AA 

 
apāne’staṃgate prāṇo yāvannābhyudito hṛdi /  

tāvatsā kumbhakāvasthā yogibhiryānubhūyate // 51 // 
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vikuok;q ds Hkhrj jksd fn;s tkus ij tc rd ân; esa izk.k ok;q dk mn; ugha gksrk rc rd og 
^dqEHkd&voLFkk* esa jgrh gS ftldk ;ksxh yksx vuqHko djrs gS A ¼51½ 
 
When the ‘Apaan Vayu’ (the wind passing downwards through the anus; the word also 
refers to self-praise and pride) is withheld inside the body and the Pran Vayu (the wind 
force that lifts the soul up, the vital force that drives the mind and intellect as well as the 
heart of the creature; also meaning the wind filling the lungs and driving up the 
respiratory tract) does not make its presence felt in the heart of the aspirant, the former 
wind is said to be in a state of control, and this state in known as ‘Khumbhak’. [The word 
literally means being trapped inside a pot; the pot here refers to the abdomen and 
intestines. The Apaan Vayu is hot because it is energised by the food eaten by the 
creature and also because it is especially empowered to help digest the food eaten by the 
creature, a process that is aided by the latent heat of this wind. When this hot air is 
trapped inside the body, the comparatively cool wind called the Pran Vayu, which is 
actually the breath present in the lungs, also gets heated, and once hot, it rises up to get 
exhaled through the nostrils. This physical process is symbolised by saying that the 
process of Khumbhak activates the Pran Vayu.] This state is experienced by Yogis 
(ascetics) (51). 
  

 
cfgjLraxrs çk.ks ;koékiku mår% A rkoRiw.k± lekoLFkka cfg"Ba dqEHkda fonq% AA52AA 

 
bahirastaṃgate prāṇe yāvannāpāna udgataḥ /  

tāvatpūrṇāṃ samāvasthāṃ bahiṣṭhaṃ kumbhakaṃ viduḥ // 52 // 

 
izk.kok;q ds jksd fn;s tkus ij tc rd vikuok;q dk mn; ugha gksrk rc rd mls ^oká dqEHkd* 
dgrs gSaA ¼52½ 
 
On the contrary, when the Pran Vayu is stopped and till the time the Apaan Vayu does 
not emerge or gets activated, the stage is called ‘Vaahya or Bahistha Kumbhak’ or 
external incarceration of the vital winds. [It is ‘external’ because the Apaan Vayu has its 
habitat in the intestines while the Pran is said to have its seat in the heart where the Atma 
is also said to reside. This fact makes the heart the superior seat of authority and power 
structure of the creature because the supreme transcendental Lord is represented by the 
Atma and Pran, and not the Apaan wind. Therefore, holding of the wind outside the heart 
is virtually ‘external’ for the Atma.] This is the view of wise ones (52).  
  

 
czãkdkjeukso`fÙkçokgks·gaÑfra fouk A laçKkrlekf/k% L;k/;kukH;klçd"kZr% AA53AA 

 
brahmākāramanovṛttipravāho’haṃkṛtiṃ vinā /  
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saṃprajñātasamādhiḥ syāddhyānābhyāsaprakarṣataḥ // 53 // 

 
tc phjdky rd /;ku dk vH;kl djrs jgus ij vgadkj foyqIr gks tkrk gS vkSj eukso`fÙk 
czãkdkj esa izokfgr gksus yxrh gS&rc mls ^lEizKkr* lekf/k dgrs gSaA ¼53½ 
 
When ‘Ahankar’ (ego, false pride, haughtiness, arrogance, vanity) and the desire of the 
‘Mana’ (mind and heart) to seek gratification from the external world (i.e. the natural 
inclination of the Mana to be tempted by the uncountable charms and attractions of the 
gross world of sense objects) are completely annihilated or destroyed as a result of 
prolonged practice of ‘Dhyan’ (concentration and meditation on the absolute truth, the 
pure nature of the self, treating the Atma as an image of the supreme Brahm and 
becoming aware of its supreme conscious form), and instead of these negative tendencies 
the mind  of the seeker becomes charged with the positive energy of divinity, piety and 
holiness emanating from the supreme transcendental Brahm, then the state thus obtained 
by the spiritual seeker/aspirant is called ‘Sampragyat Samadhi’ (53). 

[Note—In this sort of Samadhi, the ascetic remains aware of the external world though he 
begins to realise the positivity and divinity associated with the sublime state of Brahm-
realisation vis-à-vis his association with the physical gross temporal world.]  
 
 
ç'kkUro`fÙkda fpÙka ijekuUnnk;de~ A vlaçKkrukek;a lekf/k;ksZfxuka fç;% AA54AA 

 
praśāntavṛttikaṃ cittaṃ paramānandadāyakam /  

asaṃprajñātanāmāyaṃ samādhiryogināṃ priyaḥ // 54 // 

 
tc fpÙk dh lkjh o`fÙk;k¡ 'kkUr gks tkrh gSa rc ijekuUn iznku djus okyh ^vlEizKkr* uke dh 
lekf/k gksrh gS tks ;ksfx;ksa dks fiz; gSA ¼54½ 
 
When all agitations of the mind and sub-conscious cease, when there is total self 
realisation by the spiritual seeker/aspirant about his true self, then he gets into a trance-
like state called ‘Asampragyat Samadhi’ which gives him supreme bliss, tranquility, 
peace and happiness. This state is very dear to Yogis (54).  
 

 
çHkk'kwU;a eu%'kwU;a cqf)'kwU;a fpnkRede~ A vrO|ko`fÙk:iks·lkS lekf/keqZfuHkkfor% AA55AA 

 
prabhāśūnyaṃ manaḥśūnyaṃ buddhiśūnyaṃ cidātmakam /  

atadvyāvṛtti-rūpo’sau samādhirmunibhāvitaḥ // 55 // 
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bl lekf/k dh voLFkk esa dqN Hkh Hkku ugha gksrkA ml fLFkfr esa eu vkSj o`f) dk vfLrÙo ugha 
jgrk] dsoy fpÙk Lo:i dh fLFkfr gksrh gSA ,slh voLFkk esa o`fÙk;k¡ 'kkUr gks tkus ls fpÙk 
ijekuUn dk vuqHko djrk gSA ¼55½  
 
In this state, nothing of the outside physical world is felt and experienced because the 
mind and intellect cease to exist, all tendencies become extinct, all agitations subside, and 
instead only the pure consciousness survives. The spiritual seeker/aspirant loses 
awareness of the outside world, and instead remains engrossed in a state of perpetual 
bliss. During this period, the Buddhi (intellect) is freed from all its worldly Vrittis 
(encumbrances that accompany attachments to the world, and natural worldly tendencies 
that are inherent and lying latent in a creature) and it stays in proximity of the pure 
consciousness called the ‘Chidatma’ (or the eternal, enlightened conscious soul or Atma 
of the creature). With the elimination of all Vrittis pertaining to this world, the 
seeker/aspirant finds eternal peace and bliss. This state of beatitude and felicity is called a 
state of ‘Samadhi’ (55).  
 

 
Å/oZiw.kZe/k%iw.k± e/;iw.k± f'kokRede~ A lk{kkf}f/keq[kks ás"k lekf/k% ikjekf/kZd% AA56AA 

 
ūrdhvapūrṇamadhaḥpūrṇaṃ madhyapūrṇaṃ śivātmakam /  

sākṣādvidhi-mukho hyeṣa samādhiḥ pāramārdhikaḥ // 56 // 

 
bl lekf/k esa fpÙk fujkyEc gksdj ^dSoY;&fLFkfr* esa jgrk gSA eqfu yksx bl lekf/k dh Hkkouk 
djrs gSaA bl lekf/k esa eu] cqf) vius papy iz;klksa ls 'kwU; gks tkrh gSA okâ; o`fÙk;k¡ jgrh gh 
ugha] vr% Åij] uhps vkSj chp esa loZ= f'ko Lo:i iw.kZ czã dh vuqHkwfr gksrh gSA ;g lekf/k 
ijekFkZ vFkkZr~ eks{k Lo:i gS rFkk lk{kkr~ czã ds eq[k ls izdV gqbZ gS ¼56½A  
 
During Samadhi, the spiritual seeker/aspirant feel totally fulfilled and contented—
externally and internally. He becomes an image of Shiva because there are no external 
desires and aspirations, no worldly hopes and yearnings. Such a person becomes an 
image of Shiva because he possesses those characteristics that are the hallmarks of this 
Lord, i.e. he is tranquil, he is self-realised, he is full of bliss and happiness, he is an image 
of auspiciousness and enlightenment, and he is perpetually in a meditative state. In this 
state, the mind and heart become free from their natural habit of remaining restless and 
fickle, and the seeker/aspirant experiences the complete state of Brahm realisation, both 
externally as well as internally. That is, he experiences and witnesses the existence of the 
supreme transcendental wholesome Brahm both in the external world as well as inside his 
own bosom; Brahm is felt everywhere during this period of Samadhi.  

This stage of Samadhi is equivalent to emancipation and salvation while still living in 
this world (because it gives the same bliss and happiness which the creature obtains on 
the final merger of his soul with the supreme Brahm after death). It has been proclaimed 
by Brahm himself. It is, therefore, equivalent to ‘Kaivalya Samadhi’ or the ultimate bliss 
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which is obtained when the creature realises the only and absolute Truth about his Atma 
and the supreme Brahm being one and the same (56). 

 
 

 n`<Hkkou;k R;äiwokZijfopkj.ke~ A ;nknkua inkFkZL; okluk lk çdhfrZrk AA57AA 
 
dṛḍhabhāvanayā tyaktapūrvāparavicāraṇam /  

yadādānaṃ padārthasya vāsanā sā prakīrtitā // 57 // 

 
n`<+ Hkkouk ds }kjk fpÙk tc inkFkZ ds Lo:i dks xzg.k djrk gS rc ml fpÙk fodkj dks okluk 
dgrs gSaA ¼57½ 
 
Further definition of Vasana:- The tendency of the mind-intellect to firmly accept as the 
truth the gross and outwardly appearances of any object (i.e. accepting the object of this 
perishable materialistic world at its face value) instead of determining its true and real 
nature (i.e. instead of finding the truth behind the illusionary and more often than not 
misleading façade) is called the fault of the ‘Chitta’, and it is also the cause of various 
‘Vasanas’ (57). 
  

 
Hkkfora rhozlaosxknkReuk ;Ùknso l% A HkoR;k'kq dfiJs"B foxrsrjoklu% AA58AA 
rkn`ûkwiks fg iq#"kks oklukfoo'khÑr% A lai';fr ;nSoSrRl}fLRofr foeqáfr AA59AA 
oklukosxoSfp×;kRLo:ia u tgkfr rr~ A HkzkUra i';fr nqn`Zfþ% lo± eno'kkfno AA60AA 

 
bhāvitaṃ tīvrasaṃvegādātmanā yattadeva saḥ /  

bhavatyāśu kapiśreṣṭha vigatetaravāsanaḥ // 58 // 

tādṛgrūpo hi puruṣo vāsanāvivaśīkṛtaḥ /  

saṃpaśyati yadaivaitatsadvastviti vimuhyati // 59 // 

vāsanāvegavaicitryātsvarūpaṃ na jahāti tat /  

bhrāntaṃ paśyati durdṛṣṭiḥ sarvaṃ madavaśādiva // 60 // 

 
gs dfiJs"B! vkRek fpÙk ds rhoz laosx ls tSlh Hkkouk djrk gS] mu oklukvksa ls ;qä gksdj og 
'kh?kz oSlk gh cu tkrk gSA bl izdkj iq:"k okluk ds o'khHkwr gksdj tks dqN ns[krk gS mlh dks 
;FkkZFk ekudj eksg dks izkIr gksrk gSA okluk ds osx dh fofHkérk ds dkj.k fpÙk oklukRed :i 
dks ugha NksM+ ikrkA ,d okluk ds NksM+rs gh nwljh okluk esa je.k djus yxrk gSA ftl izdkj u'ks 
ds dkj.k iq#"k dh foosd cqf) u"V gks tkrh gS] mlh izdkj og nqcqZf) HkzkfUr esa iM+dj lcdqN 
ns[krk gS ¼58&60½ 
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Oh the best one in the monkey race (kapiśreṣṭha; this is a reference to Hanuman)! The 
mind-intellect complex comes between the Atma and the gross body of the creature 
consisting of the sense organs. In other words, the Atma receives the inputs from the 
outside world through the medium of the organs of perception; these inputs are then 
monitored by the mind-intellect complex; the brief results of analysis done by the mind-
intellect are then passed on to the Atma for its final orders or guidance. [It is like any 
government organization wherein the chief officer does not deal with routine paper work, 
which is handled by the lower division clerks, but the file is finally put before him for 
clearance. The Atma is that chief officer, while the mind is the office clerk and the 
intellect is the divisional supervisor. The Atma depends upon the feedback of the mind-
intellect. If the mind-intellect is already tainted by Vasanas, the Atma would be biased in 
its decisions. That is why the Atma should not be blamed for the Vasanas that are 
inherent in a creature. If the wise intellect gets rid of the Vasanas just like a good advisor 
of a king or the chief officer, the latter would be able to take better decisions.]  

So the Atma, under the influence of the mind-intellect already tainted by Vasanas, 
also appears to be influenced by the Vasanas; it appears to posses the Vasanas because 
the truthful identity of the creature is the Atma and not the mind-intellect or the gross 
body. So when the creature does anything under the influence of these Vasanas, it 
obviously seems that it is the Atma that is under the shadow of the Vasanas.  

Since the Vasanas are very potent and strong, the Chitta just cannot free itself from 
their effects; it just cannot shed off its veil representing the various Vasanas. If it 
manages to free itself form one Vasana, it gets trapped by some other.  

Even as an intoxicated man loses sense of what he is doing, the mind-intellect also 
becomes so deluded by the various Vasanas that it loses all sense of propriety and 
judgment. It falls into the trap of misconceptions and gets misguided (58-60).  

[Note—As we have seen, the Atma has minimal role to play in this setup. However, 
when the mind, which is saturated with Vasanas like the sponge is in water, interferes 
with the analysis of the input, the results of the output are also influenced by the Vasanas. 
When the Vasanas are completely exhausted, the inputs are under direct control of the 
intellect, which in turn is in direct control, contact and command of the Atma/soul of the 
creature. Hence, in such a situation, the Atma is able to direct the actions through the 
medium of the intellect and control the actions of the creature. Since the Atma is pure, the 
instruction that it issues are also pure and it leads to righteous actions of the creature. The 
former type of perceptions by the Atma is called ‘Moha’ (delusions; here the word means 
biased, distorted and untrue view of the world), while the situation when the Atma is free 
of all delusions created by the Vasanas is akin to ‘Gyan’. The situation is also like an 
intoxicated man— though he sees everything around him but his views and perceptions 
become distorted and out of context] 
 

 
 okluk f}fo/kk çksäk 'kq)k p efyuk rFkk A efyuk tUegsrq% L;kPNq)k tUefoukf'kuh AA61AA 

 
vāsanā dvividhā proktā śuddhā ca malinā tathā /  

malinā janmahetuḥ syācchuddhā janmavināśinī // 61 // 
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okluk nks izdkj dh gksrh gS& 'kq) vkSj efyuA efyu okluk vkokxeu esa Mkyrh gS vkSj 'kq) 
okluk euq"; dks tUe&e`R;q ls NqM+k ysrh gSA ¼61½ 
 
Again, Vasanas are of two types—(i) uncorrupt and pure, and (ii) corrupt and impure. 
The latter throws the creature into the whirlpool of birth and death while the former 
liberates and helps in its deliverance from it (61). 
 

 
vKkulq?kukdkjk ?kukgadkj'kkfyuh A iqutZUedjh çksäk efyuk okluk cq/kS% A 
iqutZUek³~dqja R;DRok fLFkfr% laHk`þchtor~ AA62AA 

 
ajñānasughanākārā ghanāhaṃkāraśālinī /  

punarjanmakarī proktā malinā vāsanā budhaiḥ / 

punarjanmāṅkuraṃ tyaktvā sthitiḥ saṃbhṛṣṭabījavat // 62 // 

 
Kkuhtu dgrs gSa fd efyu okluk vgadkj vkSj xgu vKkuLo:i gksrh gS vkSj og iqutZUe iznku 
djrh gSA ¼Ñi;k in la[;k 3&10 Hkh ns[ksa½A ftl izdkj cht ds vPNh izdkj Hkqu tkus ij vadqj 
ugha mRié ugha gksrk mlh izdkj lalkj okluk ds u"V gks tkus ij iqutZUe ugha gksrkA vr,o izk.kh 
dks Hkqus gq, cht ds leku gksuk pkfg,A ¼62½ 
 
Wise people say that the impure/corrupt/darkened Vasanas are embodiments of 
‘Ahankar’ (pride, ego, haughtiness, arrogance etc.) as well as of ‘Agyan’ (a treasury of 
ignorance and delusions). This type of Vasans leads to re-birth (because of unfulfilled 
desires and aspirations). [Please also see verse no. 3-10 above.]  

Just like a seed is unable to sprout into a new plant after being roasted, the purging 
and destruction of Vasanas relevant to this world also prevent re-birth of the creature. 
Hence, one should be like a roasted seed (62). 

[Note—The metaphor of the roasted seed not germinating into a new plant is used in the 
Upanishads to emphasise how a spiritual aspirant can attain Mukti (liberation and 
deliverance from all sorts of miseries, grief, agitations, restlessness, pain and torments 
that are associated with this mundane world of material sense objects that trap a creature 
in the vice-like grip of delusions and hallucinations by destroying one’s Vasanas 
(passions, lust, desires etc.) related to this world and the sense organs of the body ever 
eager to seek gratification. 

The Annapurna Upanishad of the Atharva Veda tradition, Canto 4, verse nos. 52, 58-
59 describe how Jivan Mukti is obtained as follows— 
“Canto 4, verse no. 52 = Just like a new shoot does not emerge from a roasted seed, a 
person whose worldly desires and corrupt tendencies have been vanquished or crushed 
too does not take a birth again. In other words, he who has no Vasanas (worldly desires, 
passions and yearning) is said to be the one who is ‘Jivan Mukta’—i.e. he has obtained 
spiritual liberation and deliverance from the fetters that shackle an ordinary creature to 
this deluding and entrapping material world even though he is alive in it and has a gross 
body with which he does deeds ordained for him by destiny (52).” 
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The Tejobindu Upanishad of Krishna Yajur Veda tradition, Canto 6, verse no. 94—
“If there is even a remote possibility that Rahu can be sighted along with the moon and 
the sun1 (which is an incredulous thing to even imagine), then this world might be true! 
Similarly, if there is even a remote possibility that the roasted seed can produce a new 
sprout (which is again a preposterous proposition to imagine), then there is a possibility 
that this world may be true! (94). 

{1No one can see the Rahu, the mythical severed head of the demon which is 
believed to gobble up the moon and the sun during the respective eclipses. As soon as the 
mythical Rahu sees these two gods he gobbles them immediately, so it is impossible that 
they cohabit peacefully. Besides this, Rahu represents a dark shadow while the brilliantly 
lit disc of the moon and the sun symbolise light. Darkness and light cannot live together. 
Hence, if there was a possibility to see this Rahu along with the seeing of the sun and the 
moon then there would have been a possibility of this world as being true!  

Similarly, a roasted seed cannot produce sprouts, and likewise this world cannot have 
an existence.}” 

 
 
cgq'kkòdFkkdUFkkjkseUFksu o`FkSo fde~ A vUosþO;a ç;Rusu ek#rs T;ksfrjkUrje~ AA63AA 

 
bahuśāstrakathākanthāromanthena vṛthaiva kim /  

anveṣṭavyaṃ prayatnena mārute jyotirāntaram // 63 // 

 
gs ok;quUnu! pck;s gq, pcsus dh rjg ukuk 'kkL=ksa dh O;FkZ O;k[;kvksa vkSj vkykspukvksa ls D;k 
ykHk& iz;Ru gksuk pkfg, Hkhrj ds izdk'k dks [kkstus ds fy,A ¼63½ 

 
Oh the Son of the Wind God (mārute;Hanuman)! What is the benefit of fruitless and 
endless debates over the scriptures— they are like crushed nuts or gram seeds that do not 
have any essence left in them and they should be best discarded. The same effort should 
be diverted inwards towards searching for the inner light of enlightenment, a light which 
is eternal and provides a solution to the darkness caused by ignorance (63). 
  

 
n'kZukn'kZus fgRok Lo;a dsoy:ir% A ; vkLrs dfi'kknwZy czã l czãkfoRLo;e~ AA64AA 

 
darśanādarśane hitvā svayaṃ kevalarūpataḥ /  

ya āste kapiśārdūla brahma sa brahmavitsvayam // 64 // 

 
gs dfi'kknwZy! n'kZu vkSj vn'kZu ¼vFkkZr~ vPNh [;kfr vkSj cqjh [;kfr½ nksuksa dks NksM+dj tks 
flQZ dSoY; Lo:i esa fLFkr jgrk gS og flQZ czã&fo| gh ugha cfYd Lo;a czãLo:i gh gks 
tkrk gS ¼64½A 
 
Oh the lion amongst monkeys (i.e. the chief amongst monkeys; the most brave amongst 
the monkeys—‘kapiśārdūla’; an epithet for Hanuman)! Those who are unconcerned about 
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their fame as erudite scholars of scriptures or even of infamy as stupid fellows, and 
instead concentrate their energy and attention on their inner-self, remaining patiently and 
silently engrossed in it—they are not only experts in the supreme knowledge of the 
Brahm but are also deemed to be equivalent to Brahm themselves (64). 
 

   
v/khR; prqjks osnkUloZ'kkòk.;usd'k% A czãrÙoa u tkukfr nohZ ikdjla ;Fkk AA65AA 

 
adhītya caturo vedānsarvaśāstrāṇyanekaśaḥ /  

brahmatattvaṃ na jānāti darvī pākarasaṃ yathā // 65 // 

 
pkjksa osnksa dks vkSj leLr 'kkL=ksa dks i<+dj Hkh tks czã rÙo dks ugha tkurk og ijekuUn ls mlh 
izdkj oafpr jgrk gS ftl izdkj Hkkstu ds Lokn ls dYNqy ¼;kfu fd ;|fi dYNqy Hkkstu esa 
jgrh gS fQj Hkh mls Hkkstu dk Lokn ugha ekywe iM+rk½A ¼65½ 
 
Even after studying the four Vedas and numerous ‘Shastras’ (scriptures), those who do 
not know the essence of the supreme transcendental enigmatic Brahm are prevented from 
enjoying supreme bliss, contentedness, tranquility and happiness just like the ladle which 
does not know the taste of food inspite of it being dipped for a long time in the latter. 
[The ladle lies submerged in delicious soup or curry for a long time, it even serves others 
with that food, but it is so lifeless that it does not know the taste of that food.] (65). 
 

 
Lonsgk'kqfpxU/ksu u fojT;sr ;% iqeku~ A fojkxdkj.ka rL; fdeU;nqifn';rs AA66AA 
vR;Urefyuks nsgks nsgh pkR;UrfueZy% A mHk;ksjUrja KkRok dL; 'kkSpa fo/kh;rs AA67AA 

 
svadehāśucigandhena na virajyeta yaḥ pumān /  

virāgakāraṇaṃ tasya kimanyadupadiśyate // 66 // 

atyantamalino deho dehī cātyantanirmalaḥ /  

ubhayorantaraṃ jñātvā kasya śaucaṃ vidhīyate // 67 // 

 
ftldks vius 'kjhj dh xU/k ls ¼tSls fd eqnsZ ls½ Hkh ?k`.kk gksus ds dkj.k fojkx ugha gksrk mldks 
fojkx iSnk djus okyk nwljk dkSu lk mins'k fn;k tk ldrk gSA 'kjhj vR;Ur ey;qä gS tcfd 
vkRek vR;Ur fueZy gSA nksuksa ds Hksn dks tkudj fdldh 'kqfprk dk mins'k fd;k tk; 
¼66&67½A  
 
Those who do not develop detachment and abhorrence from the gross and perishable 
body even after smelling the stinking foul smell emanating from it (e.g. the foul odour 
coming out from a dead body), say, what other knowledge or teaching can be imparted to 
them so as to create a sense of horror, a sense of total renunciation and detachment from 
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their gross and perishable bodies (which is a bag of such reprehensible things as muscles, 
cartilage, bones, blood, lymph, mucous, urine, faecal matters, gases and the like). The 
body is full of filth, while the Atma is very pure and holy. Say, which of the two, the 
body or the Atma, can be described as pure and holy? (66-67). 
 
 

c)ks fg oklukc)ks eks{k% L;k}kluk{k;% A okluka laifjR;T; eks{kkfFkZRoefi R;t AA68AA 
 
baddho hi vāsanābaddho mokṣaḥ syādvāsanākṣayaḥ /  

vāsanāṃ saṃparityajya mokṣārthitvamapi tyaja // 68 // 

 
tks okluk ls c¡/kk gS ogh c) gS vkSj tks oklukvksa dk uk'k gS ogh eks{k gSA vr,o leLr 
oklukvksa dk ifjR;kx djds eks{k izkfIr dh okluk ¼bPNk½ dks Hkh R;kx djksA ¼68½ 
 
Those who are tied to various Vasanas (i.e. are yoked to various worldly desires, 
yearnings, inclinations and attachments) are deemed to be shackled, while those who 
have destroyed or overcome their Vasanas are deemed to be liberated and delivered. 
Hence, even the desire to get liberation and deliverance from this world, even the wish 
for attaining emancipation and salvation should also be abandoned because they are also 
a form of Vasana. [This is because any form of desire is Vasana; this form of Vasana to 
get emancipation and salvation is the good type of Vasana, but it is Vasana nevertheless.] 
(68). 
 

 
ekulhokZluk% iwo± R;DRok fo"k;okluk% A eS×;kfnoklukukEuhx`Zgk.kkeyokluk% AA69AA 
rk vI;r% ifjR;T; rkfHkO;Zogjéfi A vUr%'kkUr% leLusgks Hko fpUek=oklu% AA70AA 

 
mānasīrvāsanāḥ pūrvaṃ tyaktvā viṣayavāsanāḥ /  

maitryādivāsanānām-nīrgṛhāṇāmalavāsanāḥ // 69 // 

tā apyataḥ parityajya tābhirvyavaharannapi /  

antaḥśāntaḥ samasneho bhava cinmātravāsanaḥ // 70 // 

 
igys eu dh oklukvksa dk R;kx djds blds ckn fQj fo"k; okluk dk Hkh R;kx djksA fQj eks{k 
vkfn dh 'kq) ,oa funksZ"k oklukvksa dks xzg.k djksA blds ckn /khjs&/khjs mudks Hkh NksM+dj Hkhrj ls 
'kkUr ¼vFkkZr~ lc izdkj dh oklukvksa ls eqä½ jgdj lcds izfr leku Lusg j[krs gq, ,d ek= 
fpUe; fpÙk Lo:i esa viuh okluk ¼bPNk½ dks yxkvksA ¼69&70½ 
 
To start with, first abandon the Vasanas generated in the mind (such as the very tendency 
of the mind to seek or desire anything), then those pertaining to the physical body (such 
as gratification of the sense organs). For this, you should inculcate a strong desire for 
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finding liberation and deliverance for your soul from the traps laid by this deluding and 
hallucinating world of horrors. Gradually, you should discard even this desire. This will 
give immense peace and tranquility to you. You should be magnanimous, compassionate 
and loving towards all. You should concentrate your mind upon your pure and conscious 
form which is your truthful identity, and which is your Atma (69-70).  
 

 
rkeI;Fk ifjR;T; eukscqf)lefUorke~ A 'ks"kfLFkjlek/kkuks ef; Roa Hko ek#rs AA71AA 

 
tāmapyatha parityajya manobuddhisamanvitām /  

śeṣasthirasamādhāno mayi tvaṃ bhava mārute // 71 // 

 
gs ek#fr! fQj ml fpÙk Lo:i esa Hkh yxh gqbZ okluk dks Hkh eu vkSj cqf) ds lkFk ifjR;kx 
djds rqe vUr esa iw.kZr;k eq>esa lekfgr gks tkvkssxs ¼71½A 
 
Oh Maruti! At the end, you must forsake from your mind even this desire to concentrate 
on your pure-self, and consequentially become established in my (Sri Ram’s) supreme 
and divine form (i.e. become one with me, or merge your self with me to become 
indistinguishable from me) (71). 
 
 

v'kCneLi'kZe:ieO;;a rFkk·jla fuR;exU/koPp ;r~ A  
vukexks=a ee :iehn`'ka HktLo fuR;a ioukRetkfrZgu~ AA72AA 

 
aśabdamasparśamarūpamavyayaṃ tathā’rasaṃ nityamagandhavacca yat / 

anāmagotraṃ mama rūpamīdṛśaṃ bhajasva nityaṃ pavanātmajārtihan // 72 // 

 
tks 'kCnjfgr] Li'kZjfgr] :ijfgr] jljfgr vkSj xU/kjfgr gS] tks dHkh fodkj dks ugha izkIr gksrk] 
ftldk dksbZ uke ugha gS] u xks= gS vkSj tks lc izdkj ds nq%[kksa dks gjus okyk gS& gs iouuUnu] 
bl izdkj ds esjs Lo:i dk rqe Hktu djksA ¼72½ 
 
[In these following verses, from verse no.72 to 75, the Lord describes his own divine 
ethereal form.] 
  Oh the son of the Wind God! You must worship my divine form which is 
indescribable and is beyond the reach of words and comprehension. It cannot be touched 
or felt, is formless and attributeless, is bland and without any smell or body odour like an 
ordinary creature, is never corrupted and tarnished in anyway, is without any designation 
or name or clan or caste or creed, and which is the eliminator of all the sorrows, miseries, 
troubles, tribulations and torments of the creature (72). 
 

 



 470

n`f'kLo:ia xxuksiea ija lÑf}Hkkra Rotesde{kje~ A  
vysida loZxra ;n};a rnso pkga ldya foeqä ¬ AA73AA 

 
dṛśisvarūpaṃ gaganopamaṃ paraṃ sakṛdvibhātaṃ tvajamekamakṣaram / 

alepakaṃ sarvagataṃ yadadvayaṃ tadeva cāhaṃ sakalaṃ vimukta oṃ // 73 // 

 
gs guqeku~! tks lk{kh Lo:i gS] vkdk'k ds leku vuUr gS] ftls ,d ckj tku ysus ij dqN Hkh 
tkuuk 'ks"k ugha cprk] tks vtUek gS] tks ,d&vf}rh; gS] fuysZi gS] loZO;kih ,oa loZJs"B gS] 
tks vdkj&mdkj&edkj :i rhu dykvksa ls ;qä gS rFkk lEiw.kZ dykvksa ls foeqä Hkh gS] tks 
v}S;&rÙo gS] og vksadkj :i v{kj gS& og vfouk'kh czã eSa gh gw¡A ¼73½ 
 
Oh Hanuman! He who is the witness to all and for all, he who is fathomless and 
measureless like the sky, he whose knowledge leaves nothing more to be learnt, he who 
is without a birth or a beginning, he who is one and only one of his kind and unique, he 
who is unattached and dispassionate in ever way, he who has no encumbrances 
whatsoever, he who is all-pervading and all-encompassing, is omnipresent uniformly and 
universally in the entire creation, he who is the best and the most exalted entity in 
creation, he who is the personification of the three divine syllables of the holy and 
ethereal  word OM (i.e. A, U, M) and at the same time beyond their purview and reach, 
he who cannot be subjected to any kind of fractionalisation (i.e. he who cannot be 
partitioned, divided, fractured or structured into separate segments or compartments, even 
for the purpose of study), he who is the non-dual essence of creation and everything that 
exists, he who is the essential nature of things, he who is the embodiment of the 
primordial primary sound ‘OM’ from which the whole creation is said to have evolved, 
and he who is the imperishable and eternal Brahm— oh Hanuman, it is me! (73). 
 

 
n`f'kLrq 'kq)ks·gefofØ;kRedks u es·fLr dfúkf}"k;% LoHkkor% A  
iqjfLrjúkks/oZe/kúk loZr% lqiw.kZHkwekgferhg Hkko; AA74AA 

 
dṛśistu śuddho’hamavikriyātmako na me’sti kaścidviṣayaḥ svabhāvataḥ / 

purastiraścordhvamadhaśca sarvataḥ supūrṇabhūmāhamitīha bhāvaya // 74 // 

 
eSa nzþk gw¡] 'kq) Lo:i gw¡] dHkh fodkj dks izkIr ugha gksrk] esjs vfrfjDr dksbZ nwljk inkFkZ foðk esa 
ugha gS tks esjk fo"k; cusA eSa vkxs&ihNs] Åij&uhps loZ= ifjiw.kZ gw¡A eSa iw.kZ gw¡] eq>esa fdlh 
izdkj dh deh ugha gSA gs guqeku~! rqe esjs bl Lo:i dk fpUru djks ¼74½A 
 
I am the neutral ‘seer’ who sees everything (i.e. I am a witness and an dispassionate 
observer of all), I am immaculate and an embodiment of purity and incorruptness, I never 
become tainted or subjected to the denigrating effects of any worldly faults (i.e. I am 
blemish less, taintless and beyond reproach), and there is nothing in this world that can 
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become the object of my own attention, that can delude me and attract my attention. I am 
complete in myself—above and below, inside and outside! Oh Hanuman! You must 
contemplate and meditate upon this form of mine (74). 
 
 

vtks·ejúkSo rFkk·tjks·e`r% Lo;açHk% loZxrks·geO;;% A  
u dkj.ka dk;ZerhR; fueZy% lnSo r`Irks·gferhg Hkko; AA75AA 

 
ajo’maraścaiva tathā’jaro’mṛtaḥ svayaṃprabhaḥ sarvagato’hamavyayaḥ /  

na kāraṇaṃ kāryamatītya nirmalaḥ sadaiva tṛpto’hamitīha bhāvaya // 75 // 

 
eSa vt gw¡] vej gw¡] vtj gw¡] ve`r gw¡] Lo;a izdk'k gw¡] loZO;kih gw¡] vfouk'kh&vO;; gw¡] esjk 
dksbZ dkj.k ugha gS& eSa Lo;aHkw gw¡] leLr dk;Z&dyki ls ijs gw¡] fuR; r`Ir gw¡& bl izdkj rqe 
fpUru djksA ¼75½ 
 
You must steadily contemplate on my divine form which I shall describe to you now—I 
am unborn and eternal, I am free from decay and destruction, I am an embodiment of the 
ambrosia of eternity and bliss, and therefore am nectar-like, I am self-illuminated and 
self-radiant, I am omnipresent and all-pervading, I am faultless and beyond reproach, I 
am imperishable and without any cause or reason for coming into existence, I am beyond 
the purview of every deed and action and their consequences (because as the supreme 
Brahm I do not get involved in any deed or action), and I am an embodiment of eternal 
purity and contentment (75). 
 

 
thoUeqäina R;DRok Lonsgs dkylkRÑrs A fo'kR;nsgeqäRoa iouks·LiUnrkfeo AA 
rnsrn`pkH;qäe~&rf}".kks% ijea ina lnk i';fUr lwj;% A fnoho p{kqjkrre~ AA rf}çklks 
foiU;oks tkx`okal% lfeU/krs A fo".kks;ZRijea ine~ A ¬ lRofeR;qifu"kr~ AA76AA 

 
jīvanmuktapadaṃ tyaktvā svadehe kālasātkṛte /  

viśatyadehamuktatvaṃ pavano’spandatāmiva /  

tadetadṛcābhyuktam—tadviṣṇoḥ paramaṃ padaṃ sadā paśyanti sūrayaḥ /  

divīva cakṣurātatam / tadviprāso vipanyavo jāgṛvāṃsaḥ samindhate /  

viṣṇoryatparamaṃ padam / oṃ satyamityupaniṣat // 76 // 

 

iti muktikōpaniṣat dvitīyōdhyāḥ // 1 //  

 
bl izdkj dkykUrj esa tc rqEgkjk 'kjhjikr ¼e`R;q½ gksxk rc ok;q ds LiUnu ds leku rqe ;g 
^thoueqä* in dk Hkh R;kx djds ^fuokZ.keqä&fonsgeqä* dh fLFkfr esa igq¡p tkvksxsA ;gh ckr 
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_pk esa Hkh dgh x;h gS& tks vkdk'k esa rstkse; lw;Ze.My dh Hkk¡fr] ijeO;kse esa fpUe; izdk'k 
}kjk lc vksj O;kIr gS ml Hkxoku~ fo".kq ds ije/kke dks fo}ku mikld lnk gh ns[krs jgrs gSaA 
lk/ku esa lnk tkxzr jgus okys fuLdke mikld ogk¡ igq¡pdj ml ije/kke dks vkSj Hkh izdkf'kr 
fd;s jgrs gSaA bldks fo".kq dk ijein dgrs gSaA ;g ijein fuLdke mikld dks gh izkIr gksrk gSA 
tks bl izdkj tkurk gS og mä Qy dk Hkkxh gksrk gSA ;g egkmifu"kn~ gS* ¼76½A 
 
In due course of time, when you will shed your mortal coil (body), you will abandon your 
above state of being renunciate while alive and obtain the final salvation of your soul by 
merging yourself with me. This would happen because your Atma will leave your body 
with the Pran (the vital breath which is exhaled from the body) at the time of your death 
without the least effort. The Pran wind would coalesce with the wind element uniformly 
and universally present outside your body in the entire cosmos. Thereby you would 
become one with the supreme Brahm who is universal and omnipresent in the universe 
like the wind is present in the sky.  

This fact is also ratified by the Vedas, which assert—‘Wise and intelligent 
seeker/aspirant always look towards that heavenly and divine abode of Vishnu which is 
radiant, splendorous and glorious like the light of the brilliant Sun in the sky; it is eternal, 
all encompassing and spread in all the directions of the universe even as the sunlight 
spreads and covers all the corners of the sky. Those wise, erudite and enlightened 
seekers/aspirants who are selfless, vigilant and diligent in their spiritual practices reach 
there and enhance the glory and splendour of that abode by their own glory and majesty 
when they reach there. That holy and divine abode is called the abode of Lord Vishnu. 
This supreme abode is attainable by selfless seekers/aspirants only, and not by those who 
have worldly interests and attachments as well as by those who are bogged down by 
delusions and ignorance. Those who believe in it and become aware of it are able to get 
its rewards. This is the Great Upanishad. OM Salutations! Amen!' (76).  

 
 

Śānti Pāṭha /'kkfUrikB 

 
¬ iw.kZen% iw.kZfena iw.kkZr~ iw.kZeqnP;rs A iw.kZL; iw.kZeknk; iw.kZesokof'k";rs AA 

         ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 

oṃ pūrṇamadaḥ pūrṇamidaṃ pūrṇātpūrṇamudacyatē /  
pūrṇasya pūrṇa-mādāya pūrṇamēvāvaśiṣyatē //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 

 
 

*—*—*—* 
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                                         CHAPTER 5  
 
                               
                                        Krishna Yajur Veda’s  
 

                          Kalisantaran Upanishad                  
 
 
 

                           Ñ".k;tqo s Znh; 
                          dfylarj.kk sifu"kn ~ 

 

                                         Śānti Pāṭha /'kkfUrikB 

¬ lg ukoorq A lg ukS Hkquäq A lg oh;± djokogS A rstfLo uko/khreLrq A ek fof}"kkogS A  
        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 

 
oṃ saha nāvavatu / saha nau bhunaktu / saha vīryaṃ karvāvahai / tējasvi 
nāvadhītamastu / mā vidviṣāvahai // 
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
gs ¬ Lo:i ijeczãiw.kZ ijekRek! vki ge nksuksa& f'k"; ,oa xq:& dh lkFk lkFk j{kk djsaA ge 
nksuksa dk ikyu djsaA ge nksuksa lkFk lkFk 'kfä izkIr djsaA ge nksuksa dh v/;;u dh gqbZ fo|k 
rstke;h gks& gesa dksbZ fo|k esa ijkLr u dj ik;sA ge nksuksa ijLij <kg&}s"k u djsaA gekjs rhuksa 
rkiksa dh fuo`fr gksA gesa 'kkfUr iznku djsaA 
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The Shanti Paath has the following meaning—‘OM salutations! Oh the supreme, absolute 
and transcendental Brahm! Protect both of us—the Guru (teacher) as well as the 
disciple—simultaneously. Give us both your patronage; protect and sustain us together; 
take care of our welfare and well-being. Let us gain in strength and spiritual energy 
together. Let the eclectic knowledge that we both acquire become glittering and 
splendorous as well as permanent, sound and unchallengeable so that no one can 
supersede us in our wisdom, erudition and knowledge; let this holistic knowledge reach is 
natural climax without any obstacles. Let us be at peace with each other; let us not have 
any kind of jealously, malice, envy, hatred etc. against each other. Oh the most majestic 
and almighty Lord! Let all our three so-called ‘Traitaps’ be calmed down. Let us have 
peace; let us have peace; let us have peace. [The so-called three ‘Traitaps’ are the 
torments that the creature is subjected to due to his body such as illness, old age etc.; due 
to other worldly creatures such as the fear from the king, thieves etc.; and due to the 
malignant stars and opposed Gods etc.] 
 
  
 

}kijkUrs ukjnks czãk.ka txke dFka Hkxou~ xka i;ZVUdfya larjs;fefr A l gksokp czãk  
lk/kq i`þks·fLe loZJqfrjgL;a xksI;a rPN`.kq ;su dfylalkja rfj";fl A Hkxor vkfniq#"kL; 
ukjk;.kL; ukeksPpkj.kek=s.k fu/kwZrdfyHkZofr AA1AA 

 
dvāparānte nārado brahmāṇaṃ jagāma kathaṃ bhagavan gāṃ paryaṭan kaliṃ 

santareyamiti / sa hovāca brahmā  

sādhu pṛṣṭo’smi sarvaśrutirahasyaṃ gopyaṃ tacchṛṇu yena kalisaṃsāraṃ tariṣyasi /  

bhagavata ādipuruṣasya nārāyanasya nāmoccāraṇamātreṇa nirdhūtakalirbhavatīti // 1 // 

 
}kij;qx ds vfUre dky esa ,d ckj nsof"kZ ukjn firkeg czãkth ds ikl x;s vkSj ckssys& ^gs 
Hkxou~! eSa i`Foh yksd esa Hkze.k djrk gqvk fdl izdkj ls dfydky ls eqfä ikus esa leFkZ gks 
ldrk gw¡\* bl ij czãkth us izléeq[k gksdj mÙkj fn;k& ^gs oRl! rqeus vkt eq>ls vR;Ur fiz; 
ckr iwNh gSA vkt eSa leLr Jqfr;ksa dk tks vR;Ur xqIr jgL; gS mls crykrk gw¡] lquksA blds 
lquus ek= ls gh lalkj lkxj ls rqe ikj gks tkvksxsA Hkxoku~ vkfn iq:"k Jhukjk;.k ds ifo= uke 
ds mPpkj.k ek= ls euq"; dfydky ds leLr nks"kksa dks uk'k dj Mkyrk gS ¼1½A 
 
At the end of Dwapar Yug (the 3rd era of the Hindu 4-era celestial cycle of creation and 
destruction), the celestial sage Narad went to the grand-father Brahma (i.e., the patriarch 
of creation), and asked him, 'Oh Lord! While roaming about on earth, how can I get 
deliverance from (i.e., the ill-effects of) Kaliyug?' 
 Brahma replied cheerfully, 'Oh son! Today you have asked me something which 
is very pleasing. I shall tell you the most secret of mysteries (i.e. the essence of the 
principal teachings) of all the Vedas, listen carefully. You shall be able to cross-over this 
ocean-like world by merely hearing it (i.e., by becoming aware of it because then you’ll 
know what to do to get easy deliverance). A man can vanquish and destroy all the faults 



 475

and sins, all the drawbacks, flaws and imperfections associated with Kaliyug by merely 
pronouncing/uttering the divine and holy name of the ‘Adi Purush’ Narayan (i.e., the 
supreme Lord Vishnu who was present in the beginning of creation)' (1).  
 

 
ukjn% iqu% içPN réke fdfefr A l gksokp fgj.;xHkZ% A gjs jke gjs jke jke jke gjs gjs A 
gjs Ñ".k gjs Ñ".k Ñ".k Ñ".k gjs gjs A bfr "kksM'kda ukEuka dfydYe"kuk'kue~ A ukr% 
ijrjksik;% loZosns"kq n`';rs A bfr "kksM'kdyko`rL; thoL;koj.kfouk'kue~ A rr% çdk'krs ija 
czã es?kkik;s jfojf'ee.Myhosfr AA2AA 

 
nāradaḥ punaḥ papraccha tannāma kimiti /  

sa hovāca hiraṇyagarbhaḥ /  

hare rāma hare rāma rāma rāma hare hare / hare kṛṣṇa hare kṛṣṇa kṛṣṇa kṛṣṇa hare 

hare /  

iti ṣoḍaśakaṃ nāmnāṃ kalikalmaṣanāśanam /  

nātaḥ parataropāyaḥ sarvavedeṣu dṛśyate /  

iti ṣoḍaśakalāvṛtasya jīvasyāvaraṇavināśanam /  

tataḥ prakāśate paraṃ brahma meghāpāye raviraśmimaṇḍalīveti // 2 // 

 
nsof"kZ ukjn us iqu% iz'u fd;k& ^gs firkeg! og dkSu lk uke gS\* bl ij fgj.;xHkZ czãkth us 
dgk& ^og 16 v{kjksa dk uke bl izdkj gS& ^gjs jke gjs jke jke jke gjs gjs A gjs Ñ".k gjs 
Ñ".k Ñ".k Ñ".k gjs gjs*AA bl izdkj ;g 16 v{kjksa dk uke dfydky ds egku~ ikiksa dk fouk'k 
djus esa l{ke gSaA blls Js"B vU; dksbZ nwljk mik; pkjksa osnksa esa Hkh n`f"Vxkspj ugha gksrkA bu 16 
v{kjksa ds uke ds }kjk 16 dykvksa ls vko`Ùk tho ds vkoj.k lekIr gks tkrs gSaA rnUrj ftl 
izdkj ckny ds foyhu gksus ij lwjt dh fdj.ksa fudy tkrh gSa oSls gh ijeczã dk Lo:i 
nhfIreku gksus yxrk gS ¼2½A 

 
The celestial sage Narad asked once again, 'Oh grand-father! Which is that name?' So 
Brahma, who is also known as Hiranyagarbh replied, 'It is the 16 word Mantra of the 
Lord. The Mantra is this—‘ hare rāma hare rāma rāma rāma hare hare / hare kṛṣṇa 
hare kṛṣṇa kṛṣṇa kṛṣṇa hare hare ’.  

These 16 words have the potential of destroying all the great sins of Kaliyug and 
their effects. No other better method is visible (i.e., available, discernible, prescribed) in 
the 4 Vedas. [That is, it is the simplest and the best medicine for all the ills of Kaliyug 
and it helps the creature to get easy deliverance from the myriad evils and miseries that 
torment it.] 

By invoking this 16 word Mantra, the creature’s 16 Kalaas (aspects of one’s basic 
character and inherent nature which envelop the soul and act as an obstruction between it 
and the supreme Brahm)1 are gradually eliminated or neutralised. After that, the dazzling, 
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glittering and splendorous light emanating from the supreme Brahm enlightens the entire 
inner-self of the creature even as the bright rays of the splendorous sun illuminates 
everything after the shroud of clouds is removed' (2).  

[Note—1The 16 Kalaas—In the context of the man, the word Kalaa represents the 
various shades or aspects of his overall personality. Hence, they are the special qualities, 
art, craft, skills, expertise, attributes etc. that one must possess if he were to successfully 
reach his target in life. These different qualities and virtues present in a man symbolically 
make him perfect; they represent his various strengths and potentials, and they are said to 
be sixteen in number corresponding to and symbolised by the sixteen phases of the moon. 
Since a man is an exact replica of the ‘Viraat Purush’, who in turn is a subtle 
manifestation of the sublime Brahm, these sixteen qualities or attributes of a man refer to 
the sixteen qualities of Brahm himself that made him the Lord of creation. The presence 
of all these divine attributes makes a man complete and very powerful. Hence, these 
sixteen Kalaas represent all the magnificent good qualities that are present in this creation 
which enable a man to overcome all adversities, hurdles and ill circumstances. Since 
Brahm is the creature’s only sincere well wisher and succour in times of distress and 
dismay, and since Brahm possesses all the exemplary qualities grouped under the single 
word Kalaa, a man who is blessed with them is regarded as being equivalent to Brahm. 
Or in other words, he personifies Brahm with all his dignified virtues that are needed by a 
man to complete and get across the cycle of birth and death without hurdles. 

These sixteen Kalaas of creation that are present in a man refer to the sixteen 
elements or primary components that form the basis of a man’s very existence and his 
nature and temperament. These are the fundamental building blocks of his subtle and 
gross body, its characteristic qualities as well as the world surrounding him and how the 
man lives in and interacts with it.  

The sixteen Kalaas or aspects or facets of creation have been expressly listed in 
the Prashna Upanishad of the Atharva Veda tradition, in its Canto 6, verse no. 4. These 
sixteen Kalaas are the following—(i) Praan (life; life consciousness; the very essence of 
creation; the vibrations of life manifested in the form of the vital winds; the rhythm and 
essential functions pertaining to life), (ii) Shraddhaa (the eclectic virtues of faith, believe, 
conviction, reverence, respect, devotion), (iii) Aakaash (the all-pervading, all-
encompassing the sky or the space element), (iv) Vaayu (wind, air element), (v) Teja 
(energy, dynamism, splendour, radiance, glory, might, majesty and the fire element), (vi) 
Apaha (the water element which is the all-important ingredient for life), (vii) Prithivi (the 
earth element which is the base or foundation for all mortal creation), (viii) Indriya (the 
organs of the body, both the organs of perception as well as of action), (ix) Mana (the 
mind and heart complex and their stupendous potentials), (x) Anna (food, the element 
without which life is simply not imaginable because it provides it with the basic 
nourishment and energy), (xi) Virya (semen, sperms; subtle component of the body that 
stands for courage, valour, potential, vitality and prowess), (xii) Tapa (austerity and 
penance, tolerance of hardship as a means of penitence and self-cleansing or purification; 
practicing of forbearance and tolerance of suffering and hardship; carrying out strict 
religious vows in order to purify one’s self; the sufferance for some auspicious and noble 
cause) (xiii) Mantra (the key or formula to achieve success in any enterprise; it also refers 
to the ability to give good advise; the power to contemplate and think, concentrate and 
focus, and then logically arrive at a conclusion; the different mystical formulas consisting 
of letters or words or phrases which encapsulated various dynamic forces of Nature 
which could be invoked and harnessed by the creature and help him to utilise the latent 
cosmic energy, strength and other magnificent powers incorporated in these Mantras for 
the benefit of creation at large), (xiv) Karma (the ability to do deeds and take action; the 
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strength, energy and stamina to perform even difficult tasks), (xv) Loka (the various 
worlds, such as the mortal world where the creature lived on the earth, the lower heaven 
called the Antariksha where the junior Gods and the Spirits of dead creatures would live, 
and the upper heaven or Brahm Loka where the Supreme Being lives; the different 
worlds as experienced during the waking state, the dreaming state and the deep sleep 
states of existence of the consciousness), and (xvi) Naam (the name assigned to each 
independent creature; the good name, fame, reputation, honour and glory that a creature 
has in this world). 

