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Chapter 1 

Introduction 

 
1.1 Hermann Hesse:  

 

Hermann Hesse was born in Wurtemberg, a small town of Calw, in 

1877. His father Johannes Hesse was working for a publishing house, the 

Calwer Verlagsverein, at that time. Hesse’s maternal grand Hermann Gundert, 

a famous indologist was the director this publishing house. Both these men, 

his father and grandfather as well as Hesse’s mother Marie Gundert, had 

seen service as missionaries with the Basel Mission in the East Indies. 

 

Hesse spent his childhood partly in Calw and partly in Basel. In 1891, 

Hesse became a seminarian at the Protestant Theological Seminary at 

Maulbronn. His intention was to proceed in due course, to the celebrated 

Tubinger Stift and possibly to enter the church. In 1892 he ran away from the 

seminary, and his education was terminated shortly thereafter. He passed 

sometime as a student at a high school in Bad Caannstatt. Then for sometime 

he worked as an apprentice at Perrot’s machine shop in Calw. 

 

Hesse finally entered the book trade in 1895, working as a book shop 

assistant, first in Tubingen and subsequently in Basel. His first volume of 

poetry was published in 1899. The success of the novel Peter Camenzind 

(1904) made his name and enabled him to establish himself as a free-lance 

writer. He married Maria Bernoulli and they settled down in the village of 

Gaienhofen on Lake Constance. They had three sons. In 1911 Hesse made a 

five months’ journey to the East Indies and Ceylon. From 1912 to 1919 he 

lived in Bern, working throughout the war for the Deutsche 

Gefangenenfursorge and editing a news paper for German prisoners of war. 

His wife’s mental illness contributed to the break up of his marriage and the 

end of his family life. In 1916-1917 he underwent a course of psychoanalysis. 

The novel Demian (1919) created a sensation and reestablished him in the 
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forefront of German letters. In this same year he took up residence in the 

village of Montagnola, near Lugano, where he continued to live and write for 

the rest of his life- a number of major novels and novellas, much poetry, and a 

good deal of criticism. He became a Swiss citizen in 1923. He was married 

twice more, to Ruth Wenger (in 1924) and to Ninon Dolbin (in 1931). He died 

in 1962. (Boulby). 

 

1.2 Works by Hermann Hesse: 

  

 Hermann Hesse has contributed his works in more than one genres of 

literature.  

  

Essay collections: 

 ~ If the War Goes On ... 

~ My Belief: Essays on Life and Art 

 

Novels: 

~ Beneath the Wheel 

~ Demian 

~ The Glass Bead Game 

~ Journey to the East 

~ Last Summer 

~ Knulp 

~ Narcissus and Goldmund 

~ Peter Camenzind 

~ Siddhartha 

~ Steppenwolf 

~ The Glass Bead Game 

 

Poetry: 

~ One Hour After Midnight 

~ Poems (Hesse). 
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Short story collections: 

~ The Complete Fairy Tales of Hermann Hesse 

~ Strange News from Another Star 

~ Kinderseele 

 

1.3 Titles Awarded to Hermann Hesse: 

 

Hesse received honorary citizenship from his home city of Calw. 

Throughout Germany, many schools are named after him. In 1964, the 

Calwer Hermann-Hesse-Preis was founded, which is awarded every two 

years, alternately to a German-language literary journal or to the translator of 

Hesse's work to a foreign language. There is also a Hermann-Hesse-Preis 

that is associated with the city of Karlsruhe. Being a literary figure of the 

international repute, Hermann Hesse has been honoured with a lot of 

internationally prestigious awards. He was awarded the Nobel Prize for 

literature in 1946 and the Goethe Prize in the same year. Some other awards 

won by Hermann Hesse are as follows.  

∼∼∼∼ 1906 - Bauernfeld-Preis  

∼∼∼∼ 1928 - Mejstrik-Preis der Wiener Schiller-Stiftung  

∼∼∼∼ 1936 - Gottfried-Keller-Preis  

∼∼∼∼ 1947 - Honorary Doctorate from the University of Bern  

∼∼∼∼ 1950 - Wilhelm-Raabe-Preis  

∼∼∼∼ 1954 - Orden Pour le mérite für Wissenschaft und Künste  

∼∼∼∼ 1955 - Peace Prize of the German Book Trade  

                                                                             (Wikipedia). 

  Like many other western literary artists Hesse was also greatly 

influenced by eastern culture, philosophy and religions. He had thoroughly 

studied Indian philosophy related to Hinduism as well as Buddhism.  
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1.4 Influence of East on West: 

 

“India which is, in a sense, representative of the Asiatic consciousness, 

has never been isolated from the western continent in spite of geographical, 

linguistic and racial barriers. Its influence on western thought, though not 

constant and continuous, has been quite significant.” Writes Dr.S. 

Radhakrishnan in his famous book titled Eastern Religions and Western 

Thought.  He adds, “The west is passing through a new Renaissance due to 

the sudden entry into its consciousness of a whole new world of ideas, 

shapes and fancies…  there is a sudden growth of the spirit to-day effected by 

the new inheritance of Asia with which India is linked up. For the first time in 

the history of mankind, the consciousness of the unity of the world has 

dawned on us. Whether we like it or not, East and West have come together 

and can no more part.” (56). The book referred above was published in 1939 

but it was concluded after observing the western philosophers and writers for 

previous two decades or more than that. The poets and novelists of England 

and Germany were much interested in and influenced by Indian ideology. 

 

There are innumerable instances of the influence of Indian ideology on 

the west. Ralph Waldo Emerson, W.B. Yeats, T.S. Eliot, John Keats, 

Hermann Hesse, are some of the many more, who have exhibited their 

inclination towards Indian ideology in their works. Ralph Waldo Emerson’s 

famous poem “Brahma” (1857). is a convincing example of Indian influence 

on Emerson. W.B. Yeats was also under the great influence of India. He was 

greatly impressed by Rabindranath Tagore and was a great admirer of 

Tagore’s poems. Yeats, in collaboration with Swami Purohit also translated 

Upanishads which was published by Faber & Faber publications. His poems 

like “Grave is Heaped on Grave” and “Meru” are based on Indian philosophy. 

The famous ending with the words ‘…Om Shanti…Shanti…Shanti !’ in one of 

the most celebrated poems, “The Wasteland” written by T.S. Eliot, is yet 

another instance of Indian influence. Eliot’s another poem, “The Dry Salvage” 

also reflects Indian philosophy quite strongly. Many of John Keats’ poems like 

“Ode to Nightingale”, “Ode on a Grecian Urn” etc. are also believed to be 

based on Indian philosophy.     
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Herman Hesse, the novelist from Germany is one more such writer. 

Hesse’s journey to the East began in his childhood. His parents’ personal 

experience of Southeast Asia, the indological expertise of grandfather 

Hermann Gundert  with his specimens, books and mastery of several oriental 

languages, the Asian visitors who came frequently to the house at Calw–the 

sources were early and variegated. This was in any case, the age of the 

‘Oriental Renaissance’ in Europe (Boulby). 

 

Obviously, in that age of ‘Oriental Renaissance’ Hesse was not the 

only one to move towards this direction. His path was paved by Schlegels, 

Schopenhauer, Hermann Oldenberg, Paul Deussen Karl Eugen Neumann 

and Leopold von Schroder. The works of Schopenhauer confirmed for him the 

significance of Indian ideas he had already found elsewhere. Hesse read the 

translations of Indian scriptures although they seemed to him badly written 

and translated. Nonetheless, the versions of the scriptures which he read did 

communicate to him an experience of religion on a par with that which he had 

received from the faith and practice of his parents. “ He himself states in My 

Faith : ‘I experienced religion in two forms, as the child and grandchild of 

pious upright protestants and as a reader of Indian revelations in which I give 

pride of place to the Upanishads, the Bhagavad Gita and the sermons of 

Buddha… From early childhood I lived just as much in the atmosphere of 

Indian spirituality as I did in that of Christianity’ ” ( Boulby 371). 

 

Hesse’s works exhibit these Indian influences largely subordinate to or 

simply an intensification of the stimuli of the German Romantic tradition. 

Hesse remarks that “Indian religion offers more food for the imagination than 

does Protestantism.” (Boulby 122). His predecessor Leopold von Schroder 

also noted, that the Indians were in sense the ‘Romantics of the ancient world’. 

 

Hesse found in the East a bond of ideal community together with some 

contact with a magical source and tried to find such things in his own culture. 

As the years passed a more positive and meaningful vision was revealed : 
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“What remains is the experience of a dream visit to distant ancestors…and a 

deep respect for the spirit of the East.” (Boulby 123). 

  

In 1916 Hesse found that the vital experience of the Indian journey had 

been that of the oneness of humanity. Visit from India (1922) recalls how he 

still felt in kandy - just as he had felt in Europe before setting out that identical 

homesickness for a contact with the true spirit of India, and how at length the 

realization came that physical contact was unnecessary, that a teacher was 

unnecessary, the fundamental insight into the universality and ubiquity of the 

magical sphere…. India, he eventually found, was all around him everywhere : 

the same magical thinking as in the Upnishads might be discovered. Boulby 

observes that during the time of Demian, the magical bridges to the East were 

really built. And then the year 1920 apparently sees Hesse moving back from 

the Vedanta and the Buddhist scriptures toward “The true religious India of 

the Gods, of Vishnu and Indra, Brahma and Krishna.” (Boulby 124). In his 

review entitled “Hinduism”, Hesse writes of the new Western interest in the 

many armed gods. 

 

Hesse always believed East and especially India to be his spiritual 

home and Siddhartha is the pinnacle of his orientalism. He himself has 

subtitled it as an “Indic Poetic Work”. It clearly owes much to Indian Ideology. 

But the question of the exact nature of Hesse’s debt to various aspects of 

Indian religion and philosophy in Siddhartha is quite complicated and 

deserves detailed discussion. Elements of both the thoughts, Hindu as well as 

Buddhist, are present in Siddhartha and it asks for a special attention. 

Siddhartha is often discussed as a Buddhist text by many critics but at the 

same time there are a few who have observed the major contribution of Hindu 

thought in Siddhartha. Eugene F. Timpe, for example, believed that Hinduism 

is a more significant source for the book than is Buddhism. He has analyzed 

parallels between Siddhartha and the Bhagavd Gita, an important poetical 

document of the Hindu religion. Timpe opines that Hesse was influenced 

largely by the Bhagavad Gita when he wrote his book and that the protagonist 

was groping his way along the path prescribed by the Bhagavad Gita. As 

Timpe observes, the central problems focused in Sidhhartha are similar to 
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those of Gita : how can the protagonist attain a state of total happiness and 

serenity by means of a long and arduous path? The development of each 

character is divided into three distinct stages : in Siddhartha there are 

innocence, followed by knowledge, which together, lead to a higher state of 

innocence accompanied by increased awareness and consciousness. 

 

In the Gita the path is similar, but not identical. It goes from action to 

knowledge to wisdom. Action is the first stage in the hero’s long road to 

perfection. Here, it does not mean arbitrary human actions, but rather a form 

of action produced by acceptance of the divine clement in an individual. The 

person then moves toward knowledge – knowledge of the self and the 

Absolute, which ultimately are revealed to be identical. The renouncing of all 

earthly attachments is a necessary component of each of the first two stages 

of development. A kind of self-fulfilment is stressed. An individual must find 

and follow his own path, for the ultimate goal cannot be attained by any form 

of imitation, however noble and admirable the model or teacher may be. The 

final and highest stage is characterized by reverence and wisdom. The seeker 

reveres and even, worships the Absolute, with which he is identical. 

 

Hesse’s hero seeks his own path to fulfilment. Although his path is one 

of trial and error, he is always unconsciously aware of the nature of his quest. 

On his path, he realizes that seeking a goal will limit his vision. He acquires 

knowledge of what true action is, from Vasudeva. Finally, he is transfigured 

and attains wisdom.  

 

In 1932 Hesse published a ‘Diary fragment’ written some twelve years 

earlier, during the composition of Siddhartha. In this interesting and revealing 

essay, he comments extensively on Indian religion. In the diary Hesse 

acknowledges his long-standing  interest in India. He says that this interest 

was previously largely confined to the questions of philosophy, but that 

recently has become more oriented toward religion. He sees Buddhism as a 

kind of “Reformation”, but like all religious reformations it eventually tends to 

be more destructive than constructive. Ultimately Buddhism denies rather 

than affirming life. Hesse discusses the Buddist concept of ‘Nirvana’, and 
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observes that  whereas he previously accepted the doctrine, he now inclines 

toward the belief that God respects individuality. Buddha may well have 

reached ‘Nirvana’, but other men will not be able to find a ‘Shortcut’ by 

following and imitating him. Hesse rejects the rationalism of Buddha’s 

teachings which previously attracted him. The mystical aspects of Christianity 

acquire correspondingly more appeal Hesse, then feels that he is moving 

away from the philosophical position of Buddhism. (Boulby 137). 

 

Even Mark Boulby in his biographical book Herman Hesse opines, 

 

“Buddhism makes a moral judgement upon existence, a negative 

judgement which Siddhartha proves unable to accept. That Hesse could only 

laugh (in 1925). at being so often called a Buddhist is not surprising; overt 

world-denial is indeed nowhere to be found in his work. “At bottom I knew I 

was further from this confession than from any other. And yet there was 

something that was right, a particle of truth hidden in this that I only 

recognized somewhat later”. [A short Autobiography” (IV, 482).] The 

reservation is intriguing; perhaps it refers to this renegade Protestant’s insight 

that Buddhism itself was a reform religion, the Protestantism of ancient India. 

Hesse had believed in Buddha “for a while in my youth very faithfully”.(137). 

But the extreme rationalism and godlessness stopped him to believe in 

Buddhism. 

 

Thus, Siddhartha as a whole should be seen as Hesse’s movement 

away from Buddhism, towards Hinduism as it is characterized by the 

reference to his increased interest in the multiple Indian Gods, the 

Upanishads and the Bhagavad Gita. By the time he wrote Siddhartha he had 

started believing in yoga and knowledge found in Hindu scriptures more than 

the Eightfold path. Boulby very clearly mentions that Hesse was through out 

his life probably more influenced by Hinduism than by Buddhism. He adds : 

“Yet Siddhartha differs in the end from all such faiths and systems by the 

extremism of its derogation of the intellect certainly, Siddhartha’s experience 

leads him away from Buddhist ‘pessimism’. ” (156). 
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1.4 Siddhartha : An Overview: 

 

The title given to the novel by Hesse is Siddhartha which was the name 

of Gotama, the ‘Buddha’, which also means ‘he who has achieved his aim’. 

Siddhartha, the protagonist of the novel knows his aim from the very 

beginning, and all the elements of the novel subserve the chasing of his aim 

directly or indirectly. From the very beginning his achievements are 

considerable. He understands the scriptures, he practices the art of 

contemplation and meditation, he knows how to pronounce “Om” silently and 

above all he knows that within him there is the indestructible ‘Atman’, at one 

with ‘Brahman’, the universe. He is impressed deeply by the wisdom of 

Samveda and Rigveda. His parents have high expectations from him. But the 

unrest of lacking complete knowledge keeps constantly disturbing him. He is 

physically attractive as well as quite intelligent. He finds an admirer of his own 

sex and caste, Govinda, his shadow. 

 

Dissatisfied with ritual and the worship of the gods, Siddhartha wishes 

to find his own path to experience the ‘Atman’ but to this nothing can help him. 

Even the Upanishads merely provide abstract knowledge. Finally he rebels 

against the traditions, the frustrations of the intellect and sets on a new path. 

After conquering his father in debate he leaves home and joins Samanas, the 

itinerant ascetics. Their method involves a total rejection of senses, its 

suppression and the achievement of a condition of apparent emptiness. They 

have to find ways those can take them away from the ego, from the self. But 

all these meditative techniques disappoint Siddhartha who feels that “What I 

have so far learned from the Samanas I could have learned more quickly and 

easily in every inn in a prostitute’s quarter, amongst the carriers and dice 

players.” (Hesse 14). He concludes “I have spent a long time and have not yet 

finished, in order to learn this, that one can learn nothing.” (Hesse 16). 

Siddhartha shares his disillusionment with Govinda who doesn’t agree with 

him and argues : “We are not going in circles, we are going upwards. The 

path is a spiral; we have already climbed many steps.” (Hesse 15). 
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Knowledge may indeed exist but learning is impossible. This belief rejects, in 

Siddhartha’s eyes, the philosophical argument, the faith of Govinda. 

 

Like Hesse himself, Siddhartha discovers the comforting secret that a 

teacher is unnecessary Even before meeting Gotama, the Buddha, 

Siddhartha shows his negative views towards his teachings. The conversation 

between Siddhartha and Gotama Buddha is based on the Buddhist thought of 

the unbroken chain of cause and effect. His teachings make the concept of 

the unity of the world very clear. But Siddhartha finds a flaw in this apparently 

coherent system. He tells Buddha : “this unity and logical consequence of all 

things is broken in one place. Through a small gap there streams into the 

world of unity something strange, something new, something that was not 

there before and that cannot be demonstrated and proved : that is your 

doctrine of rising above the world, of salvation.” (Hesse 27). Gotama 

appreciates him for his clarity of thought but at the same, time he warns him 

against ‘too much cleverness’. 

 

While Govinda accepts to be a disciple of Buddha and stays with him 

as a monk, Siddhartha leaves both of them and this proves to be a turning 

point in his life. To leave Govinda his shadow, behind is like a snake’s 

shedding of its skin. Again it is a symbol frequently found in the Upnishads. 

Siddhartha, the thinker, on his way ahead neither seeks a teacher nor any 

teaching but only the path leading towards self-knowledge. He realises his 

folly that in the pursuit of the ‘Atman’ he had tried to escape from the self 

which he actually should have known first. The secret called Siddhartha can 

not be known either through teachers or through scriptures. As soon as he 

turns back towards his self, he starts looking at the world in a new light and 

finds it beautiful, magical and bewildering. For a while he thinks of returning 

home but then he feels “he, who was in fact like one who had awakened or 

was newly born, must begin his life completely afresh.” (Hesse 32). 

 

Siddhartha really feels his loneliness, his homelessness for the first 

time when he realizes that he belongs to no community, no caste, no creed. 

But at the same time he realizes his self, ‘I’, more than ever. The world around 
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him looks transformed. The world of the senses is now evoked. When 

experienced ‘without searching, so simply, in so childlike way’, the world looks 

beautiful to him. 

 

In the second part, Siddhartha goes to dwell among people who as he 

finds are more childlike and different from him. During the very first night of 

freedom, Siddhartha has a dream of Govinda, who later on turns into a 

woman and Siddhartha finds himself drinking intoxicating milk from her breast. 

The erotic motif of the author becomes more clear here. The ferryman, in 

whose hut he stays for a night, takes him across the river and predicts his 

return. The ferryman, Vasudeva reminds Siddhartha of Govinda. He also 

notices the mysterious beauty of the river.  

 

Once, across the river Siddhartha encounters a young woman and 

feels for the first time the stir of sex in him, but some inward voice denies him 

and Siddhartha leaves her. 

 

At that evening while entering a large town Siddhartha meets Kamala, 

a sophisticated courtesan. Her character is subtle and symbolic of Siddhartha 

who has left the mango grove of Gotama behind, enters the pleasure grove of 

Kamala and asks her if she would be her teacher and teach him the ways to 

love. Kamala tells Siddhartha that she can dispense love at her will alone as 

the Samna and Brahman can dispense spiritual truth. She agrees that she 

can teach love, the graduated wisdom of kissing and on this path too there 

are many stages. Siddhartha now gets involved and last into the world of 

pleasure, set, into the name of child like people. In a way, he now lets himself 

fall into life. With the three magical powers which Siddhartha possess i.e. 

thinking, waiting and fasting, Siddhartha succeeds in the commercial world 

‘Sansara’. He becomes rich while learning the art of earning detachedly from 

Kamaswami, the merchant. In this game Siddhartha feels like a participant 

and a spectator at one and the same time. Profit or loss doesn’t affect his 

mind. As Boulby describes,  
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“The life of ordinary people, child – people seems to Siddhartha only a 

passionate game, with which however, they are wholly identified. Kamala for 

whom love is a game, is more like Siddhartha himself: like him she is inwardly 

detached, she has a quiet place and refuge a stillness and sanctuary within 

her.” (144). 

 

Howsoever much she teaches him and howsoever much Siddhartha 

gets involved with her, as she knows, he does not really love her. Siddhartha 

once admits: “I am like you. You cannot love either, otherwise how could you 

practise love as an art ? Perhaps people like us cannot love. Ordinary people 

can that is their secret.” (Hesse 59). Though Siddhartha for a long time 

remains Samana in his heart, after passing a considerable period in learning 

the distinction between the game which he practices and the source, the “holy 

fountain head which had once been near and which had once sung loudly 

within him, now murmured softly in the distance.” (Hesse 61). He retained for 

a long time the virtues he had learnt as a brahmin as a Samana and from 

Gotama, “were submerged and covered with dust…. On the other hand his 

senses became more awakened…” (Hesse 61). He ends up being possessed 

by greed and by taking to wild gambling. Thus, in a way he becomes one of 

the ordinary people whom he initially rather still finds different from himself. 

He also notices that ‘the bright and clear inward voice’ has become silent. 

“Sexual love is an art, and art is a game; every game is dangerous, for the 

player may sooner or later forget it is a game”(144)., quotes Mark Boulby from 

H. Mauerhafer. 

 

Siddhartha, at this stage has a strange dream which warns him of the 

trap of ‘Sansara’. In his dream, he finds the singing bird, which used to live in 

a golden cage at Kamala’s house, dead. As it lay stiff on the floor of the cage, 

he takes it out and throws it away. But the very next moment he realizes that 

he had thrown away with it all that was of value in him. On the previous day 

when he had met Kamala he had observed the weariness, fear of old age and 

fear of death on Kamala’s face. The dream makes it clear to him that the 

game called ‘Sansara’ was over for him. The very next day Siddartha leaves 
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‘Sansara’. When Kamala comes to know about Siddhartha’s disappearance, 

she opens the door of the cage and lets the bird fly away. 