They are also called the sixteen Aakarshini Shaktis of creation that makes the 
possessor of these virtues much sought after in society. The word ‘Aakarshini’ means one 
that attracts others, and the word ‘Shakti’ of course means power. These are the 
following—(i) the power possessed by Pran, the vital life-sustaining winds or airs which 
maintain the vibrations, the rhythm and the essential functions of life in this creation; (ii) 
the power that comes with having Shraddha, i.e. having the eclectic virtues of faith, 
believe, conviction, reverence, respect and devotion that one has for his chosen deity, for 
the Supreme Being, and for the aim of life one has set for himself; (iii) the power to be as 
vast, all-pervading and all-encompassing as the Sky element known as ‘Akash’; (iv) the 
power that is equivalent to that possessed by the Wind or Air element known as ‘Vayu’ 
that is so essential for life and its sustenance, and its proof lies in the fact one would die 
for want of air; (v) the power that is known as ‘Tej’, literally meaning vigour, vitality, 
energy, dynamism etc. that are depicted by the Fire element known as ‘Agni’ that is so 
essential for life and its sustenance, and its proof lies in the fact one would die for want of 
heat and warmth; (vi) the powers equivalent to those possessed by the Water element 
known as ‘Apaha’ that is so essential for life and its sustenance, and its proof lies in the 
fact one would die for want of water; (vii) the powers that are equivalent to the earth 
element known as ‘Prithivi’ which is the base or foundation for all mortal creation, the 
power that helps one to sustain others and therefore it makes a person much sought after; 
(viii) the powers displayed by the various sense organs of the body, called the ‘Indriya’, 
because it is these organs that enable the creature to achieve stupendous and most 
astounding tasks that are even beyond imagination; (ix) the immense and most lauded 
power of the mind and sub-conscious known as the ‘Mana’ which has formidable 
potentials and reach, keeping the creature firmly held in its grip, and without which 
power noting can be done or any success achieved in any field whatsoever; (x) the power 
equivalent to that possessed by food or ‘Anna’ which is absolutely essential for survival 
and has such powerful force of attraction that people go long distances in search of food, 
even kill each other over it; (xi) the magnificent power to create and generate that is 
shown by the semen known as the ‘Virya’ which stands for courage, valour, potency, 
vitality and strength, vigour, dynamism etc., and anyone who possesses these glorious 
powers or virtues is surely much attractive and useful for others; (xii) the power that 
comes with doing ‘Tapa’, meaning austerity and penance, tolerance of hardship as a 
means of penitence, forbearance, carrying out strict religious vows in order to purify 
one’s self, sufferance for some auspicious and noble cause, etc., virtues that make the 
person who possesses them have a magnetic appeal for others; (xiii) the powers inherent 
in the various mystical ‘Mantras’ which are great spiritual formulas with astounding 
potentials to fulfill all desires of the user; they are like keys to achieve success in any 
enterprise; it also refers to the ability to give good advise; the power to contemplate and 
think, concentrate and focus, and then logically arrive at a conclusion; the mystical 
powers that are an integral part of the Mantra and represent the various dynamic forces of 
Nature which could be invoked and harnessed by the creature and help him to utilise the 
latent cosmic energy, the strength, the dynamism and other magnificent powers 
incorporated in these Mantras for the benefit of creation at large; (xiv) the power to do 
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various deeds and take actions, the strength, energy and stamina to perform even difficult 
tasks, the powers that are an integral part of the theory of doing Karma; (xv) the powers 
that makes a man so powerful  that he can have control over the various worlds called the 
three Lokas, i.e. the mortal world where the creatures live on earth, the lower heaven 
called the Antariksha where the junior Gods and the Spirits of dead ancestors live, and 
the upper heaven or Brahm Loka where the senior Gods live; it also refers to the 
terrestrial world, the heavens and the nether world, as well as the different worlds as 
experienced during the waking state, the dreaming state and the deep sleep states of 
existence of the consciousness; and finally (xvi) the inherent power in one’s good name, 
the power of ‘Naam’; this gives the person fame, acclaim, authority and respect in 
society; it bestows reputation, honour and glory that a person so much seeks in this 
world. This power of good name and its value in terms of making the man famous and 
eternal in the memory of others is so attractive that everyone wishes to gain some good 
name for himself in this world. A person with good name attracts others towards 
himself.] 

 
 

iquukZjn% içPN HkxoUdks·L; fof/kfjfr A ra gksokp ukL; fof/kfjfr A loZnk 'kqfpj'kqfpokZ 
iBUczkã.k% lyksdrka lehirka l:irka lk;qT;rkesfr A ;nkL; "kksM'khdL; lk/kZf=dksVhtZifr 
rnk czãgR;ka rjfr A rjfr ohjgR;ke~ A Lo.kZLrs;kRiwrks Hkofr A fir`nsoeuq";k.kkeidkjkRiwrks 
Hkofr A loZ/keZifjR;kxikikRl|% 'kqfprkekIuq;kr~ A l|ks eqP;rs l|ks eqP;r bR;qifu"kr~ AA3AA 
                    AA bfr dfylarj.kksifu"kRlekIrk AA 

 
punarnāradaḥ papraccha bhagavanko’sya vidhiriti /  

taṃ hovāca nāsya vidhiriti /  

sarvadā śuciraśucirvā paṭhan brāhmaṇaḥ salokatāṃ samīpatāṃ sarūpatāṃ 

sāyujyatāmeti /  

yadāsya ṣoḍaśīkasya sārdhatrikoṭīrjapati tadā brahmahatyāṃ tarati /  

tarati vīrahatyām / svarṇasteyāt pūto bhavati /  

pitṛdevamanuṣyāṇāmapakārātpūto bhavati /  

sarvadharmaparityāgapāpātsadyaḥ śucitāmāpnuyāt /  

sadyo mucyate sadyo mucyate / ityupaniṣat // 3 // 

 
nof"kZ ukjn us iqu% iz'u fd;k& ^gs izHkq! bl ea= ds uke dh ti dh D;k fof/k gS\* czãkth us 
mÙkj fn;k& ^bl ea= dh dksbZ fof/k ugha gSA 'kq) gks vFkok v'kq) gks] gj fLFkfr esa bl ea= uke 
dk lrr~ ti djus okyk euq"; lkyksD;] lkehI;] lk:I; ,oa lk;qT; vkfn lHkh rjg dh eqfä 
dks izkIr dj ysrk gSA tc lk/kd bl 16 v{kj okys ea= dks lk<+s rhu djksM+ ckj ti dj ysrk gS 
rc og czã gR;k ds nks"k ls eqä gks tkrk gSA og ohj gR;k ¼;k HkkbZ dh gR;k½ ds iki ls Hkh 
eqä gks tkrk gSA leLr /keks± ds R;kx djus ds iki ls Hkh og rqjUr 'kq) gks tkrk gSA og 'kh?kz 
eks{k dks izkIr dj ysrk gSA ;g ,slk gh mifu"kn~ gS ¼3½A 
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dfylarj.kksifu"kn~ lekIr gqvkA 

 
The celestial sage Narad asked Brahma once again, 'Oh Lord! What is the system or 
method to be followed for doing Japa (repetition of) the divine Mantra?' Brahma replied, 
'There is no prescribed method or any set of rigid rules to follow for doing Japa with this 
Mantra. Whether one is purified or not (i.e., whether the Japa is done after due 
observance of formal purification rites such as bathing etc. or not), a person who 
constantly, consistently and persistently repeats this holy and divine Mantra with faith 
and conviction can easily get all the 4 types of ‘Muktis’ (i.e., liberation, deliverance, 
emancipation and salvation) called ‘Salokya’, ‘Samipya’, ‘Sarupya’ and ‘Sayujya’. When 
the seeker/aspirant has repeated this 16-word Mantra for 3½ crore times [1 crore = 10 
million], he is liberated or exonerated from the grave and horrible sin of killing a 
Brahmin. He is also liberated/exonerated from the grave sin of killing a brave warrior or 
his own brother treacherously, stealing gold or other types of treasure of others, being 
disloyal and treacherous towards ‘Pittars’ (dead ancestors) and causing harm to them as 
well as to Gods and other fellows human beings. They are also pardoned from the 
generally unpardonable sin of abandoning the path of ‘Dharma’ (righteousness, probity, 
propriety, nobility and virtuousness). Such a person achieves liberation and deliverance 
from this world in Kaliyug and accomplishes the great achievement called emancipation 
and salvation for their souls very soon. Verily, this is what this Upanishad says' (3).  

[Note :-The 4 types of Muktis mentioned above are the following—(i) Salokya—to reside 
in the divine abode of the Lord; (ii) Samipya—to reside near the Lord; (iii) Sarupya—to 
obtain the divine form which is similar to that of the Lord; and (iv) Sayujya—to become 
one with the Lord by merging one’s soul with him.]  
 

 
                                        Thus ends Kalisantarnopanishad 
 
 

                                         Śānti Pāṭha /'kkfUrikB 

¬ lg ukoorq A lg ukS Hkquäq A lg oh;± djokogS A rstfLo uko/khreLrq A ek fof}"kkogS A  
        ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
 

oṃ saha nāvavatu / saha nau bhunaktu / saha vīryaṃ karvāvahai / tējasvi 
nāvadhītamastu / mā vidviṣāvahai // 
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 

 
 

*—*—*—* 
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                                                    An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                       CHAPTER 6  
 
                               
                                            Atharva Veda’s  
 

                                Sita Upanishad                  
 

 
                                                  
This Upanishad belonging to the Atharva Veda tradition was revealed as a dialogue 
between the Gods and Prajapati Brahma, the creator. In it, Sita, who was the divine 
consort of Lord Ram, an incarnation of Lord Vishnu and hence a personification of the 
supreme transcendental Brahm, has been established as the personification of the eternal 
cosmic dynamic powers, ability, virtues and authority of Brahm revealed as ‘Shakti’, and 
is called Mother Nature or the Mool Prakriti at the cosmic level of creation (verse no. 2). 
This dynamic Shakti of the Supreme Brahm is omnipotent and universal, and it is 
responsible for creation, sustenance and conclusion of creation. The supreme, 
transcendental Brahm utilises the services of this cosmic energy and majestic power to 
exercise his authority in the world.  

In other words, Sita represents that aspect of Brahm which is responsible for the 
edifice of creation coming into being. She is the inseparable other half of Brahm which 
symbolises the otherwise neutral Brahm’s dynamism and energy. If Brahm is un-manifest 
form of the cosmic Consciousness, Sita then is the manifest form of the same 
Consciousness. Sita is the ‘will’ and ‘dynamism’ of Brahm personified. 

This Upanishad stresses that that Sita principle is Brahm in its form, and then 
goes on to describe the esoteric meaning of the word ‘Sita’, her divine, sublime and 
ethereal un-manifest form as well as her form with a litany of divine attributes. It lists her 
righteous and noble virtues, the various connotations and forms of ‘Shakti’ (the 
magnificent cosmic dynamic powers of Brahm) and its embodiment as Sita, and all other 
such metaphysical and philosophical aspects pertaining to this Shakti that has been 
personified in the form of a Mother Goddess known as ‘Sita’. 
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Sita as the ‘Shakti’ of Brahm (verse no. 2) that takes many forms—viz. she is, for 
instance, a personified form of the Maya Shakti (verse nos. 3, 5, 35), the Ichha Shakti 
(verse nos. 11-12, 35-36), the Kriya Shakti (verse nos. 11, 20, 33), the Gyan Shakti (verse 
nos. 11, 21-33), the Mantra Shakti (verse nos. 3-5, 6, 8), the Aishwarya Shakti (verse nos. 
8-9, 11, 37), the Pran Shakti (verse nos. 10, 13, 15), the Shakti known as the Mother 
Goddess having various names (verse nos. 8, 12, 16, 18, 37), the Shakti that manifests 
itself in the form of the Universe (verse nos. 10, 14, 17, 18, 34), the Aadya Shakti and the 
Mool Prakriti (verse nos. 2, 8, 19, 33), the Dharma Shakti (verse nos. 10, 36), and the 
Shakti that empowers one with various boons and blessings (verse nos. 7, 34, 37). 
 Besides this, it is the only Upanishad which describes how the primary source of 
knowledge and wisdom known as the Veda came to be classified into various branches, 
and goes on to narrate how the different scriptures came into being along with the Vedas 
as primary sources of knowledge. 
 
 
 
                                                          ************ 

 

                                                          Śānti Pāṭha /'kkfUrikB 

     ¬ Hknza d.ksZfHk% J̀.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A  
       fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% AA 
       LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk% A 
       LofLr uLrk{;ksZ vfjþusfe% LofLr uks c`gLifrnZ/kkrq AA 
            ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 

 
 
oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 
 
The meaning of this Shanti Paath is given in the beginning of Chapter no. 1 (Ram Purva 
Tapini Upanishad) of this book. 
 
 

nsok g oS çtkifreczqoUdk lhrk fda :ifefr AA1AA  
 
devā ha vai prajāpatimabruvankā sītā kiṃ rūpamiti // 1 // 
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nsorkvksa us ,d ckj çtkifr ls ç’u fd;k fd gs nso! Jh lhrkth dk D;k Lo:i gS\ lhrkth 
dkSu gSa\ ;g ge lcdh tkuus dh bPNk gSA AA1AA 
 
1. Once the Gods approached Prajapati Brahma and asked him, 'Oh Lord! What is the 
real form and the fundamental truth about Sita1? Who she actually is? We are all eager to 
know about it, so please elucidate the facts for our benefit' (1). 

[Note—1In the mythological histories of the Hindus known as the Purans and the 
Ithihasas, there is a well-known epic story of the Ramayana. It narrates how Lord Vishnu 
had manifested as Lord Ram, the king of Ayodhya, to kill the evil 10-headed demon-king 
known by the name of Ravana who was the king of Lanka. Laxmi, the divine consort of 
Vishnu, had accompanied the Lord as Sita. Hence, in this epic Sita is the divine consort 
of Lord Ram.  
 Sita is believed to have emerged from earth as a girl-child safely ensconced in a mud-
pitcher. She was revealed when king Janak had ploughed a field to prepare the ground for 
a fire sacrifice he was to perform. The tip of the ploughshare got stuck in the pitcher, and 
so it came out of the ground. Sita got her name precisely due to this event—for the word 
‘Sita’ means the ‘tip of a ploughshare’. The king adopted her as her daughter. She was 
married to Lord Ram. She was abducted by Ravana during Ram’s sojourn in the forest, 
leading to the epic war of Lanka in which Ravana was killed along with the rest of the 
evil demon race. The whole story of the famous epic Ramayana revolves around Sita in 
this sense.  
 The Upanishads go much higher in their interpretation of who Sita is. If Lord Ram is 
regarded as the Supreme Being known as Brahm himself personified in his person then 
Sita definitely is the dynamic Shakti of Brahm revealed in her form. Just as Brahm has 
countless forms and names, Sita too has equivalent number of forms and names because 
she is a personification of dynamism of Brahm; she is the ‘other half of Brahm’. If Brahm 
is to be treated in entirety, Sita cannot be neglected, because without Shakti, literally 
meaning energy, power, authority, dynamism, vitality and vigour that the cosmic 
Consciousness inherently possesses, the concept of Brahm has no meaning.]   
   

 
l gksokp çtkifr% lk lhrsfr A ewyçÑfr:iRokRlk lhrk çÑfr% Le`rk A  
ç.koçÑfr:iRokRlk lhrk çÑfr#P;rs AA2AA  

 
sa hovāca prajāpatiḥ sā sīteti / mūlaprakṛtirūpatvātsā sītā prakṛtiḥ smṛtā /  

praṇavaprakṛtirūpatvātsā sītā prakṛtirucyate // 2 // 

 
ç’u lqudj mu çtkifr czãkth us dgk& os lhrk th lk{kkr~ ÓfäLo:fi.kh gSaA çd`fr dk ewy 
dkj.k gksus ls lhrk th ewyçdfr dgh tkrh gSaA ç.ko] çd`fr:fi.kh gksus ds dkj.k Hkh lhrk th 
dks çd`fr dgrs gSaA AA2AA 

 
2. Prajapati replied, 'Sita is a truthful manifestation of the divine cosmic dynamic energy 
of the supreme Brahm which is known as ‘Shakti1’. Being the primary cause of creation 
and its manifestation as Nature, she is called the ‘Mool Prakriti’, or the root from which 
this vast tree representing the multifaceted creation has not only sprouted forth but is also 
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nourished by and empowered to develop into its fascinating, colourful and enthralling 
form. Since the primary cosmic divinity called Pranav or Brahm, represented by the 
ethereal monosyllabic Mantra OM, is the basic foundation or seed from which Nature 
itself has emerged, Sita is also synonymous with this Pranav which, in turn, represents 
the supreme, transcendental and enigmatic Brahm (2). 

[Note—1The word Shakti refers to the eternal cosmic dynamic powers, ability, virtues 
and authority of Brahm revealed in a personified form. This ‘Shakti’ is therefore the 
dynamic aspect of Brahm; it is the latter’s energy, powers and authority at play in a vivid 
form. It is this Shakti that was utilised by the Supreme Being known as Brahm to create, 
sustain and conclude this creation. This Shakti of Brahm is called Mother Nature or the 
Mool Prakriti that is subtle and invisible at the cosmic level of creation (verse no. 2), 
while at the level of the visible creation or the macrocosmic level it is given the name and 
form of Sita who was the divine consort of Lord Ram on this earth. Lord Ram himself 
was Brahm personified in his form, as he was the incarnation of the Viraat Purush or 
Lord Vishnu who is no one else but Brahm in a cosmic form.  

This dynamic Shakti of the supreme Brahm is omnipotent and universal, and it is 
responsible for creation, sustenance and conclusion of creation. The supreme, 
transcendental Brahm utilises the services of this cosmic energy and majestic power to 
exercise his authority in the world, to execute his will, to control and regulate this 
creation.  

In other words, Sita represents that aspect of Brahm which is responsible for the 
edifice of creation coming into being. She is the inseparable other half of Brahm which 
symbolises the otherwise neutral Brahm’s dynamism and energy. If Brahm is un-manifest 
form of the cosmic Consciousness, Sita then is the manifest form of the same 
Consciousness. Sita is the ‘will’ and ‘dynamism’ of Brahm personified. 

According to this Upanishad, Sita as the ‘Shakti’ of Brahm (verse no. 2), takes many 
forms—viz. she is the Maya Shakti which refers to the unique, magnificent and 
stupendous power of Brahm to create delusions (verse nos. 3, 5, 35), the Ichha Shakti 
which refers to power of Brahm to create desires, aspirations, wishes and volitions which 
had inspired Brahm to do what it did (verse nos. 11-12, 35-36), the Kriya Shakti refers to 
the ability to perform deeds and take actions, as well as to the results or rewards that 
accompany each such deed or action (verse nos. 11, 20, 33), the Gyan Shakti refers to the 
power inherent in knowledge, wisdom, erudition, sagacity and enlightenment (verse nos. 
11, 21-33), the Mantra Shakti refers to the powers integral in the various Mantras which 
are letters, words or phrases that are like formulas or keys that help to unleash the various 
powerful forces of creation representing different facets or aspects of the dynamism of 
Brahm (verse nos. 3-5, 6, 8), the Aishwarya Shakti refers to the plethora of powers, 
authority and majesty that come with various accomplishments, achievements and 
successes in this world, and they include the acquisition of Siddhis or mystical powers 
(verse nos. 8-9, 11, 37), the Pran Shakti refers to the mystical powers that the subtle 
Consciousness has which enables it to inject or infuse life in the otherwise lifeless 
creation, giving everything in creation its worth and importance (verse nos. 10, 13, 15), 
the Shakti known as the Mother Goddess having various names (verse nos. 8, 12, 16, 18, 
37), the Shakti that manifests itself in the form of the Universe with all its stupendous 
variations and magnificence (verse nos. 10, 14, 17, 18, 34), the Aadya Shakti and the 
Mool Prakriti (verse nos. 2, 8, 19, 33), the Dharma Shakti which refers to the inherent 
powers and strength possessed in the virtues of righteousness, nobility, propriety, probity 
and auspiciousness (verse nos. 10, 36), and the Shakti that empowers one with various 
boons and blessings (verse nos. 7, 34, 37). Though not mentioned specifically, the other 



 484

auspicious form of the Shakti of Brahm without which enlightenment, wisdom, erudition 
and acquisition of knowledge is not possible is known as Chitta Shakti (verse no. 26). 

The word Shakti broadly means strength, powers and potentials that a person 
possesses. The concept of Shakti in the context of metaphysics refers to the one dynamic 
cosmic force of Truth known as Brahm expressing itself in three different ways because 
of the different equipments used for such expressions—viz. the body, the mind and the 
intellect. The three Shaktis are not actually different from one another but compliment 
each other because they have one origin and springs forth as the dynamism of the 
transcendental Truth and the absolute Reality known as Brahm. Knowledge possessed by 
Brahm is expressed through the equipment of the intellect, the desire to use this 
knowledge and put it into effect is done by the mind, and the actual action to give effect 
to the desires is taken by the body. If one component is removed, the entire setup 
wouldn’t function just like it is necessary to have the full system in order to make the 
computer work. 
 These cosmic dynamic forces or powers of the supreme transcendental 
Consciousness that is the universal and ubiquitous Truth are expressed in many forms—
some subtle and invisible while others that are visible and grosser in nature. For instance, 
the astounding powers of the mind and intellect, collectively called the ‘Chitta Shakti’ as 
well as the ‘Gyan Shakti’, which are very powerful and potent but not visible, and the 
powers and strength of the gross body of the creature to do something, to act and perform 
deeds, called the ‘Kriya Shakti’, that can be physically seen and measured.   

The dynamic powers of the cosmic Consciousness, known as Brahm, that have been 
unleashed in this creation assume different forms at different levels of existence. They 
may be in the form of various Gunas inherent to a creature, the vital winds called Pran 
that infuse life in this creation, the various Vasanas and Vrittis or inherent passions and 
temperaments that govern the personality of all living beings, and so on and so forth. 
They might also be revealed in the form of various Gods and Goddesses which personify 
the various powerful forces of Nature. They may also take visible forms in the shape of 
incarnations such as that of Sita in the present case. Sita embodies in her divine form all 
the different aspects of dynamism of Brahm, the Supreme Being, as expounded and 
elucidated in this grand and magnificent Upanishad.  

According to ancient texts, the divine Shakti or cosmic dynamic powers of the 
supreme Brahm has assumed three forms called the ‘three Divine Shaktis’. These three 
forms of the cosmic energy refer to the three forms that the supreme Brahm had taken for 
the purpose of creation. ‘Brahmi’ is the energy with which Brahma creates, and its 
relevant subtle counterpart here is the power to wish and aspire for and expect something. 
‘Rudrani’ is the cosmic energy by which Shiva/Rudra ends this creation, or brings to a 
conclusion the creation which Brahma had made possible. ‘Vaishanvi’ is the cosmic 
energy by which Vishnu sustains and nourishes the creation, and its subtle counterpart is 
taking actions and doing deeds because without actions and deeds, the creation cannot be 
sustained. For all these activities—creation, sustenance and conclusion, knowledge, 
wisdom and intelligence are needed because success in any of these requires the requisite 
expertise and the ability to use and apply it judiciously.  
 In other words, Brahma makes this creation possible by wishing to do so in his mind. 
If the creation is righteous and virtuous, it is sustained and nourished by Vishnu, but if it 
goes wayward and starts committing evil and sins, Rudra takes charge and uses his 
energy called ‘Rudrani’ to destroy that evil part of the creation. Extending this logic 
further, we deduce that when the evil tendencies in the world will almost eclipse or 
outweigh the good qualities, Rudra would completely annihilate the creation, but the 
remnants of good elements left behind will help Brahma to re-start the cycle of creation 
once again. 
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According to verse no. 12 of this Upanishad, the Iccha Shakti of Brahm has assumed 
the form of three Goddesses—viz. Sri Devi (the patron Goddess of ‘Sri’—i.e. wealth, 
prosperity, opulence, majesty, fame, splendour and grandeur), Bhu Devi (representing 
Mother Earth as well as the patron Goddess of earth, representing the power of Nature to 
create, sustain and destroy, because it is in the earth that all seeds germinate, all creatures 
are born, it is from earth that they extract their nourishment, and it is in the earth that they 
die and perish finally), and Neela Devi (representing the vast and endless sky which is 
regarded as being the nearest equivalent to Brahm as well as being the patron Goddess of 
the blue sky representing the entire cosmos and the heaven above the earth). 

According to verse no. 16, the three Goddesses are known as ‘Sri’, ‘Laxmi’ and 
‘Lakshyamaan’. That is, it is the Sita principle that has been called by various names such 
as Sri meaning majesty, magnificence, glory and fame, as Laxmi meaning material 
wealth and prosperity, and as Lakshyaman referring to these two qualities in their 
manifold forms because the word ‘Lakshya’ means a hundred thousand, and the word 
‘maan’ means a measurement. 

The Shakti assumes other forms as divine Goddesses—Kali (the black complexioned 
goddess of war), Tara, and Tripura also known as Tripur Sundari, are also called the 
Trishaktis, or the divine cosmic energy which has revealed itself in the form of these 
three divine Goddesses. These Goddesses are the various manifestation of Parvati, the 
divine consort of Lord Shiva. Parvati is usually referred to by one single epithet—
Shakti—which literally means energy, vitality, strength and powers. 

The Tripura Tapini Upanishad of the Atharva Veda, in its verse no. 13 says that the 
Shakti has assumed the form of the following three Goddesses—Gayatri (the rising Sun), 
at noon when it is meant for Savitri (the Sun in its full glory and splendour), and at dusk 
when it is meant for Saraswati (the Goddess of knowledge).  

The following are also called Trishakti or the potential powers present in a man—(i) 
to have influence, impact, affect and sway upon others, (ii) to have enthusiasm, zeal, 
flourish, drive and courage, and (iii) to have a good advise in this world as well as the 
support of divine intercession or intervention of Gods who should be benign and 
favourably inclined towards him. Further, the three Goddesses—Kali (the black 
complexioned goddess of war), Tara, and Tripura also known as Tripur Sundari, are also 
called the Trishaktis, or the divine cosmic energy which has revealed itself in the form of 
these three divine Goddesses. These Goddesses are the various manifestation of Parvati, 
the divine consort of Lord Shiva. Parvati is usually referred to by one single epithet—
Shakti—which literally means energy, vitality, strength and powers. 

Besides the above forms of Shaktis, there are said to be nine other forms of Shaktis. 
These have two connotations. One is the various forms that the divine dynamic power, 
potential, authority and energy of the Supreme Being has taken in the form of Goddesses, 
and the other connotation refers to the strengths and powers that a man possesses and 
which empowers him with divine abilities. These nine divine assets that a man possesses 
are also called Nidhis or assets of a man. These Nidhis may be spiritual or worldly. In 
brief they are the following:- 
 (a) Spiritual assets—according to saint Tulsidas’ epic Ram Charit Manas, Aranya 
Kand, Doha 35-36, they are—(i) communion with saints and pious people where the 
Lord’s glories are being sung, (ii) serving one’s teacher and elders, (ii) praising the 
Lord’s glories and doing Kirtan and Bhajan which are community singing of the Lord’s 
glories, (iv) repeating the divine Mantras or holy words of the Lord, i.e. doing Japa, (v) 
having such virtues as ‘Dam’ or tolerance, patience, fortitude and resilience, ‘Sheel’ or 
good and righteous demeanors, ‘Virati’ or being renunciate and detached from deeds and 
to be dispassionate towards the world, ‘Sam’ or equanimity, looking everything as 
Brahm, having a non-dual approach of or view of the world, ‘Santosh’ or contentedness, 
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and ‘Saral’ or simplicity and humility, (vi) having no deceit, conceit and falsehoods, (vii) 
not finding faults with others and criticising them unnecessarily, (viii) to have firm 
reliance and faith in the Lord, and (ix) not to feel dejected, depressed, despaired, inferior, 
lowly and condemned under any adverse circumstances, because the great and merciful 
Lord is always with them. 

(b) Worldly assets—such as gold, silver, diamond, gems such as ruby, sapphire and 
emerald etc.; kith and kin such as sons, wife, pets and livestock, homestead and farmland, 
name, fame and majesty etc. These worldly assets are at the micro level what the Gods 
possess at the macro level and kept in the custody of Kuber who is the treasurer of Gods. 

(c) The larger quantum of these assets symbolised by the following words—

Mahapadam (100 Padams), Padam (the quantity 10
15

), Sankha (10
18

), Makar, Kaschap, 

Mukund, Kund, Neel (10
13

), and Kharva (10
11

). These words are used to measure 
quantity or volume of any given entity. Hence, they are employed to indicate the quantum 
of certain powers that an entity possesses.  

(d) The nine Shaktis are the various forms of the divine dynamic power, potential, 
authority and energy of the Supreme Being that has taken the form of nine Goddesses. 
These Goddesses are worshipped as Mothers of creation and they complement the 
Supreme Being. The nine divine Goddesses, also known as the patron Goddesses in 
Tantra literature dealing with occult forms of divine worship, are the following—‘Maha 
Tripur Sundari’, ‘Tripur Ambaa’, ‘Tripur Siddhi’, ‘Tripur Malini’, ‘Tripura Sri’, ‘Tripur 
Vasini’, ‘Tripur Sundari’, ‘Tripur Reshi’, ‘Tripura’. 
 According to another version, the nine divine Goddesses are the following—Vaamaa 
(the divine consort of Lord Vamdeo, one of the forms of Lord Shiva), Durga (the 
Goddess who rides a lion and is considered a manifestation of Parvati, the divine consort 
of Shiva, and who had slayed the demon named Durg), Gauri (the divine consort of Lord 
Shiva; another name of Parvati), Bhagwati (another name of Parvati; the divine Mother 
Nature personified and from whose womb the entire creation has emerged), Parvati (the 
consort of Shiva; had derived her name because she is said to be the daughter of the king 
of mountains, called ‘Parvat’ in Sanskrit), Laxmi (the divine consort of Lord Vishnu, the 
sustainer of creation, and the patron Goddess of good fortune, prosperity and wealth), 
Saraswati (the divine consort of Brahma, the creator, and the patron Goddess of 
knowledge), and Aditi (the mother of all the Gods).  
 The system of worshipping of the divine Goddess envisages that she is a 
personification of all the dynamic powers and essential energy of all the Gods rolled into 
one. The chief Goddess is known as Parvati, the divine consort of Lord Shiva who is 
regarded as the greatest and most senior amongst the pantheon of Gods, and hence 
honoured by the epithet ‘Maheshwar’. Parvati is also known as Durga who is worshipped 
in nine different forms. These nine forms of Durga are called ‘Nav Durgas’ or nine 
Durgas. They are also called ‘Nav-Shaktis’ or the nine personified forms of the divine 
dynamic power and energy of the Supreme Being.  
 Thus, according to the Kavach Stotra of Devi-mahatamya, the nine Shaktis are the 
following—Shailputri (literally, the daughter of the Lord of Mountains), Brahmchaarini 
(one who is perpetually a celibate and self-restrained), Chandraghantaa (one who is as 
beautiful as the moon), Khushmaandaa (one who is always cheerful), Skandamaata (the 
mother of Skanda, also known as Lord Kartikeya, the son of Shiva and Parvati and a 
commander of the army of Gods), Kaatyaani (the Goddess who personifies the holy 
consort of the great ancient sage of the Vedic period, named Var-ruchi Kaatyaan), 
Kaalraatri (a personification of the night of the doomsday), Mahagauri (the great Goddess 
known as Gauri, another name of Parvati, the divine consort of Maheshwar or Lord 
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Shiva), and Siddhidaatri (one who gives mystical powers and bestows her devotees or 
worshipper with success in everything).  
 According to Brahmaand Puran, the names are the following—Neelkanthi (one 
whose throat is blue-tinged), Kshemankari (one who takes care of her dependents), 
Harasiddhi (one who gives all Siddhis—mystical powers), Vanadurga (the patron 
Goddess of the forest), Rudradurga (the Goddess who is as fierce as Lord Rudra), 
Agnidurga (the Goddess who is as fierce as Agni, the Fire God), Jayadurga (the Goddess 
who gives victory), Vindhyavaasini (the Goddess who lives in the Vindhya mountain 
ranges), and Ripumaaridurga (the Goddess who vanquishes enemies).      

Then we have Forty Shaktis—The forty ‘Shaktis are the following—fourteen organs 
of the body (internal + external) + fourteen patron Gods of these organs + three ‘Karmas’ 
or deeds + four ‘Gunas’ or temperaments or inherent qualities of a creature + worldly 
powers + spiritual powers + three states of consciousness = total forty. The three 
‘Karmas’ are classified as (a) excessive, extravagant and enormous—known as 
‘Tul/Toola’ (rwy), (b) basic and essential—known as ‘Mool’ (ewy), and (c) done out of 
ignorance and foolishness—known as ‘Avidya’ (vfo|ktU;). The four ‘Gunas’ are 
‘Vikshep’ (fo{ksi) meaning doubts, confusions, uncertainties, perplexities, fickleness, 
restlessness and agitations etc. in the creature, ‘Mudita’ (eqfnrk) meaning cheerfulness and 
enjoyment, ‘Karuna’ (d#.kk) meaning mercy and compassion, and ‘Avaran’ (vkoj.k) 
meaning neutrality, ability to show no emotions and remaining indifferent and aloof. The 
word also means a veil, cloak, mask and sheath. Hence, here it means ‘the ability to 
protect oneself from all the affects of external stimuli originating in the world which can 
perturb and confound the mind of the seeker/aspirant causing exasperation and 
perplexities, and instead, remain calm, peaceful and tranquil. The three states of 
consciousness are the ‘Jagrat’ or the waking state, the ‘Swapna’ or the dreaming state, 
and ‘Sushupta’ or the deep sleep state of consciousness. 

Para Shakti—Para Shakti represents the supernatural transcendental dynamic powers 
of the pure conscious Atma, and it is revealed in the form of the ability of the man to 
‘speak’. This is because the very first sign of creation coming into being is deemed to be 
the ‘Naad’ or the cosmic sound element that was generated when there was some activity 
in the calm surface of the cosmic ether. This Naad was envisioned as the first cosmic 
movement in the otherwise calm and tranquil ether which created a ripple that formed 
into a wave moving across the surface of ether, causing energy to be generated, which in 
due course powered the cosmic dynamo at the time of the initial phases of creation at the 
time of its very beginning. Naad was conceptualised as the word OM, and the whole 
gamut of spoken language is incorporated in the basic sound created when this OM is 
pronounced. So, the ‘voice’ or ‘sound’ generated in the throat of a living being is the 
most evident and irrefutable proof of the supreme Consciousness, which is responsible 
for the unfolding of this entire creation, being present inside the body of the individual. 

The Para Shakti has been described in Kshuirko-panishad of Krishna Yajur Veda, in 
its verse nos. 15-16 as follows— 
“Then the ascetic should diligently move the vital winds in the cluster of Naadis present 
in the throat. [That is, he should visualise that his consciousness is pulsating in the region 
of the throat where the energy center called Kantha Chakra is located.] This cluster has 
one hundred one Naadis. They trap within themselves the most stupendous and 
magnificent source of divine and supernatural energy called ‘Para Shakti’.  

Some of the great Naadis located here are the Sushumna Naadi which remains 
perpetually submerged in the bliss obtained by realisation of the supreme transcendental 
Truth (and if the Pran enters this Naadi, it obviously also gets submerged in an 
everlasting ocean of bliss and contentedness that comes with realisation of the ultimate 
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Truth). The Naadi called Virja is directly linked to the supreme Brahm (i.e. it has direct 
link with the supreme consciousness residing in the body of the individual creature, and 
when this Naadi is activated the individual can have direct access to that consciousness). 
The other two important Naadis here are called Ida which is located to the left side of the 
throat, and Pingla that is located in the right side of the throat. [These two Naadis move 
up to the nostrils located in their respective sides.] (15-16).” 

Adhar/Aadhaar Shakti—The word Adhar or Aadhaar literally means support, basis, 
base, rest, stay, backbone, substratum, principle, foot, pillar, prop, shoulder, shore, dike, 
and a means of subsistence. It refers to the base or foundation of anything, any structure 
or any event. For example when any unfortunate event happens, we try to ascertain the 
cause or the basic reason why it happened. Once it is determined, the rest is easy to 
follow. The word Shakti however means energy, vitality, stamina and strength. It is the 
energy trapped in the triad of the Sushumna Naadi, the Mooladhar Chakra and the 
Kundalini that is sought to be harnessed by the ascetic for his spiritual endeavour of 
Brahm realisation leading to his attaining an eternal state of blessedness marked by 
extreme ecstasy and bliss as well as in aiding him in his liberation and deliverance from 
the fetters of this body and the world.  

According to the Yogshikha Upanishad, Canto 6, verse nos. 22-37, the triad 
consisting of the Sushumna Naadi along with the Mooladhar Chakra and the Kundalini is 
called the ‘Adhar Shakti’. This is because it plays an all important role in not only 
keeping the nervous system of the body functioning normally but also is used in the 
process of Yoga to achieve spiritual high. The subtle dynamic cosmic energy present in 
the body is located here and the ascetic strives to arouse it and harness its astounding 
potentials for his own spiritual well being. Since the man’s entire life and all his activities 
revolve around the consciousness present in the body, as the body without consciousness 
would be a dead body which is good for none, this apparatus consisting of the Sushumna 
Naadi, the Mooladhar Chakra and the Kundalini is considered as the pillar, the 
foundation and the basis of obtaining enlightenment and liberation according to the 
philosophy of Yoga. Therefore this apparatus is called the Adhar Shakti for the ascetic, 
the one which empowers the ascetic in his spiritual endeavours and provides him with 
sufficient energy and vitality to obtain success in it.] 

 
 

lhrk bfr f=o.kkZRek lk{kkUek;ke;h Hkosr~ A fo".kq% çiøkchta p ek;k bZdkj mP;rs AA3AA  
 
sītā iti trivarṇātmā sākṣānmāyāmayī bhavet /  

viṣṇuḥ prapañcabījaṃ ca māyā īkāra ucyate // 3 // 

 
lhrkth lk{kkr~ ek;ke;h ¼;ksxek;k½ gSaA =;o.kkZRed ;g ^lhrk* uke lk{kkr~ ;ksxek;kLo:i gSA 
Hkxoku~ fo".kq lEiw.kZ txr~ çiøk ds cht gSaA Hkxoku~ fo".kq dk ;ksxek;k bZdkj Lo:ik gSA AA3AA 
 
3. [Verse nos. 3-6 describe the esoteric meaning of the four components of the word 
‘Sita/ sītā’, viz. Sa + I/ī + Ta + Aa/ā .]  

Sita is the virtual ‘soul’ or Atma of the entire gamut of creation having three 
aspects. Therefore she is called ‘Trivarnaatma’, or the soul of all those things which have 
three plains, phases, forms, connotations, facets or aspects in creation1. [The creation has 
been envisioned as one having three plains of existence. The Atma, the pure 
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consciousness, lives in all these three plains. Without the Atma the creation is as good as 
dead or non-existent. Sita is ‘Trivarna-Atma’ because she represents this Atma having 
three forms. She represents the dynamic Shakti of Brahm known as ‘consciousness’ that 
makes each of the three facets of the diverse creation active and bear life in their 
individual forms.] 

Sita is also, at the same time, a personification of Yog Maya (which refers to the 
astounding powers of Brahm or the Supreme Being to create delusions). [The concept of 
Maya has been briefly described in note no. 2 of this verse.]  
 Lord Vishnu (personified Brahm at the cosmic plane; also known as the Viraat 
Purush) is the ‘seed’ (i.e. the primary cause) from which the entire world with all its 
delusions and deceptions, with all its artificiality and ostentations, with all its myriad 
variations and colourful charms, has been created. The Lord’s ‘Maya2’ (i.e. the delusion-

creating maverick powers of the supreme Lord) is represented by the letter ‘ī’ (ई / ī Ī Z) 
which is a long vowel sound (pronounced as in the word keel; meet).  

[This long vowel sound of Sanskrit is equivalent to ‘Ee’ (as in eel) in English, and it 
is the fourth vowel of the Sanskrit language. It is added as a suffix to the first letter ‘Sa’ 
of the full word ‘Sita’. Hence, the first letter becomes ‘Sa’ + ‘I/ ī’ = ‘Si/Sī’. The ‘I/ ī’ 
component of this holy name Sita represents the Maya aspect of creation, and as such it 
stands for Vishnu’s dynamic powers of creating a miraculous world out of nothing just 
like a magician creates a fascinating world from nowhere.] (3). 

[Note :- 1The word Trivarnaatma refers to the three aspects of creation and its myriad 
variations. Atma refers to the soul of this whole setup. Therefore, Sita is the soul of the 
so-called ‘Triad’ of creation. This ‘Triad’ of creation has many connotations— 

(a)  Creation, sustenance and conclusion.   
(b) The Trinity Gods—Brahma the creator, Vishnu the sustainer, and Shiva the 

concluder.  
(c) The three worlds called Triloki—terrestrial, subterranean and celestial; also the 

Bhu Loka or the earth where we live, the Bhuvha Loka or the sky immediately above the 
earth where those creatures which fly live, such as the birds, as well as where the spirits 
live, and Swaha Loka or the far away heaven where the Gods live. (d) The three Yugs or 
Eras —Sat Yug or the age when righteousness and virtuousness was at its zenith, Treta 
Yug when Lord Ram had made his manifestation, and Dwapar Yug when Lord Krishna 
came.  

(e) The three chief human pursuits —love, wealth and duty.  
(f) The three qualities that a creature possesses and which determine his temperament 

and behavioural pattern —’Sata’ which is the most auspicious noble and righteous of the 
three qualities, ‘Raja’ where worldly passion and desire are predominant factors, and 
‘Tama’ where lowly qualities marked by perversion, evil and sins are the dominant 
feature.  

(g) The three chief tribes or classes into which the human race was divided by the 
ancients —the Brahmins who were the learned class, the Kshatriyas who were the warrior 
class assigned the task of giving protection to the society, and the Vaishyas who did 
commerce and took care of the societies material needs.  

(h) The three primary colours —black, red and yellow.  
(i) The three primary scriptures—the Rig Veda, the Sam Veda, and the Yajur Veda.  
(j) The Trivrikram— the word ‘Tri’ is a prefix meaning ‘three’, and ‘Vikram’ means 

‘brave, courageous, bold, heroic, powerful, valorous, valiant, strong, best and excellent’. 
It also refers to Vishnu because he has all these qualities. According to the Puranic 
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concept, Trivikram refers to Lord Vishnu in his manifestation as the dwarf mendicant 
called Vaaman who had begged the demon king Baali for land measuring three steps as 
charity. When Baali had agreed, Vaaman revealed his true identity as Vishnu, who was 
the Viraat Purush who encompassed the whole creation in his own body. So, in one foot 
Vishnu measured the whole earth, in the second, the whole sky, and in the third the 
king’s head was measured, symbolically defeating and subjugating him. So, Trivikram 
refers to the Viraat Purush or Lord Vishnu from whose navel even the creator Brahma 
was produced aloft a divine lotus with a long stem, and the holy river Ganges emerged 
from the toe nails of his divine feet. According to Vedas, this Viraat Purush is a 
manifestation of the supreme, transcendental, attributeless, all-pervading and all-
encompassing authority of the universe, known as Brahm. Rig Veda, 10/90/4, states that 
this Brahm has three legs (Tri) established in the heavens. The macrocosmic male, called 
Purush, is its first manifestation; from this Purush came into being this creation consisting 
of ‘those who eat food’ (the living creatures of the zoological realm) and ‘those who do 
not eat’ (the plants and vegetables of the botanical realm). These three —the Viraat 
Purush, the living creatures and the non-living things —formed the three legs of Brahm.  

(k) The three Divine Shaktis—The term ‘Shakti’ and its various forms as divine 
Goddesses have been elaborately described as a note of verse no. 2 of this Upanishad.  

(m) The ‘Trividya’ or the triad of knowledge usually refers to the comprehensive 
knowledge of the three primary Vedas, i.e. Rig, Sam and Yajur. Refer verse no. 21 of the 
present Upanishad. 

(n) The three legendary rewards obtained by being righteous, noble, holy and good. 
These rewards are—‘Artha’ or material well being and prosperity, ‘Dharma’ or 
possessing righteous qualities, being virtuous and noble, and ‘Kaam’or being successful 
in fulfilling all desires. 

(o) A complete knowledge of the existential world—i.e. its creation, sustenance and 
annihilation or end or conclusion. It involves the fundamental truths of existence and the 
mysteries associated with them.  

(p) Knowledge of what happened in the past, what is happening anywhere at the 
present, and what would happen in the future is also called Trividya.  

(q) From the metaphysical point of view, the knowledge of what happens to the 
creature in his three principal states of conscious existence in this world—i.e. the waking 
state called ‘Jagrat’, the dreaming state called ‘Swapna’, and the deep sleep state of 
existence called ‘Sushupta’ along with the three bodies that the pure consciousness 
relates to in these three states, viz. (a) the gross body consisting of the five organs of 
perception, e.g. eyes, nose, tongue, ears and skin, as well as the five organs of action, e.g. 
the hand, the leg, the mouth, the anus, and the excretory organs, (b) the subtle body 
consisting of the mind intellect complex, and (c) the causal body consisting of the pure 
conscious Atma.  

(r) According to the revered sage Adi Shankarcharya’s commentary on 
Shwetashwatar Upanishad of Krishna Yajur Veda, Canto 1, verse no. 7, the three 
fundamental aspects of the world which give the latter three distinct characteristic forms 
are (1) ‘Bhokta’ or the one who enjoys or suffers, or the consumer who finds pleasure in 
the objects of this material world as well as the one who has to suffer the consequences of 
his actions, i.e. the living creature, (2) ‘Bhogya’ or that which is enjoyed or suffered 
from, or consumed in one form or the other, i.e. the material objects of this consumable 
world, and (3) ‘Niyanta’ or the one who controls and rules over the other two, i.e. the 
Supreme Being. 

To quote the Shwetashwatar Upanishad, Canto 1, verse no. 7—“The supreme 
transcendental Authority of creation whose glories are being sung by the Vedas is known 
as Brahm. It is a divine entity that is beyond the purview of all worldly deceits and 
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delusions, is most pure, sublime and holy, and is eternal, truthful and imperishable. It is 
in this Brahm that the entire world having three dimensions, called the ‘Triad of 
Creation’, is firmly established, or has its basis and foundation.  

Those who are well versed in the eclectic knowledge pertaining to Brahm and have a 
holistic view of this supreme Divinity realise that it is present in their own bosom (heart) 
itself and nowhere else. This self-realisation takes a firm foothold by deep meditation, 
resulting in a state of perpetual blessedness. Such self-realised spiritual aspirants remain 
submerged in the bliss obtained by experiencing the presence of Brahm inside their own 
self. The affect is that they are able to get rid of the fetters of ignorance and delusions that 
tie them to this body and the world, and consequentially they find permanent liberation 
and deliverance from this entrapment (i.e. they attain emancipation and salvation for their 
‘self’, for their soul) (7).” 

The Naradparivrajak Upanishad of Atharva Veda, Canto 9, verse no. 12 also 
describes this concept in magnificent terms.   

(s) The Triad of Ishwar or the supreme Lord of all that exists, Jiva or the living being 
or the creature, and Prakriti or Nature—these also form the apex of the triangle which is 
called the world. [Refer verse no. 9, canto 1 of Shwetashwatar Upanishad.] 

(t) The Dhyan Bindu Upanishad of Krishna Yajur Veda tradition, in its verse no. 36 
mentions the triad of creation as follows—“A person who is aware of the presence of the 
supreme transcendental Being, the Supreme Being, in all the three placesa, the three 
pathsb, the three forms of Brahmc, the three Akchars or lettersd, the three Matrase, as well 
as in the ‘Ardha Maatraa’ or the half-syllable—such a person is the one who is deemed to 
be truthfully wise, erudite and enlightened about the fundamental tenets of the Vedas and 
the essence of their teachings (in the form of the great sayings called the Mahavakyas or 
the great sayings and other maxims and axioms of the scriptures (36).” 

Now let us see what these three places, the three paths, the three forms of Brahm, the 
three Akchars or letters, and the three Maatraas are.  

aThe three places where Brahm resides are the three states in which consciousness 
exists, viz. the waking state, the dreaming state, and the deep sleep states of 
consciousness. The three places also refer to the three worlds called Triloki—viz. the 
terrestrial world represented by the word ‘Bhu’, the sky above the earth represented by 
the word ‘Bhuvaha’, and the heavens represented by the word ‘Swaha’. Besides these 
interpretations, the three places refer to the three planes of time—viz. the past, the present 
and the future. The word in its broader perspective would involve the ‘triad of the entire 
creation’ because everything that exists is nothing but a manifestation of on single non-
dual cosmic Truth known as Brahm. This is because of the simple fact that the creation 
‘does exist; it is seen, witnessed, lived in, and is verifiable and tangible’, and not some 
hypothetical conjecture based on the figment of imagination.  

 bThe three paths are the following—the two extreme paths, one that leads to his 
pomp, reputation, glory and fame, and the other that causes just the opposite to happen, 
leading to his ill-fame, ignominy and degradation, and the third path is the median one of 
moderation that is regarded as auspicious and well thought of. It is marked by the virtues 
of detachment, dispassion and non-involvement. According to some versions, these three 
paths are represented by the three aspects of the fire sacrifice by which the Supreme 
Being is worshipped, viz. ‘Dhum’ or the aspect of the fire sacrifice when there is smoke 
and much sputtering and crackling of the firewood before it catches fire properly, ‘Archi’ 
or the aspect of the fire sacrifice when the flames are burning brightly and brilliantly, and 
‘Agati’ or the concluding part of the sacrifice when some firewood or other offerings 
remain half-burnt or incompletely burnt, leading to either smoldering pieces of leftover 
offerings, or the residue of the extinguished fire in the form of still-smouldering pieces of 
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charcoal and ambers. Refer also to verse no. 93/12-93/15 which describes the three paths 
that the Atma takes from the metaphysical point of view.  

cThe three forms of Brahm are the following—the ‘Vishwa’ representing the gross 
form of the visible world in which the individual creature lives in his waking state of 
consciousness, the ‘Viraat Purush’ representing the gross form of the invisible cosmic 
parent body in its cosmic plane of waking state from which all the individual creatures of 
this world have come into being, and ‘Brahm or Ishwar’ which that entity from which 
even this Viraat has evolved. Another interpretation of these three forms of Brahm is its 
manifestation as the Trinity Gods consisting of Brahma the creator, Vishnu the sustainer 
and protector, and Shiva the concluder.  

dThe three letters are the three letters of OM, i.e. A, U and M. These three letters 
cover in their ambit the entire gamut of creation, viz. ‘A’ covers birth, ‘U’ covers growth 
and development, and ‘M’ indicated death or conclusion.  

eThe three Matras of Brahm are represented by the three phases in which this 
creation has evolved as a fraction of Brahm. These are called ‘Hrasva’ or the small 
beginning indicating the primary forms of life such as algae and fungi, the ‘Dirgha’ or the 
most evolved and widespread form such as the higher species of animals and the highest 
rung occupied by the humans, and ‘Plut’ symbolising the rudimentary forms left after the 
creation come to the end, or the conclusion of the creation itself. If these are applied to 
the divine word OM standing for Brahm, then the letter ‘A’ stands for Hrasva, the letter 
‘U’ for Dirgha, and the letter ‘M’ for Plut. 

(u) The triad of seer (the one who sees), the seen (the object) and the process of 
seeing—This concept has been explained in Varaaha Upanishad of Krishna Yajur Veda, 
Canto 4, verse no. 20.  

(v) The triad of doer of deeds, the object of deeds done, and the cause of deeds 
done—this concept has been explained in 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. 

2Maya and Yog Maya—The word ‘Maya’ has two parts, Ma + Ya. The first half 
means a ‘mother; a progenitor; something that creates’, while the other half refers to the 
'notion of doubt, of either this or that; the notion marked by uncertainty'. The word ‘Ma’ 
also means ‘to measure, mark off, by any standard; to show, to exhibit, to display; to 
infer, to conclude; to be formed, built, made of’. Therefore, the composite word Maya 
refers to a situation which harbours or creates uncertainties, where it is uncertain whether 
what is said or understood or seen or witnessed or experienced is actually the truth or not. 
It is virtually the ‘mother of all confusions, doubts and perplexities’. It therefore refers to 
something or some situation which creates or produces perplexities, doubts and 
confusions, something that is not real; that which is deluding, 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 this entire complex phenomenon at once. 
Hence, Maya is a synonym used for all that is deceptive, faulty, false, deluding, 
ignorance-based, illusionary, imposturing, deceitful, invisible and super-natural in the 
sense that it defies all logic and understanding; all that which has no reality or substance 
inspite of appearing to be for real; all that is hollow and lacks gravity though appearing to 
be solid and dense. It creates hallucinations in a creature’s mind leading him to believe 
that what he sees is the truth. It is the deluding and magical powers of the supreme 
transcendental Lord that hides the reality and creates an imaginary world of deceptions 
and misconceptions.  

Maya is the deluding power of the supreme Authority in creation known as Brahm 
that has been used by him to create the sense of duality. The factual position is that 
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everything is one and the same, and the different views of them is simply an illusion just 
like one sees a mirage in a desert and thinks it to be real whereas everyone knows that it 
is a physical phenomenon created due to the effect of excessive heat on desert sand, and 
it is the deluded mind that thinks it to be real though it is well aware that such things do 
happen in a desert and it is wise advice not to follow this illusion. Likewise, when Brahm 
decided to initiate the process of creation, he had to create a smokescreen of delusions to 
enable him to hide the truth, because otherwise everyone would renounce this world of 
artificiality and become recluses, and the result would be everyone becoming a monk, 
renouncing the world and the resultant termination of the cycle or birth and death! So 
under the influence of Maya or delusions, the living creature thinks that it, the Jiva, and 
Ishwar, the Lord, are two separate entities. The Jiva offers prayers to the Ishwar and 
looks upon him for his benevolent mercy and intercession in order to survive and prosper 
in this competitive world; the Ishwar looks upon the Jiva to offer him oblations and 
worship that would sustain and nourish the former as well as keep him in an exalted and 
honourable position. There exists a mutual symbiotic relationship between the two. The 
Jiva lives on the earth, while the Ishwar lives in the heaven. The Jiva watches the exalted 
stature, glory, fame and powers that the Ishwar possesses, and so the Jiva tries to acquire 
that stature for himself. Therefore the Jiva does good and auspicious deeds to go up to 
heaven, but the deeds themselves pull the Jiva down because of their inherent and inbuilt 
nature to tie down anyone who gets involved in them. So the creature continues to 
oscillate like a pendulum between being a mortal being living on earth and the immortal 
being living in the heaven.   

This is the theory of ‘duality’. Both are covered in an invisible veil of ignorance-
based delusion. From the metaphysical point of view, Ishwar is the sum total of all the 
causal bodies that exist in creation, while the Jiva is represented by the individual causal 
body which harbours the pure conscious Atma or soul. This factor of the ‘pure conscious 
Atma or soul’ is common to both the Ishwar and Jiva, and hence to treat them differently 
is a stupid proposition caused by deluding effects of the mind. This is called being 
sheathed by a veil of Maya, or being under the influence of ignorance that prevents one 
form realising the truth and reality. 
 Therefore, Maya is the indescribable and inconceivable cosmic dynamic power that 
Brahm employs to create delusions.  

Mantriko-panishad of the Shukla Yajur Veda tradition, verse no. 3-8, describes Maya 
in substantial detail. In its verse no. 5 it says that Maya has three basic colours—viz. 
‘white’, ‘red’ or ‘dark’, and the various shades in between. These three colours represent 
the three basic qualities, called Gunas, present in all the creatures and are only symbolic 
of the innumerable variations in which the basic qualities can combine to produce 
countless number of characteristics and virtues and behaviours that give individuality and 
specific characteristics to millions and millions of creatures. These are simply metaphors 
only meant to explain and help visualise certain things, and therefore should not be taken 
too literally as meaning that dark skinned people are sinful and pervert and worthy of 
condemnation, or that fair skinned ones are all righteous and noble, for just the opposite 
is witnessed daily in our lives.  

Even as an offspring gets the colour of the skin of the race to which it belongs, the 
inherent characters of all creatures are inherited from their mother, and this mother is 
Maya. The white colour stands for the best category of qualities called Sata Guna, the red 
colour stands for the second and medium quality called Raja, and the dark colour stands 
for the meanest quality called Tama. The word Tam itself means ‘dark’ and it stands for 
the worst type of qualities leading to sinful and pervert nature in a man which makes his 
life hellish; the word ‘red’ is a metaphor for anger, vehemence, vengeance, agitations, 
restlessness, short temper, strife, hatred, envy, jealousy and the other such negative 
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worldly characteristics in a person; the colour ‘white’ stands for peace, tranquillity, 
prosperity, happiness and wisdom, all of which are the characters of noble and 
gentlemanly persons. 

Here it should be noted that the three inherent qualities or Gunas of Sata, Raja and 
Tama that characterize all the creatures of this creation are like the genes that the 
offspring carries of its parent. Through these Gunas, the Maya resides in the bosom of all 
the creatures as their defining ‘nature’ and basic ‘temperament’—called the Prakriti of 
the creature. Even as the supreme Brahm as the Great Lord called Maheshwar used his 
mystical deluding maverick powers to create this illusion of the world at the cosmic level 
and made it so perfect that it appears to be perfectly true, the same Brahm while residing 
in the bosom of the individual creature as its Atma also creates this world by using its 
delusion creating powers, and uses its man-Friday, the mind, to ensure that it is 
implemented to perfection.  
 Since Maya has three basic constituent qualities, the Sata Guna, the Raja Guna and 
the Tama Guna, it is called Trigunmayi (f=xquef;), i.e. one which has the three Gunas or 
qualities. ‘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. ‘Tama’ 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. The Pashupata Brahm Upanishad of the Atharva Veda tradition, Canto 1, 
verse no. 10, describes these three types of Maya 

When a man understands any ‘Truth’ after rigorously examining the ‘truthfulness’ of 
that truth, when he has established the veracity of facts, he believes in it more firmly and 
more convincingly. No matter what other people tell him about the truth being not the 
correct or the whole truth, he would not listen to them, simply because he has verified the 
facts for himself, he has witnessed the truth himself, he has logically eliminated all 
falsehoods to deduce that what he knows is the ‘truthful Truth’. His Truth is based on 
rigid and solid foundation; he is unwavering and steady in it. If he is steadfast and 
convinced in his knowledge, no matter how much ignorance and delusions (Maya) try to 
push him away from the absolute ‘Truth’, he will remain steadfast and unwavering in it. 
There will be no doubts and confusions in his mind.  

The basic idea here is that Maya is like a transparent coloured sheet which covers the 
supreme ‘truth’ in the creation. Since it is transparent, it assumes the attributes of the 
‘truth’ that it covers, because for all practical purposes an ordinary man in unable to see 
that veil because of its transparency. But at the same time, being tinged by different 
Gunas, the view of the ‘truth’ as seen through the veil of Maya gets tainted or distorted 
consonantly. This is a simple way of understanding what is called ‘illusion and Maya vis-
à-vis the Truth and Reality’. Maya nevertheless hides the truthfulness of the Truth, and 
instead lends its own attributes and characteristics to that Truth known as the ‘Nirgun 
Brahm’ by the Upanishads  when the latter is observed through this veil, while at the 
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same time assuming the glorious attributes of Brahm itself. So ignorant fools think that 
the Maya is the real thing, whereas they are actually seeing the ‘veiled truth’ as observed 
through this covering of Maya, because the actual ‘truth’ is hidden from view by this 
transparent sheet which has lend it its own colour and hue to it . As a result, that Nirgun 
appears to have some attributes, and it thereby becomes ‘Sagun’, or the one with 
attributes and characteristics, by the interference of Maya. 

The Pashupata Brahm Upanishad of the Atharva Veda tradition, Canto 2, verse nos. 
33, 44-45 describe how Maya creates this world.  

The Nrisingh Purvatapini Upanishad of the Atharva Veda tradition, in its Canto 3, 
verse no. 2-3 describes Maya and says that it is the creator, the sustainer and the 
concluder of creation. 

The Kathrudra Upanishad of Krishna Yajur Veda tradition, verse no. 43 describes 
how Maya was created by the Supreme Being and how it is kept under tight leash by him.  

The Rudra Hridaya Upanishad of Krishna Yajur Veda, verse no. 49 describes why it 
is important to overcome Maya.  

The Shwetashwatar Upanishad of Krishna Yajur Veda, in its Canto 4, verse no. 10 
describes the relationship between Prakriti, Maya and Gunas in a very succinct manner.  

The Saraswati Rahasya Upanishad of the Krishna Yajur Veda, in its verse nos. 47-
49, 52-54, 56-57 describe what Maya actually is, how it creates this world and hides the 
‘truth’ known as consciousness, and goes on to describe the two important types of 
Shaktis or dynamic powers of Maya—one called the ‘Vikshep Shakti’ and the other 
called the ‘Aavaran Shakti’.  

Why Maya created this world and its effect on it has been beautifully described in 
Paingalo-panishad of Shukla Yajur Veda tradition, in its Canto 1, verse no. 12.  

Maya has also been described in the Sarwasaaro-panishad, verse no. 15 of Krishna 
Yajur Veda;  Adhyatma Upanishad of Shukla Yajur Veda tradition, in verse no. 30.  

‘Maya’ has three names—viz. (a) Maha Maya—or the great powers exhibited by 
Brahm at the cosmic level. This Maya is the progenitor of all other types of Mayas which 
keep the individual creature trapped in their net. The Maha Maya is the virtual mistress of 
all the delusions and misconceptions and their attendant ignorance that keep all the 
creatures of this creation enthralled by their deceptive charm. (b) Yog Maya—this is the 
stupendous magical powers created by the union of the supreme authority of creation 
known as Brahm, and the mystical and esoteric powers that delusions and hallucinations 
can create for the creature. (c) Maya Shakti—this is the ‘shakti’ or power and authority 
displayed by Maya in association with Brahm from whom it acquires its stupendous 
energy and powers.  

The term Yog Maya can now be understood as follows:—It consists of two words, 
viz. ‘Maya’ and ‘Yoga’. ‘Maya’ means delusions; it refers to the delusion created by the 
dynamic powers of Brahm at the time of creation. ‘Yoga’ means to bring about a union 
between any two entities; it means a conjunction or fusion of two entities. Hence, the 
great delusion which is so powerful that it brings together two impossibilities together 
and makes them appear to be real is called ‘Maha (great) Yog Maya’.  

Yog Maya refers to the fusion of the cosmic energy with the delusion-creating 
powers of the supreme Brahm when the latter decided to start the process of creation. The 
illusion created by Brahm removed the distinction between the truth and falsehood so 
much so that both appeared the same and became interchangeable. That is why, what 
appears true on the surface is actually false, and vice versa. But to enable this to happen, 
Brahm had to meditate and focus his attention to ignite that inherent but latent energy that 
is an integral part of creation. In other words, he had to do Tapa, which is another form of 
Yoga. The resultant stupendous forces of Nature that were unleashed by Brahm’s 
meditation led to the chain of events that culminated in the revelation of the cosmos as it 
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is known today. This magnificent event or  the primary force that set this chain in motion 
has been conceptualized by the Purans as a deity known as ‘Yogmaya’; she has been 
depicted by them as the female counterpart of the maverick Lord of creation, who has 
been personified as the Viraat Purush. In the case of Lord Ram, who is that Viraat Purush 
also known as Vishnu, that Yogmaya is represented by Sita. The other connotation of 
‘union’ implies that this Yogmaya establishes a link between the ignorant and deluded 
creature, and the unadulterated, supreme and ultimate Truth represented by the Lord. The 
word also refers to the magical and mystical powers displayed by mystics and ascetics, 
which they have acquired by the virtue of their meditation and contemplation. 

This world is not the ‘absolute truth’ because anything that is ‘true’ would remain 
constant and unchanging. Since the world is changing every moment, it cannot be the 
absolute truth. Therefore it is false. Truth and False are opposite things just like fire and 
water; they cannot co-exist. If one thing is true, it cannot be false, and vice versa. But 
Maha Maya is so powerful that the creature is certain that this world with all its sense 
objects and charms is true and real. He sees others dying but thinks that he would live 
forever. Since bringing together of two things is called ‘Yoga’, this bringing together of 
two impossible things together to make them appear to be true and possible, or making 
the truth appear as false on the one hand while making false appear to be true on the other 
hand, is called ‘Maha Yog Maya’. 
 The concept of the Maha-Maya or the great delusion can be understood with a simple 
illustration. The air element is the same within the earth’s atmosphere, but the density of 
air near the earth’s surface is obviously more than the highest point of the atmosphere. 
Even the level of the various gases and other ingredients of air vary at different levels. 
Hence, as we move up from the surface, the ingredients of the air and the space in which 
it lives change, their density and properties change, but primarily they will always remain 
the air and the sky elements, retaining their intrinsic virtues. Likewise, the same Supreme 
Being known as Brahm exists throughout this creation in all its different levels, and this 
Brahm exhibits different sets of characteristics at each level. It is only the degree of 
grossness and subtlety that changes, and not the primary nature of Brahm. The fact that 
Brahm appears to change and exhibit different characteristics other than its original 
attributes at different planes of creation or existence is called ‘Maha Maya’—or, the great 
delusion.  

This Maha Yog Maya is so powerful that it creates an illusion of dichotomy and 
opposition in the various forms of the eternal supreme Brahm who is an embodiment of 
infinite bliss.  

This Maha Yog Maya is like a veil surrounding the truth of Brahm. The magical 
world created by it is most fascinating and astonishing; it is full of maverick tricks, and is 
like an ocean of surprises and unexpected events and sights. It is so mysterious that 
inspite of being illusionary and created out of delusions it still appears to be real, 
everlasting and an image of happiness.  

The Tripadvibhut Maha-Naryan Upanishad of the Atharva Veda, Canto 6, paragraph 
no. 13 describes how a spiritual aspirant sees the Maha Yog Maya in a personified form 
as he proceeds on his journey towards his final Mukti or Moksha.   
  We can understand this phenomenon of how the Maya of the Lord has created this 
vast canvas of creation with a simple example. A painter wishes to paint a landscape. He 
starts with a pure white canvas, and using his imagination and powers to visualise a 
magnificently beautiful scene, he starts painting with numerous primary colours and then 
goes on mixing these colours to produce umpteen numbers of colours of varying hues and 
shades. Besides the colour, he continuously adds a stroke here and a brush there as he 
tries to reveal on the lifeless canvas the conception of life as he visualises in his mind; he 
is never satisfied with his work and goes on and on endlessly adding colours and lines to 



 497

the canvas. The result is most astounding and stupendous to behold. But still the painter 
is not satisfied; so the net result is that the canvas gets being redone over and over again, 
and layers after layers of lines that had been made and erased, of paints that had been 
painted over numerous times, of shapes and figures that had been visualised, rejected and 
reconceived and placed on the canvas only to make the painter uneasy about them. In 
short, the basic canvas that was pristine pure at the beginning has been reduced to scrap! 
The painter then keeps it aside or if totally disgusted with it, he may throw it in the 
garbage bin.  
 This all but sums up how the supreme Lord creates, develops and concludes the 
creation. The clean white canvas represents the Satwic qualities with which the Atma 
starts out. The painter is the supreme Lord or Brahm, the landscape he imagines is 
equivalent to Maya because it  has no actual existence but is imagined by him, and he is 
so skilled a painter that once the painting is ready, the scene that is depicted on the canvas 
appears to be very real and live, creating an illusion of the grandeur of the actual thing; 
this is a deception because the painter has used his imagination as the subject of the 
painting, but an ignorant man who is not aware of this fact would believe that the 
painting has been inspired by some actual landscape that the painter must have seen 
somewhere. As a matter of fact, it might also happen that the scene does actually exist, 
but the painter has added touches of his own imagination to add vibrancy and colour to 
the scene about which the observer is unaware. The scene and the 3-dimensional 
landscape is equivalent to the creation and the colourful Nature. The paint and the 
primary colours used by the Lord during the process of creation to make it vibrant and 
lively are the different Gunas (virtues, qualities and characteristics), the various Vasanas 
(desires and passions) and Vrittis (inherent tendencies and inclinations of a creature; his 
nature and temperaments) as well as the Tattwas (elements) which are fundamental to 
and inseparable from creation. The innumerable varieties of shades of characters, virtues 
and qualities that are present in the creature represent these myriad colours that the 
creator uses to paint his creation. Until at last the Lord stands back and is stumped at the 
Frankenstein Monster that he has unleashed! Then he decides to call it quits, and this is 
equivalent to annihilation of the creation. But as a painter he cannot sit quiet; and so 
starts the process once all over again!  
 Supposing the painter did not add his own name to the painting, or he had added a 
pseudonym. Then in such a case, there would be conjectures about his identity, leading to 
so many theories and debates. Then some wise man would look up the archives and dig 
up some evidence about who he was. This is exactly what happens here in the case of 
creation—no one knows for sure who that creator is, what is his name, etc. Some wise 
and enlightened man came to unearth the truth about him, and he tried to tell others in the 
words he could muster. This is how the great maverick Lord has been known and 
recognised by us. When his glories are sung, it is actually praising the great painter for 
his skills and the matchless heritage that he has created for us to cherish and behold.   

Maya Shakti—The stupendous powers of Maya have been called its ‘Shakti’. This 
concept has been described in Yogshikha Upanishad of Krishna Yajur Veda, Canto 6, 
verse no. 48. This Maya is so powerful that it misleads even the Gods and stuns them as 
stated in Panch Brahm Upanishad of Krishna Yajur Veda tradition, in its verse no. 24.  

Sage Veda Vyas’ Adhyatma Ramayan, in its Lanka Kanda, canto 14, verse no.28-29 
describes the relationship between Maya and Brahm, albeit in the context of Lord Ram.  

The concept of Maya affecting the Atma has been elaborately dealt with in various 
Upanishads, especially Maitrayanyu Upanishad, Cantos 2-4 of the Sam Veda tradition.  

Brahm, which is one whole, indivisible and immutable entity, assumes or appears to 
exist in myriad forms, having mind-boggling permutations and combinations of shapes, 
sizes, colours and contours, depending upon the prevailing circumstances and 
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requirements of existence. The same entity when viewed with different glasses appears to 
have different colours—as is evident when we observe anything with sunglasses of 
different colours. It acquires different meanings when viewed from different 
perspective—as is evident when the same event is interpreted differently by people 
having different views, different intelligence, different cultures, and different mental 
bearings. The same things changes in size and colour when observed from different 
distances—as is very clear when we observe a thing from very close quarters and then 
view it from a great distance; even the same mountain appears to be blue, green, dark and 
of other colours when seen at different times of the day and varying distances and 
through changing atmospheric conditions.  

So it would be erroneous to say with certainty that what one has observed is the 
actual truth, for it might be very misleading and at odds to what others have observed. 
When, say, five people describe a mountain or scenery, each would narrate what he has 
observed. All of them are correct, but there is much more to that mountain or scenery 
than what one gathers from these narrations. Herein lye the importance of ‘self-
realisation’, because we may doubt what others say, but we cannot be more convinced 
when we observe anything first hand for ourselves. 

Brahm is like this water molecule; it has revealed itself in the form of this 
multifarious creation, each unit of the latter is Brahm manifested, but Brahm is not 
limited to that specific definition. All forms that the molecules of water take are nothing 
else but ‘water’, undiluted and uncorrupted. Whether we call it moisture, cloud, rain, 
steam, ice, river or ocean, none of these should deter a wise man from observing ‘water’, 
or better still ‘two atoms of hydrogen and one atom of oxygen’ in all these forms. A 
learned man would be amused when people fight over these definitions, and he would 
call them ignorant ones.  

So when we observe Brahm with a holistic and all-inclusive view, we find that the 
entire creation is ‘Brahm manifested’; all the different nomenclatures and definitions 
pertain to the same entity and therefore all of them are correct. But none of these 
individual manifestations define Brahm in its entirety, and nor do they become Brahm.  

This is Maya, which literally means something which does exist but it is an illusion, a 
deception and misleading. Water appears in so many forms because of this Maya, and so 
does Brahm vis-à-vis the world.  

Now, there must be something that not only binds two atoms of hydrogen and one 
atom of oxygen together but also injects it with certain qualities that give the resultant 
product its uniqueness known as water. And this ‘uniqueness of water’ is not a small 
matter to be overlooked, because water is the harbinger of life, it is the sustainer of life, 
and it is the concluder of life. How? Well, it is the first ingredient necessary for initiation 
of the process of creation; once life starts it sustains it and nourishes it; and the havoc it 
causes during severe floods, typhoons, tsunamis, cyclonic deluges and oceanic storms 
when it completely obliterates all traces of life are examples of destruction water can 
cause. Quite similarly, in different perspectives, Brahm creates, sustains and concludes 
this creation.  

Taken independently, hydrogen and oxygen would not produce water, and neither 
does their simultaneous existence in a single place automatically means that water would 
be there, for had it been so then there would be no question of droughts anywhere 
because both these gases are present everywhere on earth. Therefore, there must be some 
supernatural force that helps these apparently innocuous looking atoms of these two gases 
to acquire a special quality known as water. This is called ‘Shakti’. What does this Shakti 
do? It transforms the latent powers and potentials of hydrogen and oxygen into an entity 
called water that harbours life, sustains and nourishes it, and that even concludes its own 
creation, none of which functions would these two gases have done left to themselves. 
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But does this Shakti come from outside? No, it is hidden in the atoms of hydrogen and 
oxygen, and it simply comes to the fore, does its job and collapses in to oblivion, leaving 
the rest of the process to take care of its self by being controlled or influenced by other 
forces of Nature.  

This allegory or analogy helps to explain how Brahm uses Shakti to create this world, 
and how the resultant product creates an illusion called Maya about the essential truth. 
Brahm uses its creative energy, called its Shakti, to create this world, both the visible as 
well as the invisible. Brahm then resides in this creation as its integral and inseparable 
part even as hydrogen and oxygen are integral to and inseparable from all forms in which 
water exists. The ignorance about ‘who or what’ is the basic truth of this existence, or is 
the essence in this existence, or is the fundamental principle behind what is seen, 
witnessed or experienced, is called Maya.  

Maya also has its importance in this context of existence, because if Maya or illusion 
does not exist then this world would also cease to exist as we know it. If the world ceases 
to exist as we know it, then there would be no question of any interaction or any kind of 
interdependence and relationship between any given two entities because there would be 
no distinction between them, and they would be all alike. Taking the example of water, if 
we do not distinguish between an ocean or river, or say between the water of a gutter and 
a well, telling ourselves that the essence of all these fluids is two atoms of hydrogen and 
one atom of oxygen, then it would be the height of stupidity for us and create a hilarious 
situation. So for the purpose of existence these differences have their own importance, 
but when we wish to learn and get educated about them and not remain ignorant fools 
then we come face to face with the facts. Even then, as long as we live, we cannot treat 
the water of the gutter and the water of the well alike for drinking purposes. This is 
Maya—it creates a piquant situation wherein we know that what we see is not the actual 
truth but we still cannot do anything about it and continue to treat the falsehood as the 
real thing.  

The Tejobindu Upanishad, Canto 5, verse no. 33 of Krishna Yajur Veda tradition 
says that the Atma, the pure conscious self of the creature, remains untainted by the 
effects of Maya.  

The effect of Maya on the creature has been elaborately dealt with in Mantriko-
panishad, verse nos. 3-8 of the Shukla Yajur Veda tradition, and in Varaaha Upanishad, 
Canto 2, verse nos. 52-53, 69, 71, 74.  

The Maya Jaal—The mysterious net of delusions that keeps the creature trapped in 
its snare is called Maya Jaal. The word ‘Maya’ briefly means delusions and ignorance, 
and ‘Jaal’ means a net, a web, a snare, a trap, a magical spell’.  

The concept of Maya briefly refers to something that is based on delusions and 
deceit. The magical world created by a magician is a world of Maya. The trap that this 
charming deception creates for the creature making it believe that what it sees is for real 
is called the ‘Maya Jaal’ or the net of delusions which entangle the creature like a bird 
getting caught in a bird catcher’s snare. When one sees a magic show he gets so 
engrossed in its illusions that for the time being the person forgets that what he thinks is 
so life-like and real has no substance and pith. He thinks that what he sees is real and 
true. The same basic concept is applied in metaphysics to explain the concept of 
delusions vis-à-vis this world. The deluded creature begins to get involved in this magical 
world, and does so many things as if walking in a dream. But a wise man realises that the 
truth is above this illusive world and does not allow himself to be misled by any cajoling 
by the magician; he simply laughs at it and waves away all attempts by the latter to entice 
him to participate in the show. He just watches the magic show dispassionately and does 
not get emotionally involved in it. Similarly, a wise man does not allow himself to be 
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involved in this deluding world, and remains a dispassionate observer, not a participant in 
the activity of the world. 

The Tejobindu Upanishad of Krishna Yajur Veda, in its Canto 5, verse no. 33 
describes this Maya Jaal.  

The eight forms that Maya takes—The eight forms of Maya are the delusion and 
ignorance creating powers of Brahm without which the creation would neither be 
conceived nor expanded, because if everyone becomes aware of the reality, if everyone 
realises that everything is perishable and immaterial, that whatever is seen and enjoyed 
are like a mirage seen in a desert, then all would renounce the world, there would be no 
marriages and procreation, there would be no creation of wealth and strife and tension to 
protect this wealth, there would be no desire to have dominance over others, for all are 
equal and one in the eyes of Brahm and they have the same Atma which prevails 
uniformly in the breadth and length of the creation. So Brahm uses Maya as a tool to 
maintain a veil of ignorance and delusions to carry forward his game plan, until the time 
he decides that he had had enough of it and then initiates the folding-up process of 
concluding this creation for good, or for at least that time when he decides to roll the 
carpet once again.  

Now, these eight forms that Maya takes are the following—the five elements forming 
the basic building blocks of the gross creation (i.e. the elements of earth, water, fire, air 
and space which form the gross body of all the living creatures) + mind + intellect 
(together called the subtle body of the creature) + Ahankar (the ego, pride and arrogance 
that the creature possesses, leading to the notion of ‘I’, ‘me’, or ‘mine’) = eight entities.  

Actually, a wise man understands that whatever exists in whatever form is nothing 
but one or the other form of the same universal entity known as Brahm. To take an 
example, a scientist knows that water in whatever form and colour and shape consists of 
the same two atoms of Hydrogen and one atom of Oxygen. Further, he also realises that 
everything is made of atoms and their basic structure consists of sub-atomic particles 
such as electron, proton, neutron etc. With this erudition and view point, a wise man sees 
these basic ingredients in all things that he observes around him, because everything is 
made up of atoms and molecules. But an ordinary man talks of the water of the ocean, of 
the well, of the drain and of the river etc. He talks of gold, of silver, of wood or of iron, 
not realising that all consist of the same building block called the ‘Atom’. Similarly, due 
to ignorance a man is deluded into thinking that the gross world that he sees is has an 
independent existence and it is real. He forgets to analyse its fundamental ingredient 
which is the pure consciousness that is making it alive. The five elements that are used to 
make up this world are all perishable and gross, and they are the creation of the mind. 
The mind itself is perishable because it dies with the body. Then, what is the reason why 
a man has so much ego and pride in himself and his abilities? It is Maya. It is his 
ignorance that has held him by his collars, as it were. He forgets that if his true self is 
imperishable, then how come he dies; if his true self is enlightened and wise, then why he 
suffers from so much misery and disillusionment; if his true self is eternal, then why does 
he have to take a birth and then die? A wise man then begins to ponder why does he treat 
those entities which are transient, mortal and the cause of so much misery and 
consternations and confusions as true; why does he not realise that the truth is 
imperishable and eternal and universal? This is due to the influence of delusions and 
ignorance created by Maya. This is how Maya keeps everyone trapped under its net. 

Maya is under the overall control of Ishwar, the Lord of creation—This fact has been 
emphasized in the Tripadvibhut Maha Narayan Upanishad of the Atharva Veda tradition, 
Canto 4, paragraph no. 10.  
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How the Maya creates a separation between Brahm (the Supreme Being) and Jiva 
(creature; living being) has been outlined in the Annapurna Upanishad of the Atharva 
Veda, Canto 4, verse no. 33.  

The 4 forms of Maya—Maya is said to be of three kinds, viz. the one where Sata 
Guna dominates, called the Satvic Maya, the one where Raja Guna dominates, called the 
Rajsic Maya, and the one where Tama Guna dominates, called the Tamsic Maya. Beyond 
these three is the primary form of Maya, known as the Adi Maya. This primary Maya is 
directly related to Lord Vishnu, hence called the ‘Vaishnavi Maya’. It is sort of the parent 
of all the other forms of Maya. It is so powerful and strong that no one can ever defeat it; 
not even Brahma the creator could overcome it. 

The Krishna Upanishad of the Atharva Veda, verse nos. 4-5 describes them in detail.]  
 

 
ldkj% lR;ee`ra çkfIr%lkseúk dhR;Zrs A rdkjLrkjy{E;k p oSjkt% çLrj% Le`r% AA4AA  

 
sakāraḥ satyamamṛtaṃ prāptiḥ somaśca kīrtyate /  

takārastāralakṣmyā ca vairājaḥ prastaraḥ smṛtaḥ // 4 // 

 
lR;] ve`r] çkfIr rFkk pUnz dk okpd ^l* dkj gSA nh?kZ vkdkj ek=k;qä ^r* dkj gksus ds dkj.k 
çdk’ke; foLrkj djus okyk egky{eh :i dgk x;k gSA AA4AA 

 
4. The Sanskrit alphabet (the consonant) ‘Sa’ (l) [as in the word sun; son] is a symbol of 
such virtues as Satya (truth), Amrit (the nectar-like elixir of eternity and bliss), Praapti 
(successful accomplishment of desired objectives) and Chandra (the Moon symbolising 
peace, tranquillity and contentedness; it is also a treasure of Amrit). [Hence, the first 
letter ‘Si’ of the word Sita stands for the combined virtues represented by consonant letter 
‘Sa’ and the long vowel sound ‘Ee’.] 

The Sanskrit alphabet (the consonant) ‘Ta’ [pronounced as ‘t’ in French] in the 
letter ‘Taa/tā’ [i.e. Ta + Aa/ ā  = Taa/ tā,] stands for Goddess Laxmi who symbolises the 
expression of light, dazzle, glory and splendour in the vast realm of  creation in order to 
remove its darkness1.  

The long vowel sound ‘Aa/ ā’ [pronounced as in after] symbolises expansion and 
development. Hence, the second letter ‘Taa/ tā’ of the word ‘Sita/Sītā’ stands for the 
combined virtues represented by consonant letter ‘Ta’ and the long vowel sound ‘Aa’. 
(4). 

[Note—1Goddess Laxmi is the divine consort of Lord Vishnu and the patron goddess of 
material wealth and prosperity. She stands for precious metals as well, such as gold and 
silver, and precious stones, such as gems and jewels. These things have an inherent shine, 
glitter and dazzle in them, symbolising an entity that has the in-built quality to shine and 
emanate light.  
 In other words, Laxmi symbolises those things in creation which have great in-built 
value and importance for the creature as far as his survival in this world is concerned. 
This is because the basic needs of the body such as food and comfort are available with 
the possession of Laxmi. Laxmi is needed for the sustenance and well-being of the world.  
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Besides this, Laxmi is Vishnu’s Shakti—or the dynamic power of the former with 
which he carries out his functions of sustaining, nourishing and taking care of the needs 
of this creation.]  

 
 

bZdkj:fi.kh lksek·e`rko;ofnO;kyadkjò³~ekSfädk|kHkj.kkyaÑrk egkek;k·O;ä:fi.kh  
O;äk Hkofr AA5AA  

 
īkārarūpiṇī somāmṛtāvayavadivyālaṅkārasraṅmauktikādyābharaṇalaṅkṛtā 

mahāmāyā’vyaktarūpiṇī vyaktā bhavati // 5 //  

 
^bZ* dkj :fi.kh os lhrkth vO;ä egkek;k gksrs gq, Hkh vius ve`rrqY; vo;oksa rFkk 
fnO;kyadkjksa vkfn ls vyad`r gqbZ O;ä gksrh gSaA AA5AA  
 
5. Sita, whose esoteric and enigmatic but sublime cosmic form is symbolised by the long 

vowel sound ‘Ee/ ī Ī’ (ई Z), and who is the great dynamic Shakti called ‘Maha Maya1’ that 
has no specific form, shape and attribute at the cosmic level of creation, reveals her 
primarily invisible divine form as the one having a visible shape and form that possesses 
specific attributes, glorious virtues and magnificent qualities which are equivalent to 
Amrit (i.e. are as refined and of high quality as nectar). In this revealed form (as the 
divine consort of Lord Ram), she is adorned by so many splendid ornaments and other 
decorative paraphernalia that gives a magnificent, charming and a radiant dimension to 
her divine form (5). 

[Note—1The concept of Maha Maya has been explained in a note of verse no. 3.] 
 

 
çFkek ÓCnczãe;h Lok/;k;dkys çlék A mökoudjh lkfRedk f}rh;k Hkwrys gykxzs leqRiék A 
r`rh;k bZdkj:fi.kh vO;ä:ik Hkorhfr lhrsR;qnkgjfUr ÓkSudh;s AA6AA 

 
prathamā śabdabrahmamayī svādhyāyakāle prasannā / 

udbhāvanakarī sātmikā dvitīyā bhūtale halāgre samutpannā / 

tṛtīyā īkārarūpiṇī avyaktasvarūpā bhavatīti sītāityudāharanti śaunakīye // 6 // 
 
egkek;k Hkxorh lhrk ds rhu:i gSaA vius çFke ^’kCn czã* :i esa çdV gksdj cqf):ik Lok/;k; 
ds le; çlé gksus okyh gSaA bl i`Foh ij egkjktk tud th ds ;gk¡ gy ds vxzHkkx ls f}rh; 
:i esa çdV gqbZaA rhljs ^bZ* dkj :i esa os vO;ä jgrh gSaA ;gh rhu :i ÓkSudh; ra= esa lhrk 
ds dgs x;s gSaA AA6AA 
 
6. Sita has three esoteric, enigmatic and sublime forms—(i) in her primary cosmic form 
as ‘Shabda Brahm’ (the eternal ‘word’ representing the Supreme Being, the cosmic 
Consciousness and the Truth known as ‘Brahm’), she is honoured and remembered when 
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one studies the scriptures and reads or recites them aloud, because the scriptures that 
attempt to describe Brahm for the benefit of the living being are made up of ‘words’, the 
‘Shabda’; (ii) in her incarnation in this mortal world as Sita where she manifested herself 
when the point of the plough used by king Janak dug up the earth to reveal her as a girl 

child; and (iii) in the form of the Beej Mantra or the seed or the root word ‘‘Ee/ ī Ī’ (ई Z) 
which is used as a Mantra (secret formula) during mystical forms of worship of the 
Shakti of Brahm, and which also stands for the ‘Absolute Truth’ (because the Sanskrit 
vowel ‘‘Ee/ ī Ī’ symbolically stresses the unequivocal nature of the ‘Absolute Truth’ of 
anything as when one says ‘yes, it is this; there is indeed no doubt about it!’).   

These three forms of Sita have been revealed by sage Shaunak1 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.] (6). 

[Note—1 Sage Shaunak—He 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.] 
 

 
Jhjkelkfé/;o’kkTtxnkuUndkfj.kh A mRifÙkfLFkfrlagkjdkfj.kh loZnsfguke~ AA7AA 

 
śrīrāmasānnidhyavaśājjagadānandakāriṇī /  

utpattisthitisaṃhārakāriṇī sarvadehinām // 7 // 

 
lhrk th dks Hkxoku~ Jhjke dk fuR; lkfé/; çkIr gS] ftlds dkj.k os fo’o dY;k.kdkjh gSaA os 
lc tho/kkfj;ksa dh mRifÙk] fLFkfr ,oa lagkjLo:ik gSA AA7AA 
 
7. Sita always stays close to Lord Ram, the supreme Brahm manifested in a human form. 
That is why she is the benevolent and gracious benefactor for the whole world; she 
provides auspiciousness and well being to it. 

She is the one who is responsible for the birth, sustenance and the end of all the 
living beings. [This is because she is the dynamic power or Shakti of Brahm, the 
Supreme Being, which is responsible for these functions on the behalf of Brahm.] (7). 

 
 

lhrk Hkxorh Ks;k ewyçÑfrlafKrk A ç.koRokRçÑfrfjfr onfUr czãokfnu bfr AA8AA 
vFkkrks czãftKklsfr p AA9AA 
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sītā bhagavatī jñeyā mūlaprakṛtisaṃjñitā /  

praṇavatvātprakṛriti vadanti brahmavādina iti // 8 // 

 athāto brahmajijñāseti ca // 9 // 

 
ewy çd`fr:fi.kh "kMSðk;Z lEiék Hkxorh lhrk dks tkuuk pkfg,A muds ç.ko Lo:i gksus ds dkj.k 
czãoknh mUgsa çd`fr dgrs gSaA ^vFkkrks czãftKklk* ds bl czãlw= esa mUgha ds O;äkO;ä Lo:i dk 
çfriknu gSA AA8&9AA 
 
8-9. She is a personification of the primordial Nature called Mool Prakriti1. She is the 
cosmic Mother called Bhagwati in whose womb the creation was conceived and 
developed. She possesses the six great majestic qualities called ‘Shad-Aishwarya’2.  
 Those who are well-versed in the sublime and eclectic philosophy pertaining to 
the supreme Brahm, those who are expert in metaphysics and spirituality, assert that she 
personifies Pranav which stands for the cosmic dynamic powers of Brahm revealed in the 
form of the primordial ethereal sound of OM3. Since this Pranav is the fundamental cause 
of creation, since the sublime word OM representing Brahm stands for the entire gamut 
of creation, right from its conception through its development and growth till its final 
conclusion, it is asserted by them that Sita stands as a synonym of Prakriti or Mother 
Nature, because the latter is a revelation of the dynamic powers of Brahm that had 
enabled the latter to not only reveal this creation but also to later on manage it, sustain 
and nourish it, and finally at the end of its tenure conclude it. [8] 
 The term ‘Athaato Brahm-Jigyasa’ literally means ‘this is what one deduces when 
enquiring about Brahm’; ‘this is the conclusion drawn by researching about Brahm’. This 
authoritative statement relates to Sita’s enigmatic, mystical, majestic, cosmic, dynamic 
and all-powerful form as narrated herein above and elsewhere in this Upanishad. [This 
phrase implies that if one were to know about Brahm, one should first know about ‘Sita’. 
Sita and Brahm are therefore the two aspects of the same Divinity.] [9] (8-9).  

[Note—1Prakriti—The word basically means ‘nature’ with all its connotations. The 
Chambers dictionary defines it as the power that creates and regulates the world; the 
power of growth; the established order of things; the cosmos; the external world 
especially that untouched by man; the inherent qualities in anything that makes it what it 
is; the essence; the being; the constitution; a kind or order; naturalness; normal feeling; 
conformity to truth or reality; the inborn mind; the character, instinct or disposition; the 
vital power; the course of life; the nakedness of truth; the primitive undomesticated 
condition; the strength or substance of anything; a deity personifying some force of 
physical nature. 
 Sir Monier Monier-Williams, in his encyclopedic Sanskrit-English dictionary 
describes it thus—‘making or placing before or at first’.  

The word Prakriti has many connotations, viz. the original or natural or basic form or 
condition of anything; the original or primary nature, character, condition, constitution, 
temperament, disposition; the fundamental form or shape or essence or pattern or 
standard or model, rule; Mother Nature which has the active physical natural forces that 
are responsible for unfolding the creation, its sustenance and annihilation; something that 
is inherent, innate, genuine, unaltered, unadulterated, basic, normal, bare, naked, crude, 
integral and stripped of all pretensions;  
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 The word Prakriti also refers to the powers of the Supreme Being personified as 
Mother Nature in whose womb the entire creation has revealed itself. It is deified forces 
of Nature and renowned as different Goddesses. As inherent nature and temperament of a 
creature, it determines the way the world behaves and thinks. The Prakriti is the primary 
female aspect of creation and is known as Shakti, while its male aspect is known as the 
Viraat Purush. The Shakti is the active ingredient or force that creates and regulates 
everything, while the primary entity or Being whose will this Shakti is implementing is 
called Brahm who remains passive.  
 According to the Purans, this Prakriti or Nature has been personified as different 
Goddesses, while Brahm has been known as Viraat Purush in the terminology of Vedanta 
or the Upanishads, and Vishnu in the Purans. The Shakti is the female aspect of Purush, 
and is considered as inseparable from him; in fact they are two halves of the same Brahm. 
In order to create, Brahm revealed himself in these two primary forces which revealed 
themselves as the cosmos or Nature. As the different inherent tendencies of a creature, 
the forces of creation came to be known as Sata, Raja and Tama which determines and 
regulates the continuous cycle of creation, sustenance and conclusion.  

The word Prakriti refers to the following—(a) Mother Nature and (b) the natural 
habits, temperaments and inclinations of a person. The Purush is the male aspect while 
his female counterpart is the Prakriti. Since a man resides in this world, he is surrounded 
by Nature which casts its shadow upon him. All the maverick tricks that Mother Nature 
knows create an impression upon a man. He is enthralled and so overwhelmed by the 
deception created by Nature that he forgets about the falsehoods of what he sees, as well 
as about the truthful nature of his own pure self. He is deluded by false impressions so 
much so that they appear to be true to him. Consequentially, he drifts along in the swift 
currents created by those delusions. He acquires the colours of Prakriti without realising 
the truth about its falsehood. 

2Aishwarya means certain mystical, esoteric, sublime and divine powers and 
potential that one possesses which bestow him with immense supernatural powers and 
authority; that which bestows him with great fame, opulence, majesty, supremacy, sway 
and authority that comes with possession of great and divine abilities and potentials; the 
divine faculties and powers associated with mysticism. Among these powers are the eight 
Siddhis or divine accomplishments that empower the person who possesses them to 
achieve certain things that are not ordinarily possible.  

The eight Siddhis are divine mystical powers which enables the person to 
accomplishment astounding feats. They are the following—(i) ‘Anima’—means the 
power to become microscopic or so minute that one becomes invisible to the naked eye; 
to become small like an atom; (ii) ‘Mahima’—is to have majesty, glory and fame; to be 
honoured and acknowledged for one’s achievements, wisdom, erudition, knowledge and 
skills; to become huge like a mountain, thereby standing out and being unique or special 
in a crowd; (iii) ‘Garima’—is to be heavy-weight in any field, to have special qualities 
that give one’s ideas and words a great amount of importance and weight; to have stature, 
dignity, decorum, gravity and significance; (iv) ‘Laghima’—is the grand virtue of being 
simple and humble inspite of being great, powerful and authoritative; it is to have 
simplicity and humility despite possessing grandeur, majesty, power, authority and 
magnificence; (v) ‘Praapti’—is to be able to attain, gain or obtain anything wished or 
desired for; (vi) ‘Praakramya’—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 everything else; to be able to rule over othes; (viii) 
‘Vashitwa’—is to be able to control and subdue others, and exert influence on them so 
much so that they become obedient and subservient. 
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References—(a) Krishna Yajur Veda—Yogshikha Upanishad, Canto 1, verse no. 
151-155, Canto 5, verse nos. 46-55; Yogtattva Upanishad, verse nos. 56-102; Brahm 
Vidya Upanishad, verse nos. 23-24. (b) Atharva Veda—Annupurna Upanishad, Canto 4, 
verse nos. 5-8 (which says that a wise aspirant should not be deluded by Siddhis); Tripura 
Tapini Upanishad, Canto 2, paragraph no. 12 (which says that the eight Siddhis are 
enshrined in the first outer ring of the Sri Chakra used to worship Goddess Tripura); Ram 
Purva Tapini Upanishad, verse no. 4; and Ram Rahasya Upanishad, Canto 4, verse no. 
10-11. 

3The concept of OM has been elaborately explained in umpteen numbers of 
Upanishads that expound upon this eclectic concept. A brief reference is as follows—(a) 
Rig Veda—Naad Bindu Upanishad.  

(b) Krishna Yajur Veda—Taittiriya Upanishad, Valli (Canto) 1, Anuvak (sub-canto) 
8; Amrit Naad Upanishad, verse no. 2, 4, 24-25, 31-32; Dhyan Bindu Upanishad, verse 
no. 2, 9-18 (which narrates how each letter of OM stands for different aspects of 
creation), 37, 102; Tejobindu Upanishad, Canto 1, verse nos. 1, 6; Yogtattva Upanishad, 
verse nos. 136-139; Brahm Vidya Upanishad, verse nos. 2-12, 69-71 ½ which narrates 
how each letter of OM stands for different aspects of creation; Varaaha Upanishad, Canto 
4, verse nos. 1.11—1.34, and Canto 5, verse no. 70; Shukar Rahashya Upanishad, verse 
no. 20 describes how OM is used for the purpose of ritualistic worship according to the 
Tantra philosophy involving Anga Nyas, Shandanga Nyas etc.; Akchu Upanishad, Canto 
2, verse nos. 42-43 ½ describe how the three states of existence (waking, dreaming and 
deep sleep) and the three types of bodies (gross, subtle and causal) came into existence as 
manifestations of the three letters A, U and M of the word OM; Rudra Hridaya 
Upanishad, verse no. 38.    

(b) Shukla Yajur Veda—Taarsar Upanishad, Canto 2, and Canto 3, verse nos. 1-7; 
Hans Upanishad, verse nos. 6-17. 

(c) Sam Veda—Yogchudamani Upanishad verse no. 74-81, 85-88; Pranavo Panishad 
which has only 13 verses dedicated to OM.  

(d) Atharva Veda—Besides the present Sita Upanishad, the other Upanishads are the 
following—Ram Tapiniopanishad, canto 3, verse no.5-9; Prashna Upanishad, full Canto 
5; Mundak Upanishad, Canto 2, section 2, verse no. 4,6; Mandukya Upanishad, verse no. 
1, 8-12; Atharvashikha Upanishad; Nrisingh Purvatapini Upanishad, Canto 1, verse no. 8; 
Canto 2, verse nos. 2, 5; Canto 4, verse no. 3; Naradparivrajak Upanishad, Canto 8, verse 
nos. 1-7; Shandilya Upanishad, Canto 1, section 6, verse nos. 3-4; Pashupata Brahm 
Upanishad, Canto 1, verse no. 4 (which equates OM with the ‘Hans’ Mantra).] 

  
 

lk loZosne;h loZnsoe;h loZyksde;h loZdhfrZe;h loZ/keZe;h lokZ/kkjdk;Zdkj.ke;h 
egky{ehnsZos’kL; fHkékfHké:ik psrukpsrukfRedk czãLFkkojkRek rn~xq.kdeZfoHkkxHksnkPNjhj:ik 
nsof"kZeuq";xU/koZ:ik vlqjjk{klHkwrçsrfi’kkpHkwrkfnHkwr’kjhj:ik HkwrsfUnz;eu%çk.k:isfr p foKk;rs 
AA10AA 

 
sā sarvavedamayī sarvadevamayī sarvalokamayī sarvakīrtimayī 

sarvadharmamayī sarvādhārakāryakāraṇamayī mahālakṣmīrdeveśasya  

bhinnābhinnarūpā cetanācetanātmikā brahmasthāvarātmā 

tadguṇakarmavibhāgabhedāccharīrūpā devarṣimanuṣyagandharvarūpā  
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asurarākṣasabhūtapretapiśācabhūtādibhūtaśarīrūpā  

bhūtendriyamanaḥprāṇarūpeti ca vijñāyate // 10 //   

 
os Hkxorh lhrkth loZ osnLo:fi.kh] loZnso:ik] lHkh yksdksa esa leku :i ls laO;kIr] ;’kfLouh] 
leLr /keZLo:ik] leLr tho/kkfj;ksa ,oa leLr inkFkksZa dh vkRek gSaA lHkh Hkwrçkf.k;ksa ds deZ ,oa 
xq.k ds Hksn ls loZ’kjhjLo:fi.kh] ekuo] nso&_fÔ] xU/koksZa dh Lo:iHkwrk] vlqj] jk{kl] Hkwr] çsr] 
fi’kkp] ,oa vU; Hkwr Ójhj/kkjh çkf.k;ksa dh Hkh Lo:iHkwrk gSaA os gh Hkwr nsg] eu&çk.k Lo:ik gSaA 
mUgsa ,slk tkuuk pkfg,A leLr foðk:ik egky{eh egkukjk;.k Hkxoku~ ls fHké gksrs gq, Hkh Hkh 
vfHké gSaA AA10AA 
 
10. Sita is a personification of the Vedas (i.e. their knowledge, and the dynamism and 
spiritual energy this knowledge provides) as well as all the Gods and their divine 
qualities.  