 

 Driven by the frustrations resulted from tasting ‘Sansara’ and getting 

absorbed in it foolishly, Siddhartha decides to commit suicide by jumping into 

the river in the wood. It is the same river which Siddhartha had crossed once 

with the help of a ferryman while he was still young and was on his way back 

from Gotama’s grove. When he is about to jump an inward voice from a 

remote part of his soul awakens him in time from committing this foolish act. 

He perceives the absurdity of seeking peace through the destruction of the 

body. He perceives his own emptiness and recognizes the folly of his action 

when he looks at his refection on the surface of the water. But the one word, 

which without thinking he had spoken indistinctively “Om”, which had made 

him recognize his wretchedness; brought with itself his past, all that he had 

learnt as a Brahmin about the indestructibleness of life. The same “Om” 

makes him sleep under a tree and has such soothing effect upon him that on 

waking from that dreamless sleep he feels renewed. 

 

 Waking up, he finds a monk in a yellow robe sitting opposite him, who 

has been watching over his sleep. It takes no time before Siddhartha 

recognizes in him Govinda who is now a symbol of humanity, the object of a 

new kind of love. When Siddhartha tells him about himself, about the last 

phase of his journey, Govinda listens to him doubtfully. After a while he goes 

on his way and Siddhartha watches him with love. It seems that this humane 

love for Govinda has replaced the lustful love for Kamala. When Siddhartha 

realizes that he has lost his ascetic self as well as his worldly self, he laughs 

at himself and concludes that he has indeed become an ordinary person. He 

feels that he must begin again as a child. 

 

 “…that slowly and through many deviations I changed from a man into 

a child? From a thinker into an ordinary person? And yet this path has been 

good and the bird in my breast has not died. …This path is stupid, it goes in 

spirals, perhaps in circles, but I will follow it. … I am at last free again and 
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stand like a child beneath the sky? Ah, how good this flight has been, the 

liberation !” (Hesse 77). 

 

 Siddhartha feels that his past life, the dark night of the soul, has 

become past and there is only joy remaining for him. He realizes that it was 

his self that died inside him not the bird within him, smiling, he moves ahead 

and decides to stay by the side of the river which had taken away from him his 

proud self. 

 

 Siddhartha now comes to live and work with a ferryman, Vasudeva, 

who is already fully enlightened. He already knows many fundamental things 

like: ‘everything comes back’, ‘I know only how to listen’, ‘every life, every 

work is fine’, etc. Vasudeva has learned through his serenity : “that it is 

good … to sink, to seek the depths”(Hesse 52). Slowly Siddhartha starts 

learning such fundamental lessons “through the river, moreover, the river of 

life, this paradox of endless change and changeless presence, Siddhartha 

comes to penetrate the illusion of time; that it does not really exist. The river, 

the flow, is indeed all things; in its sound may be heard all existing sounds, 

blended into the holy syllable ‘Om’. Siddhartha’s illumination now commences, 

he becomes like Vasudeva ‘Childlike and aged.’ ” (Boulby 148). 

 

 Once Siddhartha comes to know about the dying Buddha, through the 

monks on pilgrimage. One of these pilgrims is Kamala, accompanied by 

Siddhartha’s son, she is on her way to meet the dying Buddha. But she ends 

her own life in the hut of the ferryman after meeting Siddhartha, who 

according to her was able to give her peace as much as Buddha could have 

given her. The boy whom she leaves behind proves to be the final trial for 

Siddhartha. As he had once rebelled against the will of his father, his own son 

revolts against him now. Vasudeva advises him to let the boy return to the 

world he belonged but Siddhartha turns a deaf ear towards him. He doesn’t 

want his son to commit the same follies that he him self had committed once. 

The river laughs at Siddhartha’s vain efforts for ‘Sansara’ is indeed the lot of 

all and cannot be avoided. Though, Siddhartha understands all these, he 

cannot imagine his son’s departure, as Siddhartha for the first time feels 
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emotion like other common people. He feels truly possessive love, strongest 

of all passions. When the boy runs away, Siddhartha tries to chase him as far 

as Kamala’s pleasure garden and then returns, empty and wounded with 

Vasudeva to the ferry, to the place of his meditation. 

 

 The use of the term ‘ordinary people’ gets revealed meaningfully now. 

Although Siddhartha ‘regarded people in a different light from previously’, it 

seemed to him that he was not different from them but was one of them, ‘as if 

these ordinary people were his brothers. As Mark Boulby observes, “A 

necessary and lofty stage upon the Way is the pilgrim’s realization that he is 

after all no different from other men. Perhaps even the great secret itself, 

knowledge of the One, is nothing” (149). but the childish self flattery of 

thinkers, who were perhaps only thinking children. Siddhartha could realise 

that the goal of his long seeking was nothing but a preparation of the soul, a 

capacity, a secret art of thinking, feeling and breathing. Thoughts of unity at 

every moment of life, slowly grew in him. 

 

 But for the achievement of goal he was still lacking some vision. His 

wound still smarted as he could not stop thinking about his son. One day, 

when Siddhartha again crosses the river with the desire to meet his son, he 

notices the strange voice of the river. When he bends over the river and looks 

at his reflection, his face reminds him of his father’s old face. It makes his 

vision clear that. “Wisdom is indeed knowledge of the One, of endless 

repetition too, ‘this running in a fateful circle’ again and again the same 

conflict of father and son, the same suffering.” (Boulby 149). Siddhartha 

returns to his hut and discloses to Vasudeva everything that was in his heart 

since his son left him. He reveals his wound to Vasudeva and feels the 

coolness of bathing a wound in the river. Vasudeva listens silently ‘absorbing 

his confession as a tree absorbs the rain’ and soon to Siddhartha it looks like 

a confession to the eternal, to God. Vasudeva takes Siddhartha to the river 

and tells him to listen carefully to the voice of the river which “…echoed 

sorrowfully, searchingly but other voices accompanied it, voices of pleasure 

and sorrow, good and evil voices, laughing and lamenting voices, hundreds of 

voices, thousand of voices. …all interwoven ways… all of them together was 
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the world, All of them together was the stream of events, the music of life.” 

(Hesse 107). 

 

 Siddhartha paid more attention and found that this great music, the 

great song, was consisted of one word i.e. ‘Om’ perfection. Thus, united with 

the one, Siddhartha bids farewell to the departing Vasudeva, now ShriKrishna 

leaving this incarnation.  

 

 Siddhartha, who still has to confront his own intellect, his questioning 

reflective self, his shadow Govinda, stays there to answer Govinda – his 

friend who has not yet found salvation because of his too much searching. 

Siddhartha now knows that to find is precisely to be free, to be receptive, to 

have no goal. When they meet and Govinda asks Siddhartha who apparently 

has achieved peace, to teach him some doctrine some of his knowledge, 

Siddhartha reveals that “Wisdom is not communicable… in every truth the 

opposite is equally true. … Every thing that is thought and expressed in words 

is one sided, it all lacks totality, completeness, unity.” (Hesse 111-112). 

 

 The unfounded division of the world into ‘Sansara’ and ‘Nirvana’, given 

by Buddha was just one method to teach. But in reality, the world is never one 

sided.  

 

“Never is a man, or a deed wholly Sansara or wholly Nirvana but since 

time itself is an illusion this can only mean that the world is already complete 

in every moment of its existence, all is Brahman. And so one should not 

despise but love each and every object of the world.” (Hesse 112). 

 

 But Govinda who is still dominated by intellect asks Siddhartha that it 

was love which was denied by Buddha. It was this world which Siddhartha 

preaches to love, but was titled as illusion by ‘Buddha’. Siddhartha dismisses 

his doubt saying that the some Buddha inspired by love for the whole human 

kind devoted his life for their welfare. Govinda, though impressed by 

Siddhartha’s peaceful appearance inwardly finds his doctrine foolish but when 
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he follows Siddhartha’s suggestion to kiss his forehead, and looks into his 

face :  

 

“…he saw many faces a continuous stream of faces…which all 

continually changed and renewed themselves and which were yet all 

Siddhartha…he saw the face of a newly born child…the  face of a murderer… 

He saw the heads of animals… He saw Krishna and Agni… and over them all 

there was continually something thin, unreal and yet existing, stretched across 

like thin glass or ice, like a transparent skin, shell, form or mask of water and 

this mask was Siddhartha’s smiling face which Govinda knew was in the 

manner that the perfect one smiled.” (Hesse 117-118). 

 

 Thus, the novel concluces with the confrontation of the two “friends”, 

the two students of the eternal, the one who, by turning his back not only upon 

family but also upon teacher and tradition, by bursting into the vast without 

alone, has found serenity and wisdom, the other who has failed because he 

remained with the other monks within the grove of Jetavana, celibate within 

the walls of the spiritual academy.   

 

 

1.5 Summing up: 

 

 “Brahmanism, together with Buddhism, constitutes the loftiest 

achievement of Theological Man”, observes Mark Boulby about Hesse’s work 

Siddhartha. Many researches have already been carried out on Buddhist 

aspect of Siddhartha. At the same time though some critics have made 

indications regarding the Hindu theories in and impact of Hindu scriptures on 

Siddhartha, very few researches have been carried out, to the best of the 

researcher’s knowledge, on this aspect. So, the attempt of the researcher 

here is to focus the Indian or rather Hindu concepts reflected in Siddhartha. 

The comparison mainly has to be carried out with the emphasis on 

‘Upanishads’. 
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 Hence, the researcher has attempted in the next chapter, to give an 

idea about basic Indian scriptures and the ideology derived from them. 

  

 In the following chapter, the researcher shall try to churn out the 

glimpses and reflections of the Upanishads in the novel. 
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Chapter-2 

Indian Scriptures and Ideology  

 

1.1 Indian Scriptures: 

 

It is very difficult to define or summarize Indian Ideology because  

religion has never been confined to any single idea or opinion in India. Instead, 

freedom is given to have different meanings keeping in view the different 

levels of spiritual progress as well as various situations of life. How ever these 

difficulties in defining Hindu religion or ideology is not a drawback, on the 

contrary it provides much scope of interpretation to the people or generations 

belonging to different societies and ages. Vedas themselves have declared 

that there are innumerable Vedas. “¥Ýæ¼¢ ±ñ ±ïÎ¢:” (Yajnik 51). 

 Rigveda declares that ‘truth’ is one. The preceptors of knowledge of 

Brahman describe the ‘truth’ variously. Indian Ideology has always been 

enriched by various interpretations and forms by the seers of or visionaries of 

different ages. It is just because of this broad vision and wide scope of 

interpretation that Indian Ideology has always been read and appreciated by 

the whole world. It has succeeded since a long time to impress the scholars of 

western world as well as eastern countries other than India. 

 

 This ongoing process of interpretation since long back, provides 

various but basic ‘Shastras’ of  Hindu religion which altogether contribute to 

the Indian Ideology. These various levels or ‘Shastras’ are as below: 

 

(1). Vedas:   Vedas are considered to be the most ancient and basic source of 

Indian knowledge, ‘Veda’ means knowledge. They consist of the knowledge 

about the supreme soul (i.e. God). There are four Vedas (a) Rigveda (b) 

Yajurveda (c) Samveda and (d) Atharvaveda. Out of which the ‘Rigveda’ is 

supposed to be the most important and ancient collection. 

 Each ‘veda’ is composed of three different parts – 

(i) ‘Samhita’  (Mantra) which includes prayers. 
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(ii) ‘Brahmana’  which describes principles of morality and 

procedures  of ‘Yajna’. 

 

(iii) ‘Aaranyak’  and ‘Upanishad’  (Vedanta). : While Brahman 

scriptures stress on ‘Karma’ and ‘Yajna’, the ‘Aaranyak’ and ‘Upanishad’ 

discuss the basic mysteries and secrets of Hinduism. As the ‘Upanishads’ 

come at the climax of the interpretation of knowledge of soul, the ultimate 

expression of the basic concepts, they are called Vedanta – the conclusion of  

the Vedas. 

 

There are more than two hundred Upanishads. But out of them, eleven 

or twelve (scholars have different opinions) are considered to be the most 

important. They are Ishavasyopanishad, Kenopanishad, Chhandogyopanshad, 

Kathopanishad, Prashnopanished, Mundakopanishad, Mandukyopanishad, 

Taittiriyopanishad, Aitareyopanishad, Brihadaranyakopanishad and 

Shvetashvataropanished. Shankaracharya has interpreted above Upanishads 

considering them to be the most important but the German scholar Max Muller 

has included Maitrayanupanishad in his translations. 

 

Aaranyak and Upanishad scriptures clarify and stress upon three 

aspects for an ideally perfect (religious) life i.e. ‘Bhakti’, ‘Karma’ and ‘Gyan’. 

The researcher will discuss these Upanishads in detail later on. (Yajnik). 

 

(2). Vedanga and Smritis  : The scriptures which help to understand Vedas 

are called ‘Vedanga’. There are Six Vedangas (1) Shiksha (which teaches the 

right pronounciation of Veda) (2) Kalp (which teaches the procedures of Yajna. 

 

(3). Vyakaran  (which teaches the rules of grammar) (4) Chhand (which 

teaches the prosody) (5) Jyotish (which teaches astrology) (6) Nirukta (which 

teaches the origin and meaning of the words). 

 

 Out of the six discussed above ‘Kalpsutra’ which includes ‘Shrautsutra’, 

‘Gruhyasutra’ and ‘Dharmasutra’, is considered to be the most significant. 
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They include discussions on various rituals, worldly transactions, ‘Varnas’ as 

well as ‘Aashramas’. 

 

 On the basis of these Sutras, thinkers like Manu, Yagyavalkya 

Parashar etc. created various ‘Smritis’. (Dhruv.A). 

 

(3). Historical Epics  : With a view to spread the principles of ideal life as 

described in ‘Smritis’ and ‘Shastras’ among the masses, these historical epics 

were created. They tell the stories about the lives of the great people, which 

can guide the common man in real life. These epics include : 

 

(i). The Ramayana  : An epic created by Valmiki ‘ The Ramayana’ tells the 

story of an exemplary prince of the solar dynasty i.e. Rama and his wife Sita. 

 

(ii). The Mahabharata  : The Mahabharata is composed by Maharshi Vyas. It 

depicts the history of ‘Pandavas’ and ‘Kauravas’. It gives the massage of 

triumph of good over evil. 

 

Bhagvad Gita  : Bhagvad Gita is a part of ‘Bhishma Parva’ of The 

Mahabharata. The preachings of Gita has its roots in Upanishads but the 

writer of Gita found only pure and dry logic in Upanishads. So, he created a 

vision of completely ideal life out of it. The preachings of Gita are so universal 

that it can guide each kind of worshiper in any situation. 

 

(4). Puranas  : Like historical epics, Puranas also are meant for the common 

people. While the main aim of historical epics is teaching of moral principles, 

Puranas aim at preaching the ways of renunciation and devotion mainly. Thus, 

historical epics and Puranas together include teachings of knowledge, 

devotion, morality and renunciation, which actually are the message of Vedas. 

That’s why they are called ‘Panchamo Vedah’ i.e. the Fifth veda (Yajnik 47).  

 

 There are eighteen major Puranas, which according to ‘Skand Purana’ 

are as below : (1) Brahma Purana (2) Padma Purana (3) Vishnu Purana (4) 

Shiv Purana (5) Bhagvat Purana (6) Bhavishya Purana (7) Narad Purana (8) 



 26 

Markandey Purana (9) Agni Purana (10) Brahmavaivart Purana (11) Ling 

Purana (12) Varah Purana (13) Skand Purana (14) Vaman Purana (16) Kurm 

Purana (16) Matsya Purana (17) Garud Purana and (18) Brahmand Purana. 

 

 ‘Shrimad Bhagvat Purana’ is supposed to be the most popular of the 

above ‘Puranas’. The preachings of ‘Shrimad Bhagvat Purana’ can be 

summarized as below: 

 

(i). The one who can visualize the form of God in each creature of this 

world is the Supreme kind of devotee. The one who admits love, friendship, 

mercy to everyone including ignorant people or enemies is the Mediocre 

devotee. The one who just worships God in the form of his idol and none 

except it, is the common or rather Dull devotee. 

 

(ii). How so ever great scholar a Brahmin may be, but if he neglects the 

poor people his knowledge is useless. 

 

(iii). It is better to understand and bear the sufferings of all the creatures 

and pray for their salvation instead of asking for one’s own salvation. (Yajnik). 

 

(5). Aagamas  : The Hindus who doesn’t believe in any sub creeds, but follow 

the religion of ‘Smritis’ only; believe in (1) Shiva (2) Vishnu (3) Surya (4) 

Ganapati and (5) Shakti. They worship their idols or abodes. They believe 

them to be different forms of the same God. They worship anyone of them 

considering him to be the supreme soul (Brahman). The scriptures describing 

the ways of rituals and rites for their devotion are known as ‘Aagamas’. Thus, 

there are five types of ‘Aagamas’ in Hindu religion (1) Shaiv Aagamas (2) 

Vaishnava  Aagamas (3) Saur  Aagamas (4) Ganapatya Aagamas and (5) 

Shakt Aagamas. The devotees of Shiva, Visnu, Surya, Ganapati and Shakti 

believe their Aagamas to be as authentic as Vedas and Upanishads. They 

believe that the old scriptures of Vedas either preaches ‘Karmakand’ to get 

the heavenly pleasures or preaches ‘Gyankand’ for the salvation. But, 

Aagamas connect ‘Bhoga’ and ‘Moksha’ i.e. pleasures along with salvation 
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and thus easily help to get knowledge of worldly matters during life and the 

knowledge of salvation in the later stage of life. 

 

(6). Darshan Scriptures  : The world, the various forms of life, the different 

forms of God and their relationship with each other (interconnection) is 

described logically and in detail in these Darshana Scriptures. There are six 

‘Darshanas’ and are known as ‘Shhaddarshan’.  Each Darshan is based on 

Vedas and Upanishads and so believe them to be authentic but they present 

their own logic for the interpretation of the basic principles. The writer of each 

Darshana has composed ‘Sutragranths’ are based many critical books and 

that in total has made plenty of Darshanik Literature available. The major six 

Darshanas are as follows : 

 

(i). Vaisheshik Darshan  : It is composed by the great sage Kanade. The 

Vaisheshik Darshan divides all the worldly objects in seven categories. It 

presents the theory that all the physical objects including human body are 

composed of the combination of the earth, water and air. The human body is 

made of five elements i.e. earth, water, air, fire and space but our mind, soul 

are different from them. 

 

(ii). Nyaydarshan  : It is composed by Maharshi Gautam. It focuses majorly  

on the tools or ways to achieve, true knowledge. Thus Nyay Darshan presents 

Indian logic and paths towards knowledge. Moreover, it also tries to prove the 

existence of the God, the creator who created the universe out of those 

objects. 

 

(iii). Sankhya Darshan  : The composer of the Sankhya Darshan is supposed 

to be Kapilmuni. According to Sankhya Darshan all the objects of the world 

including human body are made of (1) Satva (2) Rajas and (3) Tamas. The 

concept of Vaisheshik Darshan that human body is made of five elements  is 

accepted by Sankaya Darshan but it adds that our mind and body more or 

less are of the Satvaguni, Rajoguni and Tamoguni nature. As a result of these 

one experiences happiness, sorrow and passion in life. The aim of Sankhya 
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Darshan is to make one’s nature more and more Satvaguni so that one can 

experience the pure form of knowledge i.e. Soul. 

 

(iv). Yoga Darshan  : Maharshi Patanjali has composed the Yoga Darshan. 

While Sankya Darshan presented the concept of the three elements 

composing the nature of mind and soul, and focuses on the difference 

between soul and body; Yoga Darshan presents the manner to know them. 

This path includes (1) Yam (2) Niyam (3) Aasan (4) Pranayam (5) Pratyahar 

(6) Dharna (7) Dhyan and (8) Samadhi. It is also known as ‘Ashtang Yoga’ as 

it has eight parts. 

 

 Those who do not want to get the knowledge of soul or reach to the 

soul, can practice the first five steps for healthy and sound mind and body. 

Even the modern scientists have accepted this fact. Due to its utility it has 

become popular even in the materially advanced European and American 

countries. More and more researches are done in this field.  

 

(v). Purvamimansa Darshan  : The great sage Jaimini has composed 

‘Purvanmimansa Darshan’. It discusses the rules and regulations regarding 

the rituals referred in ‘Brahman’ part of the Vedas. To discuss the rites and 

rituals as well as to make the concepts regarding moral conduct clear, is the 

main aim of  ‘Purvamimansa’. It is also known as ‘Karmamimansa’ or 

‘Dharmmimansa’. One gets the rights of devotion and knowledge to soul and 

the supreme great soul (God) only after practicing Dharma and so as it comes 

prior it is rightly called ‘Purvamimansa’. 

 

(vi). Uttarmimansa Darshan  : It has been composed by Badrayan Vyas. 

After following the preachings of ‘Dharma Mimansa’ or ‘Purva Mimansa’ and 

practicing it in real life one can become able to think about the form and the 

relationship of the soul and the supreme soul. As this Darshan describes this 

stage it is rightly called ‘Uttar (later) Mimansa Darshan. It is also known as 

‘Brahman Mimansa’ and ‘Vedant’. Shri Shankaracharya, Ramanujacharya etc. 

Thinkers have contributed their own ‘Vedanta Darshan’ and have tried to 

describe the form and relationship of the soul and the supreme soul in their 
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own way. As a result we have Several Vedanta Darshans, representing 

different opinions. (Shah). 

 

(7). Saintly preachings  :  Above six Hindu scriptures are the authentic pillars 

upon which the Indian Ideology relies majorly. But it doesn’t end here. There 

is a lot of impressive literature composed by Hindu saints and preachers, 

which sometimes surpasses the basic literature in its appeal and exuberance. 