She pervades uniformly in all the worlds (or aspects of creation) that exist.  
She possesses all the auspicious, righteous and noble virtues which make her 

famous and establishes her majestic glories in this world.  
She is an embodiment of ‘Dharma’, i.e. she symbolises all the grand virtues that 

are collectively called Dharma, such as the virtues of nobility, righteousness, 
auspiciousness, propriety, probity, morality, ethical conduct and thought etc. 

She is the Atma or soul of all living creatures as well as the essential quality that 
lends an integral value to all the things that exist in this world. [In other words, she 
symbolises the inherent worth of all things that exist. Just like a creature devoid of the 
soul is as good as dead, and anything without having any inherent value is of no 
importance in this world, Sita is also the only essence that gives this creation its worth, its 
dynamism, its life and its meaning.] 

She is the one who governs the world by controlling the cause of everything as 
well as the deeds done by the creatures. Since the result of the deeds are dependent upon 
the deeds themselves, she can control the full cycle consisting of the cause of deeds, the 
process of doing the deeds, and the result of these deeds.  

Depending upon the deeds done by the creature, they assume different forms, and 
all of these forms—whether they be humans, Gods, Rishis (seers and sages), Gandharvas 
(a type of junior God), Asurs and Rakshas (non-Gods and demons), Bhut, Pret and 
Pishach (ghosts, evil spirits and ogres) and all other forms in which the creatures can be 
imagined to exist in this creation—have Sita as their Atma or soul. In other words, she is 
the eternal soul or Atma of the entire animate as well as the inanimate world.  

Inspite of appearing to be different from the supreme Lord of creation known as 
Brahm, she is actually an integral and inseparable part of the former. [That is, though 
Brahm and his cosmic dynamic power or force called Shakti represented by Sita appear 
to be two distinct entities, but essentially they are the same Brahm playing two roles. One 
is the passive Brahm, and the other is the active Brahm respectively.] (10). 

 
 
lk nsoh f=fo/kk Hkofr ÓDR;kluk bPNk’kfä% fØ;k’kfä% lk{kkPNfäfjfr AA11AA 
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sā devī trividhā bhavati śaktyāsanā icchāśaktiḥ kriyāśaktiḥ sākṣācchaktiriti // 11 // 

 
ÓfäLo:fi.kh os lhrkth f=fo/k Lo:i okyh] lk{kkr~ ÓfDrLo:ik gSaA fØ;k’kfä] bPNk’kfä vkSj 
Kku’kfä] rhuksa :iksa esa çdV gksrh gSaA AA11AA 
 
11. That Goddess (Sita) is a visible manifestation of the divine Shakti, the dynamic and 
ubiquitous cosmic forces that control Nature. [The term ‘Shakti’ has been elaborately 
described in a note of verse no. 2.] 

She has three mystical forms that are the dynamic forces that drive all the 
creatures and their activities in this world—Ichha Shakti1 (the power of desire that impels 
and inspires a creature to do anything), Kriya Shakti2 (the powers to perform deeds) and 
Gyan Shakti3 (the power of knowledge) (11). 

[Note—1The Ichaa Shakti relates to the power of the mind to have or make wishes, 
desires, aspirations and the determination to fulfill them. It is longing for anything, 
wanting to possess it any cost, and then endeavouring to acquire it. It is a precursor to 
Karma Shakti. It is only when one wishes to do anything and has the determination to do 
it that he actually goes about doing anything at all, strives hard to get success in it, and 
then would like to enjoy the fruits of his labour. It is closely related to Bhakti Yoga 
inasmuch as when the Ichaas (desires) are turned away from the world and hooked onto 
the search for the Truth and Reality with devotion and sincerity of purpose, it helps the 
man to turn away from the entrapping world of delusions and artificial comforts towards 
the world of truth and reality, i.e. towards his true ‘self’, the pure consciousness. The 
word ‘Bhakti’ means to be sincerely committed and devoted to anything, any cause, any 
principle, any doctrine or any entity. In this case, the devotion is towards the supreme 
transcendental Truth and the absolute Reality, whether known as Brahm or as the Atma. 
Bhakti Yoga therefore means a devoted and committed approach that coordinates the 
desires and actions in such a way that they are diverted to realisation of the supreme 
Truth known as Brahm instead of the mortal and perishable world of delusions and 
entrapments.  
 Refer also to verse no. 12, 35.  

2Kriya Shakti which refers to the power of the gross physical body to act as per 
wishes of the mind and intellect. It is the Kriya Shakti which enables the supreme 
Authority to carry out its wishes through the organs of the body by taking various actions 
and doing different deeds. It is the ability of the body to actually do the deeds or take the 
actions and bring them to fruition. It also represents the ability to enjoy the results of 
doing such deeds and actions taken by the creature. The word also refers to being active 
and enterprising and the opposite of being lethargic and indolent. It is the actual ability to 
carryout his plans to their successful completion, i.e. to do deeds, to take actions and 
enter into enterprise, because simply sitting and procrastinating endlessly wouldn’t give 
success unless there is assiduous activity and diligent effort, no matter how wise a man is 
and how determined he might be. The body is prompted into taking action by the desires 
and aspirations originating in the mind and intellect complex. If these desires are world-
centric, then our actions and deeds would be also world-centric and so would be the 
result. This is because every activity gathers its quality from the texture of the desire that 
has prompted a particular action or deed. So, when the desire is to enjoy the outside 
world and its sense objects, the deeds and actions become entrapping and the cause of all 
world related miseries. On the other hand, if the desires are auspicious and noble, the 
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same deed and action would become an instrument for spiritual upliftment as well as 
liberation and deliverance. In this context, the term Karma Yoga would be to coordinate 
the effort of the body and the mind not towards fulfilling worldly aspirations that would 
be ensnaring and enslaving in the long run but to divert them towards the divine goal of 
spiritual liberation and deliverance. And the tool in this endeavour would be to have 
auspicious, noble and righteous desires, aspirations and wishes, collectively called the 
different Vasanas or Ichaas inherent in a man, instead of the worldly ones. Once the 
desires are purified and chastened, the activities and deeds to fulfill or accomplish those 
Vasanas or Ichaas are purified and chastened proportionately. At its height, the total 
renunciation of desires for enjoying anything related to the external world of sense organs 
and their respective objects is called ‘Vairagya’. This Kriya Shakti is more developed in 
those people who have a predominance of the Raja Guna or the second category of three 
basic qualities that decide the habits, temperaments and nature of any man. The Raja 
Guna makes a man more inclined towards enjoying the sense objects of the world and 
remain engrossed in the activities related to the gross world.  

Refer verse nos. 19-20, 36. 
 3The Gyan Shakti is related to the stupendous powers and authority possessed by 
‘knowledge, wisdom, erudition, sagacity and enlightenment’, and the instrument that 
implements this authority and power is the intellect. Gyan is empowerment, because 
without knowledge the mind and body would work like those of animals. Therefore, 
Gyan Shakti is the powers, potentials, authority, strength, respect and empowerment 
obtained as a result of acquisition of knowledge, wisdom, erudition, enlightenment, 
sagacity, scholarship and expertise in any subject. This Shakti represents the dynamic 
powers and potentials that are a natural accompaniment of these grand qualities. This is 
called Gyan Shakti simply because merely wish and determination wouldn’t suffice if a 
person does not have the required knowledge and skill, the necessary expertise and level 
of wisdom required to accomplish his objectives successfully. In this context, Gyan Yoga 
would be to divert the diligence with which a man applies this knowledge, wisdom, 
erudition and skills to acquire the objects of this material world and get acclaim and 
applause for his expertise, knowledge and wisdom to achieving success in uplifting 
himself and realising the ultimate goal and truth of this life and existence, and freeing 
himself from the clutches of delusions which have tied him down through numerous lives 
to find final liberation and deliverance for his soul. Gyan Yoga endeavours to channelise 
one’s knowledge into auspicious avenues and inspire the creature to make efforts relying 
upon the knowledge and wisdom he possesses to bring about a union between the 
individual creature’s soul and the cosmic Soul and Consciousness known as Brahm so 
that ultimate emancipation and salvation is obtained and the cycle of delusions, birth and 
death and their endless horrors are got rid of. Therefore, Gyan Yoga entails diligent study 
and pursuance of the Truth, turning inwards and upwards instead of outwards and 
downwards, to separate the non-truth from the truth like separating the grain from the 
chaff, and finally coming to grasp with the eclectic concept of ‘truth and absolute reality’ 
of the ‘self and the Atma’, of ‘Brahm and Moksha (final and ultimate liberation, 
deliverance, emancipation and salvation)’. 
 Refer verse nos. 21-33.   

Refer also to the Ganapti Upanishad of the Atharva Veda, verse no. 6. ] 
 

 
bPNk’kfäfL=fo/kk Hkofr A  
JhHkwfeuhykfRedk Hknz:fi.kh çHkko:fi.kh lkselw;kZfXuZ:ik Hkofr AA12AA  
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icchāśaktistrividhā bhavati /  

śrībhūminīlātmikā bhadrarūpiṇī prabhāvarūpiṇī somasūryāgnirūpā bhavati // 12 //  

 
mudk Lo:i bPNk’kfäe; rhu çdkj dk gksrk gSA Jhnsoh] Hkwnsoh] uhyknsoh dk :i /kkj.k fd;s 
gq,] vius çHkko ls lcdk dY;k.k djus okyh] pUnz] lw;Z ,oa vfXu ds :i esa nhfIrerh jgrh gSaA 
AA12AA 
 
12. The Ichha Shakti reveals itself in three forms—Sri Devi1 (the patron Goddess of 
‘Sri’—i.e. wealth, prosperity, opulence, majesty, fame, splendour and grandeur), Bhu 
Devi2 (representing Mother Earth as well as the patron Goddess of earth, representing the 
power of Nature to create, sustain and destroy, because it is in the earth that all seeds 
germinate, all creatures are born, it is from earth that they extract their nourishment, and 
it is in the earth that they finally die and perish), and Neela Devi3 (representing the vast 
and endless sky which is regarded as being the nearest equivalent to Brahm as well as 
being the patron Goddess of the blue sky representing the entire cosmos and the heaven 
above the earth; the sky is the cosmic bowl symbolising Mother Nature’s womb because 
it is in the bowl of the sky that the entire creation was conceived, it developed and grew, 
lives, is sustained, and would finally find its resting place).  

She is honoured by the epithet of ‘Bhadraa’, which literally means one who is 
gentle, genteel, civilised, cultured, soft-spoken, well-mannered, having charming 
demeanours, and all the auspicious and noble virtues and grand characteristics that are 
expected from a soul having an exalted stature. In other words, Sita possesses and 
displays all the great characteristics and refined qualities that make her entitled to be 
honoured by the title of ‘Bhadraa’. 

She embodies all the auspicious virtues that have a good effect or positive 
influence on a creature in this world.  

She has revealed herself as the Sun, the Moon and the Fire (12). 
[Note—1Refer verse no. 16. 

2Refer verse no. 17. 
3Refer verse no. 18.] 
 

 
lksekfRedk vks"k/khuka çHkofr dYio`{kiq"iQyyrkxqYekfRedk vkSÔ/kHksÔtkfRedk ve`r:ik 
nsokuka egLrkseQyçnk ve`rsu r`fIra tu;Urh nsokukeésu i’kwuka r`.ksu rÙkTthokuke~ AA13AA 

 
somātmikā oṣadhīnāṃ prabhavati kalpavṛkṣapuṣpaphalalatāgulmātmikā 

auṣadhabheṣajātmikā amṛtarūpā devānāṃ mahastomaphalapradā amṛtena tṛptiṃ 

janayantī devānāmannena paśūnāṃ tṛṇena tattajjīvānāṃ // 13 // 

 
vkSÔf/k;ksa dk iksÔ.k djus ds fy, os gh pUnzLo:ik gSaA dYio`{k] Qy] Qwy] yrk ikS/k:ih 
vks"kf/k;ksa ,oa fnO; vks"kf/k;ksa ds :i esa os gh Lo;a çdV gqbZ gSaA nsorkvksa dks mlh pUnz ds :i esa 
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^egkLrkse* ;Kk dk Qy çnku djus okyh gSaA ve`r] vé ,oa r`.k ds }kjk nsork] ekuo ,oa 
leLr çkf.k;ksa dks os r`Ir djrh gSaA AA13AA 

 
13. [This verse stresses that the basic dynamic force and active energy present in all 
kinds of food that nourish and sustain this creation in its entirety is known as the Sita 
principle.] 

As the Moon, she nourishes all the medicinal herbs (which are said to flourish and 
derive all their invigorating and healing properties under the rays of the moon).  

It is she who has revealed herself as the entire vegetable kingdom, including the 
Kalpa Tree1, the fruits, the flowers, the creepers and the shrubs, and other medicinal 
plants.  

She grants the Gods with the privilege of drinking ‘Soma’ (the sanctified drink used 
during religious fire sacrifices, and is regarded as the drink of eternity and blissfulness 
that is drunk by the Gods and stored by them in the heavenly pitcher called the Moon).  

In the form of basic or staple food such as water (the Amrit, literally meaning the 
‘nectar of life’), cereals and grass, she provides nourishment and contentedness to the 
Gods, the humans and the animals respectively. [The food for the Gods is Amrit; for the 
humans it is cereals and pulses etc. that are derived from the plants; and for the animals 
such as cow etc. it is the grass that is their staple food.] (13). 

[Note—1Kalpa Tree—It is the evergreen tree of the Gods. It is said to possess mystical 
powers and can bestow all that is desired by an aspirant or seeker. The Botanical name of 
the Kalpa Tree is Adansonis Digitta; it is also called ‘Parijat’ meaning ‘descended from 
the sea’, and ‘Harsingar’ meaning ‘the decoration of the Gods, especially Lord Hari’. The 
English name of it is Coral Jasmine; in Latin it is called Nyctanthes Arbor Tristis 
(nyctanthes means the night flower, while arbor tristis means the sad tree). Its flower is 
said to be worn by the Gods. The orange colour of the flower is used for dying silk and 
cotton, a practice originating with Buddhist monks. According to legends, it was 
produced during the churning of the ocean for the search of Amrit, or the ambrosia of 
eternity and bliss, by the Demons and the Gods. The king of the Gods, Indra, took it away 
and planted it in his capital at Amravati. According to another legend (in Vishnu Puran), 
a princess named Parijat fell in love with the Sun God and followed him throughout the 
day. As night approached, the Sun became disenchanted with her and did not like her 
overtures any longer. Disillusioned and despaired, she died, and a tree grew up from the 
ashes at the site of her funeral pyre. The flower of this tree could not bear the sight of the 
Sun, and therefore it blooms during the night, and with the crack of dawn, it falls and 
dies.] 
 

 
lw;kZfnldyHkqouçdkf’kuh fnok p jkf=% dkydykkfuesÔekjH; ?kfVdkþ;kefnolokjjkf=Hksnsu 
i{keklRoZ;ulaoRljHksnsu euq";k.kka Órk;q%dYiu;k çdk’kekuk fpjf{kçO;ins’ksu fuesÔekjH; 
ijk/kZi;ZUra dkypØa txPpØfeR;kfnçdkjs.k pØoRifjorZekuk% loZL;SrL;So dkyL; 
foHkkxfo’ksÔk% çdk’k:ik% dky:ik HkofUr AA14AA 

 
sūryādisakalabhuvanaprakāśinī divā ca rātriḥ kālakalānimeṣamārabhya 
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ghaṭikāṣṭayāmadivasavārarātribhedena pakṣamāsartvayanasaṃvatsarabhedena 

manuṣyāṇāṃ śatāyuḥkalpanayā prakāśamānā cirakṣipravyapadeśena 

nimeṣamārabhya parārdhaparyantaṃ kālacakraṃ jagaccakramityādiprakāreṇa 

cakravatparivartamānāḥ sarvasyaitasyaiva kālasya vibhāgaviśeṣāḥ prakāśarūpāḥ  

kālarūpā bhavanti // 14 // 

 
os lhrkth gh lw;kZfn leLr Hkqouksa dks çdkf’kr djrh gSaA dky dh dyk,¡ ;Fkk&fues"k] ?kM+h] vkB 
çgj okys fnu] jkf=] ekl] i{k] _rq] v;u ,oa laoRlj vkfn ds Hksn ls euq";ksa dh Órk;q dh 
dYiuk dks iw.kZ djrh gqbZ çdkf’kr gksrh gSaA Óh?kz ,oa foyEc ds Hksn ls fufe"k ls ysdj ijk/kZ rd 
dky pØ gh lalkj pØ gS] ftlds lHkh vax&çR;ax lhrkth ds gh :i gksus ds dkj.k mUgsa fo’ksÔ 
:i ls çdk’kLo:i ,oa dky:i dgk x;k gSA AA14AA 
 
14. It is Sita principle that provides light to the Sun as well as the rest of the creation.
 All the various fractions of time—such as Nimesh (the time taken for the eyes to 
blink), Ghari (twenty four minutes), eight Prahars (1 Prahar = 3 hours; the whole day of 
eight sections), the day and the night, a month, a part or phase (such as the waxing and 
the waning phases of the moon marking the fortnight fraction of a whole month), the 
seasons, a half-year period called Ayan, and Samwatsar (one full year)—all of them are 
completely pervaded by the Sita principle. In other words, there is no time when she is 
not present in this creation, whether it is in the past, or in the present or in the future.  

It is she who enables a man to live up to a hundred years (i.e. she helps the man to 
lead a healthy and comfortable life; she provides the man with all sorts of nutrients in the 
form of food, and medicinal herbs that take care of his health problems). She ‘lights’ his 
days (i.e. she illuminates the life of a living being; she infuses life and vitality in the 
creature; she controls the living aspect of creation; she bestows knowledge and wisdom 
to the living being because the term ‘light’ is a metaphor for knowledge and 
enlightenment).  

All measurements of time—immediate till the infinite—are the various spokes in 
the wheel of time, and since she pervades in each fractional second of it, the entire gamut 
of creation is a manifestation of Sita and the dynamic principles of the supreme Brahm 
she represents. She lights up or gives meaning to all the fractions of time (14). 

 
 

vfXu:ik véikukfnçkf.kuka {kqÙk`".kkfRedk nsokuka eq[k:ik oukSÔ/khuka Óhrks".k:ik  
dk"Bs"oUrcZfgúk fuR;kfuR;:ik Hkofr AA15AA 

 
agnirūpā annapānādiprāṇināṃ kṣuttṛṣṇātmikā devānāṃ mukharūpā vanauṣadhīnāṃ  

śītoṣṇarūpā kāṣṭheṣvantarbahiśca nityānityarūpā bhavati // 15 //  

 



 513

çkf.k;ksa ds Hkhrj os vfXu:i esa vofLFkr gksdj ty ,oa vé dk iku vkSj lsou djus ds fy, 
I;kl o Hkw[k ds :i esa] nsoksa ds fy, eq[kLo:i] oukS"kf/k;ksa ds fy, Óhrks".k:ik vkSj dk"Bksa esa 
fuR;kfuR; :i ls ckgj rFkk Hkhrj fo|eku gSaA AA15AA 
 
15. Residing literally as the ‘fire element’ (heat, energy, dynamism, vitality and stamina) 
that is inherently present inside all the living creatures and revealed in the form of ‘thirst 
and hunger’ (for water and food respectively), Sita represents the basic signs of life and 
its fundamental requirements (of water and food).  

As the fire of the sacrifice, she becomes the ‘mouth’ of the Gods (because all the 
offerings that are put in the sacrificial fire are said to be consumed by this fire, and it is 
believed that the food offered to this sacrificial fire is deemed to be eaten by the Gods).  

For the forests and the countless plants and trees (i.e. the herbs having medicinal 
as well as nutritional value) that grow inside it, she is the element of warmth and cool that 
is so necessary for their growth and development1.  

She resides eternally in the wood as its latent fire. This fire element is an intrinsic 
part of the wood, soaking it from all sides, but is hidden from view till the time the wood 
is lighted when this fire element reveals itself spontaneously2 (15). 

[Note—1‘Warmth’ indicates the presence of life in the form of the fire element, and 
‘cool’ indicates the presence of the water element. Both these elements are fundamental 
to life on earth. In other words, Sita represents those dynamic forces of Nature that enable 
verdant life to prosper in the dense forests. Without this element, all forms of vegetation 
would have been non-existent on earth. Since forests are the ‘lungs’ of earth and the 
habitat of wild life, Sita symbolises that aspect of Nature that not only fosters life in all its 
colourful splendour in the form of myriad plants and animals that populate the dense 
forests but also takes care of their growth, survival and nourishment.   

2Sita represents the dynamic energy and vitality of Brahm in the form of the ‘fire 
element’. Sita is that secret but powerful life-giving force of creation that lies hidden 
behind the external façade of the visible form that this creation has taken, but without 
which the latter would be worthless. The instance of the firewood is sited here to clarify 
this concept. The ‘firewood’ has its importance because it is universally employed by the 
creature to provide him with his requirement of ‘fire and heat’. Otherwise, what is the 
difference between this and other forms of ordinary wood; why is a particular wood 
described as ‘firewood’?  But the point is that from the outside all wood look alike. No 
one can say that the scorching fire is present inside a wood that is so harmless and cool 
on the surface.  

Taken in a holistic manner, this instance also means that Sita is the pure 
consciousness that lives hidden in the body of the creature much like the fire hidden 
inside the firewood. This ‘consciousness’ is the factor that is of any worth as far as the 
creature and the living world is concerned just like the fire that makes the ordinary wood 
worthwhile as ‘fire-wood’. Again, just like the fire not being visible from the surface of 
the firewood, this consciousness is also not visible from the outside. This consciousness 
is a microcosmic form of the cosmic Consciousness known as Brahm just like the fire 
hidden in a small piece of wood is similar to the raging fire of the blast furnace of a steel 
factory, or the energy and heat that electricity embodies in itself.]   

 
 

Jhnsoh f=fo/ka :ia ÑRok HkxoRladYikuqxq.;su yksdj{k.kkFk± :ia /kkj;fr A  
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Jhfjfr y{ehfjfr y{;ek.kk Hkorhfr foKk;rs AA16AA 
 
śrīdevī trividhaṃ rūpaṃ kṛtvā bhagavatsaṅkalpānuguṇyena lokarakṣaṇārthaṃ rūpaṃ 

dhārayati /  

śrīriti lakṣmīriti lakṣyamāṇā bhavatīti vijñāyate // 16 // 

 
lhrkth ^Jh* nsoh ds f=fo/k :i esa Hkxor~ ladYi ds vuqlkj loZyksdj{kk gsrq egky{eh ds :i esa 
çdV gksrh gSa vkSj Jh] y{eh rFkk y{;ek.k :i esa çrhr gksrh gSaA AA16AA 
 
16. As Sridevi (see verse no. 12), Sita reveals herself as Goddess Laxmi (who is the 
patron Goddess of material well being, wealth, property, prosperity, majesty, opulence, 
fame and splendour) in order to provide the basic requirements of sustenance, protection 
and comfort to the creatures in this world. [It is because all the creatures require a 
minimum amount of wealth and material comfort to be able to lead a happy, contented, 
independent, dignified, decent, healthy and comfortable life in this world.]  

As such, Sita is known by the names of Sri, Laxmi and Lakshyamaan. [That is, it 
is the Sita principle that has been called by various names such as Sri meaning majesty, 
magnificence, glory and fame, as Laxmi meaning material wealth and prosperity, and as 
Lakshyaman referring to these two qualities in their manifold forms because the word 
‘Lakshya’ means a hundred thousand, and the word ‘maan’ means a measurement.] (16). 

 
 

Hkwnsoh llkxjkEHk%lRi}hik olqU/kjk HkwjkfnprqnZ’kHkqoukukek/kkjk/ks;k ç.kokfRedk Hkofr AA17AA 
 
śrīdevī trividhaṃ rūpaṃ kṛtvā bhagavatsaṅkalpānuguṇyena lokarakṣaṇārthaṃ rūpaṃ 

dhārayati /  

śrīriti lakṣmīriti lakṣyamāṇā bhavatīti vijñāyate // 16 // 

 
lIr}hik] ty lfgr leLr leqnzksa ls ;qä i`Foh Hkw% vkfn pkSng Hkqouksa dks vkJ; nsus okyh tks 
nsoh ç.ko ds :i esa çdV gksrh gS] ekrk lhrk ds ml :i dks Hkwnsoh dgk x;k gSA AA17AA 

 
17. As Bhudevi (see verse no. 12), Sita represents the entire earth with all its seven 
continents and seas as well as the all the fourteen Bhuvans represented by the words 
‘Bhu’ etc.1  

She is the divine authority and the cosmic dynamic force of creation that not only 
reveals in the form of these worlds that act as bases or foundations for the rest of the 
creation, but supports and sustains these worlds themselves from within and without.  

She is the divine Goddess who has revealed herself as Pranav, the all-pervading 
ethereal sound that fills the entire cosmos and is represented by the divine word OM 
which is said to be the root cause for this creation coming into being. The Pranav is also a 
synonym of Brahm that is the supreme transcendental Consciousness. [In other words, 
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Sita is that principle dynamic force of Nature which not only conceived this world but 
also nourished it in its cosmic womb once it came into being. She represents the dynamic 
powers of the Supreme Being, i.e. Brahm, to create, nourish and develop something. Her 
existential dimensions are measured in cosmic terms as Pranav which stands for the 
infinite and fathomless bowls of creation filled with ether where the cosmic sound of OM 
was generated. This is the symbolic womb of creation. And hence, Sita is Mother Nature 
personified.] (17). 

[Note—1The fourteen Bhuvans are the following fourteen Lokas or worlds according to 
the Padma Puran—(A) The upper worlds called Urdhava Lokas are seven in number— 
(i) Bhu, (ii) Bhuvha, (iii) Swaha, (iv) Maha, (v) Janaha, (vi) Tapaha, and (vii) Satyam. 
(B) The seven nether worlds called Adha Loka— (i) Atal, (ii) Vital, (iii) Sutal, (iv) 
Rasatal, (v) Talatal, (vi) Mahatal, and (vii) Patal. The total number of Lokas is, therefore, 
fourteen. 
 According to Brahmaand Puran (BP) and Vaaman Puran (VP) there are the following 
lokas-- ‘Bhu’ (Hkw%) or earth [BP-3,4,2-18]; ‘Bhuvaha’ (Hkqo%) or the space between the earth 
and the heaven [BP-3,4,2-19]; ‘Swaha’ (Lo%) or the heavens known as Brahma’s abode; 
the space beyond the earth’s atmosphere; cosmic wind represented by the solar wind 
blows here [BP-3,4,2-20]; ‘Maha’ (eg%) or the world  created by Brahma pronouncing the 
divine word Maha meaning the great heaven or the outer space; it is believed that great 
sages and seers stay here; it is 1000 Yogans or appx. 8000 miles away from the Swaha 
Loka [BP-3,4,2-21; VP-52,21-22]; ‘Janaha’ (tu%), so called because it was to be inhabited 
by the humans and the cows [BP-3,4,2-22; VP-52, 22]; ‘Tapaha’ (ri%) or the Loka where 
great amount of austerity and penances are done; it is said to be 60 million Yojans or 
appx. 60 x 8 million miles away from the Janaha Loka [BP-3,4,2-24; VP-52, 23]; and 
‘Satyam’ (lR;e~) or the truthful heaven where the supreme Lord has his abode; it is 300 
million Yojans or appx. 300 x 8 million miles beyond the Tapaha Loka [BP-3,4,2-25; 
VP-52, 24]. 

According to some legends, the distances of various mythological Lokas from the 
earth or Bhu Loka is as follows—the Bhuvha Loka is situated at a distance of 25 Lakh 
Yojans from earth, the Swaha Loka is situated at a distance of 50 Lakh Yojans from 
earth, the Maharloka is situated at a distance of 1 Crore Yojans from earth, the Jana Loka 
is situated at a distance of 2 Crore Yojans from earth, the Tapa Loka is situated at a 
distance of 4 Crore Yojans from earth, and the Satya Loka is situated at a distance of 8 
Crore Yojans from earth.  
 1 Yojan = a distance of 4, 8 and 16 miles according to different calculations. It is 
usually taken to be equivalent to 8 miles.  
 1 Lakh = one hundred thousand (1,00,000). 1 Crore = ten Lakhs (10 x 1,00,000).]   
 

 
uhyk p eq[kfo|qUekfyuh lokSZÔ/khuka loZçkf.kuka iksÔ.kkFk± loZ:ik Hkofr AA18AA 

 
nīlā ca mukhavidyunmālinī sarvauṣadhīnāṃ sarvaprāṇināṃ poṣaṇārthaṃ 

sarvarūpā bhavati // 18 //  

 
uhyknsoh ds :i esa fo|qUek;k ds leku eq[k okyh Hkxorh lhrk th lc vks"kf/k;ksa ,oa çkf.k;ksa ds 
iks"k.k ds fy, leLr :iksa esa O;ä gksrh gSaA AA18AA 
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18. As Neela Devi (see verse no. 12), she reveals herself as the stupendous and powerful 
forces of cosmic energy manifested occasionally as the blue-tinged dazzling streak of 
lightening that criss-crosses across the sky1.  

This dynamic energy of creation is the spark that sustains life in all its forms. It is 
this energy that is surely hidden in a secret and imperceptible form in the countless herbs 
that give the latter their curative and healing powers (refer verse no. 13, 15) as well as in 
the body of all creatures in this world that enables their bodies to live and act normally 
and show all the signs of strength, stamina, vigour and vitality (refer verse no. 15)2 (18). 

[Note—1This refers to the streak of ‘lightening’ that stabs across the sky during thunder-
storms. It may also refer to the scintillating display of cosmic light called the ‘Northern 
Lights’ that are observed during the night in the north pole of the earth. The word ‘Neel’ 
means the colour blue, violet or indigo. Since the sky has this colour in various 
combinations, the word Neel refers to the cosmic form of Sita as a Devi or Goddess that 
personifies the dynamic powers, the astounding abilities and the stupendous strength of 
the ‘electric’ that is personified as the lightening in the sky. This ‘electric’ is a vivid and 
most potent form of the immense force and punch which Brahm possesses. It is 
dazzlingly blind; its splendour is indefinable and indescribable. Hence, the ‘Neel Devi’ 
has manifested her cosmic form as the lightening that streaks across the sky. Therefore, 
this lightening is nothing but a manifested form of the dynamic and almighty Shakti of 
Brahm. 

2The hidden but magical power of the herbs to cure diseases, rejuvenate the body and 
inject vigour and stamina to the dilapidated creature is actually the dynamic power of 
Brahm to nourish and sustain creation on display. This dynamic power of Brahm is called 
Sita in this Upanishad.   

It is the same dynamic and almighty power of Brahm with its stupendous strength 
and ability that injects life in the otherwise lifeless body of the creature. This power is 
known as the ‘consciousness’ that resides in the body as the creature’s Atma. This Atma 
therefore has the same dazzle, the same splendour and the same life-sustaining properties 
as the electric and the herbs respectively.] 

 
leLrHkqouL;k/kksHkkxs tykdkjkfRedk e.Mwde;sfr Hkqouk/kkjsfr foKk;rs AA19AA 

 
samastabhuvanasyādhobhāge jalākārātmikā maṇḍūkamayeti  

bhuvanādhāreti vijñāyate // 19 // 

 
tks nsoh leLr Hkqouksa ds v/kksHkkx vFkkZr~ uhps gksdj ty:i] e.Mwde;h rFkk lc Hkqouksa dks 
vkJ; nsus okyh gSa] mu lhrkth dks vk|k’kfä dgk x;k gSA AA19AA 
 
19. Sita has revealed herself as the primordial, the primary, the original and the 
fundamental dynamic force of creation (Nature) which is called the ‘Aadya Shakti’.  

This ‘Aadya Shakti’ sustains life in all spheres of creation, and literally supports 
life from below by acting as its base, foundation and prop.  

Therefore, without this Aadya Shakti the edifice of creation would not have come 
into being in the first place, and would have collapsed and vanished without its support. 
The creation would not be in existence.  
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She therefore is the universal ‘Aadya Shakti’—meaning the primordial, the 
primary and the fundamental energy, vitality, vigour, strength, power, authority and 
dynamism of creation that represents the universal and mystical life-creating and life-
sustaining force and power of Brahm.  

It is this magnificent ability and power of Shakti that keeps even a frog that 
remains submerged in water to remain alive mysteriously. 

It is this Shakti that acts as the universal buoy and support of creation in the form 
of ‘water’. [This refers to the fact that water is the quintessential life-supporting factor of 
creation. This is why water is called the ‘Amrit’ or nectar of life. No life is imaginable 
without water.] 

It is this water (such as that of the ocean) that helps the land mass of earth to 
remain afloat inspite of its immense mass and density. [The earth is visualised here as 
floating on the water of the ocean. Had there been no ocean, the earth would have sunk to 
the nether world. This depiction of Shakti as the water of the ocean that keeps afloat the 
earth that harbours all forms of life as a metaphor for the stupendous ability of the powers 
of the Supreme Being to support the creation is a remarkable imagery of the sage who 
elucidated this Upanishad.] (19). 

[Note—In this verse, the Aadya Shakti or the primordial force of Nature that formed the 
foundation of creation is shown as being ‘water’. This is a very scientific observation 
because modern science has also proved that water is the first requirement for life to be 
tenable anywhere in the universe. Scientists search for traces of water on distant planets 
as a sure sign of life even in its most primitive form.]  
  

   
fØ;k’kfäLo:ia gjseqZ[kkékn% A réknkf˜Unq% A fcUnksjksadkj% A vksadkjkRijrks jkeoS[kkulioZr% A 
rRioZrs deZKkue;hfHkcZgq’kk[kk HkofUr AA20AA 

 
kriyāśaktisvarūpaṃ harermukhānnādaḥ / tannādādbinduḥ / bindoroṅkāraḥ / 

oṅkārātparato rāmavaikhānasaparvataḥ /  

tatparvate karmajñānamayībhirbahuśākhā bhavanti // 20 // 

 
ijekRek dh fØ;k’kfä:ik Jhlhrkth dk :i Hkxoku~ Jhgfj ds eq[k ls ukn ds :i esa çdV gqvkA 
ml ukn ls fcUnq vkSj fcUnq ls vksadkj çdV gqvkA ¬dkj ls ijs jke:ih oS[kkul ioZr gSA ml 
ioZr dh Kku vkSj deZ:ih vusd Ók[kk,¡ dgh xbZ gSaA AA20AA 

 
20. The supreme transcendental Lord’s ability to ‘do’ something, and to effectively carry 
out his mandates successfully to completion, is called the Lord’s ‘Kriya Shakti’. This 
power of Brahm is manifested in the divine form of Sita. In other words, Sita represents 
Brahm’s dynamic aspect that translates into action and deeds the wishes of Brahm. Sita 
represents the Lord’s stupendous ability to act and do anything that he wishes to do. In 
other words, what Brahm does is actually done by Sita. 
 When the Lord decided to initiate this creation, his latent dynamic powers, having 
astounding potentials to create, were first revealed in the form of Naad which was the 
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primary sound that emerged from his mouth. It is from this Naad that Bindu1 was 
produced, and from the latter was produced OM which is the ethereal sound that filled the 
entire cosmos with energetic vibrations. [This can be visualised in a simple manner. 
When Brahm decided to start creation, he opened his mouth, perhaps to yawn or to 
express his desire. He probably uttered the first vowel sound of ‘A’ as pronounced in the 
word along, which was prolonged into the long vowel sound of ‘Aa’ as in the word after. 
This is like a man yawning—he wakes up from sleep and yawns to signify the start of 
another day in life. So, the Supreme Being opened his mouth and produced the first 
sound to indicate a new beginning or the onset of a new dawn. Just like the first vowel 
sound of ‘A’ and its elongated partner ‘Aa’ are the basic sounds in the language which 
evolved gradually with more vowel sounds and consonants coming into being in due 
course, this instance is used as an analogy to describe what happened next in the process 
of creation. The first sound produced by the Lord indicated his desire to ‘do’ 
something—to create. This desire of the Lord expressed in the form of the first sound 
acted as the seed or the root around which the tree of creation grew. Just like a ripple 
spreads in waves on the calm surface of the water, this desire revealed its self as the 
sound grew, developed and spread to all the corners of the cosmic ether. It was like a 
muffled distant rumble of a train or the thunder of the cloud deep in its bowls that 
reverberates and echoes. Sound produces energy, and the cosmic sound produced energy 
of cosmic (i.e. huge, immense and measureless) proportions. This was the sound 
conceptualised as the word OM. Any sound has a source, a Bindu or point. It is from here 
that the sound waves radiate in all the directions. The medium for its spread was ether.] 
 Beyond this OM (i.e. beyond the creation that is filled with the vibrations of ether 
that produce sound; here meaning the lower heavens where the Gods and Goddesses 
reside) is the symbolic mountain called Vaikhanas2 which represents/symbolises Lord 
Ram. That mountain has many branches or peaks symbolically representing Gyan 
(knowledge, wisdom, erudition and enlightenment) and Karma (the philosophy of deeds), 
and many other such metaphysical concepts (20). 

[Note—1There is an Upanishad called ‘Naad Bindu’ belonging to the Rig Veda tradition 
which elaborately describes this concepts. It is chapter 3 of this humble author’s 
anthology of the Upanishads of the Rig Veda publishes separately.  
 2The word Vaikhanas means a hermit or a sage who lives in the forest. Such people 
are deeply contemplative, self-restrained and meditative by nature; they are erudite, 
sagacious and enlightened as well as renunciate par-excellence. The word implies that the 
supreme Brahm from whom the whole creation has come forth remains totally aloof and 
dispassionate towards the creation that is represented by the Pranav or OM. Upanishads 
that deal with OM explain how OM symbolises the whole gamut of creation—its 
beginning, its development and its conclusion. The creation that has a ‘beginning’, that 
changes because it develops, and which ‘ends’ is not the eternal Brahm that has neither 
any beginning, that is ever constant, and that is imperishable and never comes to an end.  
 Therefore, wise and enlightened ascetics aim for this eternal and imperishable form 
of Brahm that is stable and unchanging. It is this aspect of Brahm that is regarded as the 
Absolute Truth of creation, and not that aspect that has a beginning, that changes and that 
ends.  
 The reference to the higher heaven is a symbolic way of saying that the Vaikhanas or 
ascetic lives in a higher sublime state of spiritual existence that is much above the gross 
and mundane aspect of the mortal world.  
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 This creation is a product of Maya of Brahm—that is, it is the delusion that Brahm 
has created. The Vaikhanas remains free from such delusions as he has become self and 
Brahm realised. This state of enlightened existence is a personified form of Gyan; it is 
attainable only as a result of knowledge, wisdom, erudition and enlightenment.  
 In the context of the present verse Lord Ram is cited as the Vaikhanas to stress the 
point that the person known as Ram who ruled over the kingdom of Ayodhya as a king, 
who married Sita, and who fought the war of Lanka to liberate his wife Sita from the 
clutches of the demon king Ravana is not the ‘Ram’ whom the Upanishads are talking 
about, or the ‘Ram’ who is Brahm personified. The ‘Ram’ as a king around whom the 
story of Ramayana is built is the grosser aspect of the sublime Reality known as Brahm, 
the Supreme Being.  

The ‘Ram’ that is lauded by the Upanishads and whose name is regarded universally 
as the ‘Tarak Mantra’ or the divine formula that can provide the creature with liberation 
and deliverance from the snare of this deluding material world is a different Ram. He is 
the supreme Vaikhanas—the Lord who is most enlightened and self-realised, who lives in 
this world with a sense of heightened renunciation, detachment and dispassion, and who 
is extremely wise and enlightened as well as self-realised. This Ram is no ordinary king, 
but Brahm personified.  

Therefore, Sita, who was his consort, also was no ordinary queen. She was the Shakti 
of the Supreme Being personified in her form. It is very important to understand the 
difference between the gross forms of both Ram and Sita vis-à-vis their sublime and 
divine forms as Brahm and Shakti respectively. 

The allegory of the Vaikhanas Mountain to represent Ram has great symbolism. The 
‘mountain’ has high peaks which represent high level of spiritual energy, enlightened 
consciousness, and high intensity of auspicious virtues. The ‘peak’ is a metaphor for the 
state of existence when knowledge, wisdom, erudition and self-realisation has ‘peaked’ 
or touched the highest level possible. The peak of a mountain is like the apex of a triangle 
representing the triad of creation. At one point of the base of the symbolic triangle is the 
creature, at the other point is the Maya represented by Sita, and at the apex of the triangle 
is Brahm.  

The Vaikhanas mountain known as ‘Ram’ is also like the triangle—an imagery to 
show that Lord Ram encompasses the entire gamut of creation. He is Jiva or the living 
being, he is Maya, and he is Brahm. There is nothing surprising in this conclusion or 
absurdity in its imagery—because everything in this creation is a revelation of Brahm. 
The Jiva is the gross worldly form of the pure cosmic Consciousness known as Brahm; 
the Maya is the dynamism of Brahm revealed as Sita, and the pure cosmic Consciousness 
itself is known as Ram.]  

 
 

r= =;he;a ÓkL=ek|a lokZFkZn’kZue~ A _X;tq%lke:iRokR=;hfr ifjdhfrZrk AA21AA 
 
tatra trayīmayaṃ śāstramādyaṃ sarvārthadarśanam /  

ṛgyajuḥsāmarūpatvāttrayīti parikīrtitā // 21 // 

 
mlh ioZr ij lokZFkZ dks çdV djus okyk] thu osnksa okyk vkfn ÓkL= gSA _x~ ¼i|½] ;tq ¼x|½] 
lke ¼xhfr½ :i gksus ls mls osn=;h dgk tkrk gSA AA21AA 
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21. [Verse nos. 21-33 deal with the ‘Gyan’ aspect of Brahm.] 
On that mountain top (i.e. on the summit of the mountain known as Vaikhanas) is the 
primary body of knowledge that is holistic and all inclusive in nature. It has taken three 
forms —Rig, Sam and Yajur Vedas (21). 

[Note—This verse implies that only such persons who have reached the highest level of 
realisation can have access to Gyan or knowledge and wisdom that is represented by the 
Vedas.] 
 

 
dk;Zfl)su prq/kkZ ifjdhfrZrk A _pks ;twafÔ lkekfu vFkokZf¯jlLrFkk AA22AA 

 
kāryasiddhena caturdhā parikīrtitā / 

ṛco yajūṃṣi sāmāni atharvāṅgirasastathā // 22 // 

 
mlh osn=;h dks dk;Z dh flf) ds fy, pkj ukeksa ls dgk tkrk gS] ¼muds uke gSa&½ _x~] ;tq] 
lke vkSj vFkoZA AA22AA 
 
22. Depending upon the function and usage, that same unitary body of universal 
knowledge has been divided into four segments, called the Rig, Sam, Yajur and Atharva 
respectively (22). 
 
 
   pkrqgksZ=ç/kkuRokfYy¯kfnf=r;a =;h A vFkokZf¯jla :ia lke_X;tqjkRede~ AA23AA 
 
cāturhotrapradhānatvālliṅgāditritayaṃ trayī / 

atharvāṅgirasaṃ rūpaṃ sāmaṛgyajurātmakam // 23 // 

 
pkjksa ;K ç/kku ¼gksus ij Hkh½ vius Lo:i ds vk/kkj ij mu osnksa dh x.kuk rhu gh gksrh gS( fdUrq 
pkSFkk vFkokZf¯jl osn lke] ;tq"k~ ,oa _d~ dk gh Lo:i gSA AA23AA 
 
23. All the Vedas are based on ‘Yagya’ (fire sacrifices), but depending upon their basic 
structure, they are classified into three—Rig, Sam and Yajur. The fourth, called the 
Atharva Veda, is basically an extract or essence or juice of all these other three Vedas 
(23). 

[Note—The fundamental truth is always one; there is no duality in it. Knowledge is one 
composite mass; any classification or division of that one whole body of knowledge is 
artificial and man-made, but it is done only to facilitate learning, understanding, analysis 
and usage.  

For example ‘science’ is one whole body of knowledge that describes the regulatory 
forces of Nature, but it has been divided and classified into umpteen number of 
branches—viz. zoology, geology, botany, astronomy, astrology, chemistry, physics, 
geography etc. Each of these branches have been further sub-divided into sub-branches—
e.g. in chemistry we have organic, inorganic, physical etc.  
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Likewise, the vast repository of metaphysical knowledge enshrined in the Vedas was 
segregated into four distinct volumes by ancient sages to facilitate their learning and 
usage. Briefly, those hymns which were used as invocational prayers offered to Gods 
representing the different forces of Nature were colleted and collected under the name of 
the Rig Veda. Those that were in prose form and used during fire sacrifices were culled 
and collected under the Yajur Veda. Those hymns that needed to be sung melodiously 
during fire sacrifices were grouped under the Sam Veda. Later on sage Veda Vyas 
extracted certain hymns from each of these Vedas and grouped them under the Atharva 
Veda; these were used for other religious rituals as well besides the fire sacrifices, and 
provided spiritual solace to the people of the world by shunning complicated discourses 
of the Sam and Yajur Vedas as well as the proliferation of countless Gods of the Rig 
Veda.] 

 
 

rFkk fn’kUR;kfHkpkjlkekU;su i`FkDi`Fkd~ A ,dfoa’kfr’kk[kk;ke`Xosn% ifjdhfrZr% AA24AA 
Óra p uo’kk[kklq ;tq"kkeso tUeuke~ A lkEu% lgò’kk[kk% L;q% iøk’kk[kk vFkoZ.k% AA25AA 

 
tathā diśantyābhicārasāmānyena pṛthakpṛthak /  

ekaviṃśatiśākhāyāmṛgvedaḥ parikīrtitaḥ // 24 // 

śataṃ ca navaśākhāsu yajuṣāmeva janmanām /  

sāmnaḥ sahasraśākhāḥ syuḥ pañcaśākhā atharvaṇaḥ // 25 // 

 
vkfHkpkfjd fØ;kvksa ¼fof’kþ fØ;kvksa½ ds vk/kkj ij ¼pkjksa dk½ i`Fkd~&i`Fkd funsZ’k fd;k tkrk gSA 
bDdhlj Ók[kk,¡ _Xosn dh] ,d lkS ukS Ók[kk,¡ ;tqosZn dh] ,d gtkj Ók[kk,¡ lkeosn dh ,oa 
vFkoZosn dh ik¡p Ók[kk,¡ dgh xbZ gSaA AA24&25AA 
 
24-25 Depending upon the type of incantation, the hymns have been further divided into 
a number of branches—the Rig Veda has twenty one branches [24], the Yajur Veda has 
one hundred and nine branches, the Sam Veda has one thousands branches, and the 
Atharva Veda has five branches [25] (24-25). 
 
 

oS[kkulerLrfLeéknkS çR;{kn’kZue~ A Le;Zrs eqfufHkfuZR;a oS[kkuler% ije~ AA26AA 
 
vaikhānasamatastasminnādau pratyakṣadarśanam /  

smaryate munibhirnityaṃ vaikhānasamataḥ param // 26 // 

 
osnksa esa çFke oS[kkul er dks çR;{k n’kZu ekuk x;k gSA _f"kx.k blfy, ije oS[kkul ¼Jhjke½ 
dk Lej.k djrs gSaA AA26AA 
 
26. In the Vedas, the philosophy or school of thought that pertains to the Vaikhanas1 (i.e. 
that spiritual and metaphysical philosophy that focuses on renunciation of and 
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detachment from Maya-created delusory and artificial world, and instead focus on the 
supreme Reality that is hidden behind the illusionary façade of ‘false reality’; here Lord 
Ram is treated as the universal supreme Vaikhanas—see verse no. 20) has been given the 
first place, and hence erudite and wise sages and seers concentrate their attention and 
focus their mind on it. It is called the supreme knowledge that is undisputable, irrefutable 
and beyond doubt as it enlightens an aspirant about the ultimate Absolute Truth of 
creation. This knowledge comes with intense research and concentration of the mind-
intellect complex and its ancillary unit known as the sub-conscious or Chitta.  

The power of the mind-intellect and the sub-conscious that enabled the ancient 
sages and seers who had renounced all aspects of the delusory world and focused their 
attention on the sublime knowledge pertaining to the cosmic Truth (known as Brahm or 
the cosmic Consciousness) that is obtained by such intense focusing of the mind and the 
sub-conscious is known as the ‘Chitta Shakti’. Like any other achievements in this world, 
this knowledge of the ‘supreme’ was known as ‘enlightenment’, and it was powered by 
the Chitta Shakti2 (26). 

 [Note—1Vaikhanas—The knowledge that fills the spiritual aspirant with total 
renunciation of this material world and its deluding charms by teaching him about the 
falsehood of this artificial world, about his own true self being the pure consciousness 
that is wise, enlightened, eternal and blissful, and about the supreme Consciousness that 
is the cause of this creation, along with the true meaning of liberation, deliverance, 
salvation and emancipation, is called Vaikhanas knowledge. It is the main thrust of the 
Vedas to enlighten the creature about the Truth, and this intention of these holy texts is 
carried out by the Upanishads which are an inseparable part of the Vedas and enshrine 
their pristine philosophy. 

2Chitta Shakti—The word Chitta refers to the faculty of reasoning and thought of the 
mind-intellect complex; the ability to pay attention and fix concentration upon a chosen 
subject which leads to understanding and a sharp memory; the conscious intellect as well 
as the sub-conscious mind; the powers of discrimination, understanding, paying attention, 
memorizing, and the ability to recollect and store information that are characteristics of 
the conscious powers exhibited by the mind and intellect apparatus; the sub-conscious 
and memory, along with its power to remember anything as depicted when the man 
involuntarily reacts to any given situation depending upon his memory-bank; the ability 
to concentrate and focus the mind on anything. (The concept has been elaborately 
described in Chandogya Upanishad, canto 7, section 5; Sanayso-panishad, canto 2, verse 
no.42-46).  
 The word Shakti means power and authority, potentials and energy that any entity 
possesses. Therefore, the combined stupendous powers exhibited by ‘Chitta’ are called 
Chitta Shakti.  
 Chitta is an integral component of the Antahakaran or the ‘inner self’ of a living 
being. This has been described in—(a) Krishna Yajur Veda’s Shaarirako Upanishad of, 
verse no. 4; Tejobindu Upanishad, Canto 5, verse nos. 101-102; (b) Shukla Yajur Veda’s 
Paingal Upanishad, Canto 1, verse no. 9, Canto 2, verse no. 3; Trishikhi Brahmin 
Upanishad, Canto 1, verse no. 6; Subalo-panishad, Canto 9, verse no. 14.] 
 

  
dYiks O;kdj.ka f’k{kk fu#äa T;ksfrÔa NUn ,rkfu ÔM¯kfu AA27AA 
mik¯e;ua pSo ehekalkU;k;foLrj% A /keZKlsforkFk± p osnosnks·f/kda rFkk AA28AA 
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kalpo vyākaraṇaṃ śikṣā niruktaṃ jyotiṣaṃ chanda etāni ṣaḍaṅgāni // 27 //  

upāṅgamayanaṃ caiva mīmāṃsānyāyavistaraḥ /  

dharmajñasevitārthaṃ ca vedavedo’dhikaṃ tathā // 28 //  

 
_f"k;ksa us osnksa dks dYi] O;kdj.k] f’k{kk] fu#ä] T;ksfr"k ,oa NUn bu N% vaxksa okyk] ,oa v;u 
¼osnkUr½] ehekalk vkSj U;k; dk foLrkj bu rhuksa mikaxksa okyk dgk gSA /keZK iq#"k osnksa ds lkFk 
mlds vax ,oa mikaxksa dk v/;;u Js"B ekurs gSaA AA27&28AA 
 
27-28 The ancient sages have said that the Vedas have six limbs or branches. They are 
the following—Kalpa (a sacred performance; Vedic rituals), Vyakaran (grammar), 
Shiksha (education; the fundamental tents and knowledge that the Vedas expound), 
Nirukta (unspoken knowledge, or implied knowledge contained in the Vedic cannons; 
exposition of the Vedas; etymological explanation of a word or hymn) Jyotish (astrology; 
astronomy, mathematical calculations), and Chanda (style of poetic composition) [27]. 
 They have three supplementary body of knowledge that are complementary to the 
main text—viz. Ayan (Vedanta; Upanishad), Mimansa (thorough discussion and debate 
to investigate a particular point of Hindu philosophy), and Nyaya (Vedic law and 
jurisprudence). Those who are steady and diligent in Dharma (righteousness, ethics and 
proper way of conduct and thought) regard the study of the Vedas incomplete if it does 
not include the study of all their branches or limbs and supplementary body of knowledge 
alongside them [28] (27-28). 
 
 

fucU/kk% loZ’kk[kk p le;kpkjl¯fr% A /keZ’kkL=a egÔhZ.kkeUr%dj.klEHk`re~ A 
bfrgkliqjk.kk[;eqik ā p çdhfrZre~ AA29AA  
okLrqosnks /kuqosZnks xkU/koZúk rFkk equs A vk;qosZnúk iøkSrs miosnk% çdhfrZrk% AA30AA  
n.Mks uhfrúk okrkZ p fo|k ok;qt;% ij% A ,dfoa’kfrHksnks·;a Loçdk’k% çdhfrZr% AA31AA 

 
nibandhāḥ sarvaśākhā ca samayācārasaṅgatiḥ / 

dharmaśāstraṃ maharṣiṇāmantaḥkaraṇasambhṛtam / 

itihāsapurāṇākhyamupāṅgaṃ ca prakīrtitam // 29 // 

vāstuvedo dhanurvedo gāndharvaśca tathā mune / 

āyurvedaśca pañcaite upavedāḥ prakīrtitāḥ // 30 // 

daṇḍo nītiśca vārtā ca vidyā vāyujayaḥ paraḥ / 

ekaviṃśatibhedo’yaṃ svaprakāśaḥ prakīrtitaḥ // 31 // 

 
leLr oSfnd Ók[kkvksa ds vUrxZr le;&le; ij ekuoh vkpj.k dks ÓkL= lEer cukus ds fy, 
fucU/k jps x;s gSaA _f"k;ksa us /keZ’kkL=ksa ¼Le`fr;ksa½ dks vius fnO; Kku ls ifjiw.kZ fd;k gSA _f"k;ksa 
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ds }kjk bfrgkl&iqjk.k] okLrqnso] /kuosZn] xka/koZosn ,oa vk;qosZn] bu ik¡p miosnksa dks çdV fd;k 
x;k gSA AA29&30AA 
blds lkFk gh O;kikj] n.M] uhfr] fo|k ,oa çk.kt;] ¼;ksxflf)½ djds ijerÙo esa fLFkr vkfn 
bDdhl Hksn ;g Lo;a çdkf’kr ÓkL= gSaA AA31AA 
 
29-31 Ancient wise sages and seers had, from time to time, elucidated upon the Vedic 
tenets and philosophy by composing their own essays and commentaries on them, called 
‘Nibandh’, which were basically detailed exposition explaining the particular aspect of 
the Veda so that the people can easily understand them and mould their personal lives 
according to their teaching. Consequentially, the life and behaviour of the society at large 
became sanctified, auspicious and righteous in a wholesome form when it conformed to 
the high standards of ethical and righteous behaviour and thought as envisioned in the 
Vedas. 
 These wise, erudite and enlightened sages and seers, have, from time to time, and 
depending upon circumstances and needs of the society, added pristine philosophy and 
their own views and commentaries to further enrich the scriptures, called the various 
‘Dharma Shastras’, which had come down to them from the hoary past. [The word 
‘Dharma Shastra’ itself means those scriptures that establish Dharma.]  

These sages and seers produced or composed the five ‘Up-Vedas’, or the 
subsidiary Vedas—viz. Itihas and Purans (mythological histories of the ancients) [29], 
Vastu Veda (the science of building and construction; architecture and its relevant 
subjects), Dhanur Veda (archery and the science of warfare), Gandharva Veda (the 
science of music, singing and dancing as well as the skills needed for theatrical 
performance), and Ayurveda (the science of medicinal herbs) [30]. 
 Besides these, they created the treatises on subjects such as Danda and Niti (law 
of punishment according to sin or crime, and the law governing morality and ethics), 
Varta (the art of conversation, negotiation and debate), Vidya (general knowledge and 
skills), and the science and art of controlling the Vayu or the vital winds (i.e. Yoga which 
is the science of controlling the vital winds in the body by means of meditative exercise 
that helps one to establish oneself in the supreme state of existence, or attain a high 
pedestal of existence that is much above the humdrum life of the world).  

These twenty-one branches or limbs of knowledge are deemed to be self-
illuminating in nature; they enrich and enlighten the life of a living being in this world 
[31] (29-31). 

 
 

oS[kkul_Ôs% iwo± fo".kksokZ.kh leqöosr~ A =;h:is.k ladYI; bRFka nsgh fot`EHkrs AA32AA 
 
vaikhānasaṛṣeḥ pūrvaṃ viṣṇorvāṇī samudbhavet / 

trayīrūpeṇa saṅkalpya itthaṃ dehī vijṛmbhatē // 32 // 

 
çkphudky esa Hkxoku~ fo".kq dh ok.kh osn=;h :i esa oS[kkul _f"k ds ân; esa çdV gqbZA AA32AA 
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32. In some hoary, ancient past, Lord Vishnu’s sweet words revealed themselves as the 
three Vedas in the heart of one sage named Vaikhanas1  (32). 

[Note—1Earlier, in verse no. 20 it has been said that Lord Ram is the supreme Vaikhanas 
or the greatest soul who has the highest virtues of renunciation and detachment from this 
material world. He remains totally disassociated from this world inspite of having lived 
as a great ruler of the kingdom of Ayodhya and the slayer of the demon Ravana, and 
around whom the legendary epic Ramayan has been woven. In fact, Lord Ram is an 
incarnation of Lord Vishnu, the Supreme Being who is also known as the Viraat Purush 
because of his macrocosmic all-pervading and all-encompassing existence. Vishnu had to 
come down on earth in order to eliminate evil forces represented by the demons, and to 
restore law and order as envisioned in the scriptures and to uphold their sanctity. 
 Now in the present verse a Vaikhanas is mentioned in whose heart the Vedas 
emerged. It is well established that the Vedas were created by Brahma, the cosmic 
creator. This Brahma emerged, sitting atop a lotus, from the navel of the Viraat Purush in 
his manifestation as Vishnu while the latter reclined on the bedstead made of the cosmic 
serpent known as Sheshnath. Brahma is one of the Gods of the Trinity, the others being 
Vishnu and Shiva. So, the Vaikhanas referred to here is most probably Brahma, the 
creator. When anyone speaks of something as thoughtful and having such an immense 
philosophical dimension as the Vedas, it is his heart that gets directly involved. Anything 
spoken from the deep recesses of the heart has firmness of conviction and faith. Speaking 
from the heart is a metaphor for sincerity, honesty, commitment and faith in what is being 
said. So, what the Vedas say is the truth which Vishnu wished to reveal. 
 Again, it might be that there was some ancient sage with the name of Vaikhanas. If 
this is the case then most probably he was sage Kapil. This is because the next verse no. 
33 says that this sage named Vaikhanas revealed this great body of knowledge with 
which he was enlightened by the grace of Lord Vishnu in the form of Sankhya Shastra.] 
 

 
la[;k:is.k ladYI; oS[kkul_Ôs% iqjk A mfnrks ;kn`’k% iwo± rkn`’ka Ük.̀kq es·f[kye~ A  
Óðk˜zãe;a :ia fØ;k’kfä#nkârk AA33AA 

 
saṃkhyārupēṇa saṃkalpya vaikhānasaṛṣeḥ purā / 

udito yādṛśaḥ pūrvaṃ tādṛśaṃ śṛṇu me’khilam / 

śaśvadbrahmamayaṃ rūpaṃ kriyāśaktirudāhṛtā // 33 // 

 
Hkxoku~ dh ml ok.kh dks oS[kkul _f"k us ladYi djds la[;k :i esa ftl çdkj O;ä fd;k og 
lc eq>ls lquks& og lukru czãe;h :i/kkfj.kh fØ;k’kfä gh Hkxoku~ dh lk{kkr~ Ófä gSaA 
AA33AA 
 
33. These divine nectar-like words that sprouted in the heart of sage Vaikhanas by the 
inspiration of Lord Vishnu contained the primary body of knowledge which this sage 
revealed in the form of Sankhya Shastra (which is one of the six branches of Hindu 
philosophy)1.  

Listen about it from me (i.e. from Prajapati Brahma who is narrating this Upanishad 
to the Gods; refer verse no. 1-2).  
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The power and authority to perform some deed or take any action, the energy and the 
ability to do this and that, the stamina and strength to act—this dynamic aspect of the 
supreme Brahm is the latter’s ‘Shakti’. It is called ‘Kriya Shakti’ of the supreme Lord 
because it helps him in carrying out his mandate, in doing something such as the creation 
of this world and its subsequent regulation. This Kriya Shakti helps the Lord to act 
independently on his own. It is the stupendous and majestic and dynamic power of the 
eternal, truthful, supreme, transcendental enigmatic Brahma [In other words, Shakti is 
literally the Lord’s stupendous cosmic energy, authority and power that enable Brahm to 
do what he wishes to do, to give effect to his wishes, to bring to fruition his desires. 
Brahm is neutral in his own right, but he utilises the services of his dynamic Shakti to 
give effect to his wishes. It was this cosmic Shakti that has helped Brahm to create, to 
sustain and to conclude this creation from time to time.  

So the dynamic energy of Brahm revealed in the form of his Shakti is known as Sita 
according to this Upanishad. It is Sita who carries out the divine wishes of Brahm. When 
the latter decided to reveal himself as the Viraat Purush, the Shakti of Brahm known as 
the Sita principle became Prakriti or Mother Nature. When this Viraat Purush was named 
Vishnu, the same Sita principle became Laxmi. And when Vishnu incarnated as Lord 
Ram, the same Sita principle manifested itself as Sita, the consort of Ram. In fact, Brahm 
and his Shakti cannot be separated from one another just like it is not possible to separate 
fire from firewood, or water from an ocean. While Brahm represents the primary 
Authority of creation that acts neutrally and remains passive in order to maintain its 
objectivity and neutrality, Sita is the dynamic principle of the same Authority that is 
active and energetic in nature. After all, Brahm is the supreme Lord of creation, and if he 
has to exercise control and maintain discipline in his creation he must have corresponding 
power and strength to do so. The latter is Shakti in the form of Sita.] (33). 

 [Note—1Sankhya Shastra—Refer: Chapter 4, Mukti Upanishad, Canto 1, verse no. 
16 and its note.] 
 

 
lk{kkPNfäHkZxor% Lej.kek=:ikfoHkkZoçknqHkkZokfRedk fuxzgkuqxzg:ik ÓkfUrrstks:ik 
O;äkO;ädkj.kpj.klexzko;oeq[ko.kZHksnkHksn:ik HkxoRlgpkfj.kh vuikf;uh  
vuojrlgkJf;.kh mfnrkuqfnrkdkjk 
fuesÔksUesÔl`fþfLFkfrlagkjfrjks/kkukuqxzgkfnloZ’kfälkeF;kZRlk{kkPNfäfjfr xh;rs AA34AA 

 
sākṣācchaktirbhagavataḥ smaraṇamātrarūpāvirbhāvaprādurbhāvātmikā 

nigrahānugraharūpā śāntitejorūpā vyaktāvyaktakāraṇacaraṇsamgrāvyavamukhavarṇa-

bhedābhedarupā bhagavatsahacāriṇī anapāyinī anavaratasahāśrayiṇī uditānuditākārā  

nimeṣonmeṣasṛṣṭisthitisaṃhāratirodhānānugrahādisarvaśaktisāmarthyātsākṣācchaktiriti 

gīyate // 34 // 

 
os vk|k’kfä Hkxorh lhrk Hkxoku~ ds ladYi ek= ls lalkj ds fofHkUu :iksa dks O;ä djrh gSa 
vkSj leLr n`’; txr~ ds :i esa Lo;a O;ä gksrh gSaA os d`ikLo:ik ,oa vuq’kklue;h] ÓkfUr 
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rFkk rstks:ik] O;ä&vO;ä dkj.k] pj.k] leLr vo;o] eq[k] o.kZ Hksn&vHksn :ik( Hkxoku~ ds 
ladYi dk vuqxeu djus okyh Jhlhrkth Hkxoku~ ls vfHké] vfoukf’kuh] muds vkfJr jgus 
okyh] dFkuh; vkSj :i/kkj.k djus okyh vdFkuh;] fues"k&mUes"k lfgr mRifÙk&ikyu ,oa lagkj] 
frjks/kku djus okyh] viuh d`ik cjlkus okyh vkSj leLr lkeF;Z /kkj.k djus okyh gksus ds dkj.k 
lk{kkr~ Ófä Lo:ik dgh xbZ gSaA AA34AA 
 
34. That supreme primordial dynamic power and energy of the Lord transformed itself 
into the ‘Shakti’ (the cosmic Goddess; the primary powers and forces of Nature which 
manifested themselves as a cosmic Goddess). As soon as the Lord decides to do anything, 
this Shakti does that for him immediately. It is this Shakti that has revealed itself in the 
form of this visible world.  
 
[Now the virtues of this personification of the Lord’s stupendous and magnificent cosmic 
powers, known as Shakti, are enumerated in the following verses —] She is an 
embodiment of grace, benevolence and kindness; of discipline and order, of peace, 
serenity and tranquillity, of splendour, glory and radiance at their best. 
 She is the primary cause of all that is visible as well as that which is not visible. 
She is also the primary cause of everything, whether that cause is evident or hidden.  

She is the symbolic ‘foot’ or pedestal which supports the body representing the 
entire creation. Or, she represents the base upon which the entire edifice of creation rests. 

She is present in all the forms in which this creation exists—incorporating in her 
form all the myriad faces, colours, classes and segments of society, whether the latter is 
treated as being classified into different segments or regarded as one composite whole.  
 This Shakti of the supreme Lord of creation is a constant companion of the latter. 
Shakti is inseparable from and an integral part of Brahm. She is a personification of the 
Lord’s wishes and the dynamic ability of the Lord to fulfil his wishes. She therefore 
always obeys the Lord and follows him diligently. She is always eager and vigilant to 
immediately carry out the orders of the Lord. [Whereas at the cosmic level of creation 
this term ‘supreme Lord’ refers to Brahm, at the more local level of creation with 
relevance to the present world of mortal living beings the term would mean ‘Lord Ram’ 
who was an incarnation of Brahm on earth. Therefore, Shakti at the level of Brahm would 
mean Maya Shakti or Prakriti, and with reference to Ram it would mean Sita, the Lord’s 
divine consort who was the daughter of king Janak—refer verse no. 6.] 

  Sita representing the Shakti principle of Brahm is as eternal and imperishable as the 
latter (simply because Shakti and Brahm are inseparable from one another). 

While representing the Lord and being an inseparable part of the latter, she is still 
under the overall command of and subservient to the Lord who is the principal Authority 
of creation. She cannot and does not supersede the Lord on any count. She depends upon 
the Lord for her existence.  

She assumes those forms that can be described or talked about, as well as those that 
cannot be so done.  

She is present in the immediate point of time, as well as in the remotest point of time, 
both of the past and of the future.  

She is cause and the controller of creation, its sustenance as well as its annihilation.  
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She showers her magnanimous blessing and gracious benevolence upon the entire 
creation.  

She has all the abilities that enable her to accomplish everything successfully in this 
creation.  

That is why she is lauded and extolled by the scriptures universally as the dynamic, 
all-powerful, almighty, majestic, magnificent, indescribable and most enigmatic aspect of 
Nature that is called ‘Shakti’1 (34). 

[Note :- 1Shakti—The concept of Shakti has to be understood in a holistic manner. It 
has many connotations. In fact, this entire Upanishad is dedicated to the theme of Shakti 
of Brahm, albeit in the disguise of Sita. Please refer to note of verse no. 2 of this 
Upanishad.]  
 

 
bPNk’kfäfL=fo/kk çy;koLFkk;ka foJe.kkFk± Hkxorks nf{k.ko{k%LFkys JhoRlkd`frHkwZRok  
foJkE;rhfr lk ;ksx’kfä% AA35AA 

 
icchāśaktistrividhā pralayāvasthāyāṃ viśramaṇārthaṃ bhagavato dakṣiṇavakṣaḥsthale 

śrīvatsākṛtirbhūtvā viśrāmyatīti sā yogaśaktiḥ // 35 // 

 
Jhlhrkth f=fo/k bPNk’kfä:ik gSaA os gh ;ksxek;k ds :i esa çy; dky gksus ij foJke gsrq Jh 
Hkxoku~ ds nf{k.k o{k ij fLFkr JhoRl dk :i /kkj.k djds foJke djrh gSaA AA35AA 
 
35. She (Sita) is a personification of the supreme Brahm’s ‘Ichha Shakti1’ (the powers to 
accomplish something and fulfil desires).  

In the form of ‘Yogmaya2’ (which is the powerful force of Brahm responsible for 
both the creation as well as the conclusion of creation, and for bringing about a union 
between the world which appeared to get separated from Brahm in due course of time) 
she rests in a meditative posture symbolised by the mark of the Srivatsa3 present on the 
right chest of the Lord (here referring to Lord Vishnu because the Srivatsa is marked on 
his chest) at the time of conclusion of this creation (35). 

[Note :- 1The term ‘Ichha Shakti’ has been explained as a note of verse no. 11. Refer also 
to verse nos. 12, 36. 

2The word Yogmaya has been explained as a note of verse no. 3. Refer also to verse 
no. 5.  

3Srivatsa—this is the mark of the foot of sage Bhrigu which he had cast on the chest 
of Vishnu once when he got annoyed with the Lord. The Lord is so kind and gracious 
towards his devotees that instead of taking umbrage at this disrespect shown by the sage 
and punishing him for his misdemeanour, Lord Vishnu had blessed the sage that his 
footprint would always remain on his chest as one of the jewels worn by the Lord.  

Lord Vishnu is the Viraat Purush or the macrocosmic gross body of Brahm from 
whom the rest of the creation evolved. At the time of conclusion of creation, Vishnu rests 
on a bedstead made by the coiled body of the celestial serpent called Sheshnath that floats 
on the surface of Kshirsagar. This reclining posture of the Lord is called Yog-Nidra, 
literally meaning deep sleep of meditation. Here the Lord closes his eyes and remains 
contemplative, meditating upon his own self.]  

 



 529

 
Hkksx’kfäHkksZx:ik dYio`{kdke/ksuqfpUrkef.k’k¦iÖkfu/;kfnuofuf/klekfJrk  
Hkxonqikldkuka dkeuk;k·dkeu;k ok Hkfä;qäk uja fuR;uSfefÙkddeZfHkjfXugks=kfnfHkokZ 
;efu;ekluçk.kk;keçR;kgkj/kkj.kk/;kulekf/kfHkokZyeu.ofi xksiqjçkdkjkfnfHkfoZekukfnfHk%  
lg Hkxof}xzgkpkZiwtksidj.kSjpZuS% LukukfnfHkokZ fir`iwtkfnfHkjéikukfnfHkokZ  
HkxoRçhR;FkZeqDRok lo± fØ;rs AA36AA 

 
bhogaśaktirbhogarūpā  

kalpavṛkṣakāmadhenucintāmaṇiśaṅkhapadmanidhyādinavanidhisamāśritā 

bhagavadupāsakānāṃ kāmanayā akāmanayā vā bhaktiyuktā naraṃ  

nityanaimittikakarmabhiragnihotrādibhirvā  

yamaniyamāsanaprāṇāyāmapratyāhāradhyānadhāraṇāsamādhibhirvālamaṇanvapi 

gopuraprākārādibhirvimānādibhiḥ saha bhagavadvigrahārcāpūjopakaraṇairarcanaiḥ 

snānādhiparvā pitṛpūjādibhirannapānādibhirvā bhagavatprītyarthamuktvā 

sarvaṃ kriyate // 36 // 

 
os gh Hkksx djus dh Ófä /kkj.k fd;s gq, lk{kkr~ Hkksx:ik gSaA Jh lhrkth gh dYio`{k] dke/ksuq] 
fpUrkef.k] Óa[k] iÖk ¼egkiÖk] edj] dPNi½ vkfn ukS fuf/k Lo:ik gSaA tks Hkxon~ Hkä Hkxoku~ 
dh fuR;&uSfefÙkd deZ ds }kjk ;K vkfn ;e] fu;e] vklu] çk.kk;ke] çR;kgkj] /kkj.kk] /;ku] 
lekf/k vkfn ds }kjk mikluk djrs gSa( mudh bPNk vFkok vfuPNk ij Hkh muds miHkksx ds fy, 
os fofHkUu çdkj ds HkksT;inkFkZ çnku djrh gSaA Hkxorh lhrkth gh Hkxoku~ ds Jhfoxzg dh 
iwtk&vpkZfn dh lkefxz;ksa ds :i esa] fir`iwtk vkfn ds :i esa] rhFkZ Lukukfn ds :i esa] vé ,oa 
jl vkfn ds :i esa Hkxoku dks çlé djus ds fy, lcdk lEiknu djrh gSaA AA36AA 
 
36. She (Sita) personifies the powers to enjoy or suffer that are inherently present in all 
the creatures of this creation. That is, the consciousness that gives the ability to the 
creature to enjoy anything in this world, or that makes him feel the pain of suffering, is 
known as the Sita principle.  

Sita is a personification of the dynamic power of creation that enables all the 
creatures to fulfil their desires and successfully accomplish their goals in life. It therefore 
represents the virtue of fulfilment of all desires and accomplishment of goals. In other 
words, she is the eternal power that enables all the creatures to accomplish their desires 
and reach their goals in life successfully. In this aspect, she is said to personify those 
entities that are usually regarded as metaphors for successful fulfilment of all desires, 
such as the evergreen wish-fulfilling tree of Gods called the ‘Kalpa Vriksha’1, the 
celestial cow called the ‘Kaamdhenu cow’, the magical gem that removes all worries 
called the ‘Chintaamani gem’, the conch, the divine lotus and the mystical ‘nine Nidhis’ 
or the nine types of wealth2.  
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Those devotees of the Lord who worship him reverentially daily according to the 
prescribed traditional way involving Yagya (fire sacrifice), Yam (exercise of self-
restraint of passion and desires), Niyam (following of various auspicious rules of conduct 
and thought), Aasans (sitting postures adopted during worship and meditation or Yoga), 
Pranayam (breath control exercises done during meditation or Yoga), Pratyahar 
(restraining of the sense organs) Dhaarna (having conviction, belief and faith), Dhyan 
(contemplation, meditation, concentration or fixing of attention, deep thought and 
pondering), Samadhi (a trance-like state of bliss obtained during meditation when the 
consciousness exists in its 4th state of existence known as Turiya) etc.—all the expressed 
or unexpressed, articulated or implied, the overt or the covert desires and wishes of such 
devotees are fulfilled by the divine Goddess. [This is because when the Lord is pleased 
by the devotion and worship of the devotee, he uses the service of his divine Shakti to 
reward them.] 

It is Sita that is present in the form of all objects used in offering of worship to the 
Lord—such as flowers, scent, sweets etc., in the form of offering of worship to dead 
ancestors, in the form of auspicious deeds such as pilgrimage and bathing at the holy sites 
at pilgrim centres, and in the form of food and liquid that sustains the life of a living 
creature.  

Verily, in all the myriad and diverse forms, mentioned as well as unmentioned— it is 
Sita that pervades uniformly everywhere, in all frames of time, and in all units of creation 
(36). 

[Note—1The Kalpa Tree—This has been described in note of verse no. 13.  
2The nine Nidhis—These are the special assets that a living being possesses. These 

nine Nidhis may be spiritual or worldly; they may be tangible or intangible. In brief they 
are the following:- 

Spiritual assets—according to saint Tulsidas’ epic Ram Charit Manas, Aranya Kand, 
Doha 35-36, they are—(i) communion with saints and pious people where the Lord’s 
glories are being sung, (ii) serving one’s teacher and elders, (ii) praising the Lord’s 
glories and doing Kirtan and Bhajan which are community singing of the Lord’s glories, 
(iv) repeating the divine Mantras or holy words of the Lord, i.e. doing Japa, (v) having 
such virtues as ‘Dam’ or tolerance, patience, fortitude and resilience, ‘Sheel’ or good and 
righteous demeanors, ‘Virati’ or being renunciate and detached from deeds and to be 
dispassionate towards the world, ‘Sam’ or equanimity, looking everything as Brahm, 
having a non-dual approach of or view of the world, ‘Santosh’ or contentedness, and 
‘Saral’ or simplicity and humility, (vi) having no deceit, conceit and falsehoods, (vii) not 
finding faults with others and criticising them unnecessarily, (viii) to have firm reliance 
and faith in the Lord, and (ix) not to feel dejected, depressed, despaired, inferior, lowly 
and condemned under any adverse circumstances, because the great and merciful Lord is 
always with them. 

Worldly assets—such as gold, silver, diamond, gems such as ruby, sapphire and 
emerald etc.; kith and kin such as sons, wife, pets and livestock, homestead and farmland, 
name, fame and majesty etc. These worldly assets are at the micro level what the Gods 
possess at the macro level and kept in the custody of Kuber who is the treasurer of Gods. 

Celestial assets of the Gods—these are represented by the precious gems stored in the 
treasury of Kuber, the treasurer of Gods. They are known as Mahapadam, Padam, 
Sankha, Makar, Kaschap, Mukund, Kund, Neel, and Kharva. Actually these terms are 
used in ancient mathematics to measure quantity such as units, hundreds, thousands and 
millions in modern language. 
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According to another version, the nine Nidhis are the various special virtues or 
qualities or attributes that one possesses, and which make him special amongst others. 
They are the following—(i) Buddhi—intelligence and the power to discriminate, to think 
sharply, quickly, logically, rationally, deeply and analytically. (ii) Bal—strength, vigour 
and power of the body and of the mind as well as of the spirit. (iii) Yasha—fame, good 
reputation and name; majesty and renown. (iv) Dhairya—to have courage, fortitude, 
resilience, ability to hold on in the face of greatest adversity, misfortune and opposition. 
(v) Nirbhayataa—fearlessness, courage, bravery and an indomitable spirit. (vi) 
Aarogyataa—to be freed from diseases and illnesses, both mental as well as bodily. (vii) 
Ajaadyataa—the opposite of Jadataa; to be free from the negative trait of inertia, 
lethargy, depression, stagnation, lack of drive, initiative and will power. (viii) Vaakya-
patutaa—to be an expert orator; speaking skills, eloquence, diplomacy, and wise and 
intelligent choice of the spoken word. (ix) Bhakti—to have steady and robust devotion, 
loyalty, dedication and conviction for one’s chosen deity and faith. This quality, of 
course, comes under the category of spiritual assets also.  

Other variations include the following qualities in this list of Nidhis because they are 
like an asset for a man which stand him in good stead in his life— (i) Sham—having self 
restraint and control; having peace, tranquility, serenity and quietness; being able to 
suppress desires, yearnings and natural instincts and impulses. (ii) Dam—tolerance, 
forbearance, fortitude. (iii) Upriti—renunciation, detachment, dispassion, indifference 
and non-involvement. (iv) Titksha—endurance, patience, fortitude, sufferance, 
equanimity. (v) Samadhan—the ability to find a solution, an answer to even the most 
vexing problem; lack of confusion or doubts; clarity of thoughts and conception. (vi) 
Shraddha—having faith, belief, conviction, reverence and devotion. (vii) Sakhya—
friendship and the ability to co-exist with even one’s adversary. (viii) Daya—kindness, 
compassion, graciousness. (ix) Atma Bodh—self-realisation and being enlightened about 
the Atma, the pure consciousness, that resides inside one’s inner self as his soul, as his 
spirit. 

Sometimes, the last Nidhi of Atma Bodh is replaced with ‘Seva’ or the natural habit 
of serving others selflessly.] 

 
 
vFkkrks ohj’kfäúkrqHkqZtk·Hk;ojniÖk/kjk fdjhVkHkj.k;qrk loZnsoS% ifjo`rk dYir#ewys  
prqfHkZxZtS jRu?kVSje`rtySjfHkfÔP;ekuk loZnSorSczZãkfnfHkoZU|ekuk vf.kek|þSðk;Z;qrk laeq[ks  
dke/ksuquk Lrw;ekuk osn’kkL=kfnfHk% Lrw;ekuk t;k|IljLL=hfHk% ifjp;Zek.kk vkfnR;lksekH;ka  
nhikH;ka çdk’;ekuk rqEcq#ukjnkfnfHkxhZ;ekuk jkdkfluhokyhH;ka N=s.k ùkfnuhek;kH;ka pkejs.k 
LokgkLo/kkH;ka O;tusu Hk`xqiq.;kfnfHkjH;P;Zekuk nsoh fnO;flagklus iÖkkluk:<k 
ldydkj.kdk;Zdjh y{ehnsZoL; i`FkXHkoudYiuk A vyapdkj fLFkjk çléykspuk loZnsorS% 
iwT;ekuk ohjy{ehfjfr foKk;r bR;qifrÔr~ AA37AA 

 
athāto vīraśaktiścaturbhujā’bhayavaradapadmadharā kirīṭābharaṇayutā sarvadevaiḥ 

parivṛtā kalpatarumūle caturbhirgajai ratnaghaṭairamṛtajalairabhiṣicyamānā 

sarvadaivatairbrahmādibhirvandyamānā aṇimādyaṣṭaiśvaryayutā saṃmukhe 

kāmadhenunā stūyamānā vedaśāstrādibhiḥ stūyamānā jayādyapsarasstrībhiḥ 

paricaryamāṇā ādityasomābhyāṃ dīpābhyāṃ prakāśyamānā 
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tumburunāradādibhirgāyamānā rākāsinīvālībhyāṃ chatreṇa hlādinīmāyābhyāṃ 

cāmareṇa svāhāsvadhābhyāṃ vyajanena bhṛgupuṇādibhirabhyarcyamānā 

devī divyasiṃhāsane padmāsanarūḍhā sakalakāraṇakāryakarī  

lakṣmīrdevasya pṛthagbhavanakalpanā / 

alaṃcakāra sthirā prasannalocanā sarvadevataiḥ pūjyamānā vīralakṣmīriti 

vijñāyata / ityupaniṣat // 37 // 

 
ohj’kfä:ik Jh lhrkth dh pkj Hkqtkvksa esa vHk;] oj ,oa dey ÓksHkk;eku gSaA os fdjhVkfn 
leLr vyadkjksa ls lq’kksfHkr gSaA dYio`{k ds ewy esa pkj gkfFk;ksa ds }kjk Lo.kZ dy’kksa }kjk os 
vfHkf"kafpr gks jgh gSaA lHkh nsork mUgsa ?ksj dj [kM+s gSa ,oa czãkfn nsork mudk xq.kxku dj jgs gSaA 
vf.kekfn vþ flf);ksa ls ;qä dke/ksuq }kjk oafnr Jh lhrk th dh vIljk,¡ vkSj nsokaxuk,¡ lsok 
dj jgh gSaA nsorqY; osn&’kkL= mudh Lrqfr djrs gSaA nhid ds :i esa lw;Z&pUnzek ogk¡ viuk 
çdk’k QSyk jgs gSaA ukjn vkSj rqEcq# vkfn _fÔ mudk xq.kxku dj jgs gSaA jkdk vkSj fluhokyh 
nsfo;k¡ N= fy, [kM+h gSaA Lokgk vkSj Lo/kk ds }kjk ia[ks ls gok dh tk jgh gSA ùkfnuh vkSj 
ek;k’kfä;k¡ p¡oj Mqyk jgh gSaA egf"kZ Hk`xq vkSj iq.; vkfn _f"k mudk vpZu&oUnu dj jgs gSaA 
leLr dkj.kksa ,oa dk;ksZa dks djus okyh egky{eh:ik Hkxorh lhrk th vþnydey ij fLFkr 
fnO; flagklu ij fo|eku gSaA os fnO; vyadkjksa ls vyad`r gSaA çlé us=ksa okyh nsorkvksa ds }kjk 
iwftr gqbZ mu ohjy{eh:ik egknsoh ¼lhrk nsoh½ dh fo’ks"k :i ls ¼rÙoKkuiwoZd½ tkuuk pkfg,A 
;gh mifu"kn~ ¼jgL; fo|k½ gSA AA37AA 
 
37. Sita personifies the virtues of valour and strength.  

In iconography, her visible divine form as a Goddess has been depicted as one 
having four arms. One arm is held in a posture called ‘Abhay’ (i.e. one that bestows 
fearlessness upon her devotees), one arms is in the posture called ‘Var’ (i.e. that which 
grants boons), and one arm holds a divine lotus.  

She is gloriously adorned by a crown and a tiara as well as all other decorative 
ornaments.  

She is standing in the shade of a Kalpa tree with four elephants pouring holy 
water as libation in her honour through four golden pitchers held aloft their trunks.
 She is surrounded by all the Gods who stand around her to attend on her, while 
Brahma and other senior Gods are praising her by singing hymns in her honour. She is 
being praised by the Kaamdhenu cow who is herself a bestower of the so-called eight 
Siddhis1 as well as by the celestial Apsaras (the damsels of the heavens who are, 
according to mythology, courtesans in the heavenly court of Indra, the king of Gods) and 
other divine ladies belonging to the different Gods. The divine Vedas and other scriptures 
are singing her glories as well.  

The Sun and the Moon are spreading their sublime light there (at the place where 
the Goddess Sita is being worshipped) as if they were lamps put up for the purpose of 
providing light. 
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Celestial bards and sages, such as Tumbru and Narad, are eulogizing her divine 
glories by singing devotional hymns in her honour. Goddesses such as Raka and 
Siniwali2 are holding the ceremonial umbrella over her head. Swaha and Swadha3 are 
swaying hand-held fans for her. Haladini and Mayashakti are swaying the whisk. Sages 
Brigu and Punya, amongst others, are offering their worship to her.  
 Sita, in her celestial divine splendorous form as Goddess Laxmi (the divine 
consort of Vishnu, the patron goddess of wealth and prosperity as well as all forms of 
majesty and glory known in this creation) is seated on a throne comprising of a lotus 
flower with it eight petals. She is adorned by divine and magnificent ornaments. She has 
pleasant eyes that show her to be very pleased and contented.  

This divine form of the great Goddess who personifies/embodies the magnificent and 
majestic powers of Nature should be realised through proper knowledge of her essential 
form (by studying the scriptures). This is verily the preaching and knowledge as 
expounded by this Upanishad. Amen! (37). 

[Note—1The eight Siddhis: Refer: verse nos. 8-9 of this Chapter no. 6, 
Sita Upanishad, and the accompanying note.  

2Raka and Sinniwali—(a) Raka (goddess)—First appears in Rig Veda, 
2/32/4-5. She is the patron Goddess of the full moon symbolising the 
ripening of all the good virtues and spreading of fame, majesty, splendour, 
glory and name. She stands for success in all endeavours and personifies 
accomplishment that spread one’s fame and glory. She provides food and 
good health, healthy children, bestows nourishment to the life giving herbs 
(Rig Veda, 2/33/4).   

(b) Sininwali (goddess)—First appears in Rig Veda, 2/32/6-7. She is the 
patron goddess of the first moon that appears after the dark disc of the last 
day of the lunar cycle; therefore she stands for the new moon. She is 
regarded as the sister of the Gods and the divine consort of Lord Vishnu 
(Rig Veda, 2/32/6). She is the patron Goddess of wealth like Laxmi, and is 
the provider of children and symbolises their constant development and 
enhancement. She also gives light.   
     3Swaha and Swadha—the word Swaha means to offer anything, to 
dispense, to distribute. The offerings made to the fire sacrifice meant for the 
Gods is done by saying Swaha, while those meant for the dead ancestors is 
done by saying Swadha. According to the Purans, these two are the divine 
wives of the Fire God. Swaha takes the offerings made for the Gods in the 
fire sacrifice to them, while Swadha is responsible for taking the offerings 
made for the dead ancestors in the fire sacrifice to them.]   

 
 

                                              Śānti Pāṭha /'kkfUrikB 
      
¬ Hknza d.ksZfHk% J`.kq;ke nsok Hknza i';sek{kfHk;Zt=k% A  
       fLFkjSj¯SLrqþqok ¡~lLruwfHkO;Z'kse nsofgra ;nk;q% AA 
       LofLr u bUnzks o`)Jok% LofLr u% iw"kk foðkosnk% A 
       LofLr uLrk{;ksZ vfjþusfe% LofLr uks c`gLifrnZ/kkrq AA 
            ¬ 'kkfUr% ! 'kkfUr% !!'kkfUr% !!! 
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oṃ bhadraṃ karṇēbhiḥ śṛṇuyāma dēvāḥ bhadraṃ paśyēmākṣabhiryajatrāḥ / 
sthirairaṅgaistuṣṭuvāṁsastanūbhirvyaśēma dēvahitaṃ yadāyuḥ //  
svasti na indro vṛddhaśravāḥ svasti naḥ pūṣā viśvavēdāḥ /  
svasti nastārkṣyo ariṣṭanēmiḥ svasti no bṛhaspatirdadhātu //  
 
oṃ śāntiḥ! śāntiḥ!! śāntiḥ!!! 

 
 

                         *—*—*—* 
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                                                    An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                     APPENDIX 1                                
                                             
 

                         What is an Upanishad 
 
 Meaning—The word ‘Upanishad’ is composed of three Sanskrit syllables— ‘up’, ‘ni’ 
and ‘shad’. (a) The word ‘up’ means ‘come near, sit down, benevolent, worship, destroy, 
a cure or remedy, to become disease or fault free, enjoy, without hindrance’. (b) The 
word ‘ni’ means ‘not, night, darkness and ignorance, special or specific as well as all-
inclusive and complete’. (c) The word ‘shad’ means ‘6 schools of thought, knowledge, to 
teach, to learn, to calm down, to destroy’.  

Hence, the composite word Upanishad means :- (i) to come and sit down quietly 
before the teacher, (ii) to sit quietly after having acquired truthful knowledge about the 
reality, having calmed down all agitations and having dispelled all confusions and doubts, 
(iii) to remove the darkness of ignorance by the light of knowledge, (iv) the endeavour 
that removes/dispels the darkness of ignorance and enhances/propagates light of 
knowledge and (v) to find remedy for the disease/illness represented by this world. (vi) 
While defining the word Upanishad, Sankaracharya says, ‘Seekers of emancipation... 
deliberate on it (i.e., the knowledge that is called Upanishad) with steadiness and 
certainty’ (8 Upanishads, Advaita Ashram, Cal., 1989, p. 99-100). He says that the 
Upanishads, like a mother, never tire of reminding us of our true nature. The Atma, 
which is the focus of the Upanishad, is pure bliss, is eternal and is synonymous with the 
cosmic soul called Brahma’. 
 The term Upanishad implies that an initiated disciple sits down before his wise 
teacher for the purpose of confidential communication of the secret doctrine called 
Rahasya concerning the relationship between the creator and the created individual. This 
knowledge can be communicated to only the deserving candidates and not to all and 
sundry because not only will they ridicule it but also because it would be a waste of time 
and energy. 
 The Upanishads, therefore, set at rest ignorance by revealing the knowledge of the 
eclectic supreme Spirit; they reveal and explain the esoteric mystery which underlines or 
rests underneath the external system of things. They are profound doctrines having 
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mystical and mysterious meaning. They are a class of philosophical writings whose main 
aim is the exposition and elucidation of the secret meaning of the Vedas, and they are 
regarded as the source of Sankhya school of Indian philosophy and are synonymous with 
Vedanta.  
 Man can’t achieve happiness though mere physical enjoyments. Absolute 
happiness can result only from liberation, and it follows therefore that spiritual 
enlightenment alone, which frees the Atma from all delusions, can provide liberation and 
deliverance from the unending cycle of deeds/action and their results. Unfulfilled desires 
and yearnings to fulfill them further propel the creature towards more deeds/action and 
their newer results. This cycle causes a hurdle for the unification of the Atma with the 
supreme Brahma which is called true and ultimate emancipation and salvation, liberation 
and deliverance of the creature.  

Deussen has expressed the fundamental ideal of the Upanishads in the following 
words, ‘The Brahma, the power which presents itself before us has materialised in all 
existing things, it creates, sustains, preserves and receives back into itself again all the 
worlds, this eternal, infinite, divine power is identical with the Atma which, after 
stripping off everything external, we discover in ourselves as our real, most essential 
Being, our individual self, the soul/spirit. This doctrine has found expression most 
pointedly and clearly in the Upanishad's dictum which later became the confession of 
faith of millions of Indians in the word ‘That art thou’ (i.e., the cosmos is Brahma) and 
‘the world exists only in so for as thou (Brahma) are conscious of it’. 

What are the Upanishads basically? The Upanishads are also known as ‘Vedanta’, 
which literally mean the ‘end or summarised version or the essence of the Veda’. They 
represent the fruit of the Vedas just like a tree that has its best gift for the world in the 
form of its fruits. While the flower gives only superficial rewards because it pleases the 
senses by its beautiful colour and secent, the fruit nourishes the body and provides it with 
the necessary nutrients that sustain it. Similarly, the Upanishads provide the seeker with 
that nectar of truthful knowledge that would nourish his soul.  

The chief Upanishads are part of and incorporated in the main text of the Vedas in 
their Sanhitas, Brahmins and Aranyaks section. For example, (a) Aeitereyo Upanishad is 
a part of Aeitereyo Aranyak of Rig Veda (2/4/6); (b) Taiteriya Upanishad is a part of 
Taiteriya Aranyak of Krishna Yajur Veda (7/8); (c) The Brihad-Aranyak Upanishad is 
contained in the last 6 Cantos of the 14th chapter of Shatpath Brahmin of Shukla Yajur 
Veda and; (d) Cantos 3-8 of Chandogya Brahmin of Talwakar branch of the Sam Veda is 
called Chandogya Upanishad. 
 There are, however, many Upanishads which have been expounded and 
enunciated independently by scholarly, wise and enlightened sages who had deep 
understanding and grasp of spiritual and metaphysical subjects. For example, Jabalo-
panishad by sage Jabal, Shandilyo-panishad by sage Shandilya, Shaunako-panishad by 
sage Shaunak, Paingalo-panishad by sage Paingal, and Yagyavalko-panishad by sage 
Yagyavalkya. Such Upanishads are therefore named after those sages.  

The great and magnificent Upanishads in Hindu philosophy are called the ‘Head 
(or brain, crown) of the Vedas’; they are like the ‘light and illumination of the Vedas’, for 
had it not been for them, the glory of the Vedas would have been reduced to mere 
abstractitions, rituals and religious formalities. Without an intelligent head, the body acts 
like that of an animal’s. It is the head which guides the actions of the body. The ritualistic 
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practices and sacrifices advocated by the Vedas will become meaningless exercises 
without the benefit of knowledge that the Upanishads provide against the background of 
Vedic concepts. They help to focus the creature’s efforts and energy constructively 
towards the real goal—which is the realisation of Brahm and which is the ultimate Truth. 

The Vedas themselves are said to be revealed texts over a long period of time and 
are divided into three parts according to their subject matter—Karma (rituals), Upasana 
(worship, devotion, contemplation, honour and reverence) and Gyan (acquisition of 
truthful knowledge about the eternal, universal and essential Truth and Reality about 
existence which is the ultimate of all spiritual pursuit). The ‘Karma’ section involves 
doing elaborate rituals, doing auspicious deeds and taking righteous actions such as the 
doing of various fire sacrifices, observance of various sacraments, making charities, 
giving alms, adhering to religiously sanctioned way of life and diligently observing the 
codes of conduct laid out for the different spheres of life, such as the four Ashrams 
(Brahmcharaya, Grishastha, Vanprastha and Sanyas Ashrams) and the various classes 
into which the society was divided to maintain law and order (such as the Brahmins, 
Kshatriyas, Vaishyas and Shudras). In short to strictly and religiously follow the various 
dos and don’ts of a regulated form of life so as to prepare one for the next step which 
involves worship, devotion and contemplation upon his chosen deity which represents 
divinity and ideals selected by him. These two phases lead to the third phase— 
acquisition of truthful knowledge about a person’s true-self as well as about the supreme 
Truth and the absolute Reality of this existence. The main focus of this third stage is to 
learn and get enlightened about what is known as the supreme transcendental cosmic 
consciousness called Brahma by the Upanishads, and its counterpart, the Atma, residing 
in the individual creature as its individual consciousness. The realisation of these two 
entities as being one and indivisible from one another is the main focus of the teachings 
of the great Upanishads, and this leads to the feeling of spiritual fulfillment and having 
attained liberation and deliverance from ignorance and its accompanying delusions which 
translates into emancipation and salvation of the soul.  

The Upanishads propound and enunciate upon that pristine knowledge about 
spirituality, metaphysics and divine philosophy which makes Hinduism so unique and 
spiritually refined—an all-inclusive, open-ended, pluralistic approach which is tolerant, 
non-dogmatic and non-fanatical and non-bigot. They are unbiased and highly evolved 
intellectual exercises involving multidimensional logic, skillful rational thinking, high 
erudition and excellent scholarship laced with traditional wisdom and spiritualism. They 
are not blind and abstract dogmas but practical philosophies and guidelines to enlighten a 
man on his true nature and goal in life. The same basic truth has been expounded from 
various angles such that an aspirant or learner can understand the concept one way or the 
other according to his mental caliber. The various paths are open to him according to his 
individual temperaments and needs.  

The primary purpose of the Vedas was the spiritual welfare of the man and to 
ensure that he breaks free form the endless cycle of birth and death (or transmigration) 
and find his ultimate peace and rest. This was not possible in other forms of life in this 
creation simply because in the entire scheme of creation it was only the man who was 
given the needed intelligence and decision making authority and powers to decide what is 
correct and good for himself and his soul. But being shrouded in the labyrinth of rituals 
and complicated verses which were so abstract, mystical and esoteric, the real intention 



 538

was forgotten and the entire exercise was reduced to learning by rot of the thick and 
dense texts which became beyond the reach and comprehension, because of their 
complexity, of even those few who were sincerely inspired to unravel their secrets and 
inclined to break free from the cycle of transmigration.  

Then came the legion of enlightened and wise men who had extraordinary 
intelligence and deep insight as well as the gift of the language to unravel these secrets 
for the benefit of the human kind. They learnt and became enlightened about the 
fundamental philosophical dimension of these Vedas, unraveled their basic ideas and 
intentions by deep ponderings and contemplation, proposed and tested hypothesis, 
applied variables, corrected any errors they discovered in their thinking, retraced their 
steps and moved ahead with the new path which stood the test of methodical, scientific 
and empirical experimentations. When a successful method evolved, they preached it to 
their disciples in the words of the Upanishads. These doctrines enshrined in these texts 
are therefore a result of extensive and industrious labour, insight and research. Exponents 
of Upanishadic philosophy have indeed tried to explain their precepts in scientific ways. 
The readings of these texts have had a profound psychological impact on generations 
after generations. They have tried to present a remedy to a world overwhelmed by misery 
and tumult. 

These genius sages and seers liberally explained the great spiritual secrets to their 
disciples in as many ways as there were sages and seers. They lived separately in 
seclusion, or in grouped hermitages such as monasteries, and spent their entire lives 
meditating, contemplating and teaching these profound spiritual truths to their disciples 
who often were their own sons, as in Chandogya Upanishad, Canto 6 where Uddalak 
taught his son Shewketu. Sometimes even lowly men taught great kings, such as in 
Chandogya Upanishad, Canto 4 where the great grandson of king Jansrut was taught by 
low caste cart-man called Raikwa; or kings taught Brahmins as in Brihad Aranyaka, 
Canto 2, Brahmin 1-2. Often such teaching took the form of great debates and a question-
answer session held during some great religious occasion where learned scholars from far 
and wide assembled, and in this congregation profound theological and metaphysical 
concepts were thoroughly discussed, debated and explained, such as in Brihad Aranyaka 
Upanishad, Canto 4 where Yagyavalkya attended one such congregation convened by 
king Janak. There were occasions where Gods have revealed some Upanishad to a 
devotee keen to find out the answer to some query pertaining to the great truths about 
Atma or soul, such as the case of Nachiketa who was taught by the Yam God (the god of 
death) in Katho-panishad. Then there is the case of Mandal Brahmin Upanishad where 
the Supreme Being, in the form of the Sun God, had himself taught Yagyavalkya, and the 
case where one celestial sage has taught another, as in Chandogya, Canto 7 where 
Sanatkumars had taught sage Narad.  

The Brihad Aranyaka Upanishad is one place where we find a long list of sages or 
seers (2/6/1-3; 4/6/1-3; and 6/5/1-3) who subscribed to the eclectic and pristine 
philosophy of Advaitya Vedanta (i.e. the concept of non-duality in creation, of the 
irrefutable universality and unequivocal uniformity of pure consciousness in the form of 
the Atma or soul of the individual creature and the supreme transcendental Brahm as the 
ultimate Truth in creation) of which Yagyavalkya was said to be the most vociferous 
exponent.  
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The Upanishads are ‘evergreen perennial philosophy’. The Upanishads are 
forceful, powerful, stupendous, magnificent and eloquent statements made in response to 
pointed questions by the disciples (seekers/aspirants) who were themselves Rishis of 
repute. They emphasise the knowing of the ‘truth’, investigating and discussing it, 
constantly contemplating upon it and putting them into practice to redefine oneself. They 
have wide ramifications and transcend all religious and cultural boundaries. The 
Upanishads are divine words which reflect the glory of the intellect and the depth and 
width of the knowledge of India's ancient sages and seers. They can be read, thought 
over, taught and re-written in the form of translations in different languages (while still 
retaining their originality). They are not lifeless alphabets as such. They are synonymous 
with the supreme light of knowledge that dispels darkness of ignorance and is symbolic 
of life. Since the vehicle for transmission of the profound truths are words, the 
Upanishads emphasis, like the Bible and the Guru Granth Sahib (the scripture of the Sikh 
religion) that the ‘word’ is the truth, the reality, the equivalent of the Lord, the God, the 
Brahma, the cosmic ‘Naad’ (sound), OM, the very essence of life. The Bible explicitly 
says— ‘(a) In the beginning was the word, and the word was with God, and the word was 
God (gospel of St. John, 1/1), (b) And the word became flesh and dwelth among us— full 
of grace and truth (John, 1/14)’. How stupendous, how magnificent, how profound, how 
succinct, how lively are these words indeed! Therefore, the Upanishads are not lifeless 
books but ‘the body’ of knowledge, ‘the abode’ of knowledge. The quest for truth is the 
spark that injects vitality and vibrancy to a bunch of alphabets which lead the path to 
enlightenment.  