All the scriptures discussed above are written in Sanskrit language and so 

one has to rely upon either some scholar or some translation. On the contrary, 

people can easily get them in their regional language in the form of recorded 

preachings or religious poems and that makes it easy for common man to get 

religious or ideological guidance and inspiration from these preaching and 

songs. Moreover, this kind of literature is produced so frequently in different 

ages, that they are mostly suitable for the meaning with the contemporary era 

and are thus more possible to understand and practice. It sounds to be the 

real essence of the experience of life. It is because of this factor that saintly 

preaching proves to be more appealing and effective than the indirect 

preaching of the authentic scriptures. Taking this into the consideration the 

saintly preaching written in various regional languages are considered as 

authentic and as sacred as the other Hindu scriptures written in Sanskrit in 

India. Born in the different regions of India, the great sages like, Ramanand, 

Kabir, Nanak, Dadu, Tulsidas, Surdas, Gyandev, Namdev, Tukaram, Ramdas, 

Akho, Narsinh Mehta, Mirabai, Shri Swaminarayan, Ramkrishna Paramhans, 

Vivekanand, Maharshi Raman, Shri Aurobindo and Vinoba Bhave are the 

names noted in history who contributed to Indian Ideology by composing this 

type of literature. The above referred preaching and songs of the saints based 

on Upanishads, Gita, Bhagvat etc., constantly keep guiding the Indian people 

by providing them inspiration and guidance for ideal life and morally correct 

conduct. Considering this factor Prof. Mahadevan has rightly evaluated the 

contribution of devotional songs written in folk languages, in spreading and 

planting the core principles of Hindu religion in the abodes of the remotest 

layman of India so strongly which can never be uprooted. The researcher 

would like to remind once again the statement given in Vedas which declare 

that there are innumerous Vedas. Looking at the contribution, quantity and 
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quality of these saintly scriptures one would be lured to consider them as 

‘Veda’. (RadhaKrishnan). 

 

 

 

1.2 Indian Ideology: 

 

On the basis of above seven types of literature is concluded some 

basic concepts of Indian Ideology which describe different opinions regarding 

the form of God, the relationship between God and human beings or in other 

words the relation of the human soul with the supreme soul, the ways to reach 

God, the path for the salvation, the tools for the salvation etc. The researcher 

would like to discuss them in detail as they are the different branches of 

Indian Ideology. 

 

[1]    The form of the God or the supreme soul In the Indian scriptures, 

scholars have accepted two forms of the supreme soul. (i). ‘Saguna’ and (ii). 

‘Nirguna’. Both these forms are of the same God and so, to understand these 

forms becomes necessary to understand the form of God. 

 

 The ‘Saguna’ form describes God as holy and illustrious. One can 

comprehend the characteristics of this form of God as omnipotent, 

omnipresent and omniscient. It not only means that the supreme soul has no 

limit but it also means that whatever kind of power or force one finds in the 

world, they are all mere manifestations of the God. As the God is omnipresent 

he knows and controls each particle of the world. Obviously the God who is 

defined to be omnipresent and omnipotent, has to be omniscient otherwise 

how can he be able to live in and control each soul. 

 

 This form of God has all the three attributes in enough quantity and 

they are Truth, Goodness and Beauty. Shri Ramanujacharya in his ‘Shri 

Bhashya’ has opined that God or the supreme soul is free of all imperfectness 

and possesses all the virtues.  This illustrious God is the cause of the creation 

sustenance and destruction of the world. As the creator of the world he is 
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known as ‘Brahma’, as the nourisher of world He is known as ‘Vishnu’ and as 

the destructor of the world, he is known as ‘Mahesh’. The trinity of these three 

(i). Brahma (ii). Vishnu and (iii). Mahesh is known as ‘Trimurti’, which is but 

different names or forms of the same God, considering their different tasks. 

Even ‘Vishnupuran’ clarifies this fact that God is one but when he creates the 

world he is known as ‘Brahma’, when he nourishes the world he is known as 

‘Vishnu’ and while destroying the world he is known as Mahesh. The virtue 

that gives power to Brahma to create is called ‘Rajoguna’ the virtue that gives 

power to Vishnu to nourish is called ‘Satvaguna’ and the virtue that inspires 

Mahesh is called ‘Tamoguna’. As the God comprises of these three various 

rather contradictory virtues, it is also known as ‘Maya’ or ‘Prakriti. The 

Shwetashwetar Upanishad describes ‘Maya’ as the nature of the world and 

the God comprising this virtue of Maya is described as ‘Maheshwar’, whose 

body covers the whole world. Even in Hindu religion there is a belief that the 

‘Maya’ of the god is the cause of the world. Thus, different scriptures describe 

the formation of the world, the sustenance of the world and the destruction of 

the world either with the concepts of ‘Maya’ or ‘Prakriti’ or with the concept of 

‘Trimurti’ i.e. Brahma, Vishnu and Mahesh, But both these concepts present 

and clarify the single idea that the God or the Supreme soul is one and the 

creation, sustenance and destruction of the world rests on him. Even, Gita 

supports this view where the speaker of Gita (Shri Krishna). claims that he is 

the cause of the genesis of the world and nothing in the world is above Him or 

unknown to Him. (Yajnik). 

 

 The question that arises here is why does God create, sustain and 

destroy the world? The answers to this question form the most famous three 

theories of Indian Ideology known as ‘Hetuvad’, ‘Mayavad’ and ‘Lilavad’. 

 

 As per, the theory of ‘Hetuvad’, the objective – Hetu of the God in the 

creation of the world is believed to be the welfare of the creatures. As the 

supreme soul – God is perfect and self – satisfied He can’t have any other 

interest in the activity connected with the world, but according to Hindu belief 

whatever He does is for the welfare of the creatures. 
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 ‘Mayavad’ is the theory based on the above discussed concept of 

‘Trimurti’ form of God. As this form is comprised of three different virtues at 

the same time, it is known as the ‘Maya’ of God. Even the word ‘Maya’ has 

different connotations : (i). The power of God (ii). Philosophically illusionary 

vision. Shri Shankaracharya was the advocate of this theory. 

 

 The theory of ‘Lilavad’ (playing for self pleasure). established that the 

activity of the world is performed by God merely for his pleasure. According to 

the believers of this theory the creation of the world is the expression of God’s 

sublime mood. This theory has its roots in Upanishads. Shri Ramanujacharya 

and the modern thinker Shri Aurobindo were the champions of this theory.  

 

 Though, there are three theories, looking different apparently,  they are 

not contradictory. If looked at in context of God, the supreme power the 

theories of ‘Mayavad’ and ‘Lilavad’ can be approved while looked at from the 

point of the worldly creatures the theory of ‘Hetuvad’ sounds convincing. And 

thus, at root all these three theories are of the same nature. 

 

 ‘Hetuvad’ includes one more philosophical aspect mostly similar to the 

concept of ‘poetic justice’. As discussed above God takes part in the creation 

sustenance and destruction of the world for the uplifting of the creatures, 

naturally He has to control the world not as a king but as a moral judge. So, 

He neutrally conducts the world and gives proper rewards or punishments to 

each individual for his deeds. This theory establishes God as the supreme 

judge of the worldly behaviour of all the creatures. 

 

 Further this theory gets developed in the theory of the incarnations of 

God. When God, the supreme moral judge finds the world going in the ditch, 

He takes birth on the earth in the form of different incarnations. In Gita itself 

Lord Krishna, the incarnation of Vishnu, declares that when justice fails and 

injustice becomes powerful in this world I take birth on this earth. To save the 

virtuous men and to destroy the wicked ones, I incarnate in each era, to revive  

‘dharma’. (Yajnik). 
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 Thus, according to the belief of Hindu religion whenever goodness and 

justice fails and injustice prevails, Rama, Krishna, Buddha or Jesus comes on 

the earth to reestablish the justice. These incarnations remove the prevailing 

illusions, open the path of love and emphasizes truth and justice. Hindu 

scriptures describe these incarnations variously. Some of them claim ten 

incarnations while some claim them to be twenty four. But Bhagvat clarifies 

this mystery and gives the concept of infinite incarnations of God. 

 

 As the number of the incarnations does not have any limit, Hindu 

culture does not accept the narrow limits of any creed, country or era. It 

believes that the God incarnates, not just in different eras but in different 

places and cultures too. Thus, the concept of incarnations of God in Hindus, 

does not accept any demarcations or limits in any religion or creed. Dr. 

Radhakrishnan, while describing Hindu religion, opines that one who has 

even a little knowledge about Hindu religion, greets the whole human kind and 

worships their guides. He believes that as God had incarnated as Jesus and 

Buddha, He can incarnate as any human being. 

 

 The ‘Nirguna swaroop’ (formless form). form of God is described in 

Gita which says that though God exists in each mortal – immortal (temporal – 

eternal). creatures and things of the world. He is totally above them and totally 

different from them. This formless form of God is known, as ‘Purushottam’ in 

Gita and as ‘Nirguna Brahman’ in ‘Upanishads’. According to Upanishads this 

formless form of ‘Brahman’ is so unworldly, and divine that it can not be 

described with human language or thoughts. Ken Upanishad and Kath 

Upanishad describe it in detail. It describes it to be the power behind human 

language and human thought. It can only be self-realized by getting its true 

knowledge and following the path of virtues and justice.  

 

 Scriptures describe this supreme soul as eternal truth, eternal 

knowledge and eternal joy. Which also suggests that God is eternal. His 

existence, His knowledge and His joy has no limits. No such form can be 

found on this earth and so, no effort can be made to compare this form with 
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any one. Even if such efforts are made they will fail and so the scholars who 

have visualized this supreme soul describe it as : ‘not this, not this’…etc. 

 

 These two forms of God, ‘Nirguna’ and ‘Saguna’ are not different. They 

are just two different ways to describe God. When He is thought of with the 

reference of the world He is imagined or described as ‘Saguna’ and when He 

is referred objectively, His ‘Nirguna’ form is stressed. Thus both these forms 

‘Saguna’ and ‘Nirguna’, the God within and without are of the same God. His 

form is so divine that He can simultaneously exist in both ways. (Yajnik). 

 

[2] The form of the human soul and its relation with the supreme soul : 

According to the ancient scriptures, body, mind and soul are different. The 

soul is above the body and to remain confined to body and mind is not in its 

nature. Any how during the worldly and social life, the soul has to remain 

connected with the mind and body. Thus, it presents two aspects related to 

the form of human soul to ponder over. (1). The worldly form of the soul, (2). 

The original nature of the soul, while the soul continues its worldly life it is 

supposed to have physical, mental and moral existence. 

 

 Even the physical form of the soul is consisted of three different bodies 

(1). Material  (2). Abstract and  (3). Consequential. The material body is made 

of earth, water, light, air and space. Through this material body, he enjoys the 

worldly pleasures. When this material body dies, the soul leaves it instead of 

dying with it. The soul changes this material body as one changes clothes. 

 

 The abstract body is consisted of five senses of ‘Gyan’ (sight, hear, 

taste, touch and smell). five senses of ‘karma’ action, five gases, mind, 

intellect, concentration and ego. It can not be seen or felt with the senses but 

it inspires our dreams and thus makes us notice its existence. At the time of 

death the soul leaves the material body but does not leave the abstract body. 

Moreover it selects new material body on the basis of the nature of this 

abstract body. 
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 The consequential body is comprised of the passions and virtues of the 

actions of the past. 

 

 The mental form of the human soul has six virtues in total : desire, 

hatred, effort, happiness, sorrow and knowledge. These virtues inspire the 

human soul to have different desires and passions, to fulfill which it performs 

various types of actions, resulting into the experience of happiness and 

sorrow. 

 

 The consciousness lying behind these experiences can be divided in 

three layers (1). Conscious (2). Sub conscious (dream). (3). Unconscious. 

The experiences of the physical world are the experiences of the conscious 

status. The experiences of the dreams seen by the human soul are the 

experiences of the sub-conscious status and the happiness, the bliss that a 

human soul experiences in deep sleep is the experience of unconscious 

status. 

 

 According to Indian Ideology the physical as well as the mental (nature). 

form of the human soul is shaped by the moral form of the human soul. The 

moral form of the human soul is shaped by one’s individual actions. It means 

that according to Indian ideology the human soul is given a particular type of 

body, a particular kind of moral nature on the basis of one’s actions only. This 

decisive actions can be of three types (1). physical (2). verbal or (3). mental. 

 

 One’s physical actions, one’s speech and one’s thoughts comprise 

one’s moral nature. In other words good actions, speech and thoughts bring 

the reward for goodness while wrong actions, wrong speech and wrong 

thoughts add in one’s sins. As a result of one’s virtues or one’s sins one gets 

a particular kind of physical – material body a particular type of mental 

experience of happiness and sorrow and above all a particular type of moral 

nature. 

 

 The moral character of a human soul is divided into three categories 

(1). Satvik (2). Rajsik and (3). Tamsik. The person whose character is 
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dominated by ‘satva’ guna i.e. virtue is called ‘satvik’. The person having 

‘satvik’ nature is free of prejudices and jealousy. He possesses the virtues like 

‘Gyan i.e. knowledge, ‘Vairagya i.e. detachment and  ‘Aishwarya’ i.e. wealth of 

virtues. 

 

 The person whose character is dominated by ‘Rajo-guna’ i.e. virtue is 

called ‘Rajasik’. The person having ‘rajasik’ nature is full of passionate desires 

resulted from strong likes – dislikes and remains busy in the activities related 

to it. 

 

 The person whose character is dominated by the virtue of ‘Tamas’ is 

known as ‘Tamasik’. The person having ‘tamasik’ nature is full of ego 

cunningness, laziness  and pessimism. 

 

 The noteworthy factor of the above three types of nature is basically all 

those three i.e. Satvik, Rajasik and Tamasik nature are just a result of the 

physical, verbal and mental actions done by the person himself / herself so, 

the person whose nature is destined ‘Tamsik’ on the basis of his past actions 

can fight against his nature and with firm determination can perform such 

actions which can help convert his nature into ‘Satvik’. Looking at the 

description of the worldly form of the human soul discussed as above it 

becomes clear that the human soul has to pay for his physical, verbal and 

mental sins. This rule is known as the theory of ‘Karma’ i.e. action, which 

states that not a single action performed by human soul goes in vain. At the 

same time it clarifies that whatever experiences and incidents one 

experiences in life, are due to one’s own past deeds and not at all by any 

other means. Which means that none suffers on behalf of any other person. 

 

 Along with this theory of ‘Karma’ i.e. action, Indian ideology has built 

another philosophy which is known as the theory of ‘Punarjanm’ i.e. rebirth. 

The physical circumstance and the mental happiness and sorrow faced by a 

human soul in this birth are not the result of the actions done in the same birth. 

The same way the actions done in this birth are not necessarily suffered or 

rewarded in this birth. This means that a human soul had its birth earlier also 
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and will have birth after this life also, so that the chain of these actions and its 

resulting effects continues. As this theory of rebirth is a part of the theory of 

Karma almost all Indian scriptures have described it elaborately in detail. 

(Dhruv). 

 

 According to above stated theory of Karma and rebirth the human soul 

had its birth in past and will continue to take birth again and again till it 

continues to perform various actions to satisfy its desires. 

 

  To repay for its action it will have to pass through this birth – death 

cycle. This also suggests that it can stop this cycle by renouncing its desires 

and passions. However, it is not easy because it can not be done in one life. 

But if it continues its ‘Sadhana’ in each birth the human soul can achieve its 

own original form after many births. This happens in most of the case but it 

does not mean that many births (lives). are necessary for the redemption of 

human soul. With firm determination and hard efforts one can redeem oneself 

of this birth - death cycle in the same birth and can find and realize the original 

form of the soul. 

 

[3] The relationship between human soul (man). and the supreme soul 

(God). : According to Hindu belief the human soul relies upon the supreme 

soul, while the supreme soul is totally independent of the human soul. 

However it resides in each human soul and is omnipotent and it is due to His 

presence and power that a human soul becomes capable of existence, 

knowledge and action. As a machine is operated with the power of electricity, 

the same way all the dealings of a human soul is conducted by the power of 

the supreme soul. But unlike the machines, the human soul though using the 

power of the supreme soul, acts independently which means that it can 

perform some right as well as some wrong deeds according its own will. It 

becomes clear here, that for such actions performed by the human soul, it is 

responsible itself and the supreme soul God rewards or punishes it 

accordingly. Thus the supreme soul does not just provide the power to the 

human soul but judges their actions too. 
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 Though, the Supreme soul i.e. God acts as a judge of the actions 

performed by human soul. He does not pose as a strict or stern objective 

judge. His relationship with the human soul is like the parent child relationship 

and so He acts kindly with the human souls. The human soul which repents 

heartily for the sins committed and makes genuine efforts for the refinement of 

its soul, is forgiven by the supreme soul and is saved from the punishment for 

its sins. In doing so the God does not act partially because genuine 

repentance and efforts for refinement of the moral purity, is but one kind of 

action for which the human soul is rewarded. Like a sin, repentance also is 

one kind of action i.e. mental action. It also suggests the victory of the soul 

over its evil past. Thus the kindness of the supreme soul in forgiving the 

human soul can not be taken as partiality when the God doesn’t forgive the 

human soul, it does not mean that He is unkind towards them because the 

action of giving judgment for the actions performed by human being is selfless 

for the supreme soul (See Hetuvad).. At the same time its aim is to cultivate 

goodness in human soul and thus, is one kind of God’s grace on human 

beings. 

 

 The original form of the human soul : We discussed the worldly form of 

the human soul in above passages, and described its physical, mental and 

moral character but, the original form of the human soul is totally different and 

above this. The human soul apparently cannot be apart of the body or mind 

but though, the human soul is spread across the body and mind it is not 

confined to that. It is above and different from them. Its original form is above 

the three bodies i.e. physical, abstract and consequential, above the three 

states, conscious, unconscious and sub conscious and above the cycles of 

evil and virtue. It is described as ‘Brahma Swarup’ or ‘Sat Swarup’ because it 

is eternal, immortal and permanent. He is neither subject to birth, nor physical 

death. It is described as ‘Gyan Swarup’ i.e. in the form of knowledge because 

it is spread across the body with the power of knowledge and knows the body, 

senses and the mind. It is also described as ‘Aanand Swarup’ i.e. in the form 

of bliss because while in the unconscious status, it dwells above the physical 

and abstract bodies and visualizes its blissful form. 
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 The human soul while dwelling in the worldly life does not know itself 

as ‘Sachchidanand Brahma’ because it is busy with the fulfillment of senses. 

Due to this reason, it gets trapped in passions and desires, and thus is 

misguided to take this physical body and senses as its original form and 

remains busy in pampering and satisfying. As a result of all these, it never 

realizes its original form i.e. ‘Sachchidanand Swarup’. 

 

 The salvation of the human soul : When the human soul realizes its 

original form it becomes free of all the bondages i.e. three type of body, three 

types of states, different desires, passions and the resulting actions as well as 

the resulting sorrow of the birth-death cycle; and thus, achieves salvation. The 

redeemed soul does not have to suffer any kind of pain. Thus, the state of 

salvation can be compared with the retirement from suffering. The state of 

salvation is not just a retirement from all the sufferings but it also provides an 

eternal bliss to the soul. The human soul which achieves this state of 

salvation gets completely free from all the worldly/social sufferings like birth, 

death, age and diseases etc. Not just that but the divine and eternal bliss that 

is achieves never reduces on the contrary it goes on increasing. 

 

 At this juncture, the researcher would like to refer to the description of 

the ‘Nirguna Swarup’ of Brahman i.e. God who is described as 

‘Sachchidanand Swarup’. When the human soul gets salvation, in other words 

when the human soul rises above the three bodies, the three states etc., it just 

knows the eternal divine bliss which is called ‘Sachchidanand’. The question 

that naturally arises here is whether the redeemed human soul which feels 

‘Sachchianand’ is one with, or different from the ‘Sachchidanand Swarup’ of 

the supreme soul. The scholars have dispute about the answer of the 

question raised above. Shri Shankaracharya finds no difference between the 

original of the human soul and the supreme soul, while other scholars like 

Madhvacharya do not support this theory. They find a difference between the 

above mentioned two. The theory that supports the belief that there is no 

difference between the redeemed human soul and the supreme soul is known 

as ‘Adwaitvad’. The theory that establishes a difference between the 

redeemed human soul, and the supreme soul is known as ‘Dwaitvad’. The 
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root cause of this dispute according to the scholars is the limitation of human 

mind which knows just worldly images and the deceptive language that one 

uses to describe both this forms of soul. According to Aanandshankar Dhruv, 

the difference between the supreme soul and the human soul is: the human 

soul relies upon the supreme soul and both these souls are so closely 

connected that though there is a difference between them they become one. 

Thus, there is no difference between the soul which finds salvation and the 

supreme soul. They become one. 

 

� Salvation (Jivanmukti).  : The above stated state of salvation is not 

necessarily experienced after death only. This salvation i.e. ‘Moksha’ is of two 

types which in scriptures is titled as ‘Videhmukti’ i.e. the salvation achieved 

after death of the physical body and ‘Jivanmukti’ i.e. the salvation achieved 

during the worldly life. The jain scriptures, Bauddha scriptures as well as the 

Hindu scriptures have accepted this concept of ‘Jivanmukti’. The person who 

realizes, one’s own original ‘Sachchidanand’ ‘Brahman Swarup’ that is above 

three physical bodies and state, while living his worldly life, is redeemed of life 

i.e. ‘Jivanmukta’. Such a person does not remain subject to passions and 

desires anymore and so whatever actions he performs it is just for the welfare 

of the people instead of having any self – motive. He acts just as a human 

soul not as a human being and so his actions are above the judgement of the 

supreme soul which means he doesn’t have to suffer their result. Thus, the 

person who is redeemed of life while living on this earth does not remain 

subject to actions and its results anymore. But, at the same time he has to 

pay enough for his past deeds which might disturb a normal human but 

doesn’t make any difference to a redeemed human soul. He just goes through 

it without getting least disturbed and as his soul is raised above life he 

experiences bliss in every situation of life. But it does not mean that he should 

resign from the actions serving the society, as ‘Gita’ clarifies, he should act in 

such a way that can inspire others. 

 

(1) The tools for salvation  : According to Indian scriptures the conditions 

of a human soul during its worldly life is full of sorrow, so much so that even 

the happiness turns out to be a cause of sorrow and thus adds to it. While the 
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worldly life is described to be so sorrowful, the condition of salvation is 

described to be full of bliss. So, naturally one is attracted towards achieving 

salvation and that makes one think about the tools to achieve salvation. 

Looking at the different likings and rights of the ‘Sadhakas’ i.e. the people 

trying for salvation, the Hindu scriptures describe three paths for salvation. 1). 

‘Gyanyoga’ i.e. through knowledge 2). ‘Karmayoga’ i.e. through action 3). 

‘Bhaktiyoga’ i.e. through worshipping or dedicating oneself to God. By 

following any of these three or by joining these three paths the human soul 

can achieve salvation. It can be described in detail like this: 

 

 1). ‘Gyanyoga’  i.e. the path leading through knowledge : ‘Gyanyoga’ 

has two stages, In the first stage one has to become able to get right of 

knowledge for which he has to understand the difference between the 

temporal and the eternal objects rationally.  He has to develop the sense of 

renouncing the passion for pleasures during worldly life or the after life. For 

this he has to learn to control mind and senses and at the same time he has 

to develop faith in the virtue of compromise etc. Above all, he should have 

firm determination for achieving salvation. Only then, one gets the right of 

deriving knowledge. 

 

 In the next stage, the person has to become disciple of a ‘Guru’ i.e. 

teacher who is fully aware of the scriptures and who knows or has realized the 

‘Brahman’. He should listen, meditate about the human soul and the supreme 

soul under his guidance. This makes him able to understand the form of the 

soul more clearly and finally he can realise the ‘Brahman’. This realization of 

‘Brahman’ is not like any general knowledge which can be known through 

senses or intelligence but it can be experienced within the inner soul. With this 

experience the human soul becomes free from all the bondages and get 

salvation. His knowledge of ‘Brahman’ ends all his sins.  

 

 This path of knowledge leading to God or ‘Brahman’ is very slow and 

difficult for a layman because for it, he has to retire from his social life and 

undergo this process. So, the writer of Gita suggests and advocates the 

‘Karmayoga’ for a worldly man living social life. 
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2). ‘Karma yoga’  i.e. the path leading through action.: To follow 

‘Karmayoga’ means to serve the society totally without any self-motive. 

According to the earlier discussion, the actions performed to fulfill one’s 

desires or passions put the person in the cycle of birth and death. On the 

contrary self-less actions make the person free from the worldly life and helps 

him achieve salvation. The ‘Gita’ preaches that the person following this path 

does not have to leave performing actions but he has to leave the desire of 

getting the fruits of his actions. He has to go on performing his duties without 

expecting any rewards just to make the supreme soul happy. He should not 

react to success or failure but should leave it up to the supreme soul. In the 

‘Gita’, there also is a view that the person who performs his actions with the 

expectation of its rewards is pathetic because by doing so he himself is 

creating a bond for him. This means that real talent lies in performing selfless 

actions. Those who face this challenge with their talent and looks at 

happiness and sorrow as one, get salvation. 

 

 Comparing the ‘Gyanyoga’ with the ‘Karmayoga’ it can be derived that 

‘Karmayoga’ is, comparatively simpler than the ‘Gyanyoga’ because it 

combines in it the actions as well as the detachment. ‘Karmyogi’ i.e. the 

performer of the ‘Karmayoga’ though remains in ‘Sansar’ i.e. worldly life he 

doesn’t remain belonged to it. This also makes clear that only a detached 

person can follow the path of ‘Karmayoga’. 

 

 3). ‘Bhaktiyoga’  i.e. the path of worshipping God-the supreme soul 

and dedicating oneself to Him. :   In this path one has to surrender to God 

completely and worship him. To worship God is to realize the love of God. 

This yoga and this kind of worshipping are possible only when the follower of 

this path is full of faith, virtuous and detached. Thus the disciple of this path 

should have complete faith in the belief that the supreme soul i.e. God is not 

just omnipotent, omniscient and omnipresent but also is a caretaker of the 

one who surrenders himself to him, philanthropist and affectionate towards his 

devotees. To develop such faith in the supreme soul the follower should be 

morally extremely pure in his mind and body because the purity of thought 
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and behaviour is the first condition of the rise of faith in the supreme soul. The 

moral purity which is necessary for the real faith in God can be maintained 

only when the devotee is totally full of detachment. Thus the total devotion to 

the supreme soul is possible only when the follower has complete knowledge 

of the affection and powers of God, the moral consciousness and detachment. 

 

 While evaluating the Bhaktiyoga one thing becomes clear that the path 

of ‘Bhakti’ is a broader one and any kind of human being can follow it in any 

situation. Thus, it is available to and probable for everyone. Even after this, 

the fact is that, such kind of full devotion and worshipping is found rarely due 

to the hindrance of human ego. (Yajnik). 

 

The three paths discussed above, ‘Gyanyoga’, ‘Karmayoga’ and 

‘Bhaktiyoga’ are not easy to follow. Especially for the common mass it proves 

to be very difficult. As a solution to this problem the Indian scriptures stress 

upon the purity of morality and the actions nourishing the thoughts of devotion 

and detachment. The Indian Ideology for the common mass can be defined in 

three categories 1). Moral principles in Indian Ideology 2). Devotion in Indian 

Ideology and 3). Detachment and its expression in Indian Ideology. 

 

(1). Moral Principles in Indian scriptures : To understand the moral principles 

for Indian society fully, one needs to know four aspects of it which are known 

as (i). Four ‘Purusharth’ (i.e. objectives of human life). (ii). ‘Varnadharma’ (i.e. 

Vocation according to nature). (iii). ‘Aashramdharm’ (i.e. age wise job). (iv). 

‘Sadharan Dharm’ (religion in general).. 

 

(i). Four ‘Purusharth’  : As the human being is a rational animal whatever 

actions he performs have specific purpose or objective. The various activities 

of life or the objectives of these activities are divided in four parts which are 

known as ‘Purusharth’. Thus, ‘Purusharth’ means the aim or objective of life. 

There are four objectives of life: 1). ‘Dharma’ 2). ‘Artha’ 3). ‘Kama’ 4). 

‘Moksha’. 
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 ‘Dharma’ means the moral benefits that one gets by fulfilling one’s 

duties. The person who performs his duties properly is considered to be 

virtuous. Thus, to perform one’s duty properly and to develop the appropriate 

virtues for it is one of the objectives of human life. One who achieves this goal 

accomplishes the ‘Pursharth’ called ‘Dharma’. ‘Dharma’ is considered so 

important as one of the objectives that Indian ideology suggests to follow it at 

any cost in life. It is very clearly mentioned in Indian scriptures that the other 

objectives i.e. ‘Artha’, ‘Kama’ and ‘Moksha’ also should be achieved through 

the path of ‘Dharma’ and then only they can be taken into consideration. Thus, 

even in the above mentioned four objectives of life, ‘Dharma’ comes at the 

first and prime place. 

 

 ‘Artha’ means wealth and property. Like moral benefits Indian 

scriptures have considered financial benefits also as one of the objectives of 

life. ‘Dharma’, ‘Kama’ and ‘Mokha’, all these three objectives can be fulfilled 

only when the person has enough material wealth. So, the Indian scriptures 

accept its necessity and appreciates the efforts of achieving it. But along with 

that, a condition has also been added that this material wealth should be 

achieved without disturbing the moral ethics i.e. ‘Dharma’. The wealth 

accumulated in a wrong way does not help in fulfilling other objectives of life. 

Instead, it becomes a hindrance in achieving other aims of life. 

 

 ‘Kama’ is the pleasure derived from leisure, luxury and satisfaction of 

senses. Indian ideology doesn’t preach that everyone should become a saint 

and should pass a difficult life for penitence. On the contrary it considers 

‘Kama’ as one of the objectives of life. ‘Manusmruti’ states that it is not 

desirable that human should become prey to senses but the fact remains that 

a human being who lacks such attachments are rarely found in the world. 

Thus, the basic desire in the human beings to get all the senses satisfied and 

a life full of pleasure is accepted and Indian scriptures permit it. However, it 

once again stresses that such actions should be performed keeping in mind 

the moral principles i.e. ‘Dharma’. Indian scriptures make it very clear that the 

person who crosses the lines drawn by ‘Dharma’ in order to find happiness 

neither gets it in this world nor in his after life. 
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 ‘Moksha’ means permanent freedom from sorrow and achievement of 

eternal bliss. According to Indian scriptures the ultimate aim of each human 

life should be ‘Moksha’. ‘Moksha’ is the supreme objective, because whatever 

one achieves from ‘Dharma’, ‘Artha’ and ‘Kama’ is mortal or temporal and so 

by the efforts of achieving these three objectives one can not at all find eternal 

peace. Thus, the supreme duty of a wise human being is not to neglect this 

ultimate objective of life. Thus, according Indian scriptures all the 

achievements of human life are trivial from the view point of the objectives of 

life if the ‘Moksha’ is neglected. (Yajnik). 

 

(ii). ‘Varnadharma’  i.e. Vocation according to nature or virtues.: 

According to Hinduism, fulfilling one’s duty keeping in mind the moral 

principles is the first objective of life. But to expect all the virtues in each man 

is foolish; so Indian scriptures have suggested the development of different 

virtues for the people of different nature. People with different nature are 

divided in the following four categories by Indian scriptures : 1). Brahman 2). 

Kshatriya 3). Vaishya and 4). Shudra. These are called four ‘Varnas’. Indian 

scriptures have described different duties for all these four types of human 

beings. It has advocated the development of different virtues by following their 

particular duties. 

 

 Describing how this system of four ‘Varnas’ is important for the human 

society Aanandshankar Dhruv opines that ‘Varna’ means colour or shade. 

Which means that this system set to clarify the shades of each business. 

 

 To learn and to educate, to follow the moral principles and perform 

one’s duty properly and to preach is the job of a ‘Brahmin’. If the human 

society can follow the path of truth and morality on its own, the society do not 

need the ‘Brahmins’ whose job is to find and preach the truth and morality. 

But the society does not always follow the path of truth and goodness. There 

are many people, who perform evil actions like theft, robbery etc. and attack 

other society or state in order to capture their land, wealth etc. To stop and 

control such harassing acts and for the happiness and welfare of the public, 
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there have to be ‘Kshatriyas’ who can fight the evil, punish the wicked and 

take care of the society. But this activity is not possible without money. For 

guarding the people, fight the enemies and maintaining the happiness of the 

society money is needed at every stage. This job is performed by the 

‘Vaishyas’ who produce this money through farming and importing – exporting 

etc. businesses. By doing these job they not only become rich and happy but 

also help the state by paying tax and donating for the welfare of the society. 

While some use their technique in educating the society, some use their 

physical powers to guard the society and some use their intelligence in 

business etc. Some have to do labour for society. This mass which provides 

physical labour is of ‘Shudras’. (Yajnik). 

 

 Thus, keeping in view the needs of society these four ‘Varnas’ have 

originated. And each of them is needed for the well-being of the human 

society. They are all interdependent and not a single ‘Varna’ can exist without 

the other three nor they can act without each other’s support. This system is 

defined in Rigveda as different organs of the body of an active human society, 

which is imagined there as a giant man whose face is ‘Brahmin’, whose arms 

are ‘Kshatriya’, whose chest is ‘Vaishya’ and whose legs are ‘Shudra’. There 

isn’t any suggestion or preaching that makes any one of them superior or 

inferior and create hatred. As the whole body can stand on leg, the whole 

society depends upon the ‘Shudra’ varna. Practically each above mentioned 

organ needs the other. ‘Brahmin’ varna is described as the face just because 

any human exchanges thoughts and words through face. And as the thoughts 

are the best gift given to a human being ‘Brahmin’ varna is called the most 

important. 

 

 The varied natures of human beings and the social necessity of 

different jobs have given birth to this system of ‘varna’. Even in the ‘Gita’ Lord 

Krishan clarifies that he has created four ‘Varnas’ on the basis of the division 

of virtues and action. Thus, a ‘Varna’ is decided for any human being on the 

basis of his nature and business and not by his birth. Though it is generally 

believed that the children of Brahmin may have mostly the characteristics of a 

Brahmin, the children of ‘Kshtriya’ may have the bravery of ‘Kshatriya’, the 
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children of a businessman or a farmer may have the tricks of the trade and 

the children of ‘Shudra’ may have strong physic and nature to be a ‘Shudra’. 

But this is not considered to be the ultimate decision for deciding varna. 

According to Manusmruti, the Brahmin who leaves the job of studying and 

teaching and does labour becomes a ‘Shudra’ in the same birth and the same 

way on the basis of his actions a ‘Shudra’ can turn in to a ‘Brahmin’. The 

same is applicable to those who are born as ‘Vaisya’ or ‘Kshatriya’. Thus, the 

‘varna’ is decided by considering one’s nature and job and the virtues and the 

duties are decided on the basis of one’s ‘Varna’. According to Indian 

scriptures, to fulfill the duties as per one’s place in the society and to develop 

in oneself the virtues proper for one’s job is ‘Swadharma’. 

 

 Before ending the discussion on ‘Varnadharma’ it is necessary to 

understand the difference between the ‘Varna’ system and the caste system. 

The system of ‘Varna’ is for the benefit of the society and the individual, while 

the caste system is totally different from ‘Varna’ system. Innumerable castes 

are found in the contemporary Indian society, which have originated from 

different habitations, different professions and different life styles. Thus, there 

are just four ‘Varnas’ while the castes are innumerable. The noteworthy point 

here, is that as there is the facility of deciding ‘Varna’ on the basis of one’s 

virtues and actions there is no such facility in caste system. The Caste of a 

person is decided only by one’s birth. Any how, Indian scriptures order clearly 

to follow ‘Varna-dharma’. 

 

(iii). ‘Aashramdharma’  i.e. the moral principles and virtues for good 

behaviour keeping in mind the different stages (age wise). in life.: Indian 

scriptures accept four stages of life of each individual and they are called 

‘Aashram’. Thus, there are four ‘Aashrams’. 1). Brahmacharyashram 2). 

Grihathashram  3). Vanprasthaashram and  4). Sanyasashram. 

 

 ‘Aashram’ means a habitat. As the Rishis lived in ‘Aashram built in 

forest, the common man should build a home i.e. ‘Aashram’ in the ‘Sansar’ i.e. 

social life and should live a sacred and dutiful life. 
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 ‘Brahmacharyashram’ is the stage of five to twenty five years which is 

meant for study and get trained in discipline and building stout physic. This 

whole period is also meant for maintaining celibacy.  

 

‘Grihasthashram’ is the period for hard work that can increase the 

material wealth and happiness as well as progress in each field. After getting 

education in the first quarter of life, in the second phase of life each Hindu 

individual has to follow the rules of ‘Grihasthashram’. To remain firm towards 

fulfilling one’s duties, each ‘Grihasthashrami’ has to follow certain religious, 

social rules that help him keeping his ‘dharma’. The main ‘dharma’ i.e. the 

duty of a ‘Grihastha’ is to gain wealth and property through hard work and to 

use it not only for his own happiness but also in donating for the welfare of the 

society. 

 

‘Vanprasthanashram’, is the period of retiring from ‘Grihasthashram’ 

and meditating in loneliness. According to Hindu scriptures when a person 

turns fifty one in his life he should behave as if he has entered some forest 

which means that he should try to retire from his social life and should get 

detached from the society. Such a person should try to realise the human soul 

and the supreme soul and try to get salvation through ‘Gyanyoga’, 

‘Karmayoga’ or ‘Bhaktiyoga’ on the basis of his knowledge gained during 

‘Brahmacharyashram’ and the experience gained in ‘Grihasthashram’. 

 

‘Sanyasashram’ is   meant for leaving all types of company to meditate 

and live only as a soul. The journey of meditation which starts from 

‘Vanprasthasharam’ ends in ‘Sanyasashram’. After rising above the life, such 

soul has to spend his life in preaching and sharing his knowledge for the 

welfare of society. 

 

Thus, the aim of these, ‘Brahmacharyashram’, ‘Grihasthashram’, 

‘Vanprasthashram’ and ‘Sanyasashram’ is to take man towards the supreme 

aim of life i.e. Moksha chronologically through this system of ‘Aashram’. The 

noteworthy point about this ‘Aashram’ system is; like ‘Varna’ system this 

‘Aashram’ system also is formed after deep meditation and thinking about 
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human nature. As the ‘Varna’ system is necessary in any society for the 

welfare of society, the ‘Aashram’ system is necessary in everybody’s life for 

one’s individual welfare i.e. one’s moral and spiritual progress. 

 

(iv). General moral principles (Sadharan Dharma).  are meant for each 

individual. It applies to the members of all the ‘Varna’s. These principles can 

be derived from the ‘Yagyavalky Smriti’, the ‘Bhagvad Gita’ and the ‘Shrimad 

Bhagvat’. These principles clarify that Indian scriptures do not admire any 

individual just for leading a morally correct life. According to these scriptures 

the ideal person is one who combines in himself with the supreme moral 

virtues and the spiritual vision towards life. One should have the nourishing 

qualities for ‘Bhakti’ i.e. devotion. (Bhatt). 

 

(2)    The sense of devotion and it’s expression in  Indian scriptures  : 

  

(i). The form of Devotion :  Supreme love for and faith in God is called  

devotion i.e. ‘Bhakti’. It is described as ‘Amrit’ which makes one immortal and 

satisfied. After reaching to this stage, the ultimate stage of devotion, the 

human beings have neither any desire nor any sorrow in life. After getting lost 

in ‘Bhakti’ which is the supreme form of love, the man is exalted. He gets 

peace and dwells in the form of soul. 

 

 According to Indian scriptures the company and guidance of the saintly 

figures is the main tool to begin the journey on the path of ‘Bhakti’ i.e. 

devotion. Serving such great saints is like opening the door towards salvation. 

By such company one becomes free from the passions and desires and 

becomes able to concentrate on God. Much importance is given in Indian 

scriptures to such devotees who have complete faith in God and who remain 

lost in worshipping Him. 

 

 There are nine types of devotion as described in scriptures. Out of 

these nine, six are related to external actions for example, listening to saintly 

speeches related to God, worshipping God by devotional music, meditating, 

serving and decorating him i.e. his idol etc. The other three types are related 
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to internal actions or emotions. God can be worshipped in three such ways. In 

the first type one believes oneself to be a servant of God. In the second type 

of devotion one takes God as one’s friend and in the third type of devotion 

one sees himself as a reflection of God. The scriptures define three types of 

nature of various types of devotion. If the devotion is inspired by any negative 

determination it is called ‘Tamasi’. The devotion which is inspired by desire of 

wealth or passion is known as ‘Tamasi’. But the person who worships God 

objectively just for the rise of goodwill and purely for the sake of worshipping 

is called ‘Satviki’ devotion. Such ‘Satviki devotion’ only can exalt a human 

being by achieving for him the ‘Bhaktiyoga’. 

 

 The Indian scriptures have stressed upon the feeling of submission, 

pure devotion and firm determination for ideal behaviour in the man who 

performs ‘Satviki’ ‘Bhakti’. The one who submits oneself to the feet of God 

should not desire for any fruits or results and his conduct should continue to 

be morally correct. 

 

(ii). Expression of devotion:  There are different expressions of devotion in 

Hindu religion, among which prayers, fasts and festivals, idol worshipping and 

devotional music and story (related to God). telling are popular. Even 

‘Manasipuja’ i.e imaginary worship, is admired as an expression of devotion. 

But majorly, people believe in idol worshipping though, it is not must in Hindu 

religion. The popularity of idol worshipping is due to the basic human instinct 

of worshipping some physical object and according to Aanandshankar Dhruv, 

 

“�હ��ઓ �િત
થી પર ત�વને �િત
મા ં ��ય� કર� છેુ ૂ ૂ . . . �િત
�  એ પરમા�માને સકંડાવી ૂ ૂ

નાખવાના �ય�નમાથંી નીકળ& નથી, પણ એનો અ+યવ�હત ર&તે સા�ા�કાર કરવાની ઉ�-કતામાથંી ુ

ઉદભવી છે. . . �િત
�  એ ખર& ધાિમ
કતાનો ઉદગાર છેૂ ૂ ; પરત�વને ��ય� કર& જોવા, સેવવા અન ે

આ5લ7ગવાનો �ય�ન છે.” (Yajnik 90). 

 

Which means, ‘Hindus visualise the supreme abstract soul in the 

physical form through idol. The idol worshipping is not limiting the form of God 
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but it’s a result of curiosity to visualise God. Its an effort to see, serve and 

embrace the abstract form of the supreme soul.’ There are Hindus who 

without relying upon idol-worshipping perform prayers. Recitation of ‘shlokas’, 

‘strotras’, the virtues of God, meditation etc. are the types of prayer. Prayer 

also includes meditation. 

 

 

(3). The sense of detachment and its expression in Indian scriptures: 

(i). The form of detachment :  People take pleasure through their five senses 

i.e. listening, touching, seeing, tasting and smelling and thereby enjoy this 

physical world. A human mind naturally feels attracted towards the physical 

world to satisfy these five senses. The lack of this attraction towards the 

fulfilment of senses is called detachment. Thus, detachment is to neglect the 

desire of fulfilment of five senses. 

 

 To know the soul and the supreme soul one needs to practice 

‘Gyanyoga’, ‘Karmayoga’ or ‘Bhaktiyoga’ and this can only be done after 

getting detached from the social or worldly attachments. Though, it is clearly 

mentioned in the scriptures that withdrawal of interest in the world is not 

enough unless one’s interest in the supreme soul is increased. Such 

detachment and the efforts for it go in vain and it is of no use in the view of 

scholars. 

 

 There are three thoughts which are used as tools for such detachment 

(a). the pleasure derived from the fulfilment of senses is transient (b). The 

senses can never be satisfied permanently. (c). The pleasure derived from the 

fulfilment of senses is too trivial compared to the pleasure derived from the 

knowledge of the human soul and the supreme soul. These thoughts help to 

get close to divinity. These thoughts are frequently presented in Indian 

scriptures. (Bhatt). 

 

(ii). The expression of the sense of detachment :  As discussed above the 

thought of detachment is not totally apart from ‘Bhakti’ i.e. Devotion, and so, 

the expression of detachment is done in the same way as in ‘Bhakti’. The 
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actions which exhibit the love for God and the detachment from the world are 

famous in Hindu religion. e.g. the system of ‘Vanprasthashram’ and 

‘Sanyasashram’, difficult pilgrimages and fasting for four months etc. (Yajnik). 