The Upanishads represent the highest citadel of philosophical evolvement of 
human kind. The canons of the Upanishads are essentially teachings of ancient savants, 
seers and sages who were erudite and sagacious, genius and enlightened, and had 
scholarly acumen. They had enunciated the principles of the Ultimate Truth and Reality 
about this existence and the forces governing it both in philosophical as well as in 
metaphysical terms. These treatises were not merely hypothetical but empirical as well; 
they were the result of deep investigative minds which delved deep into the reaches of the 
unknown and after thorough exploration, investigation, examination, experimentation and 
application, they arrived at irrefutable, incontrovertible conclusions. They were pioneers 
in this field is as much as they delved into hitherto unknown realm of metaphysics and, 
therefore, can be called the forefathers of constructive and logical thinking as well as 
spiritual scientists. 

These sages/seers concluded, inter alia, that the physical world perceived through 
the sensory organs was not the real world; it did not provide peace and happiness to the 
creature. Since everyone wants peace, tranquility, bliss and happiness, there must be 
something other than this physical world that was the ‘truth’. This, they realised was the 
Brahma (or Brahmn). Where is Brahma seated? ‘Brahma is hidden in the heart and it is 
known by the pointed and subtle intellect’ (Katha-Upanishad, 1/3/12) and ‘The immortal 
Brahma alone is before and behind, to the right and left, above and below. This world is 
verily the supreme Brahma’ (Mundak Upanishad, 2/2/12). 

The creature, they concluded, was not the physical, decayable, tormented body, 
but the pure, indestructible Atma (soul). This Atma (soul) is pure consciousness, eternal, 
peaceful, happy and blissful. This awareness was self-realisation. How is it obtained? 
‘Self is attained by practice of truth, austerity, right knowledge and continence, self 
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control and abstinence’ (Mundak Upanishad, 3/1/5). The laboratory was their mind-
intellect apparatus; the chemical for the various tests was their power of intellectual 
discrimination, and penetrating insight was their microscope. The fact that they obtained 
peace, tranquility, happiness and bliss as well as contentedness proved the fact that their 
theory was indeed correct, that it was indeed the ultimate Reality which mankind sought 
for. Their dedicated and focused understanding, outstanding research, analytical thinking, 
surgical precision and superb examples to illustrate their observances resulted in the 
pronouncement of doctrines having wide ramification and tremendous import. They 
disbursed this vast ocean of knowledge for the benefit of their disciples (i.e., 
seekers/aspirants/students), and through them, to the humanity as a whole. These 
doctrines, which are absolute Truths or irrefutable axioms, have been condensed for 
posterity in the form of Upanishads. These most venerated books are expositions of 
superb minds with matured thinking, striking in their clarity of thought and expression, 
are precise and clinical, have a strong fundamental basis that can be experimented by 
serious seekers as to their veracity and practicability, and have had a tremendous impact 
on western scholars who chose to study them. 

The Upanishads abound in beautiful imagery, allegories and similes. These are 
intended to make the concepts simpler to understand and more abiding to remember just 
like parables that leave an indelible mark on the man’s sub-conscious. For example, (i) 
The Katha Upanishad has an allegory of the chariot—the body is the chariot and the 
individual is the master (Katha Upanishad, 1/3/3-4), [‘The chariots of God are twenty 
thousands, even thousands of thousands’ (Psalm, 68/17)]; (ii) The Mundak Upanishad 
gives the example of two birds eating from the same tree—one bird is the soul of the 
creature while the other is the supreme Soul of the cosmos (Mundak Upanishad, 3/1/1-2). 
(iii) Similarly, creation has been vividly described ‘as a spider spreading out and 
withdrawing its thread, herbs growing and perishing on earth and hair on the human skin’ 
in Mundak Upanishad (1/1/7). (iv) With the example of the ‘bow’ as the medium of the 
knowledge contained in the Upanishads, the soul as the ‘arrow’, and the Brahma as the 
‘target’, The Mundak Upanishad  2/2/2-5 stresses the need to focus on Brahma with this 
magnificent allegory of an archer. (v) The Chandogya uses the allegory of the seed of the 
tree, the salt in the water, the clod of earth, the shadow in the water, the God-demon war, 
the fire sacrifice itself etc. to highlight the truth about the Atma and the Brahma. (vi) The 
Kaushitaki Brahmin Upanishad uses the example of a wheel (hub-spoke) to describe the 
relationship between the Atma and the outside world (3/9). (vii) Honey or Madhu has 
been used as a metaphor for the best and the excellent virtues, and it has been used to 
expound on great metaphysical truths (Brihad-Aranakya Upanishad, 2/5/1-19). This is 
called ‘Madhu Vidya’. (viii) Similarly, the Sun is used as a metaphor along with honey in 
Chandogya Upanishad, canto 3 to elucidate the profoundest principles of metaphysics. 
These two Vidyas (Madhu and Aditya) are contemplative techniques used in meditation. 
(ix) The various elementary forces of Nature—the Sun, the Moon, Air, Fire, Water, 
Earth, Directions etc.—all have been used as metaphors to explain Upanishadic maxim 
and tenets in Chandogya, canto 2 and 5; and Brihad Aranyaka Upanishad, canto 2, 
Brahmin 1, 5; canto 3, Brahmin 7-9; canto 6, Brahmin 2. (x) The Shwetashwatar 
Upanishad, 1/4 uses the example of a wheel, and 1/5 uses the example of the river to 
completely explain the concept of this existence. Stunning logic is used to explain 
complicated and profound metaphysical concepts in a step-by-step method in the 
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Upanishads. (xi) In the Brihad Aranyaka Upanishad, the wise and brilliantly scholarly 
sage Yagyavalkya cites the example of the tree as compared to the man to describe the 
philosophy of death and bring home the point that there must be some intangible, 
invisible, indisputable and supreme divine authority and power that enables the dead man 
to take life again when he has been completed reduced to ashes on cremation unlike the 
tree which when uprooted cannot be reborn (canto 3, Brahmin 9, verse no. 28). Elsewhere 
in this Upanishad, he uses the instance of the earthworm leaving one leaf or twig to alight 
on the other to show how the creature leaves one body and enters another (canto 4, 
Brahmin 4, verse no. 3).   

In one of the greatest texts of Advaita Vedanta, the Tejobindu Upanishad of 
Krishna Yajur Veda tradition, in its Canto 6, verse no. 73-99, employs the clever medium 
of citing some of the most incredulous of things to argue that if any one of them is ever 
true then there are chances that this world can also be true. 

To explain the relationship between Brahm, Atma and body in a simple way, the 
allegory of the chariot is taken. The body is the chariot, the soul is the true owner, the 
horses are the sense organs, mind is the bridle, intellect is the charioteer, the two wheels 
are the physical and spiritual life, and their movement means progress in both fronts. This 
allusion is sufficient to explain the whole setup. ‘The chariots of God are twenty 
thousands, even thousands of thousands’ (Psalm, 68/17), where the individual chariot is 
the creature. 

Furthermore, the brightest point in Upanishadic teaching is the fact that a follower 
of any religious dispensation can benefit from them— they aren’t a set of meaningless 
rituals and dogmas but proven metaphysical truths that can benefit an afflicted mind-body 
of an individual because they help him to realise the futility of worldly pursuits, of 
craving for the world and its material objects which are indeed all perishable in the end. 
The alternative it prescribes is uplifting for the individual. These doctrines do not come in 
the way of his day to day work of life but only makes the life better for him to live. To 
quote Swami Vivekanand—‘Whenever you hear that a certain passage of the Vedas come 
from a certain Rishi (sages/seers), never think that he wrote it or created it out of his 
mind; he was the ‘seer’ of the thought which already existed; it existed in the universe 
eternally. This sage was only the discoverer’. (Complete Works, 3 (1970)/119.) 

The benefit derived from the study of the Upanishad is that the creature realises 
his true and essential form and nature. He comes to comprehend the essence of the vast 
cosmos of which he is a part. The resultant awareness fills him with bliss and happiness, 
contentedness and satisfaction. The Upanishad emphasises the importance of acquisition 
of truthful knowledge of the attributeless and infinite, but attainable and absolute Reality 
and Truth which it calls Brahma. The knowledge of Brahma leaves nothing more to be 
learnt. ‘Therefore, whosoever heareth these sayings of mine, and doeth (i.e., trusts them, 
implements them), I will take him unto a wise man which (who) built his home upon a 
rock’ (Bible, gospel of St. Matthew, 7/24). Then, such a person becomes ‘ye are the light 
of the world’ (Bible, St. Matthew, 5/14), obtains eternal life and bliss— ‘I give unto them 
eternal life, and they shall never perish’ (Bible, gospel of St. John, 10/28), finds 
salvation— ‘The Lord redeemeth the soul of his servants’ (psalms, 34/22), and such a 
person becomes one with the Lord— ‘believe me that I am in the father and the father in 
me’ (Bible, gospel of St. John, 14/11). This is the final aim of the Upanishads— to ignite 
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or kindle the process of self-realisation in the seeker/aspirant and lead him to the ultimate 
Truth and Reality. 

The knowledge of the Upanishads frees the creature from the fetters shackling it 
to this world and provides it with deliverance and liberation even as a bird finds freedom 
from a cage and flies off into the vast sky. This liberation provides immense joy and 
exhilaration to the creature because it finds itself liberated much like the caged bird.  

Again, the knowledge contained in the Upanishads is like a balanced diet for the 
mind and intellect of the creature. A healthy and well-nourished mind and intellect of the 
creature helps to elevate its spirit from the greed, rapacity, ambition, dissatisfaction and 
yearning-ridden world around it to a hire pedestal of contentedness, peace, bliss, 
tranquility and a sense of fulfilment. Remaining oblivious of the teachings of the 
Upanishad would be spiritual deprivation of the worst kind for a person walking on the 
path of spiritual upliftment and enlightenment. The Upanishads are a complete 
compendium for an enlightened way of life. 

The Upanishads are exponents of both the ‘Sagun’ (formed, manifested, with 
attributes) as well as the ‘Nirgun’ (unformed, unmanifested and attributeless) variants of 
the same entity which the Upanishads prefer to call Brahm. Those Upanishads that are 
classified, for example, as ‘Vaishnav Upanishads’, come under the former category 
because they revolve around various incarnations of Lord Vishnu, while the majority of 
those that deal with non-dual nature of Brahm, or the Advaitya philosophy, are of the 
latter category. 
 How misinterpretation of any preaching or tenet, or even a misconception about 
the ‘truth’, can have catastrophic consequences is very beautifully brought forth in the 
episode relating to Indra, the king of Gods, and Virochan, the king of demons, in canto 8 
of Chandogya Upanishad. Similarly we see that knowledge was not the exclusive realm 
of Brahmins, as many kings were wiser than them as is evident in Kaushitaki Brahmin 
Upanishad where we come across one king Ajatshatru and in Maitreyu Upanishad where 
we have king Brihadrath. Then we have king Janak in whose fire sacrifice sage 
Yagyavalkya had enunciated great metaphysical truths in Brihad Aranyak Upanishad. 
Even humble and ordinary birds such as a pelican and a swan had taught sages in 
Chandogya Upanishad. Not only this, this Upanishad tells us about a humble cart man 
called Raikwa who was wiser than the pious and enlightened king of the realm.  

It would be relevant to quote Swami Vivekanand here; he has said-‘And so many 
rivers having their source in different mountains roll down, crooked or straight, and at 
last come into the ocean— so, all these various creeds and religions, taking their start 
from different stand points and running though crooked or straight courses, at last come 
into Thee’ (Swami Vivekanand, Complete Works,1 (1970)/390). ‘Without knowing him 
we can neither live nor move, nor have our being; without knowing this Lord of all, we 
cannot breathe or live a second’ (-do-, Complete Works, 2 (1968)/305). ‘It is through the 
Self that you know anything…. It is in and though the Self that you are known to me, that 
the whole world is known to me’ (-do-, Complete Works, 2 (1968)/305). 

The profound importance and significance of the Upanishadic teaching is again 
highlighted by the Swami, for he says, ‘We are taken, as it were, off from the world of 
the senses, off even from the world of intellect, and brought to that world which can 
never be comprehended, and yet which is always with us (Swami Vivekananda, 
Complete Works, 3 (1970)/385). 



 543

Swami Vivekanand further says, ‘The theme of Vedanta is to see the Lord in 
everything, to see things in their real nature, not as they appear to be (Complete Works, 2 
(1968)/312). Vedanta says that you are pure and perfect, and that there is a state beyond 
good or evil and that is your own true nature. It is higher than Good. We have no theory 
of evil… we call it ‘ignorance’ (Complete Works, 5 (1970)/282).’ 

The Upanishads advise mankind to turn away from the illusionary and transient 
benefits that the world appears to offer and instead aspire for spiritual perfection and 
elevation. The Upanishads' main subject matter is the essential nature of the world, the 
individual self and the supreme Self and their inter-relationships. The seeker begins to see 
things in a homogenous way in a different perspective which is rational, empirical and 
well thought of. 

The Upanishads, as we have seen, are based on sound, logical, rational, 
experienced and empirical thoughts and debates. They do not present any abstract and 
hypothetical religious dogmas but factual truths that can be verified, truths which are not 
only irrefutable and empirical but applicable in practice too. Though the language may 
seem outdated in the present context of the modern world, but gold nevertheless remains 
gold no matter what dialect is used to name it. They present a body of standard, time-
tested knowledge, a knowledge that is in the verifiable realm, empirical experience and 
rational thoughts.  

The so many Upanishadic texts are not meant to confound and confuse the reader 
or the seeker of the truth in any way, but they only highlight the pluralistic approach of 
ancient sages to reach a single point called Brahma at the cosmological level (macro 
level) and the Atma at the temporal level (macro level). The reason for variations in 
narration is due to the fact that they were conceived and narrated by a long chain of sages 
and seers over a long period of time and spread over a large and diverse geographical 
area because they usually used to stay far away from one another, and their message was 
spread by wandering disciples and minstrels who would obviously employ their own 
language and style to elucidate and expound what they had learnt from their teachers. 
 Further, these seers and sages had different personal experiences of the same 
universal Truth (about Brahm and Atma, about consciousness and life), and therefore 
they did not hesitate to put forth the Truth as it was revealed to them or as they had 
understood it. Their personal experiences and the contexts varied, the language used 
varied, the intellectual caliber of the disciple varied, and the most important factor in so 
much variation in the narrations of the Upanishads is the fact that this knowledge was 
verbally transmitted with no authentic written referral text to be used as standard. Verbal 
transmission has its own pitfalls, such as its reliance on words and memory besides on the 
mastery of the narrator on the language and his competence and skills to elucidate and 
explain the concepts threadbare. 

This is also the reason for repetition and overlapping of the texts. Since each 
teacher had a long chain of disciples who themselves started their own lineage, and since 
the same teacher had explained the same concept on various occasions, there is bound to 
be variations; this is very practical and acceptable as long as the facts are not changed and 
the truth is not tinkered with.    

Thus it is seen that the main thrust of the Upanishad is to light the candle of 
knowledge so as to dispel the darkness of ignorance of the disciple. To do this, a clear, 
coherent and cogent language and format is used— usually in the form of question and its 
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pertinent answer. This knowledge, which the Upanishad tries to disburse, is about the 
supreme Truth or absolute Reality which it calls the Brahma, which in turn is treated as 
being synonymous with the knowledge about the soul/Atma of the creature, the Nature 
(cosmos, universe, world), the very basic and primary forces that govern the operation of 
this vast and multifarious cosmos, and the irrefutable truth that everything emerged from 
and will ultimately collapse into Brahma in the final analysis.  

The Upanishads are like concentrated beams of laser rays—they are focused, 
powerful, potent, specific and surgical in their approach. And since the final and ultimate 
truth has to be one— which is Brahm—all the Upanishads' final goal is also Brahm. All 
tell us that the ultimate knowledge is the realisation of Brahm, and what is the 
characteristic feature of this entity called Brahm? It is eternal, infinite, attributeless, 
absolute, non-dual, all-pervading, all-encompassing, omniscient, omnipotent, pure and 
supreme consciousness which is the macrocosmic soul of Nature as well as the 
microcosmic soul/Atma of the creature. To make the seeker/aspirant aware of Brahm, 
about its true nature and essence, about the fact the Atma is indistinguishable from 
Brahm, is the basic aim and object of the Upanishads. They seek to define Brahm in all 
possible ways.   
The canons of the Upanishads lay a great deal of stress on Gyan (Gyaan / jñāna), which 
loosely mean ‘knowledge’. This simple word covers a very broad canvas of philosophy, 
metaphysics and spiritualism. In fact, it is akin to a candle or a lamp in a dark room. 
Without it, the seeker is left groping in the dark, and even in case he stumbles upon the 
treasure-trove in the dark room of ignorance, he wouldn’t be able to recognise it and 
make use of it. It will be like being flung into the dark space of the cosmos in search of a 
lost satellite. Gyan is the candle that dispels darkness of ignorance. It leads one, or shows 
the path to wisdom and enlightenment. In the realm of metaphysics and spiritualism, it 
pertains to the creature’s realisation of his pure and true form, to the essence of the 
cosmos, to the very cause of creation. It elucidates on the infinite, eternal, absolute and 
truthful entity which is Reality personified in the form of Brahm. This Brahm is, in other 
words, the cosmic energy encapsulated in the macrocosmic atom which is at the core of 
the cosmos, and like the atom, is invisible but stupendously and magnificently potent.  
 Now, let us see what the characteristics which define ‘Gyan’ are:-  
(a) Gyan is a proof, a benchmark, a standard in itself. It does not need another proof to 
prove it, or another standard against which it can be measured or weighed or can be 
compared with. That is, it is Gyan which helps to determine the authenticity, the purity, 
the substance, the truthfulness or otherwise of any given entity. Any worldly knowledge 
or any experience for that matter must stand the test of truthfulness before it is to be 
accepted. As an extended corollary, Gyan means ‘absence of ignorance’. In fact, the very 
awareness that there is ignorance, that ignorance exists, is also Gyan per se because any 
factor of awareness or being conscious of anything is synonymous with Gyan; it is 
equivalent to Gyan. 
(b) It is the ‘super consciousness’ which empowers the creature to be aware of 
anything—good or bad—at all. Without it, the creature would be as good as dead-wood.  
(c) Gyan is ‘self illuminated’ like the sun. It does not depend upon a doer (drkZ), a 
cause/reason (dj.k), and action/deed (fØ;k) or a fruit/reward/result of doing such deed or 
taking such action (Qy). 
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(d) Gyan cannot be fractured and partitioned into separate, water-tight compartments of 
time and space such as the past, the present and the future or subject such as Brahm, 
Atma, creation etc. becasue every unit of knowledge is dependent on the other to make 
sense. It is seamless, eternal, infinite and without any boundaries. Even when there is an 
end and a beginning, their must be something between these two. Because ‘nothing can 
be produced if there was nothing to start from, or without the existence of something, no 
matter how invible, subtle, esoteric, secret, imperceptible and incomprehensible that 
something may be’.  

Therefore, something ‘does’ exist before creation. Again, further, it is elementary 
principle of physics that matter can change form and shape but cannot vanish in the way 
we commonly understand the word vanish to mean—that is, to completely cease, to 
disappear, to dissipate into nothing, to have no future existence at all. Hence, when 
anything ends, it simple transforms or metamorphoses into something else. This 
‘something’ is there because of Gyan or knowledge which tells us that it must be there, 
and this is the elementary principle of science. This never-ending entity is the Brahm, and 
the awareness of its existence is called ‘enlightenment or realisation’. This something 
which is called Brahm is pure and super conscious because it can give rise to creation. If 
it is lifeless, it can’t create— though, again, this creation also means a simple 
transformation of the already existent Brahm into another form which we call creation or 
the vast, myriad cosmos. 
 This Brahm accepts the product of annihilation; it injects its sperms into nature to 
give it the spark of fresh life. Theology calls this the Atma, metaphysics calls this the 
pure-consciousness and science calls this the spark of life injecting the genes of the 
creature—all are the same in essence. This is what Vedanta means when it says that the 
Atma is one and the same in all creatures because the father who has injected the sperm, 
the spark of life and his genes into ‘nature’ to produce this vast creation is only one single 
entity, the Brahm. 
(e) Gyan is the ‘universal truth’, the supreme reality or the absolute truth. It knows no 
geographical boundary and is not limited to any particular time-space framework. 
Whether it is to our liking or not, it remains the same—unaffected and unpolluted.  
(f) The ocean of Gyan has numerous rivers and streams of knowledge flowing into it. 
This artificiality has been created by man like the various canals that has been dug by him 
just for his own convenience. They remain Gyan nevertheless even as the water molecule 
in the ocean is linked and is similar to its counterpart in the mountainous glacier which 
feed the river which in its turn pours itself into the ocean and feeds the subterranean 
water channels of the earth. The ocean, rivers, streams, glaciers— and for that matter, the 
cloud, the vapour, the moisture and the dew— are all myriad manifestation of the same 
water molecule. If there were no such thing as water then all these will lose their very 
existence. Therefore, water is the common denomination in all the above even as Brahm 
is the common factor in the whole creation 
(g) In supreme, eternal, truthful knowledge, there should be no distinction between ‘what 
is to be known’ or ‘what is knowable’ and ‘what is known’. When the three coalesce then 
only does Gyan become perfect, without borders or demarcations, and complete. Since 
Gyan is seamless, transition from one to the other is also seamless just like the example 
of the sameness of water molecule in the glacier, the river and the ocean.  



 546

(h) The eternal, supreme knowledge called Gyan [here, Gyan is synonymous with the 
supreme Truth or Reality which is Brahm] has no cause which has given rise to it or has 
created it. Simply put, it means that it has no origin. The logic is this—suppose we 
assume that Gyan was created, then there must be something from which it arose, 
something which produced it. The natural question that follows it—what is that produces 
Gyan or where has it come from? To answer this, one has to have knowledge because no 
question can be answered without knowledge (or information). The very existence of 
knowledge to answer any question is a clear proof that knowledge existed even before the 
question arose, because a question needs a desire to know something and ‘a desire to 
know’ in itself is indicative of awareness or consciousness which, in the present case  
of the Upanishads, is the supreme Brahm. Only living things can think and be  
conscious. It is very much synonymous with life. Therefore, it follows that Brahm is also 
conscious life.  
(i) Again, Gyan does not have the confusion arising out of duality— a ‘whether or not’ 
situation; whether this is true or false. For example, when we see a lion in a dream, we 
get terrified. This lion does not exist but it does at the same time in the plane of existence 
when it was apparently seen in a dream. Those who are erudite and realised also know 
that this world that we see around us, similarly, is akin to that dream of the lion—false, 
deceptive, illusionary, and mirage-like. It is a situation of a ‘dream within a dream’ like 
being terrified on seeing a lion because neither was there a lion nor were we actually 
terrified. And how do we know it? The Gyan is the only factor which can tell us about it, 
wisen the creature as to the facts on reality.  
(j) Gyan has no competitor or opponent to it. The lack of Gyan is also Gyan in as much as 
this very awareness of the deficiency of knowledge is due to the consciousness factor.  
(k) The form and nature of Gyan (the knowledge of the supreme Brahm) is indescribable 
and incomprehensible. It is beyond the purview of the faculties of speech and mind. To 
be unable to describe does not mean that one has not experienced, witnessed or tasted it. 
For example, the sweetness of a sweet dish cannot be sufficiently described so as to make 
the listener actually enjoy the taste unless he puts the sweet in his mouth.  
(l) Acquisition of Gyan which is supreme, essential, truthful and absolute knowledge of 
the Reality (Brahm in the language of the Upanishads) is like satisfied hunger. When a 
man realises the supreme Brahm, his quest ends even as a fully satisfied man has no more 
yearning for food left in him. In fact, he will turn away from apparently delectable 
delicacies. This gives rise to supreme, undiluted bliss, happiness, peace and tranquility. 
An enlightened man has no enmity, jealousy, hatred, anger, greed, desires, ambitions, 
ego, pride etc. He has simplicity and humility of attitude as well as purity of thought and 
action.  
(m) This is the aim of the Upanishads. It gives the supreme knowledge which is eternal, 
universal, truthful, absolute, incontrovertible and irrefutable. This entity is the Brahm or 
pure and supreme consciousness. It is known, inter alia, by the names of Gyan, Atma, 
Brahm and Nature. They are not limited to time-space-circumstance boundaries.  

The entities Gyan, Atma, Brahm and Nature are one and the same, are 
synonymous with each other, and are the ultimate, universal, sublime truth and the 
absolute Reality the realisation of which is the target of the Upanishadic teaching. 

Gyan appears to be apparently different from the other 3 entities—viz, Brahm, 
Atma, Nature. But even as the river, a canal, a stream or an ocean cannot be separated 
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from water, Gyan too cannot be segregated from the other three. It is a channel through 
which the latter are understood. Without Gyan, the other 3 entities (Brahm, Atma, 
Nature) lose their accessibility, significance and meaning, and vice versa. 

The teachings of the Upanishads can be broadly grouped, inter alia, under the 
following heads—Brahm as the ultimate cause and conclusion of creation; nature of 
Brahm and its counterpart as the Atma; what constitutes ‘truth’ and what was 
‘falsehood’; the evolution of this world, the philosophical dimension of the cycle of birth 
and death, and how to break free from it or overcome it and attain final liberation; the 
characteristic features and virtues of this visible as well as invisible world in its entirety; 
what was ignorance, what was delusions, and what were their consequences upon the 
individual creature’s life and future; nature of the living being as individual souls; the 
mutual relationship between this individual being and Brahm; the involvement of the 
living being in this world and the causes as well as the process of transmigration; the 
ultimate goal of life, its nature and ways to attain it; the nature, characteristic attributes 
and definition of the one non-dual Truth that is irrefutable, unequivocal, indivisible, 
steady, universal and uniform. This is achieved by great deal of research in the enigmatic 
realm of the esoteric and mystical Brahm and the Soul by a fearless spirit to know the 
reality with an enthusiastic spiritual zeal. The result arrived at and the conclusions drawn 
were very astounding and had profound impact on the thinking that followed such 
research. These invariably lead to the establishment of one Truth which was an 
indivisible unit, the concept of non-duality of the consciousness whether as the Atma or 
as the Brahm. 
 
The message of the Upanishads finds a parallel in the Holy Bible also. The purpose and 
importance of truthful knowledge about the ‘Reality and Essence’ of everything which 
the Upanishads strive to enumerate and expose in detail is also succinctly proclaimed by 
the Bible at numerous places, for instance—(i) Fools die for want of wisdom (Proverb, 
19/2), (ii) They know not, neither will they understand, they walk on in darkness (Psalm, 
82/5), (iii) They will be blind leaders of the blind, and if the blind lead the blind, both 
shall fall in the ditch (Gospel of St. Matthew, 15/14), (iv) (Therefore), understanding is a 
wellspring of life (Proverbs, 2/6), (v) The heart of him that hath understanding seeketh 
knowledge (Proverb, 15/14), (vi) By knowledge shall the chambers be filled with all 
precious and pleasant riches (Proverb, 24/4), (vii) Your testimonies are also my delight, 
and my counselors (Psalm, 119/24), (viii) Through your precepts I get understanding 
(Psalm, 119/104), (ix) The heart of him that hath understanding seeketh knowledge 
(Proverbs, 15/14).  

By knowledge shall the chambers be filled with all precious and pleasant riches 
(Proverbs, 24/4). Understanding the truth is the wellspring of life unto him that hath it; 
the Lord giveth wisdom. Out of his mouth cometh knowledge and understanding 
(Proverb, 2/6). Send out thy light and thy truth and let them lead me (Proverb, 43/3). Thy 
word is Truth (St. John, 17/17). 
 The ‘fruit of truthful knowledge’ according the Holy Bible is—(i) For the fruit of 
the spirit is in all goodness and righteousness and truth (Ephesians, 5/9), (ii) Acquaint 
now thyself with Him and be at peace (Job 20/21). [Really indeed! This last quotation is 
the real fruit of self-realisation and is affirmed emphatically by the Upanishads.]  
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The Bible further says:--(i) The Lord is my light and my salvation (psalm, 27/1), 
(ii) God is light and in him there is no darkness at all (St. John, 1/1/5), (iii) The Lord is a 
God of knowledge and by Him actions are weighed  (1 Samuel, 2/3). And where is this 
God? The Bible says: (iv) The kingdom of God is within you (Gospel of St. Luke, 17/21); 
(v) In him we live and move and have our being (Acts, 17/28).  
 Regarding this ‘truth’ factor, the Bible says— (i) I am the way, the truth, and the 
life (gospel of St. John, 14/6), (ii) Send out thy light and thy truth. Let them lead me 
(psalm 43/3), (iii) Thy word is the truth (gospel of St. John 17/17). (iv) The truth is great 
unto the clouds (psalms, 57/10), (v) That was the true light which lighteth every man that 
cometh into the world (Gospel of St. John, 1/9), (vi) Teach me your way, o Lord, I will 
walk in your truth (Psalm, 86/11). Understanding the truth is the wellspring of life unto 
him that hath it; the Lord giveth wisdom. Out of his mouth cometh knowledge and 
understanding (Proverb, 2/6). Send out thy light and thy truth and let them lead me (we 
have seen, are based on sound, logical, rational, experienced and empirical Proverb, 
43/3). Thy word is Truth (St. John, 17/17). 

 
 

                                       Classification of the Upanishads 
 
There is an Upanishad in Shukla Yajur Veda called ‘Muktikopanishad’. It is a 
conversation between Sri Ram and Hanuman. According to its verse nos. 26-39 of canto 
1, there are total 108 Upanishads. This Upanishad further classifies them in verse nos. 52-
57 as follows—(i) Rig Veda’s 10 Upanishads (verse no. 53); (ii) Shukla Yajur Veda’s 19 
Upanishads (verse no. 54); (iii) Krishna Yajur Veda’s 32 Upanishads (verse no. 55); (iv) 
Sam Veda’s 16 Upanishads (verse no. 56) and (v) Atharva Veda’s 31 Upanishads (verse 
no. 57). In verse no. 27-28 of canto 1 of this Upanishad, it is clearly mentioned that out of 
the total 108 Upanishads, there are only 10 or at the most 32 main ones, but which ones is 
not mentioned therein. 
 This Muktikopanishad also authoritatively settles one pertinent question—that out 
of the total 210 Upanishads available now, the ones which were originally part of the 
Vedas are only 108. We can safely assume that the rest (210-108=) 102 might have been 
later day interjections in the body of the Upanishads as erudite and prodigious sages and 
seers deemed it fit to further elucidate topics which originally were either not sufficiently 
explained, were not covered at all or were more focused on one aspect while neglecting 
the other. As has already been pointed out, the Upanishads were composed over a very 
long period of time— hundreds of years— we can only make safe assumptions based on 
some ancient text, and can never be certain. 
 The Upanishads are repositories of supreme and pristine knowledge. Some of 
them are short (e.g., Kali-Santarno, Ken, Niralambo, Mandukya etc.) while others are 
voluminous running into numerous Cantos and sub-Cantos (e.g. Sam Veda’s Chandogya  
and Maho Upanishads and Shukla Yajur Veda’s Brihad Aranakya etc.). Some appear to 
be merely ritualistic and Tantra based (e.g. canto 1 of Saubhaghya Laxmi and 
Tripuropanishad etc.), some deal with Yoga (meditation, e.g. Cantos 2 and 3 of 
Saubhaghya Laxmi, Yog Chudamani and Yog Rajo-panishad etc.), some have various 
philosophies incorporated in the same text (e.g. Jabal Darshan, Chandogya, Paingal, 
Subalo etc.), some have exclusive question-answer format (e.g. Kaushitaki Brahmin, 
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Chandogya, Brihad Aranakya, Prashnopanishad etc.), and some deal with creation (e.g., 
Mudgal, Aeitereyo, Bhavaricho, Chatur Vedo-panishad etc.). Some of the Upanishads are 
exclusively dedicated to the concept of OM and Naad (e.g. Naadbindu, Amritnaad, 
Mandukya etc.), some to the concept of the single letter incorporating the whole gamut of 
creation (e.g. Ekakasharo etc.). Certain Upanishads deal exclusively with the one non-
dual transcendental Supreme Being as Brahm (e.g. Brahmo, Brahm Vidya etc.) while 
others describe this Brahm’s different manifestations, called incarnations, in the divine 
beings such as Lord Ram, Krishna, Narsingh etc. (e.g. Ram Tapini, Krishna Tapini, 
Narsingh Tapini etc.). Some use the letters of the alphabet as encrypted codes that can 
unleash the cosmic energy if correctly applied as in the case of Tantra Upanishads which 
use geometrical instruments to harness the cosmic energy (e.g. Ram Purva Tapini etc.), 
while others use non-Tantra method to the same effect such as the prayer rosary wherein 
the beads are symbolically empowered with the divine powers encrypted in the letters 
(e.g. Akshamaliko etc.).  
 The Upanishads are also classified according to their patron Gods. Those 
Upanishads dealing with the various incarnations of Lord Vishnu are called the 
‘Vaishnav Upanishads’, such as Ram Tapini (pertaining to Sri Ram), Gopal Tapini (Lord 
Krishna), Narsingh Tapini (Lord Narsingh), Narayano (Lord Narayan, Vishnu) etc.; those 
dealing with Lord Shiva are called ‘Shaiv Upanishads’, such as  Bhavano, Dakshin Murti, 
Rudro and Sharbho-panishads (pertaining to Lord Shiva), Kalagni Rudra (pertaining to 
smearing of the sacred ash over the body like Lord Shiva does) and Rudrasha Jabal 
Upanishad (dealing with the Rudraksha beads worn by Shiva). 

Many Upanishads are exclusively dedicated to the worship of ‘Devi/Goddess’ or 
the divine cosmic energy which keeps the wheel of creation and destruction running 
ceaselessly. Some examples are —Tripuro, Saubhagyalaxmi Upanishads of the Rig Veda, 
Sitopanishad and Devupanishad of the Atharva Veda, Savitri of the Sam Veda and 
Saraswati Rahasyo-panishad of the Krishna Yajur Veda. An Upanishad is devoted to 
Lord Ganesh who is regarded as the chief amongst Gods and is invoked first at the 
beginning of any ritualistic worship or religious ceremony; it is Ganpatu-panishad of the 
Atharva Veda. 

The subject matter or topic can also be used as a criterion for classifying the 
Upanishad in broad categories, though we must be aware of the fact that these categories 
are not water-tight compartments or chapters of a college text book in as much as many 
spiritual ideas and different metaphysical and theological concepts are incorporated in 
any one given Upanishad. All the major Upanishads cover more than one topic when they 
are primarily focused on a particular subject. They are like a matrix, and a composite 
picture can only be formed by using the individual mosaic pieces of these Upanishads, as 
it were. Nevertheless, the main theme or idea in that Upanishad can help us in broad 
categorization. Let us see how it works—  

 
(a) The Upanishads dealing with the concepts of ‘Sanyas’ are the following—(i) Rig 
Veda Upanishads:--Nirvano; (ii) Sam Veda Upanishads:--Arunu, Maitreyunu, Kundiko 
and Sanyaso; (iii) Shukla Yajur Veda Upanishads:--Jabalo, Turiyatito, Paramhanso, 
Bhikshuko, Yagyavalko, Shatyayani, Subalo (canto 12-13) and Niralambo; (iv) Krishna 
Yajur Veda Upanishads:--Avadhuto and Kathrudro; and (v) Atharva Veda Upanishads:--
Narad Parivrajak and Paramhans Parivrajak.  
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(b) Yoga and Samadhi—(i) Rig Veda Upanishads:--Saubhagya-laxmi; (ii) Sam Veda 
Upanishads:--Jabal Darshan, Mahopanishad (canto 6) and Yog Chudamani; (iii) Shukla 
Yajur Veda Upanishads:--Mandal-brahmin, Advaitarak, Hansa and Trishikhi-brahmin; 
(iv) Krishna Yajur Veda Upanishads:--Amrit Naad, Kshuriko, Yogshikha, Brahm Vidya, 
Yogtattva, Shwetashwatar, Akshu, Dhyanbindu and Yogkundalini; and (v) Atharva Veda 
Upanishads:-- Shandilyo.  
   
(c) Creation—(i) Rig Veda Upanishads:--Aiteriyo-panishad; Mudgalo-pansishad, Canto 
2-4; (ii) Sam Veda Upanishads:--Chandogyo-pansishad, Canto 3, Section 19; Canto 4, 
Section 17, verse nos. 1-3; Canto 6, Section 2-10; (iii) Shukla Yajur Veda Upanishads:--
Trishikhi Brahmin, Canto 1; Painglo-pansishad, in its Canto 1 and Canto 2, verse no. 1-
10; Subalo-pansishad, Canto 1-2; Brihad Aranyak Upansishad, Canto 1, Brahmin 1-2, 4-
5; Canto 6, Brahmin 4; (iv) Krishna Yajur Veda Upanishads:--Shwetashwetar Upanishad, 
Canto 4; Taittiriyo-pansishad, Valli (Canto) 2, Anuvak (sub-canto) 2 and 6.  
 
(d) Brahm and Atma—(i) Rig Veda Upanishads:--Kaushitaki-brahmin and Atma-
prabodho; (ii) Sam Veda Upanishads--Jabalu, Maitreyu, Maitrayanu, Chandogya and 
Keno; (iii) Shukla Yajur Veda Upanishads:--Adhyatmo, Ishavasya, Niralambo, Subalo, 
Hanso, Mantriko and Brihad Aranyaka; (iv) Krishna Yajur Veda Upanishads:--Brahmo, 
Brahm-vidya, Brahm-bindu, Katho, Kaivalya, Ekaksho, Taitireyo and Shwetashwatar; (v) 
Atharva Veda Upanishads:--Atmo, Atharvashikhar, Mahavakyo, Mundako and Pashupat-
brahmu.  
 
(e) The great sayings—Painglo of the Shukla Yajur Veda; Mahavakyo of the Atharva 
Veda; Shukar-rahasyo of the Krishna Yajur Veda, amongst others. 
 
(f) The concept of OM—This is a topic covered by almost all the Upanishads dealing 
with Brahm and cosmic Naad as well as Yoga. But Mandukyo-panishad of the Atharva 
Veda is exclusively dedicated to it. Similarly, the Upanishads dealing with Yoga describe 
the hearing of the cosmic sound called ‘Naad’ by an ascetic submerged in meditation. 
The Naad-bindu, Dhyan Bindu and Hansopanishad are some of the texts that elaborately 
describe this OM in the context of the cosmic vibrations which represent the cosmic 
energy at the core of creation and its running.  
 
(g) Uniformity in creation—Niralambo Upanishad of the Shukla Yajur Veda as well as 
Brahmo and Skando of the Krishna Yajur Veda are more emphatic on this subject which 
is a constant refrain of all the Upanishads that deal with Atma, creature and Brahm.  
 
(h) Classification of society in four segments and its utility and reason have been 
explained in Ashramo-panishad of the Atharva Veda, while Vajrasuchiko of the Sam 
Veda tells us who is a true Brahmin. Various Vedantic concepts such as Jiva and 
Parmatma, Vidya and Avidya, fetters and liberation, the 4 states of existence, the 5 
Koshas, Maya and Vrittis etc. are explained in Sarwasaro-panishad of the Krishna Yajur 
Veda. The concept of chanting Lord’s divine name in unison (called Kirtan) is described 
in Kalisantarno; the importance and significant of the beads of the prayer rosary is 
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highlighted in Akshamaliko-panishads of the Rig Veda; and Sun worship in Suryu-
panishad of the Atharva Veda.  
 
(i) The Upanishads also cover medical field. As is well known, Yoga is a great way of 
keeping fit. Besides the Upanishad which deal with Yoga and meditation (see s. no. ‘b’ 
above), there is a Garudo-panishad in Atharva Veda which describes the antidote to 
poisons (e.g., snake bite) and Chakshusho Upanishad of the Krishna Yajur Veda tell us 
about cures for eye diseases. 
 
(j) All the major Upanishad dealing with theology and metaphysics are in a question and 
answer format, and some of the typical Upanishads which can be cited to illustrate the 
point are Prashno-panishad of the Atharveda, Brihad Aranakya of the Shukla Yajur Veda, 
Mahopanishad and Chandogya of the Sam Veda, and Kaushitaki-brahmin of the Rig 
Veda.  
 
(k) Certain Upanishads deal a crushing blow to those fanatical bigots who fight each 
other in the name of religion— e.g., Rudra Hridaya Upanishad of the Krishna Yajur Veda 
establishes that there is no difference between Vishnu and Shiva, while Bhavano-
panishad of the Atharva Veda tells us the uniformity between Shiva and Shakti. This is 
besides the umpteen numbers of other Upanishads that tell us about the non-dual nature 
of the Atma and Brahm, of the Atma and creation, and the Brahm and creation. 
 
There are other criterions that can be used to broadly classify the Upanishads according 
to the major topic or subject matter they deal with, or the aspect of spiritual practice they 
lay emphasis upon, e.g.— 

(i) Vaishnav Upanishads which deal with the worship of the various incarnations 
of Lord Vishnu as well as the philosophical and metaphysical aspect of each such 
incarnation (Garudopanishad, Gopal Tapiniyopanishad, Ramopanishad etc.);  

(ii) Devi or Shakti Upanishads deal with the worship and significance of various 
forms of the cosmic mother called Devi representing the cosmic energy and creative 
principle which is at the base of the entire edifice of the cosmos (Laxmikopanishad, 
Devupanishad, Tripuropanishad, Bhavaricho etc.);  

(iii) Shiva Upanishads deal with Lord Shiva and his various manifestations and 
their worship and spiritual significance (Rudraksha-Jabal, Rudra Hridaya, Shivo-panishad 
etc.);  

(iv) Purely metaphysical and philosophical Upanishads dealing with the various 
aspects of Brahm, Atma, how to convert the day to day life into a fount of bliss and 
emancipation etc. (Mahopanishad, Chandogya, Brihad Aranakya etc.);  

(v) Purely ritualistic based Upanishads (Tripuropanishad, Ram Purva etc.);  
(vi) Some Upanishads derive their name from the saint, sage, seer or ascetic who 

first enunciated them or to whom they are dedicated (Jabalopanishad by sage Jabal, 
Shukar Rahasyopanishad by sage Shukdeo, Yagyavalkya Upanishad by sage 
Yagyawalkya etc.);  

(vii) Some which are based on symbolism (Bhavanopanishad, 
Akshamalikopanishad etc.);  
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(viii) Upanishads dealing with Yoga practices and principles (Yogachudamani 
and Kundalupanishad, canto 2 and 3 of Saubhagya Laxmi etc.);  

(ix) Upanishads describing the origin of the cosmos (Chatur Vedopanishad, 
Aeitereyopanishad, Mudgalopanishad, Bhavanopanishad etc.);  

(x) Upanishads dealing with the importance of the rosary and its various beads 
(Rudraksha Jabalopanishad, Akshamalikopanishad etc.);  

(xi) Worshipping of the various aspects of nature and seeing Brahm in all the 
creation (Chandogya etc.);  

(xii) The detailed explanation of the ‘Great Sayings’ of the Vedas called the 
Mahavakyas (Shukar Rahasyopanishad; Paingalo 1/1-12, 2/1-5, 3/2; Mandal Brahmin 
2/2/5, 2/4/4, 3/1/6, 3/2/1, 3/2/2; Atma Bodho; Atmo; Kaivalyo, verse no. 16 etc.);  

(xiii) Upanishad describing the cosmic ‘Naad’ (Naadbindu, Amrit Naad etc.), and 
the list can never be exhaustive because of the pluralistic approach of the vast array of 
metaphysical topics that the Upanishads cover. 
 
 
 
                                        ------------********----------- 
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                                                           An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 

 
   
[Original Text, Roman Transliteration, Verse-by-Verse Hindi & English Rendering, 
Notes & Explanations.]   
 
 
 

                                        APPENDIX  2                             
                                             

                 Selected verses from the Upanishads  
              
                             (A glimpse of their Spiritual Philosophy) 
 
 
In this Appendix no. 2, we shall be reading some selected verses from an assortment of 
Upanishads that give us a glimpse of their pristine spiritual philosophy.  
  

  
(1) lSU/ko?kuon~ vuUrjeckáesdjla czãsfr foKkua loZL;keqifu"kfn çfrfiiknf;f"krks·FkZ% A 

-------- rFkk loZ'kkòkSifu"kRlq p czãSdRofoKkua fufúkrks·FkZ% A ¼c`gnkj.;d0 1@4@10½ 
rFkkμ b";rs p loksZifu"knka loZReSD;çfrikndRoe~ A ¼ek.MwD;0 1@3½ 

 
saindhavaghanavad anantaramabāhyamēkarasaṃ brahmēti vijñānaṃ 
sarvasyāmupaniṣadi pratipipādayiṣitō’arthaḥ /  
--------tathā sarvaśāstraupaniṣatsu ca brahmaikatvavijñānaṃ niścitō’arthaḥ // 
(Bṛhadāraṇyak Upaniṣad, 1/4/10) 
 
tathā -- iṣyatē ca sarvōpaniṣadāṃ sarvatmaikyapratipādakatvam / (Māndūkya Upaniṣad, 
1/3) 
 
czã ued ds <sys ds leku vUrj jfgr gSA og cká Hksn ls jfgr gS] vFkkZr~ ckgj ls vkSj vUnj 
ls ,d tSlk gh gS] loZnk ,d jl gSA lEiw.kZ mifu"kn~ esa blh foKku dk izfriknu fd;k x;k gSA 
¼c`gnkj.;d0 1@4@10½ rFkk blh izdkj lEiw.kZ 'kk[kkvksa dh mifu"knksa esa Hkh czã dh ,drk dk 
gksus dk foKku gh fl)kUr ds :i esa crk;k x;k gSA ¼ek.MwD;0 1@3½ 
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‘Brahm is like a piece of salt— without any difference between its exterior and interior 
composition. It is the same outside as well as the inside. It is pure and uniform. It is inert 
itself but activates the medium in which it dissolves (e.g., it makes the water salty when 
dissolved in it)’. The axiom is stressed throughout the Upanishads (Brihad-Aranyaka 
Upanishad, 1/4/10) and ‘similarly the science/knowledge that Brahm is one, uniform, 
eternal, absolute truth and reality is a constant refrain in all the Upanishadic branches’ 
(Mandukya Upanishad, 1/3).  
 
 
(2) ;}kpkuH;qfnra ;su okxH;q|rs A rnso czã Roa fof) usna ;fnneqiklrs AA ¼dsuksifu"kn~ 1@4½ 
 
yadvācānabhyuditaṃ yēna vāgabhudyatē / tadēva brahma tvaṃ viddhi nēdaṃ 
yadidamupāsatē // (Kēna Upaniṣad, 1/4) 
 
tks ok.kh ds }kjk vfHkO;Dr ugha gksrk fdUrq ok.kh ftlds }kjk vfHkO;ä gksrh gS mls gh rqe czã 
tkuksA vKkuh yksx ftl ns'k dkykfn ls ifjfNé oLrq dh mikluk djrs gSa] og czã ugha gSA 
¼dsuksifu"kn~ 1@4½ 
 
That which cannot be described/narrated by speech but which expresses itself in the form 
of speech (i.e. empowers the faculty of speech)—that is Brahm. Brahm is not the entity 
subject to time, space, circumstance and definition of any kind as has been made out to be 
by ignorant people who worship Brahm with these fractured, limiting attributes 
(Kenopanishad, 1/4). 
 
 
(3) fgj.e;s ijs dks'ks fojta czã fu"dye~ A ;PNqHkza T;ksfr"kka T;ksfrLr|nkRefonks fonq% AA  
                                                         ¼eq.Mdksifu"kn~ 2@2@9½ 
 
hiraṇmayē parē kōśē virajaṃ brahma niṣkalam / yacchubhraṃ jyōtiṣāṃ 
jyōtistadyadātmavidō viduḥ // (Muṇdkak Upaniṣad, 2/2/9 )   
 
og fueZy rFkk vo;o jfgr czã fgj.e; ¼T;ksfrZe;½ ije dks'k esa jgrk gSA og 'kq) rFkk leLr 
T;ksfrZe; inkFkks± dks Hkh izdk'k nsus okyk gSA ogh ije rRo gS ftls vkReKkuh tkurs gSaA 
¼eq.Mdksifu"kn~ 2@2@9½ 
 
The pure and attributeless Brahm is like the musk residing inside the body of the deer. It 
is, therefore, called Hiranyagarbha. It is pure, and it is the very source of light and 
illumination of all that is lighted and illuminated. It is the supreme, essential and absolute 
truth and reality which is comprehended/experienced by those who are self-realised (i.e. 
those who are able to see or witness or experience the ‘musk’ in their navel instead of 
trying to search it elsewhere) (Mundak-Upanishad, 2/2/9).  
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(4) fu"dya fuf"Ø; ¡~ 'kkUra fujo|a fuj°kue~ A ve`rL; ij ¡~ lsrqa nX/ksU/kufeokuye~ AA  
                                                    ¼'osrkðkrj mifu"kn~ 6@19½ 
 
niṣkalaṃ niṣkriyaṃ shāntaṃ niravadyaṃ nirañjanam / amrṛtasya paraṃ sētuṃ 
dagdhēndhanamivānalam (Śvētāśvatar Upaniṣad, 6/19) 
 
tks vo;o jfgr] dyk jfgr fuf"Ø; gS] 'kkUr] funksZ"k vkSj fuyZsi gS] tks ve`r dk loksZÙke òksr 
gS vkSj ftldk b±/ku ty pqdk gSμ og ¼czã½ ml /kwekfn 'kwU; vfXu ds leku nhfIreku gSA 
¼'osrkðkrj mifu"kn~ 6@19½ 

 
That which is without any attributes/characteristics/qualities, that which does nothing, is 
inert, is calm/peaceful/tranquil, is faultless/taintless, is without any 
attachments/infatuations, is the best source of Amrit (elixir of eternal life) and is like the 
fire which glows without leaving behind any dark, black soot—that is Brahm 
(Shwetashwatar Upanishad, 6/19). 
 