 

 Thus, Indian scriptures and especially Hindu scriptures provide the 

spiritual nourishment for all kinds of people whether they are from the 

common or lesser mass or they belong to the supreme range of spiritual 

worshippers. And so, full freedom of choice becomes the essence of Hindu 

religion, whether to believe God – the supreme soul to be ‘Nirguna’ or 

‘Saguna’? If ‘Saguna’ in what form should He be worshipped? As Narayana, 

Shiva, Ganapati, Surya or Mataji? Should the human soul be believed to be 

different from the supreme soul or should they be taken as one? Which path 

of worshipping should be considered important, ‘Gyanyoga’, ‘Karmayoga’ or 

‘Bhaktiyoga’? or should they be combined together? In what way the God 

should be worshipped? Should idol-worshipping be followed or not? The 

Indian Scriptures provide answers and choices for all the above questions and 

thus, gives religious freedom to all except establishing one rule and that rule 

is to develop moral and spiritual vision towards life. Thus, Indian scriptures 

stress upon two points in general, one of which is to fulfill one’s duty properly 

and the other is to develop spiritual vision.  

 

 Thus, this discussion can be concluded with the two most important 

aspects of Indian Ideology 1). Complete religious freedom on the condition of 

maintaining moral and spiritual vision towards life. 2). Religious tolerance as 

well as receptiveness towards all religions. 

 

 One hardly needs to clarify after this discussion that with these two 

aspects mentioned above, the Indian Ideology has made a strong impact on 

the religious spirit of the whole world. The researcher has already discussed 

the influence of Indian ideology and culture on West in the previous chapter. 

Hermann Hesse, especially was under the great influence of Indian 

philosophy. In the next chapter the researcher shall highlight the evidences of 

Upanishadic principles and thoughts in Hermann Hesse’s Siddhartha.  
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Chapter-3 

Siddhartha and the Upanishads 

 

 After an overview of the rich Indian philosophy and ideology, the 

significance of Upanishads can be quite easily understood. The Upanishads 

represent the essence of the rich ancient Indian knowledge. In boldness of 

conception, depth of thought and beauty of expression they surpass other 

Indian scriptures. It is quite obvious that a person like Hesse would feel 

strongly attracted and influenced by them. As the researcher feels, 

Upanishads, more than any other Indian scriptures, have much influence on 

Hesse’s works, especially Siddhartha. In this chapter the researcher will 

highlight the traces of Upanishadic principles and thoughts reflected at various 

junctures in Siddhartha.  

 

But before referring to Upanishads the researcher would like to give a 

brief idea of the emergence of the Upanishads. As discussed in the first 

chapter the Upanishads are the conclusion of Vedas. Hence , they are called 

the Vedanta. “The keynote of the Upanishads is the pregnant thought that this 

wonderful and varied universe is at bottom one, undivided whole and that its 

underlying essence is Spirit” (Sarkar 2)..  All Upanishads try to bring out and 

emphasize this supreme idea. 

 

 Though, Upanishads are traditionally looked upon as a part of the 

Vedic literature, they present a protest against the Vedic cult. The ‘Rishis’ of 

the ‘Vedas’ saw a number of gods behind the creation of universe and the 

‘Brahmanas’ laid down the details for worshiping of these gods. But the 

Upanishads reveal the idea of the unity of godhead. 

  

“The movement of thought towards monotheism apparent towards the 

latter part of the Rigveda becomes firm and determined in the Upanishads, 

one and all of which proclaim in a most emphatic manner the unity of God, 

who is called the Brahman or the Atman.” (Sarkar  4).  
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Thus, the polytheism of the Rigveda gave place to the monotheism of the 

Upanishads. Upanishads speak of God constantly as ‘Atman’, the indwelling 

spirit. By a still bolder march of thought the human soul was identified with the 

world spirit, and ‘Atman’ became the common appellation for God. 

 

 There are direct references to some of the Upanishads and 

Upanishadic thoughts in the very first chapter of Siddhartha. The protagonist, 

who learns the Vedas from his father, his teachers and discusses them with 

the learned Brahmins. Siddhartha, who practices the art of contemplation and 

meditation, who knows the theory of recognizing ‘Atman’ within the depth of 

his being, who knows that ‘Atman’ is indestructible and at one with the 

universe; has also to perform holy ablutions and sacrifices. Apparently 

Siddhartha had learnt everything, as the wise Brahmins had already passed 

on to him the bulk and best of their wisdom, but within him, he had begun to 

feel the seeds of discontent. His mind rebelled against the theory of holy 

ablutions to help washing the sins, sacrifices and supplications making the 

gods happy. The questions regarding the existence of different gods start 

emanating from the smoke of the sacrifices.  

 

“Was it really prajapati who had created the world ? Was it not Atman, 

He alone who had created it ? …was it a sensible and worthy act to offer 

sacrifices to the gods ? To whom else should one offer sacrifices, to whom 

else should one pay honour to, but to him, Atman, the only one ? And where 

was Atman to be found,…” (Hesse 5). 

 

Now, these rebellious thoughts and doubts are the same as those we 

find in Mundakopnishad, Kenopnished and Chhandogya Upanishad.  

 

 Having noted the truths of Upanishads above, one can not remain but 

be surprised to find so much similarity between Upanishads and Siddhartha. 

In Kenopnishad the questions of the same nature are found, the questions 

regarding the ‘Brahman’, the ‘Atman’… 
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  “H ÜUïÝïç¯¼æ Ð¼ç¼ Ðíïç¯¼æ }¢Ý: ÜUïÝ Ðí¢‡¢: Ðíƒ}¢: Ðíñç¼ ²éQU: J 

 ÜUïÝïç¯¼¢æ ±¢™ç}¢}¢¢æ ±Îç‹¼ ™ÿ¢é: Ÿ¢¢ï~¢æ ÜU © Îï±¢ï ²éÝçQU  JJ1JJ 

 

Disciple : who impels the mind to alight on its objects? At whose 

command does ‘prana’ proceed to function? At whose command do men utter 

speech? What intelligence directs the eyes and the ears ? 

 

 Ÿ¢¢ï~¢S² Ÿ¢¢ï~¢æ }¢Ý„¢ï }¢Ý¢ï ²m¢™¢ï ã ±¢™¡ì „ © Ðí¢‡¢S² J 

 Ðí¢‡¢pÿ¢é¯pÿ¢éÚç¼}¢éÓ² {èÚ¢: Ðíïy²¢S}¢¢ËH¢ïÜU¢Î}¢ë¼¢ |¢±ç‹¼ JJ2JJ 
  

Preceptor : It is the ear of the ear, the mind of the mind, tongue of the 

tongue and also life of the life and eye of the eye. Having abandoned (the 

sense of self). and rising above sense-life the wise become Immortal.” 

(Sivananda 18-19). 

 

 It is this importance of ‘Atman’ or ‘Brahman’ which inspired Hermann 

Hesse to lead his protagonist in this direction far from the rituals. These rituals 

are found to be objected in the Mundakopanishad. The sage lays down a 

broad distinction between the ‘Karmakanda’ and ‘Jnanakanda’ which are 

respectively called the inferior and the superior knowledge.  

 

 “¥ç±l¢²¢æ Ï¢ãé{¢ ±¼ü}¢¢Ý¢ ±²æ ÜUë¼¢ƒ¢ü §y²ç|¢}¢‹²ç‹¼ Ï¢¢H¢: J 

 ²yÜU<}¢‡¢¢ï Ý Ðí±ïÎ²ç‹¼ Ú¢x¢¢œ¢ïÝ¢¼éÚ¢: ÿ¢è‡¢H¢ïÜU¢p²±‹¼ï JJ9JJ 
  

 Living in various ways in ignorance, the ignorant imagine that they 

have obtained their end.  Because the performers of work are not wise owing 

to their passions, they become miserable and after the fruits of their ‘Karma’ 

are finished, fall from heaven. 

 

 §C¢Ðê¼Z }¢‹²}¢¢Ý¢ ±çÚDæ Ý¢‹²ÓÀîï²¢ï ±ïÎ²‹¼ï Ðí}¢êÉ¢: J  

 Ý¢ÜUS² ÐëDÆï ¼ï „éÜUë¼ïùÝé|¢êy±ï}¢æ H¢ïÜUæ ãèÝ¼Úæ ±¢ ç±à¢ç‹¼ JJ10JJ 
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 These ignorant persons fancying sacrifice and charitable gifts as their 

highest object do not know any higher good. Having enjoyed the fruits of their 

works on the high place of heaven which they gained by their good works, 

they enter this world or a lower one again. 

 

 ¼Ð:Ÿ¢hï ²ï séÐ±„‹y²Ú‡²ï à¢¢‹¼¢ ç±m¢æ„¢ï |¢ñÿ¢™²¢Z ™Ú‹¼: J 

 „ê²üm¢Úï‡¢ ¼ï ç±Ú…¢: Ðí²¢ç‹¼ ²~¢¢}¢ë¼: „ ÐéL¯¢ï sÃ²²¢y}¢¢ JJ11JJ 
  

 But those who practice penance and faith, in the forest with subdued 

senses, learned and living the life of a mendicant (living on alms). go, freed 

from sin, through the sun to where the immortal and imperishable purusha 

dwells.”  (Sivanand 195-196). 

  

  Hemchandra Sarkar, in his criticism to the Mudakopanishad, says, 

 

“The four Vedas, and the six accessory sciences are called the inferior 

knowledge. But that by which the eternal is known, that is the Upanishads, is 

called the superior knowledge.” ( 61-62). 

 

 The futility of the vedic ceremonies have been condemned ruthlessly. 

No doubt Hesse’s hero Siddhartha also looks at rituals like sacrifices and 

ablutions with suspicion. His suspicions lead him in the search of the ultimate 

reality, the ‘Atman’.  

 

 The basic question that drives Hesse’s hero away from his home in 

search of the ultimate reality is derived from the Chhandogya Upanishad in 

which the question, regarding what was the ultimate reality is raised, 

 “ÜU¢ï Ýé ¥¢y}¢¢ ôÜU Ï¢ír¢ïç¼ ? who is the self and what is Brahman ?” Chh.U.V.xi.1.” 

(Sarkar 10).  and answered in various ways. 
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 This quest, actually, was the root cause of the emergence of 

Upanishads, The age of the Upanishads was an age of searching inquiry. 

 

 “The simple unquestioning child–like faith of the Rishis of the Rigveda, 

who saw in each arresting phenomenon of nature a mighty benevolent God 

and sang in praise and prayer to him is left far behind. Neither the elaborate 

forms and formulas of the Brahmanas satisfied the eager spirit of the age. The 

more earnest minds of the time…..persistently asked for truth, the reality. The 

polytheistic or pluralistic conceptions of the universe was definitely overgrown, 

in the circles in which the Upanishads were formed.” (Sarkar 10). 

 

 Hermann Hesse, a very close reader of the Indian philosophy, was 

aware of this development of Upanishadic thought. His protagonist is 

undoubtedly inspired from this history and so, he starts his journey from this 

very doubt against polytheism and like Upanishads ends in clear recognition 

of ‘Atman’ – being at one – with the spirit of universe i.e. monotheism. 

 

 “It was clearly recognized that there was but one supreme God 

pervading the universe. The question now was, ‘who was this one God’. At 

first the answer was halting and tentative but gradually there emerged the 

faith, that in fire and water, in earth and heaven, in the visible world outside, in 

the invisible world within there is one unseen reality, who is spirit, the Atman, 

to know whom is the highest blessedness.” (Sarkar 10-11). 

 

 It is for this ‘blessedness’ that Siddhartha pines and throughout his life 

follows the same goal trying different paths. Though he does not know which 

way to follow nor he is sure of achieving his goal, he knows very well the 

nature of his quest and the nature of the goal.  

 

“Was Atman then not within him? Was not then the source within his 

own heart ? One must find the source within one’s own self, one must 

possess it. Everything else was seeking – a detour, error.” (Hesse 6). 
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 There are direct references to Chhandogya Upanishad and 

Mundakopnishad in the first chapter of Siddhartha. Hesse has directly quoted 

some of the verses from these Upanishads, upon which Siddhartha ponders 

over. “In truth, the name of the Brahman is Satyam. Indeed he who knows it 

enters the heavenly world each day.” (Hesse 7). This verse is directly 

borrowed from the last part of the sixth section of Chhandogya Upanishad. In 

the same way while meditating he recites a verse from Mundakopnishad, “Om 

is the bow, the arrow is the soul, Brahman is the arrow’s goal. At which one 

aims unflinchingly” (Hesse 7).. This verse is found in the section-2 of 

Mundakopnishad. 

 

 “Ðí‡¢±¢ï {Ýé: à¢Ú¢ï s¢y}¢¢ Ï¢ír¢ ¼ËHÿ²}¢éÓ²¼ï J  

 ¥Ðí}¢œ¢ïÝ ±ïhÃ²æ à¢Ú±œ¢‹}¢²¢ï |¢±ï¼ì JJ4JJ 
 

 Which means just as the bow is the cause of the arrow entering into 

the target, so the ‘Pranava’, the sacred Om, is the cause of the mind, The 

‘Jivatma’, entering into the immortal Brahman. The constant repetition of ‘Om’ 

purifies the mind. When the mind is purified by ‘Japa’ (chanting).of ‘Om’, it 

becomes fixed in ‘Brahman’, Just as the arrow is fixed in the target by the 

force of the bow. Just as the bow helps the arrow to enter into the target or 

mark, so also the repetition of ‘Om’ and meditation on ‘Om’ helps. The mind to 

get itself fixed in ‘Brahman’. Therefore, the ‘Om’ is like a bow.” (Sivananda 

210). 

 

 The ‘Brahman’ which is the mark or target should be hit by one who is 

self-collected, who has an undistracted or one-pointed mind, who has 

subdued his senses and mind, who is disgusted with sensual pleasures, who 

is free from attraction for sensual objects, who is free from the excitement 

caused by the thirst to possess sensual objects. 

 

 When ‘Brahman’ is hit or meditated upon with a one-pined mind, the 

mind or the individual soul becomes like the arrow, one with the mark, 

‘Brahman’. 
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 When the arrow becomes one with the mark, he who aims attains 

success. So also, the aspirant who meditates on ‘Brahman’ attains success, 

obtains the fruit of his meditation when he merges himself in ‘Brahman’ 

removing the erroneous notion that the body etc. is the ‘Atman’. 

 

 Though Siddhartha knows all these theories he lacks the experience of 

life which can make him aware of the pleasures of senses before subduing 

them. The Munduka Upanishad makes it abundantly clear that the knowledge 

of God involves long and arduous effort. It distinctly lays that God can not be 

seen by the eyes nor can not be apprehended by any other senses, nor can 

be attained by asceticism or by meritorious deeds. 

 

 “Ý ™ÿ¢é¯¢ x¢ës¼ï Ý¢çÐ ±¢™¢ Ý¢‹²ñÎïü±ñS¼Ð„¢ ÜU}¢ü‡¢¢ ±¢ J 

 ¿¢¢ÝÐí„¢ÎïÝ ç±à¢éh„œ±S¼¼S¼é ¼æ Ðà²¼ï çÝcÜUHæ Š²¢²}¢¢Ý: JJ8JJ” 
        (Sivananda  227). 

 

 “Ý¢²}¢¢y}¢¢ Ðí±™ÝïÝ H|²¢ï Ý }¢ï{²¢ Ý Ï¢ãéÝ¢ Ÿ¢é¼ïÝ J  

 ²}¢ï±ñ¯ ±ë‡¢é¼ï ¼ïÝ H|²S¼S²ñ¯ ¥¢y}¢¢ ç±±ë‡¢é¼ï ¼Ýêæ S±¢}¢ì JJ3JJ 
 

This Atman cannot be obtained by much study of Vedas or intelligence 

or much learning.” (Sivananda 231).  

 

Thus, it is clearly stated that the knowledge of God cannot be attained 

by the mere reading of scriptures nor by recitation of texts, nor by keen 

intellect. 

It also suggests some tools and ways to know this ‘Atman’. 

 

 “„y²ïÝ H|²S¼Ð„¢ sï¯ ¥¢y}¢¢ „}²x¿¢¢ÝïÝ Ï¢ír¢™²ïü‡¢ çÝy²}¢ì J 

 ¥‹¼: à¢ÚèÚ Á²¢ïç¼}¢ü²¢ï çã à¢é|¢í¢ï ²æ Ðà²ç‹¼ ²¼²: ÿ¢è‡¢Î¢ï¯¢: JJ5JJ 
  

This Atman is to be verily obtained by the constant practice of truth, 

penance, perfect knowledge and celibacy.” (Sivananda 224). 
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Here, the word ‘Samyag-Jnanena’ – perfect knowledge is stressed 

upon, which also suggests that bookish knowledge or knowledge gained from 

somebody is not enough. It should turn into wisdom with one’s own 

experiences.  

 

The theory, the knowledge attained in Siddhartha’s first phase of life 

takes a long time to get transformed in wisdom. It is here that Buddhism 

makes entry as the stress comes on the experience rather than teachings. But 

we should not forget that even Buddhism has its roots in Upanishads. It was a 

rebel against following the traditional beliefs, following the traded paths which 

is the main cause or nature of the origin of Upanishads. Siddhartha or Buddha 

are not the first ones to leave the home in search of the ultimate reality. The 

examples of the seekers of truth rebelling against the traditional knowledge or 

ways of teaching are frequently found in Upanishads. 

 

In the fourth chapter of Chhandogya Upanishad, we have a story of Sat 

Yakama Jaibala indicating a bold disregard of the tradition and freedom from 

caste prejudices. Much similar story to Siddhartha’s, is found in the fifth 

chapter of Chhandogya Upanishad where Swetaketu, a Brahmin youth, after 

finishing his education according to the custom of age and puffed up with 

pride, visits the king Prabahana Jaibali. The king asks him five questions, 

which he can not reply. Humiliated he returns to his father Uddalaka Aruni 

who himself confesses that he himself does not know the answers to those 

questions. Then both of them leave their home and go to the king to get the 

answers of those question. 

 

Similarly, Siddhartha, when after finishing his customary education, can 

not answer the questions arising in his mind and decides to leave in search of 

their answers, his father in a way confesses his lack of knowledge. He tells 

Siddhartha, “If you find bliss in the forest, come back and teach it to me.” 

(Hesse 10). The age in which the Chandogya Upanishad was composed was 

one of searching enquiry. The more earnest minds of the time were not be 

lulled or deterred by any form, formula or authority however hallowed but 
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persistently asked for the truth, the reality. Neither the traditions nor caste nor 

family can stop the seeker of truth i.e. Siddhartha. 

 

Even after joining the Samana’s the rebellious (searching). mind of 

Siddhartha keeps inquiring himself and his another self, his shadow, Govinda, 

 

 “…are we on the right road? Are we gaining knowledge? Are we 

approaching salvation? Or are we perhaps going in circles – we who thought 

to escape from the cycle?” (Hesse 15). 

 

Ignorant,  rather innocent Govinda replies,  

 

“We have learned much, Siddhartha. There still remains much to learn. 

We are not going in circles, we are going upwards. The path is spiral; we have 

already climbed many steps.” (Hesse 15). 

 

Again this ignorance refers to the Mundakopanishad where the sage 

states : 

 “¥ç±l¢²¢}¢‹¼Úï ±¼ü}¢¢Ý¢: S±²æ {èÚ¢: Ðç‡Ç¼æ }¢‹²}¢¢Ý¢: J 

 …Y‹²}¢¢Ý¢: ÐçÚ²ç‹¼ }¢êÉ¢ ¥‹{ïÝñ± Ýè²}¢¢Ý¢ ²ƒ¢‹{¢: JJ8JJ 

 

The ignorant beings in the midst of ignorance but fancying themselves 

wise and learned, go round and round, oppressed and miserable, as blind 

people led by the blind. 

 

These verses target and  include not just Govinda, but all the self-

satisfied Brahmins, Samanas and the followers of Buddha who remain under 

illusion of obtaining complete knowledge through the teachings, learning from 

the books and performing different practices, meditations, sacrifices etc. As 

Siddhartha had observed the failure of the learned Brahmins in achieving the 

real knowledge, he concludes after observing the elder Samanas that this 

path will not help him proceed towards the knowledge of ultimate Reality. He 

also owes to the teachings of Upanishads because they stressed upon 
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earnest thought and meditation not bodily tortures. He still suffers from the 

thirst for that true knowledge. Lured by the stories and myths of Gotama the 

Buddha, Govinda suggests to visit him. Determined Siddhartha, not to follow 

any body, not to rely upon anyone’s teachings, joins Govinda half-heartedly. 

After observing Gotama, Siddhartha gets convinced of his goal as he feels 

that there is someone who has achieved that goal, that peace, that light. But 

he does not show much curiosity nor pay that much attention to his teachings. 

While leaving Gotama’s abode he meets Gotama and pays his respect to him 

but at the same time he argues, 

  

“You have done so by your own seeking in your own way, through 

thought, through meditation, through knowledge, through enlightenment. You 

have learned nothing through teachings, and so I think, O Illustrious one, that 

nobody finds salvation through teachings.” (Hesse 28). 

 

This again refers to the teaching of Mundakopnishad that the self 

cannot be attained by teaching, nor by intellect, nor by much hearing. Inspired 

by these thoughts Siddhartha declares not to follow Gotama’s Teachings, but 

his example on his further pilgrimage. Asked for advise, Buddha lightly warns 

him to “Be on your guard against too much cleverness”. (Hesse 29). The 

same message is conveyed in Brihadaranyakopanishad, Much cleverness 

proves to be a hindrance in being able to see the ultimate reality. But 

Siddhartha realizes it only at the end of his Journey. 

 

After leaving Gotama’s abode, on his way, Siddhartha realizes that in 

order to know about his self he has tried to escape from his self, He decides 

not to follow asceticism but follow his own self. Awakened Siddhartha looks at 

the world with a new view point and finds,  

 

“The world was beautiful… It was no longer the magic of Mara, it was 

no more the veil of Maya, It was no longer meaningless and the chance 

diversities of the appearances of the world, despised by deep thinking 

Brahmins, who scorned diversity, who sought unity. River was river, and if the 

One and Divine in Siddhartha secretly lived in blue and river, it was just the 
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divine art and intention that there should be yellow and blue, there sky and 

wood – and here Siddhartha. Meaning and reality were not hidden 

somewhere behind things, they were in them, in all of them.” (Hesse 32). 

 

Now, this positive acceptance of ‘Maya’ is not something new. Already 

in Taittiriya Upanishad and in Swetashwetara Upanishad there is positive 

attitude towards ‘Maya’. The Swetashwetara Upanishad rather praises the 

power of ‘Maya’ as a power of the Lord for the creation. 

  

“The Brahman creates the universe, but with the help of the Maya. 

These are new forms and ideas which are absent or rare in the other 

Upanishads and are characteristic of a later age. The Brahman or creator is 

frequently spoken of as Mayi having Maya or lord of Maya. Maya is explained 

as Nature; and Mayi as the Great Lord.” (Sarkar 83). 

 

 “}¢¢²¢æ ¼é ÐíÜUëô¼ ç±l¢‹}¢¢ç²Ýæ ¼é }¢ãïEÚ}¢ì J 

 ¼S²¢±²±|¢ê¼ñS¼é Ã²¢Œ¼æ „±üç}¢Îæ …x¢¼ìU JJ10JJ 
 

Know then that Prakriti is Maya, and the great God is the Lord of Maya. 

This whole world is pervaded by beings who are His parts.” (Sivanand 448). 

 

Thus, ‘Maya’ is worshipped as God. The same ‘Maya’ is referred to in 

the Taittiriya Upanishad as ‘Anna’ which means matter i.e. the material world. 

“The Brahman or the ultimate principle is by turns declared to be matter, life, 

consciousness and knowledge.” (Sarkar 56). So, ‘Brahman’ and ‘Maya’ are 

not taken as contradictory elements but ‘Maya’ is considered as one of the 

powers or manifestation of ‘Brahman’ and thus given recognition in the 

Upanishadic thought though the concentration is on the supreme power or 

ultimate reality remaining behind it. 

 

“In the second chapter of the Taittiriya it is first declared that ‘Anna’, 

literally, ‘food’, is Brahman. Here ‘Anna’ is evidently meant matter, though the 

form in which matter is best known and prized by men is prominent in view. It 
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is this matter which is first declared to be Brahman or the ultimate reality of 

the universe.” (Sarkar 56). 

 

“¥ó¢æ Ï¢ír¢ïç¼ Ã²…¢Ý¢¼ì JJ 

This is the reply of the materialists of the present day” (Sarkar 57). 

 

Though, like the Rishis of Upanishads Siddhartha takes time to 

recognize the power, the ultimate reality, the unity hidden in this ‘Maya’; his 

journey towards it begins with this positive recognition of ‘Maya’, the 

manifestation of the supreme power. Awakened Siddhartha feels as if he were 

a new born and so he decides to begin his life completely afresh. As Gotama 

had followed his inward voice Siddhartha determines to obey the inward voice. 

In the hut of a ferryman who takes Siddhartha across the river with the 

prediction of his return, Siddhartha, for the first time dreams of a woman and 

the very next day when he encounters a young woman he feels the stir of sex 

inside him. It is difficult to say whether it was the inward voice or the hunger of 

senses which leads him to befriend a beautiful and well-known courtesan 

Kamala. To fulfill her demands he works with a businessman Kamaswami and 

thereby he comes in touch with the worldly  people – childlike people. Initially, 

though in Sansara he remains a Samana at heart. He learns the art of making 

love from Kamala with interest, but Kamaswami’s business proves to be just a 

means for bringing money for Kamala.  

 

“Moreover, Siddhartha’s sympathy and curiosity lay only with people, 

whose work, troubles, pleasures and follies were more unknown and remote 

from him than the moon…. he was very conscious of the fact  that there was 

something which separated him from them….” (Hesse 56).  

 

Though, at times, his inward voice complained gently, he passes many 

years in ‘Sansara’ in the same way. Gradually, his senses became more 

awakened, he got used to comforts and moreover, without noticing he 

“…himself acquired some of the characteristics of the ordinary people, some 

of their childishness and some of their anxiety.” (Hesse 62). He was no more 
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a Samana as the world had caught him. When Siddhartha became tired of 

this life a dream reminded him of his inward voice. He feels that something 

has died inside  him perhaps his inner voice – the songbird. Frustrated 

Siddhartha leaves the ‘Sansara’ and reaches to a river bank to commit suicide 

and thereby end his foolish life. But there happens a miracle. 

 

 As soon as he bent over the river with closed eyes, “from a remote part 

of his soul, from the past of his tired life, he heard a sound. It was one word, 

one syllable, which without thinking he spoke indistinctly, the ancient 

beginning and ending of all Brahmin prayers, the holy Om, which had the 

meaning of ‘the perfect one’ or – perfection’. At that moment, when the sound 

of Om reached Siddhartha’s ears, his slumbering soul suddenly awakened 

and he recognized the folly of his action.” (Hesse 70-71). 

 

 Now for this ‘Om’ he undoubtedly is indebted to the knowledge he had 

gained as a Brahmin boy from the learned teachers, from the Vedas and 

Upanishads he had studied. As Hermann Hesse writes, ‘Om’ is actually the 

representative of the supreme power. ‘Om’ means ‘perfection’ and Hesse 

undoubtedly owes this knowledge to Upanishads which frequently put stress 

upon and defines in various ways, the holy ‘Om’. Kathopanishad, 

Prashnopanishad, Chhandogya Upanishad and Taittiriya Upanishad have 

many verses directly dedicated to the definition and the praise of ‘Om’. The 

first part of the first chapter Chhandogya Upanishad is totally, dedicated to 

‘Om’ which is established as ‘Udgitha’ which means the highest. 

 

 “The first chapter deals with Udgitha, a subject which may be said to be 

unique and is hardly to be found not only in other Upanishads, but in the other 

chapters of the Chhandgya Upanishad as well. The Udgitha is spoken of as 

the highest and is enjoined to be worshipped as such. The very opening verse, 

inculcates the worship of Om as the Udgitha, and throughout the chapter the 

worship of Udgitha, is reiterated with tiresome emphasis.” (Sarkar 16-17). 
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 And surprisingly the same emphasis continues in this Upanishad in 

various ways. In the twenty third section of the second chapter it is clearly 

stated that, 

 

 “¼¢‹²|²¼Ðœ¢ï|²¢ïùç|¢¼#ï|² HÜU¢Ú: „æÐí¢S~¢±œ¢lƒ¢ à¢æV éÝ¢ „±¢üç‡¢ Ð‡¢¢üçÝ 

„æ¼ë‡‡¢¢‹²ï±}¢¢ïæÜU¢Úï‡¢ „±¢ü ±¢ÜUì „æ¼ë‡‡¢¢ïæÜU¢Ú »±ïÎ ¡ì „±ü}¢¢ïæÜU¢Ú »±ïÎ ¡ì „±ü}¢ì JJ3JJ” 
          (Sharma 117). 
 
 This means that all the speeches are over spread by Omkar. The 

whole universe is over spread by Omkar. The whole space is over spread by  

Omkar. Even the Maitrainupanishad narrates ‘Om’ as the representative of 

the ultimate power out of which the whole universe is created. 

 

 Siddhartha’s confrontation with this ‘Om’ occurs frequently in the novel. 

As the readers know and as the researcher has already earlier referred, 

Siddhartha already had, in his boyhood, tried to meditate with the right kind of 

pronunciation of ‘Om’ but he had failed because at that time ‘Om’ to him, was 

just one important holy word from the scriptures. At that point he had just 

practiced it with the theoretical concern. Even that mechanical process had 

left such a deep impression on his mind that after wasting or investing a long 

phase of his life in gaining the knowledge of ‘Sansara’, when he gets 

frustrated and tries to commit suicide, that magical power of ‘Om’ comes at 

his rescue. It comes to his resque without any effort on his side. 

 

 He realizes his folly. A childish wish to find peace by destroying his 

body. In fact, it is not just ‘Om’ that comes to him from his remote past but 

along with it other teachings of Upanishads  also return to him. Inwardly, he is 

reminded of the Isopanishad’s verse which says, 

 

 “ÜUé±üó¢ï±ïã ÜU}¢¢üç‡¢ ç……èç±¯ïÓÀ¼¡ì „}¢¢: J 

 »±æ y²ç± Ý¢‹²ƒï¼¢ïùçS¼ Ý ÜU}¢ü çHŒ²¼ï ÝÚï JJ2JJ 
 

 Performing verily works in this world one should wish to live a hundred 

years. Thus it is right for thee and not otherwise than this.” (Sivananda 5). 
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 Here, it is clearly mentioned that one has no right to put a violent end 

to one’s own life, without performing, fulfilling his various duties or tasks. One 

should desire to live a hundred years, the normal term of life, doing his work 

and enjoying the fruits of his own labour. Not just this practical teaching of 

Upanishad makes him conscious of his foolish act but also the philosophical 

essence of all the Upanishads and other scriptures that the real self is soul 

not  the body and it can not die; makes him aware of how far he had lost 

himself into ‘Sansara’. 

 

 Even at this moment with this encounter with holy ‘Om’, Siddhartha just 

feels the effect and deep impression of ‘Om’ on his mind and body. He does 

not fully comprehend the meaning of ‘Om’. It is only after passing a long 

considerable time with the ferryman on the river bank and observing the river 

closely under the guidance of Vasudeva, that Siddhartha comes closer to the 

meaning and universality of ‘Om’. 

 

  Siddhartha finds that the river has very many voices including, “the 

voice of a king, of a warrior, of a bull, of a night bird, of a pregnant woman and 

a sighing man, and a thousand other voices. Vasudeva agrees that it is so, 

the voices of all living creatures are in its voice. Siddhartha asks him, And do 

you know, what word it pronounces when one is successful in hearing all its 

ten thousand voices at the same time, Vasudeva whispers the holy ‘Om’ in his 

ear.”  (Hesse 86). 

 

 With this observation Siddhartha understands the nature of ‘Om’ which 

as it is described in Taittiriya Upanishad is,  

 

         “¥¢ïç}¢ç¼ Ï¢ír¢ J ¥¢ïç}¢¼èÎ¡ì „±ü}¢ì J ¥¢ïç}¢y²ï¼ÎÝéÜUëç¼ãü S}¢ ±¢ ¥Œ²¢ïŸ¢¢±²ïy²¢Ÿ¢¢±²ç‹¼ J 

¥¢ïç}¢ç¼ „¢}¢¢çÝ x¢¢²ç‹¼ J 

 

 Om is Brahman. All this is Om. This Om is uttered to indicate consent. 

By uttering Om they begin chanting.” (Sivananda 280). 
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 Though Siddhartha reaches this close to the meaning and nature of 

‘Om’ he still lacks a personal experience that can make him identify his own 

voice as one of the many very voices of the river creating ‘Om’. Even the level 

of perception of ‘Om’ and its fruits are described in the fifth question of 

Prashnoprishad which resembles to the frequent encounters of Siddhartha 

with ‘Om’ and his climbing higher steps towards its meaning, the ultimate 

reality, the ultimate truth. 

 

 “In the fifth chapter, the next inquirer, Satyakama the son of Sibi, asked 

the question, ‘What world does a man gain who meditates on the syllable om 

up to the time of death?’ The sage replies that the man who meditates on the 

first measure of the syllable om returns to this world. If he meditates on the 

second measure he goes to Heaven. If he meditates on the supreme person 

with the help of the syllable ‘Aum’ in its three measures, he reaches the 

radiant sun. Verily, with the help of the syllable ‘Aum’, he obtains that which is 

calm, undecaying, immortal fearless and the highest.” (Sarkar 76-77).  

 

 Swami Sivananda’s translation and interpretation of these three verses 

slightly differ from the above opinion, 

 

        “„ ²lïÜU}¢¢~¢ç|¢Š²¢²è¼ „ ¼ïÝñ± „æ±ïçÎ¼S¼ê‡¢ü}¢ï± …x¢y²¢}¢ç|¢„æÐl¼ï J  

      ¼}¢ë™¢ï }¢Ýéc²H¢ïÜU}¢éÐÝ²‹¼ï „ ¼~¢ ¼Ð„¢ Ï¢ír¢ü™²ïü‡¢ Ÿ¢h²¢ „æÐó¢¢ï }¢çã}¢¢Ý}¢Ýé|¢±ç¼ JJ3JJ 
 

If he meditates on one Matra of it then, he being enlightened by that, 

comes quickly to earth. The Rik-verses lead him to the world of men, and 

being endowed there with austerity, celibacy and faith, attains greatness.” 

(Sivananda 167). 

 

 This can be interpreted as the first, second & third level of 

understanding ‘Om’ and can be easily applied to Siddhartha’s experiences 

and encounters with ‘Om’. His first experience of ‘Om’ during his boyhood 

does not take him away from this physical world but at the same time he is 
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endowed with a faith in himself, though being with Kamala he never loves her 

by heart and that way he differs from others. The next verse can also be 

applied to Siddhartha easily. 

 

 “¥ƒ ²çÎ çm}¢¢~¢ï‡¢ }¢Ýç„ „æÐl¼ï „¢ïù‹¼çÚÿ¢æ ²…é<|¢Ló¢è²¼ï „¢ï}¢H¢ïÜUæ J 

 „ „¢ï}¢H¢ïÜUï ç±|¢êç¼}¢Ýé|¢ê² ÐéÚ¢±¼ü¼ï JJ4JJ 

 

 But if he meditates on its second Matra only, he becomes one with the 

mind. He is led up by the Yajus-verses to the sky, the world of the moon. 

Having enjoyed greatness there, he returns again.” (Sivananda 168). 

 

 In this verse the mental peace is emphasized with the symbol of moon 

but at the same time it clearly mentions the still remaining worldly bond. 

Though after living with Vasudeva on the river bank and by observing river 

Siddhartha attains the second level of meaning or nature of ‘Om’, he does not 

get completely free from the worldly bonds, though comparatively at the same 

time he gets mental peace and equanimity with which he resembles 

Vasudeva. 

 

“²: ÐéÝÚï¼æ ç~¢}¢¢~¢ï‡¢¢ïç}¢y²ï¼ïÝñ±¢ÿ¢Úï‡¢ ÐÚæ ÐéL¯}¢ç|¢Š²¢²è¼ „ ¼ï…ç„ „ê²ïü „æÐó¢: ²ƒ¢ 

Ð¢Î¢ïÎÚSy±™¢ ç±çÝ}¢éüÓ²¼ »±æ ã ±ñ „ Ð¢Œ}¢Ý¢ ç±çÝ}¢éüQU: „ „¢}¢ç|¢Ló¢è²¼ï Ï¢ír¢H¢ïÜUæ 

„ »¼S}¢¢Á…è±Í¢Ý¢yÐÚ¢yÐÚæ ÐéçÚà¢²æ ÐéL¯}¢èÿ¢¼ï J ¼Îï¼¢ñ ÔH¢ïÜU¢ñ |¢±¼: JJ5JJ 
 
 But if again he meditates on the highest purusha with this syllable Om 

of three Matras, he becomes united with the bright sun. As snake is freed 

from its slough, so is he freed from sin. He is led up by the Sama-hymns to 

the world of Brahma, and from him, full of life he beholds the Supreme 

Purusha residing in the heart.” (Sivananda 168). 

 

 This verse in a way includes the meaning, or forms the base of the 

chapter ‘Om’ that appears in the novel near the end of the novel or 

Siddhartha’s journey. When Siddhartha’s son leaves Siddhartha unable to 

bear this wound, in order to find him he crosses the river and finds the river 
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laughing, mocking at him, he tries to concentrate on its message. On 

understanding the mockery done by river for his vain craving for his son, he 

returns to Vasudeva and confesses his unability to control his craving for son, 

tells him about the river mocking at his craving and during this confession he 

feels Vasudeva like a god, being the river itself, being the tree trunk, all at the 

same time. Lead by Vasudeva he goes to the river and tries to listen better. 

Then, he comes to know about the unity hidden behind all these diversity. The 

very-many voices of the river that he had heard even earlier, sounds to be 

interwoven and interlocked, entwined in a thousand ways. When listened 

objectively and attentively, then the great song of a thousand voices consisted 

of one word : Om – perfection. 

 

  The very moment he understands this, his wound starts healing, his 

self starts merging into unity. And this unity is nothing but was craving for the 

whole life. This proves to be the last encounter of Siddhartha with ‘Om’, as it 

was the highest level of knowing ‘Om’ as stated in the above verse as the 

medium to behold the supreme purusha. The Kathopnishad clearly mentions, 

 

 “„±ïü ±ïÎ¢ ²¼ì ÐÎ}¢¢}¢Ýç‹¼ ¼Ð¢¡ç„ „±¢üç‡¢ ™ ²Îì ±Îç‹¼ J 

 ²çÎÓÀ‹¼¢ï Ï¢ír¢™²Z ™Úç‹¼ ¼¼ì ¼ï ÐÎ¡ì „æx¢íãï‡¢ Ï¢í±è}²¢ïç}¢y²ï¼¼ì JJ 
 

 »¼h²ï±¢ÿ¢Úæ Ï¢ír¢ »¼h²ï±¢ÿ¢Úæ ÐÚæ J 

 »¼h²ï±¢ÿ¢Úæ ¿¢¢y±¢ ²¢ï ²çÎÓÀç¼ ¼S² ¼¼ì JJ16JJ 
 

 (Yama said). : The goal (word).  which all the Vedas speak of (praise)., 

which all penances proclaim and wishing for which they lead the life of a 

Brahmacharin, the goal (word). I will briefly tell thee – It is ‘Om’. 

 

 This word is verily Brahman; this word is verily the highest; he who 

knows this word, obtains, verily, whatever he desires.” (Sivananda 75). 

 

 Thus, it is clearly declared that ‘Om’, is the ‘Brahman’, the ultimate 

reality, after knowing which nothing remains to know Siddhartha’s quest for 
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the ‘Brahman’, the ‘Atman’, the ultimate reality the supreme truth had started 

by meditating ‘Om’ as the medium of reaching his goal and ends with the 

revelation of ‘Om’ as the goal itself, the ‘Brahman’ itself. 

 

Though the researcher here has quoted selected verses defining ‘Om’ 

or related with ‘Om’, there  are actually a number of verses in Upanishads 

related to it, establishing it as the first and last word of the universe, as the 

representative of the supreme power, as being all inclusive etc…. After 

reading these many verses of Upanishads one can not remain but conclude 

Siddhartha to be a fictional Upanishad or a novel version of some new 

Upanishad by Hermann Hesse. 

 

 Even the symbol of songbird representing the inner-voice or ‘Atman’  is 

not newly invented by Hesse. Upanishads frequently repeat this symbol for 

the inner soul for example the Mundak Upanishad and Swetashwetara 

Upanishad use this symbol for describing the relation between the body and 

the soul. 

 

 “m¢ „éÐ‡¢¢ü „²é…¢ „¶¢²¢ „}¢¢Ýæ ±ëÿ¢æ ÐçÚ¯S±…¢¼ï J 

 ¼²¢ïÚ‹²: çÐŒÐHæ S±¢mœ²ÝàÝó¢‹²¢ï ¥ç|¢™¢ÜUà¢èç¼ JJ6JJ 

  

 „}¢¢Ýï ±ëÿ¢ï ÐéL¯¢ï çÝ}¢xÝ¢ïùÝèà¢²¢ à¢¢ï™ç¼ }¢és}¢¢Ý: J 

 …éCæ ²Î¢ Ðà²y²‹²}¢èà¢}¢S² }¢çã}¢¢Ýç}¢ç¼ ±è¼à¢¢ïÜU: JJ7JJ 
 

 Two birds of beautiful plumage, who are inseparable friends, dwell 

upon one and the same tree. Of these two the one eats the sweet fruit, while 

the other looks on without eating.  

 

 Dwelling on the same tree, the individual soul gets entangled and feels 

miserable. He is deluded and grieves for his impotence. When he sees the 

other, the lord, contented and knows his glory, he becomes freed from 

sorrow.” (sivananda 446). 
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 The same verses, with the symbol of bird for ‘Atman’ are found in 

Mundaka Upanishad and Rigveda. At other places the inner soul is referred 

as ‘Hamsa’ i.e. Swan.  

 

The Mundaka Upanishad in the second section of the third Mundaka 

declares that the supreme spirit can not be attained by vast learning and keen 

intellect, it is declared, that he can be attained by him only whom he chooses. 

 “²}¢ï±ñ¯ ±ë‡¢é¼ï ¼ïÝ H|² 

 S¼S²ñ¯ ¥¢y}¢¢ ±ë‡¢é¼ï ¼Ýê}¢ì ¶¢Ý J 
  

 He is obtainable by him alone whom he elects. To him this self reveals 

his own nature.” (Sarkar 66). 

 

 In Hesse’s novel, it is Vasudeva who informs Siddhartha “The river 

has spoken to you. It is friendly towards you, too; it speaks to you. That is 

good, very good.’ (Hesse 84). and then while talking about his son Siddhartha 

says that like him (Siddhartha)., “He is also called” (Hesse 95). and Vasudeva 

doesn’t agree. Here, river the symbol of unity that represents the supreme 

power chooses Siddhartha to reveal the nature but rejects his son. 

 

 Even when Siddhartha asks Vasudeva to teach him or Govinda asks 

Siddhartha to teach him, they both deny to teach. Vasudeva says, “I am not a 

learned man; I do not know how to talk or think” (Hesse 85).  Siddhartha also 

denies to teach Govinda. This instance is nothing but Hesse’s fictional 

transformation of a verse from Kenopnishad which says, 

 

 “Ý¢ãæ }¢‹²ï „éç±çÎç¼ Ý¢ï Ý ±ïçÎç¼ ±ïÎ ™ J 

 ²¢ï ÝS¼gïÎ ¼gïÎ Ý¢ï Ý ±ïÎïç¼ ±ïÎ ™ JJ 
 

 I do not think I know ‘Brahman’ Well. I neither do not know it nor know 

it. Whoever amongst us understands the preposition, ‘It is not that I do not 

know it nor know it, does know it.’ 
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 ²S²¢}¢¼æ ¼S² }¢¼æ }¢¼æ ²S² Ý ±ïÎ „: J 

 ¥ç±¿¢¢¼æ ç±…¢Ý¼¢æ ç±¿¢¢¼}¢¢ç±…¢Ý¼¢æ JJ 

 

 He who thinks he knows Brahman does not know it, he who thinks he 

does not know Brahman, does now it. Brahman is unknown to the wise and 

known to the ignorant.” (Sarkar 71).. 