 
(5) czãSosnee`ra iqjLrkn~ czã iúkkn~ czã nf{k.krúkksÙkjs.k A  

v/kúkks/o± p çl`ra czãSosna foðkfena ofj"Be~ AA ¼eq.Mdksifu"kn~ 2@2@11½ 
 
brahmaivēdamamṛtaṃ purastād brahma paścād brahma dakṣiṇataścōttarēṇa / 
adhaścōrdhvaṃ ca prasṛtaṃ brahmaivēdaṃ viśvamidaṃ variṣtham // (Muṇdkak 
Upaniṣad, 2/2/11) 
 
ve`rLo:i] e`R;qjfgr] fodkjjfgr] nq%[knhurk jfgr] fuR; lR; ijekuUn?ku czã gh bl foðk ds 
:i esa yhyk djrk gqvk gekjs lkeus] ihNs] nfgus] cka;s] Åij ,oa uhps loZ= izlkfjr ¼LFkkfir½ gks 
jgk gSA czã gh bl foðk dk ;FkkZFk Lo:i gSA czã gh loZJs"B oj.k djus dk ik= gS ¼;kfu fd 
thou dk mPpre vkjk/; djus dk y{; gS½A leLr foðk esa czãLo:i dh lk{kkr~ miyfC/k djus 
ls gh ekuo thou ije dY;k.k esa izfrf"Br gksrk gSA ¼eq.Mdksifu"kn~ 2@2@11½ 
 
Brahm—which is Amrit (elixir of eternal life) personified i.e. is without death, faults and 
sorrows, is eternal and an embodiment of supreme bliss— manifests itself in the form of 
the cosmos/universe unfolding itself in the front, behind, to the right, to the left, above 
and below us. Brahm is the truthful and real essence of this vast, myriad 
cosmos/universe— both animate as well as inanimate.  

[To wit: All this is Brahm. He is an embodiment of Amrit (the elixir of eternal 
life). Brahma is in the front, behind, to the left and to the right, at the top and the bottom 
as well.] 
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Brahm is the only entity worth reverence, worth adoring, admiring, honouring, 
praising, yearning for and an acceptable goal/aim of life. The creature gets immense bliss 
and supreme sense of fulfillment when it realises that the whole cosmos is nothing else 
but Brahm (or a manifestation, extended form of Brahm) (Mundakopanishad, 2/2/11).  
 
 
(6) Hkksäk HkksX;a çsfjrkja p eRok lo± çksäa f=fo/ka czãesrr~ AA ¼'osrkðkrj mifu"kn~ 1@12½ 
 
bhōktā bhōgyaṃ preritāraṃ ca matvā sarvaṃ prōktaṃ trividhaṃ brahmamētat // 
(Śvētāśvatar Upaniṣad, 1/12) 
 
HkksX; txr] Hkksäktho vkSj izsj.k djus okyk ijekRek ijeczãμ;s rhu fcHkko czã ds gh gSaA 
¼'osrkðkrj mifu"kn~ 1@12½ 
 
The enjoyer (the creature), the one that is enjoyed (the objects of the world), and the one 
that inspires (the Atma/soul)—these three forms are the extension of that same Brahm 
who is supreme (Shwetashwatar Upanishad, 1/12). 
 
 
(7) ;rks ok bekfu Hkwrkfu tk;Urs A ;su tkrkfu thofUr A ;Rç;UR;fHklafo'kfUr A    
 rf}ftKklLo A rn~czãsfr A ¼rSfÙkfj; mifu"kn~ 3@1@1½ 
 
yatō vā emāni bhūtāni jāyantē / yēna jātāni jīvanti /  
yatprayantyabhisaṃviśanti / tadvijijñāsasva / tadbrahmēti / (Taittiriya Upaniṣad, 3/1/1) 
 
l`f"V] fLFkr] iy; vkSj eks{k ftlls gksrs gSa og czã gSA txr~ ds lkFk nsg/kkjh tho dk Hkh fopkj 
blesa xzká gksrk gSA txr czã esa yhu gksdj iqu% izdV gksrk jgrk gS vkSj thoksa dk Hkh ;gh gky 
gSA eqä tho iw.kZ :i ls czã esa lnk ds fy, yhu gks tkrs gSaA ¼rSfÙkfj; mifu"kn~ 3@1@1½ 
 
That which is the cause of birth of all the creatures, that which sustains all the creation, 
that which causes annihilation, that which causes liberation and deliverance— is called 
Brahm. All the creatures of the world are understood to be his extended form, the whole 
world dissolves in him and evolves from him—he is called Brahm (Taittiriya Upanishad, 
3/1/1). 
 
 
(8) Hkh"kkLek}kr% iors A Hkh"kksnsfr lw;Z% A Hkh"kkLeknfXuúksUnzúk A e`R;q/kkZofr iøke bfr A  
                                              ¼rSfÙkfj; mifu"kn~ 2@8@1½ 
 
bhīṣāsmādvātaḥ pavatē / bhīṣōdēti sūryaḥ / bhīṣāsmādgniścēndraśca / mṛturdhāvati 
pañcam iti // (Taittiriya Upaniṣad, 2/8/1) 
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ml czã ds Hk; ls ok;q pyrk gSA mlh ds Hk; ls lw;Z mn; gksrk gSA mlh ds Hk; ls vfXu] bUnz 
vkSj ik¡pok e`R;q nkSM+rk gSA ;kfu dh czã gh leLr foðk ,oa l`f"V dk 'kklu djus okyk gSA 
¼rSfÙkfj; mifu"kn~ 2@8@1½ 
 
The wind blows out of its (Brahm’s) fear. The sun rises due to its fear. It is out of its fear 
that the fire, Indra and the fifth one, the death, runs. In short, Brahm is the supreme ruler 
(Lord) of the whole creation or world (Taittiriya Upanishad, 2/8/1).  
 
 
(9) rLek}k ,rLeknkReu vkdk'k% laHkwr% A vkdk'kk}k;q% A ok;ksjfXu% A vXusjki% A vn~H;% i`fFkoh 
A i`fFkO;k vkS"k/k;% A vkS"k/khH;ks·ée~ A vékRiq#"k% A  l ok ,"k iq#"kks·éjle;% A rL;sneso 
f'kj% A v;a nf{k.k% i{k% A v;eqÙkj% i{k% A v;ekRek A bna iqPNa çfr"Bk A ¼rSfÙkfj; mifu"kn~ 
2@1@1½ 
 
tasmādvā etasmādātmana ākāśaḥ saṃbhūtaḥ / ākāśādvāyuḥ / vāyōragniḥ / agnērāpaḥ / 
advhyaḥ pṛthivī / pṛthivyā auṣadhayaḥ / auṣadhībhyō’nnam / annātpuruṣaḥ / sa vā eṣa 
puruṣō’nnarasamayaḥ / tasyēdamēva śiraḥ / ayaṃ dakṣiṇaḥ pakṣaḥ / ayamuttaraḥ 
pakṣaḥ / ayamātmā / idaṃ pucchaṃ pratiṣṭhā // (Taittiriya Upaniṣad, 2/1/1) 
 
czã ls vkdk'k] vkdk'k ls ok;q] ok;q ls vfXu] vfXu ls ty] ty ls i`Foh] i`Foh ls ouLifr 
¼vkS"kf/k;k¡½ vkSj vé] vé ls iq:"k lc ,d ds ckn ,d Øe ls fudys vkSj l`f"V gqbZA l`f"V gksus 
ds lkFk gh czã Hkh l`"V inkFkks± esa izo`"V gks x;kA vUr esa czã ls iSnk gqbZ l`f"V czã esa gh igq¡p 
x;hA vFkkZr~ pØokr] O;kikj 'kq: gqvk vkSj tSls pØdk vUr ugha gksrk oSls gh czã dk vUr ugha 
gksrkA og vkxs] ihNs] Åij] uhps lc txg gSA vr% og vUrfgZr ;k vuUr gSA ;g vkRek gh 
czã gSA l`f"V ds vax izR;ax esa czã lek;k gqvk gS] loZ= leku :i esaA ogh czã vkRek Hkh gSA 
HkzxqoYyh dh f'k{kk nks lw=ksa esa vk x;hA ¼rSfÙkfj; mifu"kn~ 2@1@1½ 
 
Out of the Brahm emerged the sky, the wind, the fire, the water, the earth, the herbs, food 
and the creatures (that survive on these elements). Brahm in the form of the 5 elements as 
well as the food is present in and above the head, to the north and the south, everywhere. 
With the creation of the cosmos consisting of these elements, Brahm entered it through 
these basic elements. At the end, Brahm merged with or coalesced with itself once again. 
That is, it is like an endless cycle of creation and annihilation. Hence, Brahm is without 
an end, eternal, infinite and without any distinction between the beginning and an end. 
This Atma/soul of the creature is that Brahm. It is established there and vice-versa. The 
teachings of Bhrigu Valli are incorporated in these verses (Taittiriya Upanishad, 2/1/1).   
 
 
(10) losZfUnz;xq.kkHkkla losZfUnz;fooftZre~ A loZL; çHkqeh'kkua loZL; 'kj.ka c`gr~ AA  
                                          ¼'osrkðkrj mifu"kn~ 3@17½ 
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sarvēndriyaguṇābhāsaṃ sarvēndriyavivarjitam / sarvasya prabhumīśānaṃ sarvasya 
śaraṇaṃ bṛhat // (Śvētāśvatar Upaniṣad, 3/17) 
 
tks lc bfUnz;ksa ls jfgr gksus ij Hkh leLr bfUnz;ksa ds fo"k;ksa dks tkuus okyk gS] tks lcdk Lokeh] 
lcdk 'kkld vkSj lcls cM+k vk'p;Z gSμ ml ijesðkj ijeiq:"k dh 'kj.k tkuk pkfg,A 
¼'osrkðkrj mifu"kn~ 3@17½ 
 
Though without any sensory organs as such (i.e. without any physical body having the 
five organs of perception—skin-touch, tongue-taste, eyes-sight, ears-hearing and nose-
smell, and five organs of action—hands, legs, genitals, excretory organs and mouth), the 
Supreme Being is well versed (expert) in the knowledge of the objects (of the world) 
which are the subject matter of such organs. He is their supreme Master and Lord; he is 
their Ruler and King; he is their ultimate point of shelter and refuge; he is the greatest of 
mysteries. One should take His shelter himself (Shwetashwatar Upanishad, 3/17).  
 
 
(11) ¬ iw.kZen% iw.kZfena iw.kkZr~ iw.kZeqnP;rs A iw.kZL; iw.kZeknk; iw.kZesokof'k";rs AA  
                                                ¼c`gnkj.;d 5@1@1½ 
 
oṃ pūrṇamadaḥ pūrṇamidaṃ pūrṇātpūrṇamudacyatē /  
pūrṇasya pūrṇamādāya pūrṇamēvāvaśiṣyatē // (Bṛhadāraṇyak Upaniṣad, 5/1/1) 

 
og lfPpnkuUn ?ku ijekRek tks ¬ ds uke ls tkuk tkrk gS vius vki ls ifjiw.kZ gSa] ;g txr 
Hkh ml ijekRek ls ifjiw.kZ gS D;ksafd ml iw.kZ czã ls gh ;g iwjk foðk izdV gqvk gSA iw.kZ lalkj 
ds iwjd ijekRek dks Lohdkj djds mlesa fLFkr gksus ls ml lk/kd ds fy, flQZ ,d iw.kZ czã 
ijekRek gh vo'ks"k jg tkrk gS ¼vkSj dqN ugha½A ¼c`gnkj.;d 5@1@1½  
 
Om salutations! That treasury of supreme bliss and happiness is called Om. He is all-
complete (i.e. without any shortage of anything). This world is also fully pervaded—
inside and outside—by him because this whole cosmos is created as an extension, a 
manifestation or as an image of that supreme Brahm who is full and complete in himself 
in all respects. By accepting and becoming firmly established in the truth/axiom/maxim 
that this whole world is composed of Brahm who is himself whole (i.e. unfractioned, 
unpartioned, complete entity), the seeker has nothing left to seek any further (Brihad-
Aranyaka Upanishad, 5/1/1).  
 
 
(12) v'kCneLi'kZe:ieO;;a rFkkjla fuR;exU/koPp ;r~ A  

vuk|uUra egr% ija /kzqoa fupk¸; rUe`R;qeq[kkRçeqP;rs AA ¼dBksifu"kn~ 1@3@15½ 
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aśabdamasparśamarūpamavyayaṃ tathārasaṃ nityamagandhavacca yat / 
anādyanantaṃ mahataḥ paraṃ dhruvaṃ nicāyya tanmṛtumukhātpramucyatē // (Kaṭha 
Upaniṣad, 1/3/15) 
 
tks 'kCn jfgr] Li'kZ jfgr] xU/k jfgr gS( tks vfouk'kh] fuR;] vukfn] vuUr egÙkRo ls ijs ,oa 
loZFkk lR; rRo gSμ ml ije czã dks tkudj euq"; e`R;q ds eq[k ls lnk ds fy, NwV tkrk gSA 
¼dBksifu"kn~ 1@3@15½ 
 
That supreme Truth and absolute Reality is without a word (i.e. speech; that is, it is 
indescribable), is without touch (i.e. it cannot be felt), is without a form (i.e. is invisible, 
is attributeless), is without a taste (i.e. is bland; is neither good nor bad), is without a 
smell (i.e. neither pleasant nor unpleasant), is imperishable, eternal, infinite, measureless, 
is beyond comprehension and honour, and is truly, absolutely and irrefutably the Truth. 
When a person realises that Brahm, he is permanently freed/liberated from the jaws 
(fears) of death (Kathopanishad, 1/3/15).  
  
 
(13) eulSosnekIrO;a usg ukukfLr fdapu A e`R;ks% l e`R;qa xPNfr ; bg ukuso i';fr AA   
                                              ¼dBksifu"kn~ 2@1@11½ 
 
manasaivēdamāptavyaṃ nēha nānāsti kiṃcana / mṛtyōḥ sa mṛtyuṃ gacchati ya eha 
nānēva paśyati // (Kaṭha Upaniṣad, 2/1/11) 
 
;g ijekRek ¼czã½ rRo 'kq) eu ls gh izkIr fd;s tkus ;ksX; gSA bl txr esa ijeczã ds 
vfrfjDr ukuk izdkj ds fHké&fHké Hkko dqN Hkh ugha gSA tks bl txr esa ukuk Hkk¡fr Lo:i dks 
ns[krk gS og euq"; e`R;q ds Hk; dks izkIr gksrk gS vkSj ckj&ckj tUerk vkSj ejrk jgrk gSA 
¼dBksifu"kn~ 2@1@11½ 
 
That essential and absolute Truth (Brahm) is worthy of being received (or understood, 
accepted, comprehended, experienced, realised) only by an uncorrupt, pure and clean 
mind-intellect apparatus. There is nothing other than that absolute Truth in this world. 
Hence, those who find duality in this world become afraid of death and consequentially 
take birth and have death repeatedly (Kathopanishad, 2/1/11). 
  
 
(14) u p{kq"kk x`árs ukfi okpk ukU;SnsZoSLrilk deZ.kk ok A 
    Kkuçlknsu fo'kq)lÙoLrrLrq ra i';rs fu"dya /;k;eku% AA ¼eq.Mdksifu"kn~ 3@1@8½ 
 
na cakṣuṣā gṛhyatē nāpi vācā nānyairdēvaistapasā karmaṇā vā / 
jñānaprasādēna viśuddhasattvastatastu taṃ paśyatē niṣkalaṃ dhyāyamānaḥ // 
(Muṇdkak Upaniṣad, 3/1/8) 
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og fuxqZ.k] fujkdkj ijeczã u rks us=ksa ls] u ok.kh ls u fdlh nwljh bfUnz;ksa ls gh xzg.k ¼le>½ 
esa vkrk gSA ri ls vFkok deksZ ls Hkh og xzg.k ugha fd;k tk ldrk gSA ml vo;o jfgr ije 
czã dks fo'kq) vUr%dj.k okyk lk/kd fujUrj /;ku djrs gq, Kku dh fueZyrk ls gh ns[k ikrk 
gSA ¼eq.Mdksifu"kn~ 3@1@8½ 
 
Neither by the eyes nor by the speech or any other sense organs can that attributeless, 
shapeless, formless Supreme Being (Brahm) be ever understood, perceived or received. 
He is also not reachable/accessible by doing Tapa (severe austerities and penances) or 
any other diligent efforts (i.e. actions and deeds). A sincere seeker/aspirant with an 
uncorrupted, pure and healthy mind can see (realise, experience, perceive) that supreme 
entity by merely mediating dedicatedly upon (i.e. concentrating, focusing his attention 
on) him. And the medium of doing this (or achieving this) is the purity of Gyan which is, 
inter alia, truthful knowledge, enlightenment, uncorrupt wisdom and light which is 
synonymous with the supreme Brahm (Mundakopanishad, 3/1/8). 
   
 
(15) lnso lksE;sneûk vklhnsdesokf}rh;e~ A ¼NkUnksX; mifu"kn~ 6@2@1½ 
 
sadēva sōmyēdamagra āsīdēkamēvādvitīyam / (Chāndōgya Upaniṣad, 6/2/1) 
 
gs lkSE;! vkjEHk esa ;g ,d ek= vf}rh; lr~ ¼czã½ gh FkkA ¼NkUnksX; mifu"kn~ 6@2@1½ 'osrdsrq 
v:.k dk iksrk rFkk míkyd dk iq= FkkA 
 
Oh gentle one (Shwet Ketu)! In the beginning was the absolute, unparalleled and one 
supreme Truth (Brahm) (Chandogya Upanishad 6/2/1). [Shwetketu was the grand son of 
Arun and the son of Uddalak.]  
 
 
(16) czãfonkIuksfr ije~ A rns"kkH;qäk A lR;a KkueuUra czã A ¼rSfÙkfj; mifu"kn~ 2@1@1½ 
 
brahmavidāpnōti param / tadēṣābhuktā / satyaṃ jñānamanantaṃ brahma // (Taittiriya 
Upaniṣad, 2/1/1) 
 
czã Kkuh ije czã dks izkIr dj ysrk gSA mlh Hkko dks O;ä djus okyh ;g Jqfr gSμ czã lR;] 
Kku Lo:i vkSj vuUr gSA ¼rSfÙkfj; mifu"kn~ 2@1@1½  
 
Those who are well steeped in the truthful knowledge acquired by dedicated and 
uncorrupt wisdom are able to realise Brahm. Brahm is the supreme, absolute and the 
ultimate Truth; he is an embodiment of Gyan, is eternal and infinite (Taiteriya 
Upanishad, 2/1/1). 
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(17) ;Ùknnzs';eûkkáexks=eo.kZep{kq%Jks=a rnikf.kikne~ A  
    fuR;a foHkqa loZxra lqlw{ea rnO;;a ;öwr;ksfua---ifji';fUr /khjk% AA ¼eq.Mdksifu"kn~ 1@1@6½ 
 
yattadadrēśyamagrāhyamagōtramavarṇamacakṣuḥ śrōtraṃ tadapāṇipādam / 
nityaṃ vibhuṃ sarvagataṃ susūkṣmaṃ tadavyayaṃ yadbhūtayōniṃ ---paripaśyanti 
dhīrāḥ // (Muṇdkak Upaniṣad, 1/1/6) 
 
ftldk us=ksa }kjk n'kZu rFkk gkFkksa }kjk ûkg.k ugha gks ldrk] ftldk dksbZ :i&jax ugha gS] tks 
vka[k] dku] gkFk&iSj vkfn ls jfgr gSμog tks fuR;] loZ= O;kid] lces QSyk gqvk ¼loZxr½] 
foHkq] vR;Ur lw{e ,oa vfouk'kh czã rRo dks] tks leLr izkf.k;ksa dk ije dkj.k gS] /khj vkSj 
fo}ku iq:"k lc rjQ ns[krs gSaA ¼eq.Mdksifu"kn~ 1@1@6½ 
 
That which cannot be seen by the eyes and cannot be touched/felt by the hands, that 
which has no apparent or vivid shape, form or colour as well as eyes, ears, hands and 
legs—patient, serious erudite, wise and intelligent persons see that entity (Brahm) 
everywhere.  

It is eternal/infinite, majestic/almighty/powerful, faultless/taintless/blemishless, 
all pervading/all encompassing as well as is pervaded/encompassed by all, is most 
miniscule/microscopic, and is the imperishable, eternal and absolute Truth which is the 
essence of all that exists (i.e. all the animate as well as of the inanimate world) 
(Mundakopanishad, 1/1/6).  

 
 
(18) ;Ueulk u euqrs ;sukgqeZuks ere~ A rnso czã Roa fof) AA ¼dsuksifu"kn~ 1@5½ 
 
yanmanasā na manutē yēnāhurmanō matam / tadēva brahma tvaṃ viddhi // (Kēna 
Upaniṣad, 1/5) 
 
ftldk eu ds }kjk euu ugha gks ldrk] ftldh 'kfä gh eu dks euu djus dk lkeF;Z iznku 
djrh gS] mlhμ dks rqe czã tkuksA ¼dsuksifu"kn~ 1@5½ 
 
That which cannot be understood (or learnt), contemplated upon and thought of by the 
mind-intellect apparatus (i.e. is beyond comprehension and beyond their reach), that 
which empowers the mind-intellect apparatus to get initiated and involved in doing 
contemplation and thinking— regard ‘that’ as the ultimate essence, and it is called Brahm 
(Kenopanishad, 1/5). 
 
 
(19)   ukfojrks nq'pfjrkozk'kkUrks uklekfgr% A  uk'kkUrekulks okfi çKkusuSuekIuq;kr~ AA 
¼dBksifu"kn~ 1@2@24½ 
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nāviratō duścaritāvrāśāntō nāsamāhitaḥ / nāśāntamānasō vāpi prajñānēnainamāpnuyāt 
// (Kaṭha Upaniṣad, 1/2/24) 

 
‘tks nq'pfj= ls fojr ugha gqvk] ftldh bfUnz;k¡ o'k esa ugha gS] ftldk fpÙk lekf/k esa fLFkj ugha 

gqvkμ mldk bl lr~ inkFkZ dk Kku ugha gks ldrkA’ ¼dBksifu"kn~ 1@2@24½ 
 
‘He who has not renounced evil ways, misdemeanours and vices, he who has no control 
(self-restraint) over his sense organs, he whose mind and intellect are not focused in 
meditation and involved in concentration on the pure-self— such a person cannot have 
knowledge of the truthful product’ (Kathopanishad, 1/2/24).   

The above verse clearly lays down the condition for preparing oneself to become 
eligible to accept the knowledge propounded by the Upanishads. There is stress on (i) 
righteousness in thought and behaviour, (ii) self-restraint and (iii) concentration and 
meditation. These are the prerequisites for becoming eligible to learn the truth about 
Brahm and Atma, to be able to qualify as a serious student of Gyan.   
 
 
(20) ,r)îksok{kja czã ,r)îksok{kja ije~ A ,r)îksok{kja KkRok ;ks ;fnPNfr rL; rr~ A  
,rnkyEcu ¡~ Js"BesrnkyEcua ije~ A ,rnkyEcua KkRok czãyksds egh;rs AA  
                                            ¼dBksifu"kn~ 1@2@16&17½ 
 
etadhyēvākṣharaṃ braham etadhyēvākṣharaṃ param / etadhyēvākṣharaṃ jñātvā yō 
yadicchati tasya tat / etadālambanaṃ śrēṣthamētadālambanaṃ param / etadālambanaṃ 
jñātvā brahmalōkē mahīyatē (Kaṭha Upaniṣad, 1/2/16-17)  
 
;g v{kj gh rks czã gS vkSj ogh ije czã Hkh gSA blh v{kj dks tkudj tks ftldks pkgrk gS 
mldks ogh fey tkrk gSA ;gh mÙke vkyEcu gSA ;gh lcdk vfUre vkJ; gSA bl vkyEcu dks 
HkyhHkk¡fr tkudj lk/kd czã yksd esa efgekfUor gksrk gSA ¼dBksifu"kn~ 1@2@16&17½ 
 
The entity that is imperishable is indeed Brahm, and it is the supreme entity, the supreme 
divinity. The one who realises the importance and meaning of this imperishable entity 
gets whatever he desires. It is the best recourse, succour and solace for all. It is the best 
refuge/shelter for all. By fully understanding the import and significance of this entity, as 
well as realizing the stupendity of its powers, the seeker gets honour in the Lord’s world 
(Kathopanishad, 1/2/16-17).  
 
 
(21) losZ osnk ;RinekeufUr rik ¡~ fl lokZf.k p ;n~ onfUr A  
 ;fnPNUrks czãp;± pjfUr rÙks in ¡~  laûkgs.k czohE;ksfeR;srr~ A ¼dBksifu"kn~ 1@2@15½ 
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sarvē vēdā yatpadamāmananti tapāṃsi sarvāṇi ca yad vadanti / yadicchantō 
brahmacaryaṃ caranti tattē padaṃ saṃgrahēṇa bravīmyomityētat // (Kaṭha Upaniṣad, 
1/2/15) 
 
ftl in dk izrhiknu lkjs osn djrs gSaA ftl in izkfIr dk lk/ku lkjh riL;k;sa gSa vkSj ftl 
LFkku dh izkfIr ds fy, czãp;Z dk ikyu fd;k tkrk gSμog in ¼lkjka'k esa½ ¬dkj gSA 
¼dBksifu"kn~ 1@2@15½  
 
That state (or dignified stature) which is endorsed and propounded by all the Vedas, that 
state for which all Tapas (austerities/penances) are done, and that state for which self-
restraint (e.g., celibacy) is practiced— that is, in short, the supreme state called ‘Omkar’ 
(Kathopanishad, 1/2/15).  
 
 
(22) ;Fkk lqnhIrkr~ ikodkn~ foLQfy¯k% lgò'k% çHkoUrs l:ik% A 
 rFkk{kjkn~ fofo/kk% lksE; Hkkok% çtk;Urs r= pSokfi ;fUr AA ¼eq.Mdksifu"kn~ 2@1@1½ 
 
yathā sudīptāt pāvakād visphaliṅgāḥ sahastraśaḥ prabhavantē sarūpāḥ / 
tathākṣharād vividhāḥ sōmya bhāvāḥ prajāyantē tatra caivāpi yanti // (Muṇdkak 
Upaniṣad, 2/1/1) 
 
tSls tyrh gqbZ vkx ls mlh ds leku lgò :i okyh fpUxkfj;k¡ fudyrh jgrh gSa mlh izdkj gs 
lkSE;] vfouk'kh czã ls ukuk izdkj ds thou mRié vkSj muesa yhu gksrs jgrs gSaA ¼eq.Mdksifu"kn~ 
2@1@1½ 
 
Even as thousands of sparks originate and fly-off from a burning fire, in the same manner 
myriad variations of creatures with different behavioral patterns having different and 
infinite permutations and combinations of temperaments, outlooks, attitudes, norms, 
ethos etc. are created from the imperishable Brahm, and they, in the final analysis, 
collapse into/coalesce with the latter (Mundakopanishad, 2/1/1).  
 
 
(23) ,"k fg nzþk Lçþk Jksrk ?kzkrk jlf;rk eUrk cks)k drkZ foKkukRek iq#"k% l ijs v{kjs vkRefu 
laçfrþrs A  ¼ç'uksifu"kn~ 4@9½ 
 
eṣa hi draṣtā spraṣtā śrōtā ghrātā rasayitā mantā bōddhā kartā vijñānātmā puruṣaḥ sa 
parē akṣharē ātmani saṃpratiṣṭatē // (Praśna Upaniṣad, 4/9) 
 
;g ns[kus okyk] Li'kZ djus okyk] lquus okyk] lw?kusa okyk] Lokn p[kus okyk] euu djus okyk] 
tkuus okyk] deZ djus okyk] foKku:fi vkRek ijeiq:"k gSA ;g vfouk'kh ijeczã esa izfrf"Br 
gSA ¼ç'uksifu"kn~ 4@9½ 
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He who sees/observes/perceives, touches/feels, hears, smells, tastes, 
thinks/contemplates/reflects, learns/realises, does various deeds and takes actions—
verily, ‘he’ is the one who is the enlightened entity called the supreme Atma (or the 
Supreme Purush; for this Supreme Purush is the cosmic form of Brahm, the Supreme 
Being and the male aspect of Nature).  He is synonymous with and established in Brahm, 
the imperishable, the eternal, the absolute and the infinite Being. [That is, Brahm is the 
supreme Soul of the supreme Purush. It is to be noted here that the word ‘Soul’ refers to 
the ‘pure Consciousness’, known by another name ‘the Atma’ also, both at the 
macrocosmic level of creation when it is called Brahm or Purush, and the microcosmic 
level where it is called the individual Jiva, the living being, the creature of this world.] 
(Prashna Upanishad 4/9). 
 
 
(24) v.kksj.kh;kUegrks egh;kukRek xqgk;ka fufgrks·L; tUrks% A  
 reØrqa i';fr ohr'kksdks /kkrq% çlknkUefgekueh'ke~ AA ¼'osrkðkrj mifu"kn~ 3@20½ 
 
aṇōraṇīyānmahatō mahīyānātmā guhāyāṃ nihitō’sya jantōḥ /  
tamakratuṃ paśyati vītaśhōkō dhātuḥ prsādānmahimānamīśam // (Śvētāśvatar 
Upaniṣad, 3/20) 
 
og lw{e ls Hkh vfr lw{e rFkk cM+s ls Hkh vfr cM+k ijeczã bl tho dh ân;:ih xqQk esa fNik 
gqvk gSA lcdh jpuk djus okys ml ijeczã dh Ñik ls tks euq"; ml ladYi jfgr dh efgek 
dks ns[k ysrk gS og lc izdkj ds nq%[kksa ls jfgr gksdj vkuUn Lo:i ijeczã dks izkIr dj ysrk 
gSA ¼'osrkðkrj mifu"kn~ 3@20½ 
 
That Supreme Being (Brahm), which is smaller than the minutest and bigger than the 
largest, is concealed in the cave-like heart of the creature. Out of the grace of that 
Supreme Being, when a creature sees (observes, witnesses, experiences and realises) that 
entity and its stupendous glories, majesty and prowess, it (the creature) becomes freed of 
all sorrows and tribulations, and consequentially, attains that Supreme Being who is an 
embodiment of absolute, infinite and truthful bliss and happiness (Shwetashwatar 
Upanishad, 3/20). 
 
 
(25) jlks oS l% A jla ások;a yC/ok··uUnh Hkofr A ¼rSfÙkfj; mifu"kn~ 2@7½ 
 
rasō vai saḥ / rasaṃ hyēvāyaṃ labdhvā’’nandī bhavati // (Taittiriya Upaniṣad, 2/7) 
 
ijeczã gh jlczã gSA jlczã gh :iczã gSA ftl czã esa :i&jl gSa og vuUrdky rd vkuUn 
izsee; thou ;kiu djrk gSA mldk fcuk lhek dk /kke gS ,oa fpnkuUne; lq[k vkSj nq%[k Lo:i 
gSA ;g budh yhyk gSA og blhfy, yhyk iq:"kksÙke dgykrk gSA ¼rSfÙkfj; mifu"kn~ 2@7½ 
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The supreme Brahm is ‘Ras-Brahm’. The Ras-Brahm has a form and shape, hence is 
called ‘Roop-Brahm’. That Brahm which has the attributes of ‘Ras-Roop’ in him spends 
his eternal life in bliss, love and happiness. His abode has no limits. He is an image of 
happiness as well as sorrows which are together called his ‘Leela’. Such a Brahm (who 
has these attributes— Ras-Roop, happiness and sorrows, Leela) is called the ‘Maveric 
Lord’. (Taiteriya Upanishad, 2/7). 

[Note :- (i) Rasa—juice, interest, enjoyment, taste, flavour, essence, pith, 
substance, sap. Here the word means Brahm which has an enchanting, tasteful and 
palpable existence. It also means a Brahm that enjoys playing maveric tricks in the world, 
or enjoys creating and annihilating the world as a past-time. (ii) Roop—form, shape, a 
body having contours. Here the word means the gross body or manifestation of Brahm 
which is, in other words, both the macrocosmic, vast Nature as well as the microcosmic 
counterpart of it which is the individual creature. This form of the Brahm is multifaceted, 
charming, enthralling and captivating in as much as much as it is beautiful and attractive, 
most stupendous and majestic. It leaves the beholder spell-bound by its limitless charm 
and myriad forms. (iii) Leela—magical tricks, deeds; mysteries; strange and 
unpredictable actions. Here the word means the sportily, playful activities that is 
observed in this world around us which are actually the strange and myriad activities of 
the supreme Brahm.]  

 

 
(26) lo± [kfYona czã rTtykfufr 'kkUr miklhr A vFk [kyq Ørqe;% iq#"kks  
   ;FkkØrqjfLe¡Yyksds iq#"kks Hkofr rFksr% çsR; Hkofr l Ørqa dqohZr ¼NkUnksX; mifu"kn~ 3@14@1½ 
 
sarvaṃ khalvidaṃ brahma tajjalāniti śānta upāsita / atha khalu kratumayaḥ puruṣō 
yathākraturasmiṃllōkē puruṣō bhavati tathētaḥ prētya bhavati sa kratuṃ kurvīta // 
(Chāndōgya Upaniṣad, 3/14/1)  
 
;g leLr foðk fu'p; gh czã gSA bldh mRifÙk] fLFkfr vkSj y; mlh czã ls gq, gSaA bl izdkj 
le>dj 'kkUrfpÙk gks mikluk djs D;ksafd iq:"k fu'p;e; gSA bl yksd esa iq:"k tSls fu'p; 
okyk gksrk gS oSls gh ejdj Hkh gksrk gSA blfy, og iDdk fu'p; djsA ¼NkUnksX; mifu"kn~ 
3@14@1½  
 
This whole world is certainly Brahm. Its origin/creation, sustenance and end/annihilation 
are, verily, from, and in, that Brahm. Realising thus, one should become placid and 
tranquil (by temperament) and worship such a Supreme Being (Brahm). A man is able to 
(i.e. empowered to) make a firm determination/resolve—whatever he resolves/determines 
while alive, verily he does become the same upon death. Therefore, make this a certainty 
(i.e. treat the above fact as an ultimate truth and don’t fritter away your precious time and 
life in doubting and pursuing futility) (Chandogya Upanishad 3/14/1).  
  
 
(27) bZ'kk okL;kfen ¡~lo± ;fRdøk txR;ka txr~ A  
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rsu R;äsu Hkq°khFkk ek x`/k% dL; fLon~ /kue~ AA  ¼bZ'kkokL; mifu"kn~ 1½ 
 
īśā vāsyāmidaṃsarvaṃ yatkiñca jagatyāṃ jagat / tēna tyaktēna bhuñjithā mā gṛdhaḥ 
kasya svid dhanam // (Īśāvāsya Upaniṣad, 1) 
 
vf[ky czãk.M esa tks dqN Hkh tM+&psru :i txr gS og lc bZ'oj ¼czã½ ls O;kIr gSA blfy, 
gs f'k";] rqe R;kxiwoZd bldk ¼lalkj½ miHkksx djks] fdlh ds Hkh /ku dks ysus dh bPNk u djksA 
¼bZ'kkokL; mifu"kn~ 1½ 

 
In the entire world, whatever animate and/or inanimate that exists, are all pervaded by the 
Lord (Brahm). Therefore, oh disciple (seeker/aspirant), you should utilise/avail 
of/employ/enjoy this world and its objects with a sense of detachment and renunciation. 
Do not desire to acquire (covet) the wealth of others (Ishavashya Upanishad 1). 
 
(C) Atma (the spirit or soul of the creature) :-  
 ‘God is a Spirit, and they that worship him must worship him in spirit and in 
truth’ (Gospel of St. John, 4/24). This quotation from the holy Bible firmly establishes 
the relationship between Brahm (God) and the Atma (spirit, soul) of the creature. Swami 
Vivekanand has said—‘Man stands on the glory of his own soul, the infinite, the eternal, 
the deathless. That soul which no instruments can pierce, which no air can dry, nor fire 
burn, no water can dissolve. The soul that is the infinite, the birthless, the deathless, the 
one without beginning and without end, the one before whose magnitude even the Sun, 
the Moon along with all their systems appear like humble drops in the vast ocean.’  
 
Now, let us have a quick look at the following randomly selected quotations from the 
various important Upanishads to see the characteristic features of Atma/soul (and its 
relationship with the Brahm):-  
 
(28) ;fLeu~ iøk iøktuk vkdk'kúk çfrf"Br% A  

reso eU; vkRekua fo}kua czãke`rks·e`re~ AA ¼c`gnkj.;d 4@4@17½ 
 
yasmin pañca pañcajanā ākāśaśca pratiṣṭhitaḥ / tamēva manya ātmānaṃ vidvānaṃ 
brahmāmṛtō’mṛtam // (Bṛhadāraṇyak Upaniṣad, 4/4/17) 
 
ftlesa ik¡p iap tu gks ¼xU/koZ] fiÙkj] nsork] vlqj rFkk czkã.k vkfn o.kZ½ rFkk ftlesa vO;kÑr 
izdk'k izfrf"Br gksμml vkRek dks gh eSa ve`r czã ekurk gw¡A ¼c`gnkj.;d 4@4@17½ 
 
In whom the five classes of beings (such as the Gandharvas, the Ancestors, the Gods, the 
non-Gods, the Brahmins etc.) or the five basic elements (such as earth, water, fire, space, 
sky) as well as the indescribable light (signifying knowledge, enlightenment, wisdom, 
erudition) are firmly established—he is the entity whom I recognise as the Atma (which 
is the pure self or supreme the supreme Spirit) and it is synonymous with the Amrit-like 
Brahm. (Brihad-Aranyaka Upanishad, 4/4/17). 
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(29) ;Rija czã lokZRek foðkL;k;rua egr~ A  

lw{ekRlw{erja fuR;a l Roeso Roeso rr~ AA ¼dSoY; mifu"kn~ 1@16½ 
 
yatparaṃ brahma sarvātmā viśvasyāyatanaṃ mahat / sūkṣmātsūkṣmataraṃ nityaṃ sa 
tvamēva tvamēva tat // (Kaivalya Upaniṣad, 1/16)  
 
tks ijeczã lcdh vkRek gS] foðk dk egku~ vk;ru gS] lw{e ls Hkh lw{erj vkSj fuR; gSμ ogh 
rqe gks] rqEgh og gksA ¼dSoY; mifu"kn~ 1@16½ 
 
The supreme Brahm, who is the Atma/soul/spirit of all the creatures, who is the resting 
place or abode of the cosmos (i.e. is the one inside whom everything exists; who 
encompasses everything that exits within himself), who is smaller than the minutest, and 
who is eternal, truthful, absolute and infinite—He is you; He is you indeed; you are Him 
(Kaivalya Upanishad 1/16). 
 
 
(30) ,srnkRE;fena lo± rRlR;a l vkRek rRoefl 'osrdsrks A ¼NkUnksX; mifu"kn~ 6@8@7½ 
 
aitadātmyamidaṃ sarvaṃ tatsyatyaṃ sa ātmā tatvamasi śvētakētō (Chāndōgya 
Upaniṣad, 6/8/7) 
 
gs 'osrdsrq! ,srnzqi gh ;g lc dqN gS( ;g lR; gS( ;g vkRek gS] vkSj og rqe gksA ¼NkUnksX; 
mifu"kn~ 6@8@7½ 
 
Oh Shwetketu! Verily, all that is this; this is the truth; this is the Atma and it is you 
(Chandogya Upanishad 6/2/1).  
 
 
(31) ;Lrq lokZf.k HkwrkU;kReU;sokuqi';fr A loZHkwrs"kq pkRekua rrks u fotqxqIlrs AA  
                                             ¼bZ'kkokL; mifu"kn~ 6½ 
 
yastu sarvāṇi bhūtānyātmanyēvānupaśyati / sarvabhūtēṣu cātmānaṃ tatō na 
vijugupsatē // (Īśāvāsya Upaniṣad, 6) 
 
tks lc Hkwrksa dks vkRek esa gh ns[krk gS rFkk lc Hkwrksa esa vkRek dks ns[krk gSμog ml czã dks 
lcesa O;kIr tkudj ¼n'kZudjds½ fdlh ls Hkh ?k`.kk ugha djrkA ¼bZ'kkokL; mifu"kn~ 6½ 
 
He—who sees all the five elements (i.e. the earth, fire, water, wind, space known as the 
Bhuts1—representing the entire living world, both the animate and the inanimate) in the 
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Atma (the soul; the spirit), and vice-versa—does not have hatred, malice and ill-will with 
or against anyone because he sees no distinction between them (because he realises that 
all individual entities known as the ‘Bhuts’, in their essential form, are the same 
Consciousness in myriad forms, and they are nothing but a revelation of the same 
universal Brahm in their individual forms) (Ishavashya Upanishad 6). 
 [Note—1The word ‘Bhut’ also means the ‘Jiva’, the living being. The body of the 
Jiva is made of the five basic elements of creation—viz. earth, fire, water, wind and 
space. Hence, in its primary form, the word ‘Bhut’ applies to both: the Jiva as well as the 
five elements. Any entity is a ‘living being’ because, and as long as, it has 
‘consciousness’ in it; for otherwise it would be ‘dead’. This unique thing called 
‘consciousness’ is a common denominator in all Bhuts. In other words, this 
‘consciousness’ is the ‘soul’, or the Atma, of all Bhuts. Further, the individual’s 
consciousness is but a fraction of the cosmic Consciousness that is known as Brahm. 
Hence it is obvious that there is no distinction between the individual Atma of the Jiva 
and the supreme universal Atma which is known as the ‘Parmatma’ or the ‘Supreme 
Atma’.   
 Once this realization dawns on the mental horizon of the enlightened being, he 
would see no difference between any two Jivas or living beings—for the simple reason 
because he knows that the true identity of any Jiva is his or her Atma which is pure 
consciousness, and not the gross body of the creature.  
 A very simple example would clarify this concept. Suppose we have five samples 
of plain drinking water that is contained in different vessels or containers of different 
sizes and shapes, and made of different materials, say from silver, copper, bronze, earth 
and china. Now, will these different vessels or containers in any way make a difference to 
the main thing of any value which a thirsty man is concerned with, which is ‘water’ in 
our example? Obviously, the answer is ‘no’; the man is focused on the water and not on 
the containers. It is the ‘water’ that he seeks, and not the pots which contain it. Likewise, 
an enlightened person sees the same Atma in all the Bhuts irrespective of the bodies that 
harbour this Atma. And just like a thirsty man who would enjoy his drink equally from 
all the pots, a truly enlightened person enjoys the presence of Brahm all around him in 
the physical world, in all shapes and forms.]    
 
 
(32) l ok v;ekRek czã foKkue;ks eukse;k% çk.ke;úk{kqeZ;% Jks=e;% A ¼c`gnkj.;d 4@4@5½ 
 
sa vā ayamātmā brahma vijñānamayō manōmayāḥ prāṇamayaścakṣurmayaḥ 
śrōtramayaḥ // (Bṛhadāraṇyak Upaniṣad, 4/4/5) 
 
;g tks vkRek gS og czã gS] foKkue; gS] eukse; gS] izk.ke; gS] p{kqeZ; gS vkSj Jks=e; gSA 
¼c`gnkj.;d 4@4@5½ 
 
This Atma (the pure consciousness; the ‘soul’) is that supreme Brahm. It is enlightened, 
wise and erudite, it is realised by the mind-intellect apparatus; it is life and pure 
consciousness; it is endowed with a power of vision, hearing etc. (Brihad-Aranyaka 
Upanishad, 4/4/5) 
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[Note—Vision and hearing refer not to physical eyes or ears but the power to see, 
to look clearly, to observe, to witness, to have a penetrating vision so as to be able to look 
deep beyond what appears apparent on the outside and to be able to see the actual facts 
rather than superficial appearances. Hearing means to learn, to imbibe knowledge, to be 
able to separate the grain from the chaff. Hearing aids memory and intellectual 
discriminatory exercise because it is one of the channels through which information and 
data from the outside world is caught hold of (or accessed) by the computer of the brain. 
Hearing is a main data input method or medium for the mind, and this data is collated and 
edited by the intelligence apparatus of the brain to guide the action of the creature. 
Further, knowledge transfer is also done through the medium of listening and hearing.]  

 
 
(33) ;% losZ"kq Hkwrs"kq fr"Bu~ losZH;ks HkwrsH;ks·Urjks ;a lokZf.k Hkwrkfu u fonq;ZL; lokZf.k Hkwrkfu 'kjhja 
;% lokZf.k HkwrkU;Urjks ;e;R;s"k r vkRekUr;kZE;e`r% A ¼c`gnkj.;d 3@7@15½ 
 
yaḥ sarvēshu bhutēṣu tiṣṭhan sarvēbhyō bhūtēbhyō’ntarō yaṃ sarvāṇi bhūtāni na 
viduryasya sarvāṇi bhūtāni śarīraṃ yaḥ sarvāṇi bhūtānyantarō yamayatyēṣa ta 
ātmāntaryāmyamṛtaḥ // (Bṛhadāraṇyak Upaniṣad, 3/7/15)  
 
tks lc Hkwrksa esa fLFkr gksdj lc Hkwrksa ds Hkhrj jgrk gS] ftldks loZHkwr Hkh ugha tkurs] ftldk 
lEiw.kZ Hkwr 'kjhj gS] tks lc Hkwrksa ds Hkhrj jgdj mUgsa fu;fer j[krk gSμ og rsjh vkRek 
vUr;kZeh ve`r gSA ¼c`gnkj.;d 3@7@15½ 
 
That which resides (pervades) in all the elements but is unknown to (or incompressible  
to) them; that whose gross body consists of all the elements; that which regulates all the 
elements by the fact of it being integral part or inherent to them—that entity is called the 
Atma (soul, spirit), and it is Amrit-like (i.e. is nectar-like which is pure, pristine, 
rejuvenating elixir of eternal life) (Brihad-Aranyaka Upanishad, 4/4/5).  

[Note—The elements are earth, water, fire, wind, space. All these are lifeless and 
inert as such. The factor which infuses them with life, or empowers them to do anything, 
to move, to act, and to show sign of life is the entity which is not inert, not lifeless as the 
elements. This live entity is what is called the Atma of the creature; it is the 
personification of the supreme Brahm residing in the elements and it pervades all of 
them. This Brahm is the driving force of life. It is like the battery of the vehicle without 
which it is lifeless.] 

 
 
(34) u tk;rs fez;rs ok foifúkék;a dqrfúké cHkwo dfúkr~ A  
 vtks fuR;% 'kkðkrks·;a iqjk.kks u gU;rs gU;ekus 'kjhjs A A ¼dBksifu"kn~ 1@2@18½ 
 
na jāyatē mriyatē vā vipaścinnāyaṃ kutaścinna babhūva kaścit / ajō nityaḥ śāśvatō’yaṃ 
purāṇō na hanyatē hanyamānē śarīrē // (Kaṭha Upaniṣad, 1/2/18) 
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fuR; pSrU; :i vkRek u mRié gksrk gS vkSj u ejrk gSA u ;g fdlh ls gqvk gS vkSj u blls 
dksbZ gksrk gS vFkkZr~ bldk dksbZ dkj.k ;k dk;Z ugha gSA ;g vtUek] fuR;] 'kk'or~ vkSj iqjkr.k 
gSA 'kjhj ds ekjs tkus ij Hkh ;g ugha ejrk ¼dBksifu"kn~ 1@2@18½  
 
The eternal, infinite and pure conscious Atma (soul, spirit) neither takes birth nor dies. It 
is produced/created from none, and it produces/creates none. It has no cause nor any 
work or aim and objective. It is without birth; is eternal, infinite, truthful, universal, most 
ancient and primordial. It does not die even after the body is killed/dead (Kathopanishad, 
1/2/18).   
 
 
(35) v;a ok;q% losZ"kka Hkwrkuka  e/kq A vL; ok;ks% lokZf.k Hkwrkfu e/kq A ;úkk;a vfLeu~ ok;kS 
rstkse;ks·e`r;% iq#"kks ;úkk;e/;kRea çk.kLrstkse;ks·e`re;% iq#"k% A v;eso l ;ks·;ekRek A 
bnee`re~ A bna czãsna loZe~AA ¼c`gnkj.;d 2@5@4½ 
 
ayaṃ vāyuḥ sarvēṣāṃ bhūtānāṃ madhu / asya vāyōḥ sarvāṇi bhūtāni madhu / 
yaścāyaṃ asmin vāyau tējōmayō’mṛtayaḥ puruṣō yaścāyamadhyātmaṃ 
prāṇastējōmayō’mṛitamayaḥ puruṣaḥ / ayamēva sa yō’yamātmā / edamamṛtam / edaṃ 
brahmēdaṃ sarvam // (Bṛhadāraṇyak Upaniṣad, 2/5/4) 
 
ok;q leLr Hkwrksa dk e/kq gSA leLr Hkwr bl ok;q ds e/kq gSaA bl ok;q ds vUnj ,d rstkse; iq:"k 
fojktrk gSA muds vUrjrj esa ,d vU; rstkse; ve`re; iq:"k fo|eku gSA mlds Hkh izk.k Lo:i 
,d vU; rstkse; ve`r iq:"k gSμ og gh vkRek gS] og gh ve`r gS] og gh czã gS] og gh lc 
gSA ¼c`gnkj.;d 2@5@4½ 
 
Wind is the nectar (i.e. the essence, the moving force, the flesh) of all the elements which 
constitute life; all the elements are together the nectar of (the ones that give importance 
to) the wind. A radiant, splendorous person is present in the centre of the wind (i.e. the 
wind has a controlling factor in that person); inside that person is yet another person who 
is more radiant and splendorous than the previous one and is Amrit-like. Further inside it 
and at the very core of this second person is yet another divine, glorious self-illuminated, 
radiant and splendorous being which is called the Atma. This Atma or soul is the Amrit 
(i.e. essence, the nectar, the elixir), it is the Brahm, and it is everything there is in this 
creation. (Brihad-Aranyaka Upanishad, 2/5/4).  

[Note—According to Vedant, there are three types body of the creature—viz, (i) 
The Gross Body—consisting of the food sheath and vital air sheath. (ii) The Subtle 
Body—consisting of the mind and intellect sheath. (iii) The Causal Body—consisting of 
the bliss sheath. The Atma/soul of the creature resides inside the bliss sheath in the casual 
body. The Atma working through these three sheaths assumes different personalities or 
becomes different persons as referred to in this verse. Each state of existence of the Atma 
creates a situation in which an individual exhibits special characteristic traits.] 
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(36) l ; ,"kks·f.kek ,srnkRE;fena loZe~ A rr~ lR;a l vkRek rÙoefl 'osrdsrks A  
                                           ¼NkUnksX; mifu"kn~ 6@8@7½ 
 
sa ya eṣō’ṇimā aitadātmyamidaṃ sarvam / tat satyaṃ sa ātmā tatvamasi śvētakētō // 
(Chāndōgya Upaniṣad, 6/8/7) 
 
;g tks vf.kek gS] ,srnzwi gh lc dqN gSA og lR; gS] vkRek gS vkSj gs 'osrdsrks] ogh rqe gksA 
¼NkUnksX; mifu"kn~ 6@8@7½ 
 
That, which is so minute, miniscule and microscopic, in fact is all this. Oh Shwetketu! It 
is the Truth; it is the Atma; it is you. [In other words, the reality about the living being is 
his Atma, the pure consciousness known as the soul, and not his gross body.] (Chandogya 
Upanishad 6/8/7).   
 