 

 This is what Hesse proves in his novel by showing Govinda and other 

followers of Buddha as well as the learned Brahmins including Siddhartha’s 

father, remaining bereft of the ultimate knowledge of ‘Brahman’. On one hand 

these so called wise people fail to know the ‘Brahman’ and on the other hand 

ignorant Vasudeva who never claims to be wise or intelligent already knows 

Brahman very well. 

 

 Even Siddhartha does not succeed to know the secret, the ultimate 

truth, the ‘Brahman’, till he claims to be different from others, till he believes 

himself to be intelligent, till he remains rational. It is only after complete 

demolition of Siddhartha’s ego, only after being devoted, only after becoming 

one of the foolish, child-like people of ‘Sansara’, that ‘Brahman’, to him 

reveals its secret. 

 

 “But now, since his son was there, he, Siddartha, had become 

completely like one of the people, through sorrow, through loving….” 

                                                                                                          (Hesse 97). 

 

 Moreover, Siddhartha even ceases to be a seeker of knowledge, which 

until now, was the goal of his life, “Siddhartha even doubted whether this 

knowledge, this thought, was of such great value, whether it has not also 

perhaps the childish self-flattery of thinkers, who were perhaps only thinking 

children.” (Hesse 103). This death of a seeker of knowledge, this submission 

to the supreme power, this acceptance of being one of the ignorant people 

paves for him the path towards the ultimate knowledge of ‘Brahman’. 
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 After this acceptance Siddhartha can see his own actions objectively 

and can judge rightly. For the first time he realizes that the sorrow which he is 

undergoing for his son is of the same nature like the sorrow he had given to 

his father by leaving him, by leaving his home. “He remembered how once, as 

a youth, he had compelled his father to let him go and join the ascetics, how 

he had taken leave of him. How he had gone and never returned. Had not his 

father also suffered the same pain that he was now suffering for his son ? Had 

not his father died long ago, alone, without having seen his son again? Did he 

not expect the same fate?” (Hesse 104). 

 

 This acceptance of the results of his own actions is directly inspired 

from the doctrine of ‘Karma’ found in the Brihadaranyakopnishad.  

 

“In the Brihadaranyaka the doctrine of karma has been realized with 

firmer grip. It is said that every action, good or bad leaves its indelible mark on 

character, in fact it is the action which makes the man. 

 

 ²ƒ¢ÜU¢Úè ²ƒ¢™¢Úè ¼ƒ¢ |¢±ç¼ „¢{éÜU¢Úè „¢{é|¢ü±ç¼ Ð¢ÐÜU¢Ú¢ñ Ð¢Ðè |¢±ç¼ Ðé‡²: 

 Ðé‡²ïÝ ÜU}¢ü‡¢¢ |¢±ç¼ Ð¢Ð: Ð¢ÐïÝ J 
 

 A man becomes such as his action and as his conduct. One who acts 

righteously becomes righteous, and one who acts wickedly becomes wicked; 

a man becomes holy by holy actions a man becomes sinner by sinful action.” 

(Sarkar 38). 

 

 There are other verses in the Brihadaranyaka based on the theory of 

‘karma’ which seems to inspire Hesse while writing the above passage. After 

understanding this theory of ‘karma’ Siddhartha leaves his desire for his son. 

 

 “From that hour Siddhartha ceased to fight against his destiny.  There 

shone in his face the serenity of knowledge, of one who is no longer 

confronted with conflict of desires, who has found salvation, who is in 

harmony with the stream of events, with the stream of life, full of sympathy 
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and compassion, surrendering himself to the stream, belonging to the unity of 

all things.” (Hesse 108). and this unity of all things is nothing else but the 

Brahman itself. Now this immediate result of being free from all worldly desire 

is already conveyed in the Kathopnishad. 

 

 “²Î¢ „±ïü Ðí}¢éÓ²‹¼ï ÜU¢}¢¢ ²ïùS² NçÎ çŸ¢¼¢: J 

 ¥ƒ }¢y²¢ïüù}¢ë¼¢ï |¢±y²~¢ Ï¢ír¢ „}¢àÝé¼ï JJ14JJ 

 

When all desires that dwell in the heart of one cease, then the mortal 

becomes immortal and here attains Brahman. 

 

 ²Î¢ „±ïü Ðíç|¢l‹¼ï NÎ²S²ïã x¢í‹ƒ²: J 

 ¥ƒ }¢y²¢ïüù}¢ë¼¢ï |¢±y²ï¢¼¢±h²Ýéà¢¢„Ý}¢ì JJ15JJ 

 

When all the knots of the heart are severed here on earth, then the 

mortal becomes immortal, so is the instruction (of all Vedanta).”.(Sivananda 

124).. 

So, it is clear that by immortality Upanishads mean freedom from 

desires. Thus, the condition for immortality is the renunciation of all desires 

and attachments. This abandonment of desires and intellect is interestingly 

clarified by Swami Sivanand,  

 

“The worldly desires are renounced only when the fetters of false 

knowledge are cut asunder. Intellect is the seat of desire. There is no desire in 

the Atman. The Atman is ever pure and taintless. Desire is the cause for pain 

and bondage. When all desires are destroyed by the attainment of knowledge 

of self, one who was mortal before he attained the knowledge becomes 

immortal subsequently to the attainment of knowledge. He becomes Brahman 

even here while living in the body. He is freed from the bondage of karma.” 

(125). 

 

One feels surprised to read the above passage and finds the similar 

process of Siddhartha’s journey towards ‘Brahman’, leaving behind the 
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intellect, leaving behind the desires. Moreover, it is in this sense only that 

Siddhartha finds ‘Brahman’, God in Vasudeva, because Vasudeva has 

already achieved this stage of ‘Brahman’. 

 

“…this was no longer Vasudeva, no longer a man who was listening to 

him. He felt that this motionless listener was absorbing his confession as a 

tree absorbs the rain, that this motionless man was the river itself, that he was 

God Himself, that he was eternity itself… he now regarded Vasudeva as the 

people regarded the gods…”(Hesse 105). 

 

This state of being God after knowing or achieving ‘Brahman’ is 

depicted in Mundakopnishad as well. “The Mundaka Upanishad has also 

some important pronouncement, on the subject of the result of knowing God. 

As the final result of knowing God, the individual is said to become immortal. 

(Mundak III ii.9). What is meant by becoming immortal has also been clarified. 

 

 “He becomes, released from the knots of the heart, and, crosses or 

overcomes, sorrow and sin. It is further declared that one who knows God, be 

comes God”. (Sarkar 66). 

 

As if, the similarity of the above verses were not enough with the 

Vasudeva becoming God, Hess shows Vasudeva merging into the woods, 

into the unity of all things, referring to a verse from the same page, 

 

 “²ƒ¢ Ýl: S²‹Î}¢¢Ý¢: „}¢éÎíïùS¼ï x¢ÓÀç‹¼ Ý¢}¢LÐï ç±ã¢² J 

 ¼ƒ¢ ç±g¢ó¢¢}¢ LÐ¢çg}¢éQU: ÐÚ¢¼ìÐÚæ ÐéL¯}¢éÐïç¼ çÎÃ²}¢ì JJ 
 

As rivers flowing to the ocean, enter into it using its name and form, so 

(one). knowing (God). enters into the divine person who is higher than the 

high being released from name and from.’ That is to say the individual on 

having attained the knowledge of God loses his separate existence and he is 

merged into God. This of course is the well known monistic theory.” (Sarkar 

67). 
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 When Vasudeva, who had long known ‘Brahman’, who gets merged 

into ‘Brahman’ after departing his experience of ‘Brahman’ to Siddhartha, 

leaves him, Siddhartha ceases to be a seeker and starts experiencing 

‘Brahman’. But at that time, a new seeker arrives there, in front of whom, 

Siddhartha can reveal himself as ‘Brahman’, as Vasudeva had disclosed the 

secret of Brahman, the unity in front of him – Siddhartha. This new frustrated 

seeker is none else but Govinda, the old companion of Siddhartha who had 

studied Vedas along with him, practiced meditation with him and been 

Samana too with him, Since long, he had been with the followers of Buddha 

and yet, he had not been successful in knowing that ultimate knowledge, the 

‘Brahman’. He has not yet ceased ‘seeking’. Siddhartha who knows very well 

now, that the efforts of seeking are futile, tells Govinda, when someone is 

seeking, it happens quite easily that he only sees the thing that he is seeking; 

that he is unable to find anything, unable to absorb anything, because he is 

only thinking of the thing he is seeking, because he has a goal, because he is 

obsessed with his goal. Seeking means : to have a goal; but finding means : 

to be free, to be receptive, to have no goal. You, O worthy one, are perhaps 

indeed a seeker, for in striving to wards your goal, you do not see many things 

that are under your nose.” (Hesse 110). 

 

 Buddha had advised the same thing to Siddhartha when he was 

seeking too much, by saying “Be on your guard against too much cleverness” 

(Hesse 29). And Brihadaranyak Upanishad declares the same in its second 

chapter.  

 

 “The Brihadaranyak declares the impossibility of all knowledge; for 

knowledge presupposes a subject and object. 

 

  ²~¢ çã gñ¼ç}¢± |¢±ç¼ ¼çÎ¼Úæ ç…Í¢íç¼ ¼çÎ¼Ú §¼Úæ Ðà²ç¼ ¼çÎ¼Ú §¼Úæ Ÿ¢ë‡¢¢ïç¼ ¼çÎ¼Ú 

§¼Ú}¢ç}¢±Îç¼ ¼Îì §¼Ú§¼Úæ }¢Ýé¼ï ¼çÎ¼Ú §¼Úæ ç±…¢Ý¢ç¼ ²~¢ ±¢ ¥S² 

„±ü}¢¢y}¢ñ±¢|¢êœ¢yÜUïÝ ç…Í¢íïœ¢yÜUïÝ ÜUæ Ðà²ïœ¢yÜUïÝ ÜU Ÿ¢ë‡¢é²¢¼œ¢yÜUïÝ ÜU}¢ç|¢±±ïÎœ¢¼ì 
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ÜUïÝ ÜUæ ÜUæ }¢‹±è¼ ¼¼ì ÜUïÝ ÜUæ ç±…¢Ý¢ï²¢lïÝïÎ „±Z ç±…¢Ý¢ç¼¼æ ÜUïÝ 

ç±…¢Ýè²¢çg¿¢¢¼¢Ú}¢Úï ÜUïÝ ç±…¢Ýè²¢çÎç¼ J 
 

When there is as it were duality then one sees the other, one smells 

the other, one hears the other, one salutes the other, one perceives the other, 

one knows the other, but when the self only is all this, how should he smell 

another, how should he see another, how should he hear another, how should 

he salute another, how should he perceive another, how should he know 

another. How should he know Him by whom he knows all this. How O beloved, 

should he know (himself). the knower? It is the more explicit statement of the 

idea contained in Chhandogya. VI.24.1. 

 

  ²~¢ Ý¢‹²¼ì Ðà²ç¼ Ý¢‹²¼ì Ÿ¢ë‡¢¢ïç¼ Ý¢‹²¼ì ç±…¢Ý¢ç¼ „ |¢ê}¢¢   

Where nothing else is seen, nothing else is heard, nothing else is 

known that is Infinite.” (Sarkar 37). 

 

 It is on this base that Hesse makes his hero object against the teaching 

method  of Buddha, 

  

“When the Illustrious Buddha taught about the world, he had to divide it 

into Sansara and Nirvana, into illusion and truth, into suffering and salvation. 

One can not do otherwise, there is no other method for those who teach. But 

the world itself, being in and around us, is never one-sided. Never is a man or 

a deed wholly Sansara or wholly Nirvana; never is a man wholly a saint or a 

sinner.” (Hesse 112). 

 

 This illogical statement, “in every truth the opposite is equally true” 

(Hesse 112).  – actually is derived from the Upanishadic thoughts according 

to which if everything is a part of ‘Brahman’, or ‘Brahman’ itself everything is 

perfect, everything is truth. In, Siddhartha Hesse gives vivid examples to 

clarify this concept. Siddhartha tells puzzled Govinda,  
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“I am a sinner and you are a sinner, but some day the sinner will be 

Brahman again, will some day attain Nirvana, will some day become a 

Buddha. Now this ‘some day’ is illusion; it is only a comparison. The sinner is 

not on the way to a Buddha-like state; he is not evolving, although our thinking 

cannot conceive things otherwise. No, the potential Buddha already exists in 

the sinner; his future is already there. The potential hidden Buddha must be 

recognized in him, in you, in everybody. The world, Govinda, is not 

imperfect…… No, it is perfect at every moment; every sin already carries 

grace within it, all small children are potential old men, all sucklings have 

death within them, all dying people – eternal life.” (Hesse 112 -113). 

 

 There is deep impression of the Swetashwetara Upanishad in this 

chapter of the novel. This Upanishad opens with the inquiry regarding the 

mystery of existence and looking closely, these questions and answers are 

very similar to the conversation that takes place between Govinda and 

Siddhartha at the end of the novel. The unity and spirituality of the ultimate 

Reality behind the Universe are declared with great emphasis. 

 

 “»ÜU¢ï çã LÎí¢ï Ý çm¼è²¢² ¼Sƒé²ü  

  §}¢¢¡ËH¢ïÜU¢Ýèà¢¼ §üà¢Ýèç|¢: J 

 Ðí¼Ñì¢…Ý¢æçS¼Dç¼ „æ™éÜU¢ï™¢‹¼ÜU¢Hï  

  „æ„ëÁ² ç±E¢ |¢é±Ý¢çÝ x¢¢ïÐ¢: JJ2JJ 

 

  There is one Rudra only who rules all the worlds by His powers. There 

is no one beside. He who can make Him the second. He is present inside the 

hearts of all beings. He creates all the worlds and maintains and finally with 

draws them into Himself.” (Sivananda 430). It is also translated as “Rudra who 

regulates all worlds by his powers, is one only the wise do not acknowledge a 

second.” (Sarkar 84). Another verse of the same Upanishad inspires Hesse to 

clearly announce that ‘everything is perfect, everything is Brahman’. This one 

ultimate reality is declared to be the indwelling spirit pervading the entire 

universe. 
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 “² Îï±¢ïùxÝ¢ñ ²¢ïùc„é ²¢ï ç±Eæ |¢é±Ý}¢¢ç±±ïà¢ J 

 ² ¥¢ï¯{è¯é ²¢ï ±ÝSÐç¼¯é ¼S}¢ñ Îï±¢² Ý}¢¢ï Ý}¢: JJ 
  

 The God who is in fire, who is in water, who interpenetrates the whole 

world, who is in big trees, to that God I bow again and again.” (Sarkar 85).. 

Though to perceive this unity is not easy yet it is possible, “During deep 

meditation it is possible to dispel time, to see simultaneously all the past, 

present and future, and then everything is good.” (Hesse 113). The same 

possibility and path is declared in the Swetashwetara Upanishad. 

 

 “²Î¢y}¢¼œ±ïÝ ¼é Ï¢ír¢¼œ±}¢ì  

 ÎèÐ¢ïÐ}¢ïÝïã ²éQUæ ÐíÐà²ï¼ J 
 

 When one practicing Yoga truly sees ‘Brahman’ by seeing himself as 

one sees objects by a lamp. 

 

 ¼S²¢ç|¢Š²¢Ý¢¼ì ²¢ï…Ý¢¼ì ¼œ±|¢¢±¢¼ì  

 |¢ê²p¢‹¼ï ç±E}¢¢²¢çÝ±ëœ¢: JJ 
 

 By meditation, by Yoga and unity with him the world illusion is, at the 

end, completely removed.” (Sarkar 87). 

 

 The concepts exhibited by Siddhartha in the last chapter of the novel 

and in the Swetashwetara Upanishad have other remarkable similarities in the 

concept of time being an illusion and the acceptance of the world as 

‘Brahman’ and not ‘Maya’. 

 

 Siddhartha’s rebellious or revolutionary looking statement, “we suffer 

the illusion that time is something real. Time is not real, Govinda. I have 

realized this repeatedly. And if time is not real, then the dividing line that 

seems to lie between this world and eternity, between suffering and bliss, 

between good and evil, is also an illusion” (Hesse 112)., has direct reference 

to the following verse of the Swetashwetara Upanishad. 
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 “ÜU¢H: S±|¢¢±¢ï çÝ²ç¼²ügÓÀ¢  

 |¢ê¼¢çÝ ²¢ïçÝ: ÐééÚ¯ §ç¼ ç™‹y±}¢ì J 

 „æ²¢ïx¢ »¯¢æ Ý y±¢y}¢|¢¢±¢- 

 Î¢y}¢¢Œ²Ý¢ñà¢: „é¶Îé:¶¢ãï¼¢ï: JJ 
 

 Should Time, Nature, Fate, Chance, the Elements or the Purusha be 

considered as the cause, the combination of these can not be the cause, as it 

depends upon the self. The self is not the Lord as it is subject to pleasure and 

pain.” (Sarkar 82). 

 

 Swami Sivananda  clarifies it more, “Is Time Brahman (as cause). ? 

No.” (332). This rejection of the concept of ‘time’ being real seems obvious 

considering the eternity and vastness of the universe. When on the one hand 

it rejects the concept of time as being illusion there is acceptance of Maya. 

The researcher has already quoted Swetashwetara Upanishad and Taittiriya 

Upanishad inspiring Siddhartha to accept the world which was initially rejected 

as ‘Maya’. Once again, with the intention of highlighting the major points of 

Upanishads Hesse makes the hero clarify this point of ‘Maya’ with the 

example of a stone. 

 

 “This is a stone, and within a certain length of time it will perhaps be 

soil and from the soil it will become plant, animal or man. Previously I should 

have said: This stone is just a stone; it has no value, it belongs to the world of 

Maya, but perhaps because within the cycle of change it can also become 

man and spirit, it is also of importance. That is what I should have thought. 

But now I think : This stone is stone; it is also animal, God and Buddha.” 

(Hesse 113-114). 

 

 “¼Îï¼y„y²æ ²ƒ¢ „éÎè#¢yÐ¢±ÜU¢çmSÈUéçHX¢: „ã›à¢: Ðí|¢±‹¼ï „LÐ¢: J 

 ¼Î¢ÿ¢Ú¢çmç±{¢: „¢ï}² |¢¢±¢: Ðí…¢²‹¼ï ¼~¢ ™ñ±¢çÐ²ç‹¼ JJ1JJ 
  



 84 

 As sparks, similar to itself come of a blazing fire by thousands, so, my 

dear, various creatures come out of the undecaying One and also return to it.” 

(Sivananda 199).  These illustrations prove that creation is only coming out of 

what already existed potentially in the Brahman. The Mundaka Upanishad has 

quite a number of verses, alike grand in conception and beautiful in language 

about the creation of the universe from the ultimate reality.  

 

 This theory apart from Swetashwetara and Taittiriya Upanishad is 

found in Mundakopnishad. Verses, indicating the nature of the supreme reality 

are not many in the Mundaka Upanishad. But a special feature of this 

Upanishad is that it was tried to specify the nature of the creation and the 

relation of the created world with the creator by a number of illustrations. This 

creation has been compared to the spinning thread by a spider and the 

growth of the plants from the earth and the growth of hairs on human body.  

 

 “²ƒ¢ï‡¢üÝ¢ç|¢: „ë…¼ï x¢ëã‡¢¼ï ™ ²ƒ¢ ÐëçƒÃ²¢}¢¢ï¯{²: „æ|¢±ç‹¼ J 

 ²ƒ¢ „¼: ÐééL¯¢yÜUïà¢H¢ï}¢¢çÝ ¼ƒ¢ÿ¢Ú¢y„æ|¢±¼èã ç±E}¢ì JJ7JJ 
  

 “As a spider gives out and takes in its threads, as plants grow on the 

earth, as hairs come out from a living person, so in this world, does everything 

come out of the undecaying one.” (Sivananda 186). 

  

 Even, Chhandogya has a lot many numbers of verse describing this 

unseen reality. One example of this Upanishad has such a close resemblance 

to the example of stone given by Siddhartha to Govinda.  

 

“Just as in a seed the future tree with trunks, branches, leaves, flowers 

and fruits exist, so in that unseen reality the entire universe exists.” (Sarkar 

26). This central teaching is emphasized with many similar illustrations. By a 

still bolder sweep of imagination, this unseen reality is identified with the 

human soul. The father (Uddalaka Aruni). declares to Swetketu, “Thou art that. 

The individual is the eternal reality but so long as he is united with the body, 

he does not know it. But a man who has received the true knowledge from an 
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enlightened teacher, has to wait only so long as he has not been released 

from the body; after that he attains the reality.” (Sarkar 27).  

 

 No doubt, Vasudeva is this enlightened teacher from whom Siddhartha 

receives the true knowledge and while Vasudeva leaves, Siddartha remains 

there only waiting for the attainment of the ultimate reality. Not only 

Siddhartha himself, but according to him, the whole world, each and every 

object of the world actually keeps waiting for the end of their journey and 

worships ‘Om’ with its individuality. He says to Govinda, “…and each one is 

different and worships ‘Om’ in its own way; each one is Brahman.” (Hesse 

114).   

The same message is found in averse from Chhandogya Upanishad’s 

third chapter. 

 

 “„Ã±Z ¶çË±Îæ Ï¢ír¢ J ¼ÁÁ±H¢çÝç¼ à¢¢‹¼ ©Ð¢„è¼ J  

All this indeed is ‘Brahman’, all things have been born from him, exist in 

him and returns unto him, worship him with equanimity of mind”. (Sarkar 22). 