 
(37) rnsrn~ czãkiwoZeuijeuUrjeckáe;ekRek czã lokZuqHkw% A  ¼c`gnkj.;d 2@5@19½ 
 
tadētad brahmāpūrvamanaparamanantaramabāhyamayamātmā brahma sarvānubhūḥ // 
(Bṛhadāraṇyak Upaniṣad, 2/5/19) 
 
og ;g czã iwoZ ,oa vij gSμ dkj.k vkSj dk;Z ls jfgr gS] vUrj&fotkrh; nzO; ls 'kwU; gS 
vkSj ckgj vkfn ds Hksn ls jfgr gSA ;g vkRek gh lcdk vuqHko djus okyk czã gSA ¼c`gnkj.;d 
2@5@19½ 
 
That Brahm is primordial and additional to all—it is devoid of all causes/reasons and 
action/deeds; it is indistinguishable from both the inside and the outside; it is free from 
the divisions/demarcations of space, such as being inside or being outside of anything. 
[That is, it is present both inside as well as outside of any given entity.] This Atma is that 
entity which experiences or witnesses everything, and it is synonymous with supreme 
Brahma (Brihad-Aranyaka Upanishad, 2/5/19). 
 
 
(38) ,"k r vkRek lokZUrj% dreks ;kKoYD; lokZUrjks ;% çk.ksu çkf.kfr l r vkRek lokZUrjks 
;ks·ikusukikfufr l r vkRek lokZUrjks ;ks O;kusu O;kfufr l r vkRek lokZUrjks ; mnkusuksnkfufr l 
r vkRek lokZUrj ,"k r vkRek lokZUrj% A  ¼c`gnkj.;d 3@4@1½ 
 
eṣa ta ātmā sarvāntaraḥ katamō yājñavalkya sarvāntarō yaḥ prāṇēna prāṇiti sa ta ātmā 
sarvāntarō yō’pānēnāpāniti sa ta ātmā sarvāntarō yō vyānēna vyāniti sa ta ātmā 
sarvāntarō ya udānēnōdāniti sa ta ātmā sarvāntara eṣa ta ātmā sarvāntaraḥ // 
(Bṛhadāraṇyak Upaniṣad, 3/4/1) 
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¼;kKoYD; us pkØk;.k m"kLr ls dgkμ½ ‘;g rsjh vkRek gh lokZUrj gSA’ rc ml'kLr us 
iwNkμ‘;g lokZUrj dkSu lk gS\’ ;kKoYD; us mÙkj fn;kμ‘tks izk.kls izk.kfØ;k djrk gS og rsjh 
vkRek lokZUrj gS tks viku ls vikufØ;k djrk gS og rsjh vkRek lokZUrj gSA tks O;ku ls 
O;kufØ;k djrk gS og rsjh vkRek lokZUrj gSA tks mnku ls mnkufØ;k djrk gS og rsjh vkRek 

lokZUrj gSA’ ¼c`gnkj.;d 3@4@1½ 
 
Sage Yagyawalkya said to Ushasta Chaakraayana—‘This Atma of yours is the all-
pervading, omnipresent entity which is resident inside all beings and is inherent to them 
(sarvāntara).’ 

Ushasta asked Yagyawalkya—‘Which is that omnipresent, all-pervading entity of 
which you talk about?’  

Sage Yagyawalka replied—‘Well, that which is the activating force driving all 
life is your Atma residing inside all. That which resides inside and drives the wind-force 
called ‘Apaan’ and activates it is the Atma that is all-pervading and inherent to all. That 
which activates the wind-force called ‘Vyan’ is your Atma which permeates everywhere. 
That which activates the wind-force called ‘Udaan’ is your Atma which is integral part of 
all. It is your Atma that resides inside all beings as an integral life-giving, life-sustaining 
force.’ (Brihad-Aranyaka Upanishad, 3/4/1). 

[Note—The three wind forces referred in this verse are the following:- (a) 
Apaan—the wind which passes through the anus; hear signifying the digestive and 
excretory functions. (b) Vyan—the vital air which pervades throughout the body; that 
which maintains the equilibrium between the forces inside and outside of the body. (c) 
Udaan—the air which helps the body to rise up and move, which is a sure sign of life in 
the otherwise gross and dead body.] 

 
 
(39) ----lokZUrj% A u n`þsnzZþkja i';suZ Jqrs% Jksrkj ¡~ J`.kq;k u erseZUrkja eUohFkk u foKkrsfoZKkrkja 
fotkuh;k% A ,"k r vkRek lokZUrjks·rks·U;nkr± rrks gks"kLrúkkØk;.k mijjke A  
                                                          ¼c`gnkj.;d 3@4@2½ 
 
---sarvāntaraḥ / na dṛṣtērdraṣtāraṃ paśyērna śrutēḥ śrōtāraṃ sṛṇuyā na 
matērmantāraṃ manvīthā na vijñātērvijñātāraṃ vijānīyāḥ / eṣa ta ātmā 
sarvāntarō’tō’nyadārtaṃ tatō hōṣastaścākrāyaṇa upararām // (Bṛhadāraṇyak Upaniṣad, 
3/4/2) 
 
----;g rsjh vkRek lokZUrj gSA rw ml n`f"V ds nz"Vk dks ugha ns[k ldrkA rw Jqfr ds Jksrk dks ugha 
lqu ldrkA rw efr ds eUrk dk euu ugha dj ldrkA rw foKkfr ds foKkrk dks ugha tku ldrkA 

rsjh vkRek lokZUrj gSA blls fHké lc uk'koku gSA’ ;g lqudj pkØk;.k m"kLr pqi gks x;kA 
¼c`gnkj.;d 3@4@2½ 
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This Atma of yours is all-pervading, integral to all life and a resident inside all beings. 
You cannot see the one who empowers the faculty of sight to see. You cannot hear the 
one who hears the sound of the Vedas. You cannot grasp and comprehend the one who 
regulates the mind and intellect. You cannot know the one who is an expert in the science 
and art of knowledge. This Atma of yours is all-pervading, omnipresent, inherent and an 
integral part of all life as well as non-life. Anything besides it is perishable, a non-
existent entity’. Hearing this, Chakrayan Ushata fell silent (Brihad Aranyaka Upanishad, 
3/4/2). 
 
 
(40) vFk gSua dgksy% dkS"khrds;% içPN ;kKoYD;sfr gksokp ;nso lk{kknijks{k z̃ã ; vkRek 
lokZUrjLra es O;kp{osR;s"k r vkRek lokZUrj% A dreks ;kKoYD; lokZUrjks ;ks·'kuk;kfiikls 'kksda 
eksga tjka eR̀;qeR;sfr A ¼c`gnkj.;d 3@5@1½ 
 
atha hainaṃ kahōlaḥ kauṣītakēyaḥ papraccha yājñavalkyēti hōvāca yadēva 
sākṣādaparōkṣhadbrahma ya ātmā sarvāntarastaṃ mē vyācakṣvētyēṣa ta ātmā 
sarvāntaraḥ / katamō yājñavalkya sarvāntarō yō’śanāyāpipāsē śōkaṃ mōhaṃ jarāṃ 
mṛtumatyēti // (Bṛhadāraṇyak Upaniṣad, 3/5/1)   
 

blds i'pkr~ dkS"khrds; dgksy us dgkμ‘gs ;kKoYD;! tks Hkh lk{kkr~ vijks{k czã vkSj lokZUrj 

vkRek gS] mldks vki esjs izfr O;k[;k djsa’A bl ij ;kKoYD; us dgkμ‘;g rsjh vkRek lokZUrj 

gS’A bl ij dgksy us iqu% iwNkμ‘gs ;kKoYD;! og lokZUrj dkSu lk gS\’ rc ;kKoYD; us 
dgkμ‘tks Hkw[k] I;kl] 'kksd] eksg] tjk] e`R;q ls ijs gSA og rsjh vkRek lokZUrj gS’A ¼c`gnkj.;d 
3@5@1½ 
 
After that, Kaushitakeya Kahol said—‘Oh Yagyawalkya! Whosoever or whatsoever is 
the unmanifest, unapparent, attributeless Brahm and the all-pervading, inherent to all 
creatures and their integral part, the entity called Atma—do explain/describe them to me’. 
Sage Yagyawalkya replied—‘This Atma of yours is the all-pervading, integral part of all 
and resident inside all’.  

Kahol asked again—‘Oh Yagyawalkya! Which is that entity that is all-pervading, 
an integral part of everything, omnipresent and a resident inside all life forces?’ 
Yagyawalkya replied—‘That which is free from hunger, thirst, sorrows, 
attachments/infatuations/delusions, old age/disintegration/decay/disease as well as death 
is your Atma’ (Brihad-Aranyaka Upanishad, 3/5/1). 

 
 
(41) lR;su yH;Lrilk ás"k vkRek lE;XKkusu czãp;sZ.k fuR;e~ A vUr%'kjhjs T;ksfreZ;ks fg 'kqHkzks 
;a i';fUr ;r;% {kh.knks"kk% AA lR;eso t;fr uku`ra lR;su iUFkk forrks nso;ku% A ;sukØeUR;`"k;ks 
ákIrdkek ;= rRlR;L; ijea fu/kkue~ AA ¼eq.Mdksifu"kn~ 3@1@506½  
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satyēna labhyastapasā hyēṣa ātmā samyagjñānēna brahmacaryēṇa nityam / antaḥśarīrē 
jyōtirmayo hi śubhrō yaṃ paśyanti yatayaḥ kṣīṇadōṣāḥ //  
satyamēva jayati nānṛtaṃ satyēna panthā vitatō dēvayānaḥ / yēnākramantyṛṣayō 
hyāptakāmā yatra tatsatyasya paramaṃ nidhānam // (Muṇdkak Upaniṣad, 3/1/506) 
 
bl 'kq)] T;ksfreZ; vkRek dks lR;] ri] Kku vkSj czãp;Z ds }kjk izkIr fd;k tk ldrk gSA 
bldks ;fr yksx ftudk nks"k {kh.k gks x;k gS vius Hkhrj ns[krs gSaA lR; dh gh fot; gksrh gS] 
>wB dh ughaA ;g nso;ku&ekxZ lR; ds }kjk gh [kqyrk gSA bl ij pydj vkIrdke _f"kx.k lR; 
ds ml ijefu/kku ij igq¡prs gSaA ¼eq.Mdksifu"kn~ 3@1@506½ 
 
This self-illuminated, pure and uncorrupt Atma—which the faultless ascetics see inside 
their inner-self or inner-core— can only be known or understood or attained or achieved 
by observing truthfulness, doing Tapa (austerities/penances), acquiring Gyan (truthful 
knowledge) and observing Brahmacharya (celibacy and self-restraint). Truth only 
triumphs, not falsehood. This highway leading to the abode of Gods—by following 
which contented sages and seers reach that supreme abode of the Truth—is opened or 
accessed or  available only by the key of ‘truth’. (Mundakopanishad, 3/1/506). 
  
 
(42) bna czãsna {k=fees yksdk bes nsok bekfu Hkwrkuhn ¡~ lo± ;n;ekRek A ¼c`gnkj.;d 2@4@6½ 
 
edaṃ brahmēdaṃ kṣhatramimē lōkā emē dēvā emāni bhūtānīdaṃ sarvaṃ 
yadayamātmā // (Bṛhadāraṇyak Upaniṣad, 2/4/6) 
 

¼;kKoYD; us eS=s;h ls dgkμ½ ‘;g czkã.k tkfr] ;g {kf=; tkfr ;s yksd] ;g nsox.k] ;g 

Hkwrx.k vkSj ;g lc dqN tks Hkh gS lc vkRek gh gSA’ ¼c`gnkj.;d 2@4@6½ 
 
(Sage Yagyawalkya said to Maitreyi, his wife—) 'The Brahmin class, the Khastriya class, 
the whole world, the Gods, the spirits, the elements as well as all that exists are noting 
else but a manifestation of the Atma' (Brihad-Aranyaka Upanishad, 2/4/6). 
 
 
(43) vn`þks nzþkJqr% Jksrkerks eUrkfoKkrks foKkrk ukU;ks·rks·fLr foKkrS"k r 
vkRekUr;kZE;e`rks·rks·U;nkr± rrks gksíkyd vk#f.k#ijjke A ¼c`gnkj.;d mifu"kn~ 3@7@23½ 
 
adṛṣṭō draṣṭāśrutaḥ śrōtāmatō mantāvijñātō vijñātā nānyō’tō’sti vijñātaiṣa ta 
ātmāntaryāmyamṛtō’tō’nyadārtaṃ tatō hōdyālaka āruṇirupararāma // (Bṛhadāraṇyak 
Upaniṣad, 3/7/23) 
 
og fn[kk;h u nsus okyk fdUrq ns[kus okyk gSA lqukbZ u nsus okyk fdUrq lquus okyk gSA euu dk 
fo"k; u gksus okyk fdUrq euu djus okyk gSA fo'ks"kr;k Kkr u gksus okyk fdUrq fo'ks"k :i ls gj 
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pht dks tkuus okyk gSA ;g rqEgkjh vkRek vUr;kZeh ve`r gSA blls fHké ¼vyx½ lc uk'koku 
gSA ¼c`gnkj.;d mifu"kn~ 3@7@23½ 
 
That divine entity is not visible, but it sees/watches/observes everything. It cannot be 
heard, but it hears everything. It is not the subject of discussion or object of 
comprehension, but it comprehends and understands everything. It cannot be known, but 
it knows everything well. Such an ‘entity’ is your Atma (pure consciousness) which is an 
embodiment of Amrit (elixir of eternal life), and it resides within you. Excepting this 
eclectic and divine entity, everything else is perishable. (Brihad-Aranyaka Upanishad 
3/7/23).  
  
 
(44) ;% i`fFkO;ka fr"Bu~ i`fFkO;k vUrjks ;a i`fFkoh u osn oL; i`fFkoh 'kjhja ;% i`fFkoheUrjks 
;e;R;s"k r vkRekUr;kZE;e`r% AA ¼c`gnkj.;d mifu"kn~ 3@7@3½ 
 
yaḥ pṛthivyāṃ tiṣṭhan pṛthivyā antarō yaṃ pṛthivī na vēda vasya pṛthivī śharīraṃ yaḥ 
pṛthivīmantarō yamayatyēṣa ta ātmāntaryāmyamṛtaḥ // (Bṛhadāraṇyak Upaniṣad, 3/7/3) 
 
tks i`Foh esa jgus okyk gS ij ftls i`Foh ugha tkurh] ftldk i`Foh 'kjhj gS vkSj tks i`Foh ds 
Hkhrj jgdj mldk fu;eu djrk gSμ ogh rqEgkjh vkRek gS vkSj og vUr;kZeh ve`r gSA 
¼c`gnkj.;d mifu"kn~ 3@7@3½ 
 
That which resides in the earth but is unknown to the latter (i.e. the earth-element is 
unaware that ‘it’ resides in or pervades it); that whose body is the earth and that which 
controls/regulates the earth (i.e. its activities)—that entity is your Atma/soul which 
resides in you and is Amrit-like. [These are the words of sage Yagyawalkya for Uddalak, 
the son of Arun.] (Brihad-Aranyaka Upanishad 3/7/3).   
 
 
(45) l ok ,"k egkut vkRektjks·ejks·e`rks·Hk;ks czãkHk;a oS czãkHk; ¡~ fg  
     oS czã Hkofr ; ,oa osn A ¼c`gnkj.;d 4@4@25½ 
 
sa vā eṣa mahānaja ātmājarō’marō’mṛtō’bhayō brahmābhayaṃ vai brahmābhayaṃ hi vai 
brahma bhavati ya evaṃ vēda // (Bṛhadāraṇyak Upaniṣad, 4/4/25) 
 
og ;g egku vkRek vtUek] vtj] ve`r] vHk; ,oa czã gSA fu'p; gh czã vHk; gSA tks bl 
izdkj tkurk gS og vo'; vHk; czã gh gks tkrk gSA ¼c`gnkj.;d 4@4@25½ 
 
This Atma is without a birth; it does not grow old and it does not become diseased. It is 
an embodiment of Amrit, is fearless and is an embodiment, image or personification of 
the supreme Brahm. Certainly Brahm is fearless. One who understands or realises this 
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basic tenet becomes fearless (i.e. as fearless as) Brahm himself. (Brihad-Aranyaka 
Upanishad, 4/4/25). 
 
 
(46) bn ¡~ lo± ;n;ekRek A ¼c`gnkj.;d 2@4@6] 4@5@7½ 
 
edaṃ sarvaṃ yadayamātmā // (Bṛhadāraṇyak Upaniṣad, 2/4/6; 4/5/7) 
 
;g lc vkRek gh gSA ¼c`gnkj.;d 2@4@6] 4@5@7½ 
 
All this is the Atma (the soul of the creature) (Brihad-Aranyaka Upanishad, 2/4/6, 4/5/7). 
 
 
(47) vkReSosna loZe~ A ¼NkUnksX; mifu"kn~ 7@25@2½ 
 
ātmaivēdaṃ sarvam // (Chāndōgya Upaniṣad, 7/25/2) 
 
vkRek gh ;g lc gSA ¼NkUnksX; mifu"kn~ 7@25@2½ 
 
‘Atma’ is all that there is (in reality in this world; it is the real and the true ‘essence’ in 
this creation, and without the ‘essence’ the rest would be hollow and devoid of any pith). 
(Chandogya Upanishad 7/25/2).  
  
 
(48) czãSosn ¡~ loZe~ A ¼u`flag mi0 7@3½ 
 
brahmaivēdaṃ sarvam // (Nṛsiṃha Upaniṣad, 7/3) 
 
czã gh ;g lc gSA ¼u`flag mi0 7@3½ 
 
Brahm is all this (Nrisingh Upanishad 7/3). 
 
 
(49) çKkua czã A ¼'kq0 j0 2@1½ 
 
prajñānaṃ brahma // (Śukarasya Upaniṣad, 2/1) 
 
izKku gh czã gSA ¼'kq0 j0 2@1½ 
 
Truthful knowledge and enlightenment is indeed Brahm. [That is, knowledge, especially 
one that is true and deep, without any sort of taint and bias, is a personified form of 
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Brahm. In other words, one who has true spiritual knowledge, one who is spiritually wise, 
self-realised and enlightened, is someone who represents Brahm.] (Shuk Rahasya, 2/1). 
 
(50) rÙoefl A ¼NkUnksX; mifu"kn~ 6@8@7] 6@9@4] 6@14@3½ 
 
tattvamasi // (Chāndōgya Upaniṣad, 6/8/7, 6/1/4, 6/14/3) 
 
ogh rw gSA ¼NkUnksX; mifu"kn~ 6@8@7] 6@9@4] 6@14@3½ 
 
‘That’ is you! [To wit, the teacher tells his learned disciple who has become enlightened 
and self-realised, that once he has attained this enlightened and exalted state of existence, 
he has become one with Brahm. Once ignorance and delusions are eliminated, the Jiva, 
the living being, realizes that his true identity is the ‘Atma’, which is pure consciousness, 
and this Atma is, in essence, the same as the Supreme Atma known as Brahm, or the 
Parmatma. See serial numbers 51-53 herein below.] (Chandogya Upanishad 6/8/7, 6/1/4, 
6/14/3). 
   
 
(51) v;ekRek czã A ¼c`gnkj.;d 2@5@19½ 
 
ayamātmā brahma // (Bṛhadāraṇyak Upaniṣad,  2/5/19) 
 
;g vkRek gh czã gSA ¼c`gnkj.;d 2@5@19½ 
 
This Atma (the pure conscious soul of the living being) is the Brahm (personified). [Refer 
serial number 50 herein above, and 52-53 below.] (Brihad-Aranyaka Upanishad, 2/5/19). 
 
 
(52) vga czãkfLe A ¼c`gnkj.;d 1@4@10½ 
 
ahaṃ brahmāsmi // (Bṛhadāraṇyak Upaniṣad, 1/4/10) 
 
eSa czã gw¡A ¼c`gnkj.;d 1@4@10½ 
 
‘I am Brahm’. [Refer serial numbers 49-51 herein above. This is an honest and truthful 
declaration made by a self-realised and enlightened spiritual seeker when he understands 
who he actually is, and what the meaning is of all the teachings of the Upanishads taken 
together. It is understood that there is no pretention, conceit, self-praise, haughtiness or 
ego involved in this exclamation.] (Brihad-Aranyaka Upanishad, 1/4/10). 
 
'You are I and I am you'— Saint Angelo of Foligno 
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                                   Emancipation, Salvation and Beatitude :-  
 
The Holy Bible says:--  

Verily, verily, I say unto you—he that heareth my word and believeth on Him that 
sent me, hath everlasting life, and shall not come into condemnation, but is passed from 
death unto life (Gospel of St. John, 5/24), (2) I am the bread of life; he that cometh to me 
shall never hunger and he that beliveth on me shall never thirst (-do-, 6/35), (3) That 
everyone which seeth the Son and believeth on him may have everlasting life, and I will 
raise him up at the last day (-do-, 6/40), (4) I give unto them eternal life and they shall 
never perish, neither shall any man pluck them out of my hands. My Father, which gave 
them me, is greater than all, and no one is able to pluck them out of my Father’s hands (-
do-, 10/28-29), (5) Acquaint now thy self with Him and be at peace (Bible, Job, 22/21). 
 
Next, let us have a brief look at the following randomly selected quotations from the 
various important Upanishads to see the definition and characteristic features of 
Emancipation, Salvation,  Bliss and Beatitude :-  
 
(53) KkRok nsoa loZik'kkigkfu% {kh.kS% Dys'kStZUee`R;qçgkf.k% A ¼'osrkðkrj mifu"kn~ 1@11½ 
 
jñātvā dēvaṃ sarvapāśāpahāniḥ kṣhīṇaiḥ klēśairjanmamṛtuprahāṇiḥ // (Śvētāśvatar 
Upaniṣad, 1/11) 
 
ijekRek czã dks tkudj lc cU/ku dV tkrs gSaA Dys'kksa ds {kha.k gksus ij tUe vkSj e`R;q ls 
NqVdkjk fey tkrk gSA ¼'osrkðkrj mifu"kn~ 1@11½  
 
Upon realisation of the essence of the Supreme Being (Brahm), all the fetters that shackle 
the creature are broken. When sorrows, distresses, miseries, trouble, tribulation and 
torments of all kinds are dispelled (i.e. they disintegrate), the creature finds liberation 
from the cycle of birth and death; it attains emancipation and salvation. (Shwetashwatar 
Upanishad, 1/11). 
 
 
(54) ;Fkksnda 'kq)s 'kq)ekfläa rkn`xso Hkofr A ,oa equsfoZtkur vkRek Hkofr xkSre AA  
                                                 ¼dBksifu"kn~ 2@1@15½ 
 
yathōdakaṃ śuddhē śuddhamāsiktaṃ tāgṛgēva bhavati / avaṃ munērvijānata ātmā 
bhavati gautama // (Kaṭha Upaniṣad, 2/1/15) 
 

¼;ejkt ufpdsrk ls cksysμ½ ‘ ftl izdkj fueZy ty esa cknyksa }kjk lc vksj ls o"kkZ;k gqvk 
ty feydj fueZy gks tkrk gS] mlh izdkj gs xkSre oa'kh; ufpdsrk] ,d ek= ijeczã gh lc 
dqN gSμbl izdkj tkuus okys eqfu dh vkRek czã dks izkIr gks tkrh gSA vFkkZr~ og ijeczã esa 

feydj mlh ds :i dk gks tkrk gSA’ ¼dBksifu"kn~ 2@1@15½ 
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Yam, the God of death, tells Nachiketa of the Gautam-clan, 'Oh Gautam! Even as the rain 
falling from the clouds in every direction is basically and inherently pure and clear (i.e. it 
is chemically as pure as the water molecules that forms the cloud) though it appears to be 
dirty, muddy, filthy etc. according to the ground on which it falls, but after its merger 
with pure water, there appears to be no distinction between this water and the water that 
forms the clouds. Similarly, the realisation that the Supreme Being (Brahm) is the 
ultimate pure and absolute truth enables the sage’s Atma (spirit, soul) to become one with 
it (i.e. the Atma becomes one with the supreme Brahm, finds sanctuary with him and 
becomes as pure and uncorrupt as the latter)' (Kathopanishad, 2/1/15).   
 
 
(55) l osnSrRijea czã /kke ;= fo'oa fufgra Hkkfr 'kqHkze~ A 
 miklrs iq#"ka ;s ádkekLrs 'kqØesrnfrorZfUr /khjk% AA ¼eq.Mdksifu"kn~ 3@2@1½ 
 
sa vēdaitatparamaṃ brahma dhāma yatra viśvaṃ nihitaṃ bhāti śubhram / 
upāsatē puruṣaṃ yē hyakāmāstē śukramētadativartanti dhīrāḥ // (Muṇdkak Upaniṣad, 
3/2/1) 
 
;g fuLdke Hkko okyk iq:"k bl ije izdk'keku ,oa 'kq) czã/kke dks tku ysrk gS ftlesa lEiw.kZ 
txr fLFkr gqvk izrhr gksrk gSA tks dksbZ Hkh fuLdke lk/kd ijeczã dh mikluk djrk gS og 
cqf)eku jtksoh;Ze; bl txr dks thr ysrk gSA ¼eq.Mdksifu"kn~ 3@2@1½ 
 
That selfless person realises that the most pure and self-illuminated ‘abode of Brahm’ is 
the place in which the whole cosmos appears to be established. Any wise, erudite, 
sagacious, enlightened and intelligent seeker/aspirant who adores, honours and worships 
this Supreme Being (Brahm) is able to conquer (i.e. crossover from) this world consisting 
of such despicable things as mucous and sperms (i.e. a world consisting of birth and 
death) (Mundakopanishad, 3/2/1).  
 
 
(56) laçkI;Sue`"k;ks Kkur`Irk% ÑrkRekuks ohrjkxk% ç’kkUrk% A 
 rs loZxa loZr% çkI; /khjk ;qäkReku% loZesokfo’kfUr AA ¼eq.Mdksifu"kn~ 3@2@5½ 
 
saṃprāpyainamṛṣayō jñānatṛptāḥ kṛtātmānō vītarāgāḥ praśāntāḥ / 
te sarvagaṃ sarvataḥ prāpya dhīrā yuktātmānaḥ sarvamēvāviśanti // (Muṇdkak 
Upaniṣad, 3/2/5)  
 
loZFkk vklfä jfgr vkSj fo’kq) vUr%dj.k okys _f”k ml ijeczã dks iw.kZ :I ls izkIr gksdj 
Kku ls r`fIr ,oa ije’kkUr gks tkrs gSaA vius vkidks os ijerRo ¼czã½ esa LFkkfir dj nsrs gSa ,oa 
mls lc rjQ ls izkIr djds ml ijeczã esa izfoþ gks tkrs gSaA ¼eq.Mdksifu"kn~ 3@2@5½ 
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The self-realised, enlightened, wise and intelligent sages/seers who are totally 
dispassionate towards and detached from this mundane world, and who have uncorrupt 
and pure inner-self, are able to attain that supreme Brahm. This they do by means of 
Gyan or the acquisition of truthful knowledge about the absolute and irrefutable Reality. 
As a consequence, they become absolutely calm, peaceful, serene and tranquil as well as 
contented and satisfied. Having established oneness between themselves and the Supreme 
Being (Brahm), such wise, erudite and sagacious persons obtain (imbibe, accept, absorve) 
the supreme Truth and Reality from all the directions. They merge with the latter as a 
result (i.e. there is no distinction between them and Brahm which is the supreme Truth 
and Reality) (Mundakopanishad, 3/2/5).  
 
 
(57) bfUnz;sH;% ija euks eul% lÙoeqÙkee~ A lÙoknf/k egkukRek egrks·O;äeqÙkee~ AA 
 vO;äkÙkq ij% iq#"kks O;kidks·fy¯ ,o p A ;a KkRok eqP;rs tUrqje`rRoa p xPNfr AA  
                                               ¼dBksifu"kn~ 2@3@7&8½ 
 
endriyēbhyayaḥ paraṃ manō manasaḥ sattvamuttamam /  
sattvādadhi mahānātmā mahatō’vyaktamuttamam // 
avyaktāttu paraḥ puruṣō vyāpakō’liñga eva ca / 
yaṃ jñātvā mucyatē janturamṛtatvaṃ ca gacchati // (Kaṭha Upaniṣad, 2/3/7-8) 
 
bfUnz;ksa ls eu Js"B gS] eu ls cqf) Js"B gS] cqf) ls egku vkRek Js"B gS] vkRek ls ewy izÑfr 
¼tks vO;ä gS½ Js"B gSA ewy izÑfr ls Js"B O;kid vkSj vfyax iq:"k gS ftldks tkudj tho 
nq%[kksa ls eqä gksrk gS rFkk ve`r rRo :ih eks{k dks izkIr gks tkrk gSA ¼dBksifu"kn~ 2@3@7&8½ 
 
The mind is superior to the sensory organs; the intellect is superior to the mind; the 
Atma/soul is superior to the intellect; the unmanifest (primordial Nature) is superior to 
Atma; the all-pervading and neutral-gendered Being is superior to the primordial Nature. 
The creature attains deliverance from sorrows and troubles, besides achieving 
emancipation and salvation on realising this Absolute Truth (Kathopanishad, 2/3/7-8). 
   
 
(58) ;nk losZ çeqP;Urs dkek ;s·L; âfn fJrk% A vFk eR;ksZ·e`rks HkoR;= czã le'uqrs AA  
                                                   ¼dBksifu"kn~ 2@3@14½ 
 
yadā sarvē pramucyantē kāmā yē’sya hṛdi śritāḥ / 
atha martyō’mṛtō bhavatyatra brahma samaśnutē // (Kaṭha Upaniṣad, 2/3/14) 
 
tc ml fo}ku ds ân; esa fLFkr lc dkeuk;sa u"V gks tkrh gSa rc og ej.k iz/kku euq"; vejRo 
dks izkIr gks tkrk gS vkSj blh 'kjhj esa czã dk vuqHko djrk gSA ¼dBksifu"kn~ 2@3@14½ 
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When all desires and yearnings inside the heart and mind of a wise person are destroyed, 
he becomes eternal though apparently he appears to die a physical death, and he 
experiences the supreme Brahm while still living in his body (i.e. while still he is alive) 
(Kathopanishad, 2/3/14). 
 
 
(59) ;nk losZ çfHk|Urs ân;L;sg ûkUFk;% A vFk eR;ksZ·e`rks HkoR;srko)îkuq'kklue~ AA  
                                               ¼dBksifu"kn~ 2@3@15½ 
 
yadā sarvē prabhiddyantē hṛdayasyēha granthayaḥ / 
atha martyō’mṛtō bhavatyētāvaddhyanuśāsanam // (Kaṭha Upaniṣad, 2/3/15) 
 
tc ;gk¡ bl thou esa ml fo}ku dh ân; dh xzfUFk;k¡ VwV tkrh gSa rc og ej.k iz/kku euq"; 
ve`r Lo:i gks tkrk gSA bruk gh osn dk eq[; mins'k gS] vf/kd ughaA ¼dBksifu"kn~ 2@3@15½ 
 
When all the knots present in the heart of a wise, enlightened and intelligent person are 
broken (or untied), he becomes an image or an embodiment of Amrit (the elixir of eternal 
life—i.e. he becomes synonymous with the supreme Brahma) though he is an ordinary 
mortal.  [That is, he becomes immortal inspite of the fact that all creatures are apparently 
and outwardly mortal.] This is the essential teaching of the Vedas, it is the essence of all 
that they teach, and there is really nothing more than it (Kathopanishad, 2/3/15). 
 
 
(60) ;Fkk u|% L;Unekuk% leqnzs·Lra xPNfUr uke#is fogk; A  
 rFkk fo}ku uke:ikn~ foeqä% ijkRija iq#"kkeqiSfr fnO;e~ AA ¼eq.Mdksifu"kn~ 3@2@8½ 
 
yathā naddyaḥ syandamānāḥ samudrē’staṃ gacchanti nāmarupē vihāya / 
tathā vidvān nāmarūpād vimuktaḥ parātparaṃ puruṣāmupaiti divyam // 

(Muṇdkak Upaniṣad, 3/2/8) 
 
ftl izdkj cgrh gqbZ ufn;k¡ uke&:i dks NksM+dj leqnz esa feydj foyhu gks tkrh gSa mlh izdkj 
vfo|kÑr uke :i ls foeqä gksdj fo}ku iq:"k ijkRij fnO; ijczã dks izkIr gksrk gSA 
¼eq.Mdksifu"kn~ 3@2@8½ 
 
Even as flowing rivers merge into the ocean leaving behind no trace of their earlier 
names, shapes, forms and characteristics, a wise, erudite, sagacious, enlightened and self-
realised person becomes free from the fetters shackling him to ‘Avidya’ (i.e. ignorance, 
delusions, falsehoods, misconceptions etc.) and, as a consequence, he identifies himself 
with the eternal, infinite, absolute and Supreme Being (Brahm) who is glorious, 
magnificent, stupendous and divine (Mundakopanishad, 3/2/8).  
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(61) ,dks o'kh loZHkwrkUrjkRek ,da :ia cgq/kk ;% djksfr A  
 rekReLFka ;s·uqi';fUr /khjkLrs"kka lq[ka 'kkðkra usrjs"kke~ AA ¼dBksifu"kn~ 2@2@12½ 
 
ekō vaśī sarvabhūtāntarātmā ekaṃ rūpaṃ bahudhā yaḥ karōti / 
tamātmasthaṃ yē’nupaśyanti dhīrāstēṣāṃ sukhaṃ śāśvataṃ nētarēṣām // 

     (Kaṭha Upaniṣad, 2/2/12) 
 
tks ,d] lcdks vius o'k esa j[kus okyk] lc izkf.k;ksa dh vUrvkZRek] tks vius ,d :i dks gh 
ukuk :iksa esa O;ä djrk gSμ ml vkRenso dks tks foosdhiq:"k viuh cqf) esa fLFkr gks ns[krs gSa 
mUgha dks 'kk'or lq[k dh izkfIr gksrh gS] nwljksa dks ughaA ¼dBksifu"kn~ 2@2@12½ 
 
That which is one and unique, that which keeps all under its leash/control/spell, that 
which is the Atma (essence, soul) of all, and that which manifests (i.e. extends) itself into 
the myriad shapes of all that exists— the wise, intelligent and patient persons who 
observe (realise) that supreme entity (Brahm) in their mind and intellect are the ones who 
attain eternal, absolute, supreme and infinite beatitude, bliss and happiness; no one else 
(Kathopanishad, 2/2/12). 
 
 
(62) rekReLFka ;s·uqi';fUr /khjkLrs"kka lq[ka 'kkðkora usrjs"kke~ AA ¼'osrkðkrj mifu"kn~ 6@12½ 
 
tamātmasthaṃ yē’nupaśyanti dhīrāstēṣāṃ sukhaṃ śāśvataṃ nētarēṣām // (Śvētāśvatar 
Upaniṣad, 6/12) 
 
mldks ¼czã dks½ tks /khj viuh vkRek ¼vUr%dj.k½ esa fLFkr ns[krk gS mUgha dks 'kk'or lq[k dh 
izkfIr gksrh gS] nwljksa dks ughaA ¼'osrkðkrj mifu"kn~ 6@12½ 
 
Those who see/observe that supreme entity (known as the Brahm) in their Atma/soul (i.e. 
in their inner-self) are the ones who get eternal, absolute, infinite and supreme bliss, 
happiness, beatitude and felicity. None else can get it. (Shwetashwatar Upanishad, 6/12). 
 
 
(63) ; ,dks·o.kksZ cgq/kk 'kfä;ksxk}.kkZuusdkféfgrkFkksZ n/kkfr A ¼'osrkðkrj mifu"kn~ 4@1½ 
 
ya ekō’varṇō bahudhā śaktiyōgādvarṇānanēkānnihitārthō dadhāti //    
                                                                 (Śvētāśvatar Upaniṣad, 4/1)  
 
mifu"kn~ksa esa og ¼czã½ ,d ,oa vo.kZ gSA ogh czã tc fo'o esa vkSj ijO;kse  esa 'kr&lgò 
o.kks± esa fodflr&foykflr gksrk gS rks mldk bfrgkl vkSj fooj.k iqjk.kksa esa feyrk gSA ¼'osrkðkrj 
mifu"kn~ 4@1½ 
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'In the Upanishads, it (the Brahm) is one, attributeless and indescribable. When the same 
Brahm extends itself many-fold and in myriad of ways into hundreds and thousands of 
forms and shapes having innumerable contours, virtues and characteristics, the details of 
all this as a narration of history (or events that have taken place) and their various 
consequences are made in the Purans' (Shwetashwatar Upanishad 4/1). 
 
 
(64) The tenets of the Upanishads can be summerised as follows:- 
 

(a) çKkuk a c zã—prajñānāṃ brahma   
 
çKku vifjfNé czã gS   
 
Enlightenment, wisdom, knowledge is Brahm. 
 
 

(b) v;ekRek czã—ayamātmā brahma 

 
;g vkRek gh vifjfNé czã gS  

 
This Atma (the pure conscious soul; the true ‘self’) and Brahm are one and inseparable. 
Indeed, this Atma is Brahm, and vice-versa. [Brahm is uniform, imperishable, indivisible, 
eternal and one whole entity.] 
 
 

(c) czãso sn a foðkfena ofj"Be~—brahmēvēdaṃ viśvamidaṃ variṣṭham  

 
;g lEiw.k Z foðk vifjfNé czã gh gS  
 
This whole world (or cosmos) is that supreme Brahm manifested in its form. 
 
 

(d) lo± ;n;ekRek—sarvaṃ yadayamātmā 

 
;g lc dqN tk s gS] vkRek gh gS  
 
All this and that is the Atma. [That is, anything worthwhile and worthy of knowledge in 
this creation is nothing but the Atma, the truth and the essence of life in this world. 
Verily, this Atma is pure consciousness.] 
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(e) vgesosn a loZe~—ahamēvēdaṃ sarvam 

 
eS a gh ;g lc gw ¡  
 
I am all this. [Here, the word ‘I’ refers to the Atma which is pure consciousness and the 
true ‘self’ of an enlightened living being.] 
 
 

(f) çfrck s/k fofnra ere~—pratibōdha viditaṃ matam 

 
çR;sd Kku gh czã dk vFkok vkRek dk Kku gS 
 
Every single knowledge is a knowledge of the Brahm. 
 
 

(g) ÑRLu% çKku?ku ,o—kṛtsnaḥ prajñānaghana eva  

 
lEiw.k Z çKku ?ku gh gS  

 
It is an embodiment or a treasury of enlightenment, wisdom and truthful, eternal and 
supreme knowledge. 
 
 

(h) foKkueuUna czã—vijñānamanandaṃ brahma  

 
foKku vkSj vkuUn czã dk gh Lo:i gS 
 
Knowledge and Bliss, enlightenment and Beatitude are synonymous with Brahm; they 
represent Brahm-realisation.  
 
 
Thus we see that the truthful knowledge of the absolute, ultimate Reality is called Gyan. 
The object of this Gyan is Brahm. The fruit is self-realisation, and this leads to tranquility 
and mental peace as well as bliss and happiness; all agitations subside. This self- 
realisation is the awareness that the ‘self’ and the ‘Brahm’ are synonymous with each 
other. In essence this means that a truly self-realised person an enlightened one who 
experiences the ultimate bliss and beatitude that are the hallmarks of Brahm and the 
presence of Brahm.  
 
                     
                                                         *-----*-----*-----* 
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                                                   An Anthology                     

 
                     UPANISHADS DEDICATED TO LORD RAM  

                         
                      And THEIR SPIRITUAL PHILOSOPHY 
 
 
 
                                         APPENDIX 3 
 

                                 Key to Transliteration and Pronunciation 
 
 
The sequence followed is the following: the Sanskrit letter or half-syllable/Matra >> the 
Roman Transliteration >> English letter with an equivalent sound >> an English word or 
phrase showing the pronunciation of the Sanskrit letter in practical usage, with the part 
corresponding to the Sanskrit being in italics for distinguishing it from the rest of the 
sound of the letters of the word or phrase.  
 
 
(A) The vowels— 
 
 

अ / a A a / ‘A’—This sound is almost equivalent to and pronounced roughly as in ‘aloof, 
alone, akin’; or as in ‘a pen, a hen’. 
 

आ / ā Ā ā / ‘Aa’—This sound is almost equivalent to and pronounced roughly as in 
‘master, plaster, blast’. 
 

इ / i  I i  / ‘E’ — This sound is almost equivalent to and pronounced roughly as in ‘if’. 
 

ई / ī Ī ī  / ‘Ee’ — This sound is almost equivalent to and pronounced roughly as in ‘keel, 
knee’. 
 

उ / u U u  / ‘U’ or ‘Oo’ — This sound is almost equivalent to and pronounced roughly as 
in ‘full, bull’. 
 

ऊ / ◌ा ū Ū ū  / ‘Uu’ or ‘Ooo’ — This sound is almost equivalent to and pronounced 
roughly as in ‘boot, moon’. 
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ए / ◌ा e E ē  / ‘Ae’ —This sound is almost equivalent to and pronounced roughly as in 
‘may, ray’. 
 

ऐ / ◌ा ai Ai ai  / ‘Aye’ — This sound is almost equivalent to and pronounced roughly as 
in ‘aye, my, rye’. 
 

ओ / ◌ा o O ō  / ‘O’ — This sound is almost equivalent to and pronounced roughly as in 
‘oh, oracle, omega’.  
 

औ / ◌ा au Au au / ‘Ou’ or ‘Aou’ — This sound is almost equivalent to and pronounced 
roughly as in ‘cow, now’.  
 

अं  /  Aṃ / ‘Ang’ — This sound is almost equivalent to and pronounced roughly as in 
‘rung, tongue’.  
 

अः / Aḥ / ‘Aha’ — This sound is almost equivalent to and pronounced roughly as in ‘aha, 
ahead’. 
 

ऋ  / ṛ Ṛ   { ◌ा r̥ Rri/Ri R ri/ṛĭ } / ‘Ri’ —This sound is almost equivalent to and 
pronounced roughly as in ‘written’. It is formed by combining ‘ra’ + ‘i’.  
 

ॠ /  ṝ Ṝ      { ◌ा r̥̥̄ RR RRI / RI ri/ṟĭ } / ‘Rii’ — This sound stresses on the half-syllable ‘ri’ 
and sounds almost as in ‘wring’.  It is formed by combining ‘ra’ + ‘ii’. 
 
ऌ /   ḷ Ḷ      { ◌ा ḷ lR LLi / Li } / ‘Lri’ — It is formed by combining ‘la’ + ‘ri’.  

ॡ /   ḹ Ḹ      { ◌ा ḹ LLI / LI lRR } / ‘Lri’ — It is formed by combining ‘la’ + ‘rii’. 
 
 
 
(B) The consonants— 
 
 

क  / ka K k // क़ / qa q qa / ‘Ka’ — This sound is almost equivalent to and pronounced 
roughly as in ‘kerb, kerchief’.  
 

ख  / kha Kh kh //  ख़  / k ̲ h̲ a Kh kha /  ‘Kha’ — This sound is almost equivalent to and 
pronounced roughly as in ‘Khaki, blockhead’. 
 

ग /  ga G g // ग़  / ġa G gha /   ‘Ga’ — This sound is almost equivalent to and 
pronounced roughly as in ‘gum, gun’.  
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घ  / gha Gh gh / ‘Gha’ — This sound is almost equivalent to and pronounced roughly as 
in ‘Nottingham, log-hut’.  
 

ङ  / ṅa Ṅ ṅ  { ~N/N^ G ṅa nga } / ‘Anga’ (³)—This sound is almost equivalent to and 
pronounced roughly as in ‘singer’. 
 
 

च  / ca C c / ‘Cha’— This sound is almost equivalent to and pronounced roughly as in 
‘church, chain’. 
 

छ  / cha Ch ch  / ‘Chha’ — This sound is almost equivalent to and pronounced roughly 
as in ‘catch him, ketchup’. 
 

ज  / ja J j // ज़  / za z / J / ‘Ja’ — This sound is almost equivalent to and pronounced 
roughly as in ‘judge, jazz’. 
 

झ  / jha Jh jh / ‘Jha’ —This sound is almost equivalent to and pronounced roughly as in 
‘hedgehog’. 
 

ञ  / ña Ñ ñ  { ~n / JN J ña na } / ‘Ieya’ —This sound is almost equivalent to and 
pronounced roughly as in ‘French, trench, bench’. 
 
 

ट  / ṭa Ṭ ṭ / ‘Tta’ — This sound is almost equivalent to and pronounced roughly as in 
‘taboo, ten, too’. 
 

ठ  / ṭha Ṭh ṭh / ‘Tha’ — This sound is almost equivalent to and pronounced roughly as 
in ‘anthill’.  
 

ड  / ḍa Ḍ ḍ  // ड़  /  ṛa .D / ‘Da’ — This sound is almost equivalent to and pronounced 
roughly as in ‘done, den // load, road’. 
 

ढ  / ḍha Ḍh ḍh // ढ़  / ṛha .Dh / ‘Dha’ —This sound is almost equivalent to and 
pronounced roughly as in ‘godhood, godhead’.  
 

ण  / ṇa Ṇ ṇ / ‘Ana’ — This sound is almost equivalent to and pronounced roughly as in 
‘under, thunder’.  
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त  /  ta T t / ‘Ta’ — This sound is almost equivalent to and pronounced roughly as in 
French ‘T’. 
 

थ  / tha Th th / ‘Tha’ — This sound is almost equivalent to and pronounced roughly as 
in ‘thumb’.  
 

द  / da D d / ‘The’ — This sound is almost equivalent to and pronounced roughly as in 
‘then, them’.  
 

ध  / dha Dh dh / ‘Dha’— This sound is almost equivalent to and pronounced roughly as 
in ‘thence, breathe’.  
 

न  / na N n / ‘Na’ — This sound is almost equivalent to and pronounced roughly as in 
‘not, none’.  
 
 

प  / pa P p / ‘Pa’ — This sound is almost equivalent to and pronounced roughly as in 
‘pluck, pen’. 
 

फ / pha Ph ph // फ़ / fa f / ‘Fa’ — This sound is almost equivalent to and pronounced 
roughly as in ‘fruit,  full // further’.  
 

ब  / ba B b / ‘Ba’ — This sound is almost equivalent to and pronounced roughly as in 
‘bull, box’. 
 

भ  / bha Bh bh / ‘Bha’ — This sound is almost equivalent to and pronounced roughly as 
in ‘abhor’. 
 

म  / ma M m / ‘Ma’ — This sound is almost equivalent to and pronounced roughly as in 
‘mother, my’. 
 
 

य  / ya Y y // य़  / ẏa / ‘Ya’ —This sound is almost equivalent to and pronounced 
roughly as in ‘yard // yearn, river Yamuna’. 
 

र  /  ra R r / ‘Ra’ — This sound is almost equivalent to and pronounced roughly as in 
‘rung, run’.  
 

ल  / la L l // ळ  / ḷa / ‘La’ — This sound is almost equivalent to and pronounced roughly 
as in ‘long, lame // luck, lung’. 
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व  / va V v  { v/w v va wa/va } / ‘Va’ — This sound is almost equivalent to and 
pronounced roughly as in ‘avert, vulgar’.  
 

श  / śa Ś ś   { sh z śa sha/sa } / ‘Sha’ — This sound is almost equivalent to and 
pronounced roughly as in ‘reich (German), shawl’.  
 

ष  / ṣa Ṣ ṣ   { Sh S ṣa sha } / ‘Sha’ — This sound is almost equivalent to and 
pronounced roughly as in ‘show, shall’.  
 

स  / sa S s / ‘Sa’ — This sound is almost equivalent to and pronounced roughly as in 
‘sun, son’. 
 

ह  / ha H h / ‘Ha’ — This sound is almost equivalent to and pronounced roughly as in 
‘hunt, hut’.  
 
 
(C) The conjuncts—  
 
 
The following letters are formed by joining the sound of certain two letters of the 
Sanskrit consonants:-  
 

क्ष /  kṣa  x/ksh ksha/kṣha / ‘Ksha’ — This sound is almost equivalent to and pronounced 
roughly as in ‘Kshatriya’. It is formed by the combined sound of ‘ka’ + ‘chha’. [Hence, 
called ‘conjunct’.]  
 

त्र /  tra Tra Tr tr / ‘Tra’ —This sound is almost equivalent to and pronounced roughly as 
in ‘triangle, tripod’. It is formed by the combined sound of ‘ta’ + ‘ra’. [Hence, called 
‘conjunct’.]  
 

ज्ञ /  jña / jña / ‘Gya’ — This sound is almost equivalent to and pronounced roughly as in 
‘gymkhana’. It is formed by the combined sound of ‘ga’ + ‘ya’. [Hence, called 
‘conjunct’.]  
 

  / śra shr shra / ‘Shra’ — This is formed by the combined sound of ‘sha’ + ‘ra’. 
[Hence, called ‘conjunct’.]  
 
 
 
 
(D) The Sanskrit ‘Matras/Maatraas’, Syllables & Half-syllables— 
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Chandra Bindu:  ◌ ँ / This produces a sound equivalent to an ‘anuswar’. It consists of a 
dot suspended right over a concave sign. The simplest example of this Chandra Bindu is 

in the symbol for OM:  ऊँ  
 

Anusvara: ◌ं /  अं [ⁿ] =  ṃ Ṃ [This is a ‘dot’ put at the top of a letter and gives it the 
sound of ‘m’.] 
 

Visarga: ◌ः / अः [h] =  ḥ Ḥ [This consists of two dots ‘:’ placed after a letter, and gives 
the effect of the sound of ‘aha’.  
 
Halant:  \    {for example त +  \ = t } [Halant is a slanted line placed at the bottom of a 
letter of the consonant which indicates that only its primary or basic sound is to be 

pronounced. In this instance, the letter  त , pronounced as ‘ta’, consists of two sounds, 
viz. ‘t’ + ‘a’. So, with a ‘Halant’ added to it, this letter would simply sound as ‘t’. ] 
  
 

ऊँ  / OM symbol:  oṃ / OM / AUM  
 
 
                                        ----------*********--------- 
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