 

 Here, the Chhandogya Upanishad has enunciated a proposition which 

may be called the very central teaching of the Upanishad and which the later 

Upanishads have re-echoed. Earlier also the researcher has given the 

references, from Taittiriya Upanishad, which accepts ‘Maya’ as ‘Brahman’, 

‘Matter’ as ‘Brahman’. The above verse clearly declares two important 

massage of all the Upanishads. The first is the message of unity and the 

second is the acceptance of each object as ‘Brahman’. As it is frequently 

repeated and emphasized, if everything emerges from ‘Brahman’ and gets 

merged in ‘Brahman’, everything is ‘Brahman’. And if, ‘Brahman’ is the 

ultimate reality, the supreme power, nothing that comes out of Him is wrong, 

inferior or illusionary. So, nothing can be rejected as ‘Maya’. ‘Maya’ is nothing 

but the manifestation of the supreme power, ‘Brahman’. Thus, the world, 

including right and wrong, virtuous and sinful, superior and inferior, eternal 

and temporal is supposed to be loved, not rejected. This is the ultimate 

message of the Upanishads, Siddhartha and life as well. 
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 So, Hesse concludes Siddhartha’s speech with the stress on love. “It 

seems to me, Govinda, that love is the most important thing in the world. It 

may be important to great thinkers to examine the world, to explain and 

despise it. But I think it is only important to love the world, not to despise it, 

not for us to hate each other, but to be able to regard the world and ourselves 

and all beings with love, admiration and respect.” (Hesse 115). 

 

 Not just that, when Govinda doubts this theory of love saying that 

Buddha did not preach love, Siddhartha firmly argues, “…Gotama. How, 

indeed, could he not know love, he who has recognized all humanity’s vanity 

and transitoriness, yet loves humanity to much that he has devoted a long life 

solely to help and teach people?” (Hesse 116). Hesse’s protagonist  

concluding his discussion with this much emphasis on love is no wonder to a 

good reader of Upanishads. The second and third chapter of the Taittiriya 

Upanishad declare with great emphasis that the Ultimate Reality in the 

universe is ‘Love’. It first establishes ‘Brahman’ as food or matter. Even today,  

after so many ages, there are materialists who believe the matter to be the 

ultimate reality. But the Sages of the Upanishads further add that behind 

matter there is a higher reality – Life. 

 

 “¼S}¢¢g¢ »¼S}¢¢Î~¢Ú„}¢²¢¼ì ¥‹²¢ïù‹¼Ú: ¥¢y}¢¢ Ðí¢‡¢¢}¢²: J ¼ïÝñ̄  Ðê‡¢ü: J 

 Above this material essence there is the essence of life. This universe 

is filled by it. Step by step the sages of the Upanishads rose from matter to life, 

life to mind, mind to self-consciousness, and from self-consciousness to 

‘Ananda’. 

 

 ¼S}¢¢g¢ »¼S}¢¢yÐí¢‡¢}¢²¢¼ì J ¥‹²¢ïù‹¼Ú: ¥¢y}¢¢ }¢Ý¢ï}¢²: J ¼ñÝï¯ Ðê‡¢ü: J 

 Deeper than this essence of life there is another essence, viz, mind, 

this universe is filled by it. 

 

 ¼S}¢¢ »¼S}¢¢‹}¢Ý¢ï}¢²¢¼ì J ¥‹²ù‹¼Ú ¥¢y}¢¢ ç±¿¢¢Ý}¢²: J ¼ïÝñ¯ Ðê‡¢ü: J 
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 Higher than mind there is another essence, viz, Reason, the universe 

is filled with it. 

 

 ¼S}¢¢ã¢ »y„}¢¢çg¿¢¢Ý}¢²¢¼ì ¥‹²¢ï‹¼Ú ¥¢y}¢¢ ¥¢Ý‹Î¢}¢²: J ¼ïÝï¯ Ðê‡¢ü: J 

 Higher than the essence of reason, there is the deepest reality, viz. 

Ananda. The Universe is filled with it.” (Sarkar 57). 

 

 Thus, the Taittiriya Upanishad after a searching analysis of the 

constitution of the universe, arrives at the profound truth that the ultimate 

reality behind the visible universe is ‘Anandam’ which in the modern times is 

known as ‘God is Love’. The above verse does not just resemble with the last 

speech of Siddhartha but a detailed study of Siddhartha’s life, its different 

stages, show them inspired from or following the same pattern. It seems that 

Hesse, with various ways, tries to stress upon ‘love’ as the ultimate message 

of his novel and so, when Siddhartha finds Govinda still perplexed he 

suggests him to kiss him on his forehead, surprisingly, what his words had not 

been able to convey to Govinda, is shown to be conveyed with this act of love. 

 

 As soon as Govinda kisses Siddhartha, he sees a continuous stream of 

different kinds of faces on the surface of Siddhartha’s face and realizes him to 

be one with all those faces. Above all he realizes that Siddhartha’s smile – 

representing ‘Aanandam’ resembled perfectly with the smile of the Illustrious 

Gotama. As if, Hesse himself wanted to stress upon the importance of the 

study of Indian scriptures through Siddhartha’s journey, he refers to Vedic 

Gods Krishna & Agni which are the representatives of the Indian Ideology. 

These names again find their source in Ishavasya Upanishad. 

 

Even the smile which becomes the frequent symbol in Hesse’s novel, 

reminds us with its peculiar description of the smile found in the images of 

Indian Gods. 

 

 Siddhartha, who initially had rejected the teachings and the teachers as 

well, at the end of his journey admits the role of various teachers in his 
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journey. “A beautiful courtesan was my teacher for a long time, and a rich 

merchant and a dice player, on one occasion, one of the Buddha’s wandering 

monks was my teacher. But most of all, I have learned from this river and from 

my predecessor, Vasudeva.” (Hesse 111). Even the river and each object 

animate, inanimate contribute to Siddhartha’s realization of ‘Brahman’. 

Though it is at the end only that Siddhartha realizes the importance of 

teachers, Hesse continuously places his protagonist under some teacher’s 

influence. This importance of teachers is found in the following verse of 

Taittiriya Upanishad. 

 

“¥¢Œ²¢²‹¼é Ï¢ír¢™¢çÚ‡¢: S±¢ã¢ J ç±}¢¢²‹¼é Ï¢ír¢ ™¢çÚ‡¢: S±¢ã¢ J Ðíã¢²‹¼é Ï¢ír¢™¢çÚ‡¢ : 

S±¢ã¢ J 

 
 May scholars come to me, may scholars come to me shiftily, may they 

come to me from all directions.” (Sarkar 54). 

 

 There are many more evidences of the Upanishadic influence in 

Siddhartha. It clearly seems that most part of the text either symbolically 

reflect the influence of Upanishads or is directly based on the Upanishadic 

thoughts. There are many more such verses in the Upanishads that seem to 

be influencing the novel. However, due to the constraint of space, the 

researcher has only quoted the representative verses from the Upanishads to 

show their influence on the novel. In the final chapter the researcher will try to 

confirm the influence of Indian philosophy and knowledge on Siddhartha, on 

the basis of the evidences presented in the present chapter.  
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Chapter-4 

Conclusion 

 

4.1 Hermann Hesse and Indian influence: 

 

 Hermann Hesse, a great literary figure of Germany was born in 1877 in 

a family of protestant clergymen and missionaries. His grandfather Hermann 

Gundert, being an indologist, provided him the opportunity to learn about 

oriental languages, literature, religions and philosophy. The success of his 

early writings established his writing career in his very younghood and he kept 

writing through out his life. His novels Der Steppenwolf and Siddhartha, and 

his critical writings puts him in the category of thinkers. He was awarded the 

Noble Prize for Literature in 1946. Though he visited India physically very late 

in his life, his inclination towards India had begun very earlier. The translations 

and critical writings on Indian philosophies by Schopenhauer and Paul 

Deussen, had left a deep mark on his mind and heart. He himself has 

admitted this influence many a times in his autobiographical write ups of 

which, the researcher has given evidences in the first chapter. 

 

 Initially he was attracted towards both the religions of India, Hinduism 

as well as Buddhism. But later on, observing the more negative and 

destructive nature of Buddhist philosophy he turned towards the Hindu 

scriptures like the Upanishads and the Bhagvad Gita, which according to him 

provided a more constructive thought, Siddhartha is nothing but the 

prosification of Hesse’s own understanding at and inclination towards Indian 

Ideology. 

 

4.2 Hermann Hesse : Hinduism Versus Buddhism: 

 

 Some of the diary fragments written by Hesse during the time of 

composing Siddhartha, very clearly shows Hesse’s inclination towards 
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Hinduism rather than Buddhism. The researcher has already given evidences 

of them in the first chapter. The negativity of Buddhism, the rebellious nature 

of Buddhism, the idea of Overt – world denial, extreme rationalism and 

godlessness of Buddhism, rejection of the concept of Aatma in Buddhism 

pushed Hesse more and more towards the constructive ideas of Hinduism, 

the Upanishadic thoughts (Vedanta). and the Bhagvad Gita. In his 

biographical and autobiographical writings, it is frequently found that for 

Hesse the Bhagvad Gita and the Vedanta held higher places.  

 

 Even if one is not aware of this mental bent of Hesse or this 

biographical evidences Siddhartha is enough to prove Hesse to be a fan of 

Upanishads, Bhagvad Gita and other Hindu scriptures’. Though his 

knowledge of Buddhism is revealed in the novel, though his respect towards 

the perfect one can be seen in the novel, his stress upon Hindu scriptures is 

crystal clear. The protagonist, whose name itself reminds us of the Buddha, 

whose quest for knowledge resembles the one of the Buddha, is shown to be 

a Brahmin who acquires the knowledge of all Hindu scriptures, rites and 

rituals. Like Buddha he is not inspired to get knowledge by looking at the pain 

and suffering of worldly life. His questions rather rose from the scriptures he 

had studied. His doubts develop on the base of his knowledge of scriptures. 

Though, he is impressed by Buddha’s achievement, it is on the base of the 

knowledge of those scriptures that he rejects his teachings. Though he 

believes in the perfect one he doubts his teachings and continues his journey 

on his own. Govinda who accepts the fellowship of Buddha through out the 

life is not shown by Hesse to get success in his quest for truth. But Siddhartha 

who rejects Gotama’s teachings and follows Vasudeva (whose name 

represents the Hindu God Shri Krishna). finds the truth. 

 

 Siddhartha, who in his further journey sees life closely and later on 

lives by the river side, which represents the softer side of the worldly life, 

which itself is the symbol of life finds the ultimate truth. But Govinda who 

rejects life and denies the worldly pleasures does not find this truth. Observing 

these characters philosophically one can get the symbolic message of Hesse. 

As per the Hindu scriptures the life, the world is to be accepted as the creation 
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of Brahman. One has to perform his role, his duties, only then, he can go near 

the ‘Brahman’. In a way Siddhartha follows this ideology and so he succeeds. 

But as Buddhism denies the worldly pleasures, the life itself, Govinda never 

comes to know the world, he never accepts the life. When Siddhartha lives by 

the riverside he lives in the forest. He tries to escape from the world with 

Buddhist teachings and so he fails to get his goal. 

 

 This affirms, Hesse’s belie/faith in Hinduism rather than Buddhism. In 

the last meeting of Siddhartha and Govinda, Hesse exhibits his 

comprehension of Hinduism, the Vedantic thought of the Brahman pervading 

all over the universe, the cosmic idea of universe, the acceptance of each 

object as Brahman not Maya very clearly. Moreover, he with the correct open 

mindedness of Hindu ideology, believes Buddhism to be at one with Hinduism. 

He finds the love in the heart of Buddha for the whole human kind and that he 

doesn’t differ any more from him. 

 

 Thus, though Hesse was impressed by both the Indian thoughts, 

Hinduist, thought as well as the Buddhist thought, Siddhartha clearly affirms 

his inclination towards Hinduist thought. 

 

4.3 Siddhartha  and Indian Ideology in General: 

 

 Apart from Upanishads, there is reflection of ideology derived from 

other Indian scriptures too in Siddhartha. As referred in the second chapter 

the Indian historical epics and Puranas together include teachings of 

knowledge, devotion, morality and renunciation, which basically are the 

messages of Vedas. Now, looking from this view point the journey described 

in Siddhartha includes all these. In his initial life he learns, meditates and 

practices yoga, Upanishads etc. He also joins Samna’s with the same 

purpose  of achieving knowledge. More than half of his life he passes in 

search of knowledge. Then he devotes his life to a river and passes a long 

time in learning from it. When he comes to know about his son, he accepts his 

moral responsibility of bringing him up. And ultimately he renounces not just 

all the pleasures of life but also the passions of life. 
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 As depicted in Shrimad Bhagvat Purana, Siddhartha like a supreme 

kind of devotee visualizes the ‘Brahman’ i.e. God in each object and creature 

of the world. Though being a Brahmin, just on the base of this realization he 

finds Vasudeva, a Shudra, to be Brahmin. 

 

 The ‘Aagamas’ advocate pleasures – ‘Bhoga’ along with salvation – 

‘Moksha’ to easily get knowledge of worldly matters during life and the 

knowledge of salvation in the later stage of life. Siddhartha, the protagonist of 

Hesse, follows this path.  He learns physical pleasures from Kamla and gets 

the knowledge of worldly matters during his worldly life with Kamaswami. But 

in the later stage of his life, the same helps him in getting the knowledge of 

salvation. It is only when he loses his son by Kamla, that he gets closer to the 

goal of salvation, through his dying passions. 

  

 The ‘Saguna’ and ‘Nirguna’ form of God and its relation to the human 

soul also seems digested by Hesse very well. The theory of Brahman as 

being the supreme soul, out of which the whole universe is created is 

accepted by Hesse which in the last chapters inspire him to write about the 

unity with the symbol of river which sings the music of life consisted of very-

many voices of the world. The ‘Saguna’ form of God describes God to be 

present in each soul and thus there is unity among all the creatures of the 

world. The world is nothing but the manifestation of this ‘Sagna’ God. But at 

the same time it is ‘Nirguna’ because it is not limited by these forms as it is 

formless. This formless from of God is unworldly i.e. divine, which can’t be 

comprehended through human language and human thought,. Now, this is 

what Siddhartha realizes through river and teaches Govinda at the end of the 

novel. 

 

 This also includes the relation of human soul with the supreme soul. 

When all the voices of pleasures, pains and passions heard in the river gets 

merged, when he hears them as the whole, Siddhartha finds it to be creating 

‘Om’. Which means that the supreme soul which is represented by Om is 

made of these individuals and these individuals together are born out of it. 
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 For the salvation of the human soul, the stress is put upon the Karmas. 

This theory of Karma and suffering its results also gets reflected in the novel. 

Siddhartha who leaves his father in his very young hood is left by his son. He 

suffers the pain of losing a young son but then realizes that his father too 

must have gone through the same suffering. If it was his father’s destiny, 

resulted from his – son’s actions, then Siddhartha must have the same 

destiny. 

 

 This state of accepting his fate leads Siddhartha towards the 

renunciation of worldly desires and this helps him to get salvation. Now, once 

again there is a striking resemblance between the theory of Salvation found in 

Indian ideology and the state of Salvation as depicted in Siddhartha. 

According to Indian scriptures the human soul realizes its original form and 

becomes free from all the bandages, he becomes one with the supreme soul 

and thus, gets salvation. 

 

 But in this salvation too, there are two opinions. As referred in the 

second chapter one is known as ‘Videhmukti’ i.e. the salvation achieved after 

death of the physical body and ‘Jivanmukti i.e. the salvation achieved during 

the worldly life. All the Indian scriptures stress upon this ‘Jivanmukti.’ The 

person who realizes one’s own soul - original form, while living his worldly life, 

is redeemed of life, such person does not have any passions and desires and 

so whatever actions he performs are self-less. This description very closely 

resembles to the state achieved by Vasudeva and Siddhartha. Siddhartha 

realizes that Vasudeva had known Brahman since a long time but even after 

that he had continued his worldly life performing self-less actions. Even 

Vasudeva very suggestively, while departing says, “I have been Vasudeva, 

the ferryman, for a long time. Now it is completed…. I am going into the 

woods : I am going into the unity of all things.” (Hesse 108). 

 

 It seems that though he had known his own soul his original form he 

had stayed there to help someone like Siddhartha – some pilgrim to cross the 

river – to cross the hurdles of worldly life and reach the goal – salvation. 



 96 

 Even the tools for salvation, applied by the protagonist of Hesse is 

synthesis of the paths advised by Indian scriptures. On the base of the 

different Indian scriptures, Indian Ideology suggests three paths as the tools 

for salvation (i). ‘Gyanyoga’ (ii). ‘Karmayoga’ and (iii). ‘Bhaktiyoga’. Siddhartha 

in his childhood learns the best of the ancient knowledge from the learned 

Brahmins, becomes able to get right of knowledge. He understands the 

difference between the temporal and eternal, develops the sense of 

renounciation for pleasures, learns to control mind and senses, possesses a 

firm determination for achieving salvation and tries different ‘Gurus’. Now this 

is nothing but the ‘Gyanyoga’. As referred in the second chapter. 

 

 The same chapter describes ‘Karmayoga’ which means the path 

leading through action. To follow ‘Karmayoga’ means to serve the society 

totally without any self-motive. Such self-less actions help the person to get 

free from the worldly life. Now, this is what Siddhartha is shown to be doing 

while he lives in Sansara. He joins Kamaswami’s business but never the loss 

or profit make any difference to him. He learns the lessons of love from Kamla 

– a courtesan, but never loves her by heart. This chapter of his life, actually at 

the end, helps him to get free from the worldly life. Even, Vasudeva, who has 

achieved the Brahman, is shown to be following this path of ‘Karmayoga’ – of 

self-less actions through out his life. He just helps the people of world to cross 

the river easily, whether the pilgrim pays him or not. 

 

 Hesse, in the last phase of Siddhartha’s journey applies ‘Bhaktiyoga’ 

which means the path of worshipping the supreme soul and dedicating 

oneself. This path asks for complete surrender or submission of a person who 

is full of faith, virtuous and detached. When Siddhartha tries to commit suicide, 

he is rescued by the magical sound of ‘Om’. When he thinks over his 

behaviour and that magical rescue he feels that his ego had died – sunk in the 

river. That ego is replaced by the faith in the supreme power in his heart. 

Thereafter, he follows the path of ‘Bhaktiyoga’, by submitting himself 

completely to the supreme power – the symbol of life i.e. the river. With full 

devotion he listens to and follows the messages given by the river and finally, 
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finds the same river to be Brahman. Thereby, he achieves salvation i.e. 

‘Jivanmukti’, a salvation attained during the worldly life. 

 

 While Siddhartha achieves this state, this ultimate knowledge after 

such a long journey on various paths, Govinda, his shadow or his another self, 

gets it some what easily just because of his naïve, dedicated, ego-less nature. 

Whenever Govinda follows someone or some path he dedicates himself 

completely to that person or path. He never looks at anything with suspicion. 

His ego never comes in his way of worshipping. Though, he might be lacking 

in the severity of urge to get this ultimate knowledge, it is just because of 

above aspects of his nature that at the end of his journey he comes to know 

about the supreme reality. 

 

 Some of the philosophical parts of Siddhartha also show their roots in 

the theory of ‘Mayavad’ and ‘Lilavad’. As already referred in the second 

chapter there are different philosophical opinions giving the logic behind 

God’s creation of this universe. According to ‘Mayavad’ all the objects in this 

universe are nothing but mere illusions created by the supreme power. While 

according to ‘Lilavad’, the supreme soul has created this universe when He 

was in his sublime mood.  Though, looking contradictory, these theories are 

one at the root. But while the ‘Mayavad’ rejects it calling mere illusions, the 

‘Lilavad’ asserts it considering it to be manifestation of expression of the 

supreme power. 

 

 Siddhartha who learns from his learned teachers to renounce the world, 

who learns from Samanas to control the senses and neglect the world, who 

learns from Buddha that the worldly attachments are the cause of pain; at one 

juncture finds the revelation of the world not to be mere Maya but the 

meaningful and real one behind which was lying a sense, a meaning, a 

divinity. After leaving Buddha, after leaving all the teachers and teachings, 

when awakened Siddhartha looks at the world without any prejudice he finds 

it to be meaningfully beautiful manifestation of the supreme power. Here, 

Hesse in a way exhibits, his approval to the positive theory of ‘Lilavad’. 
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 Apart from these religious philosophies of Indian Ideology there is 

reflection of the social moral principles too in Siddhartha. For instance, the 

four purposes or objectives of human life are followed in Siddhartha’s life. The 

Indian scriptures suggest four ‘Purusharth’ i.e. (i). ‘Dharma’ (ii). ‘Artha’ (iii). 

‘Kama’ (iv). ‘Moksha’. Siddhartha, till his younghood learns about dharma. 

Then, during his worldly life, when he lives in Sansara he fulfills the next two 

‘Purushartha’ simultaneously. ‘Artha’ which means the wealth and property, is 

earned by Siddhartha by joining the business of Kamaswami and ‘Kama’ 

which means the pleasure derived from leisure, luxury and satisfied passions 

is derived in the company of Kamala, the courtesan. The last objective 

‘Moksha’ which means salvation is achieved in the last phase of his life by the 

riverside in the company of Vasudeva. Thus, Hesse’s hero follows and fulfills 

the moral objectives of life as instructed by the Indian Ideology. 

 

 Even the ‘Varnadharma’ i.e. vocation according to nature or virtues, is 

derived in Siddhartha in its correct sense. Hesse does not just show his 

knowledge of ‘Varna system’ derived from Indian scriptures, but he also 

clarifies some misleading interpretations about it through his story-line. He 

shows Siddhartha in different roles with the people of different ‘Varna’. He 

grows up as a Brahmin boy among the learned Brahmins, with the boldness 

of a ‘Kshatriya’ he rejects the traditions to reach the ‘truth’, in the company of 

Kamaswami he performs the task of ‘Vaishya’ and at the end he lives with 

Vasudeva, a ferryman as a Shudra, learning to make, handle and repair a 

boat. As he passes through all types of life and possesses their virtue, in the 

same birth, he, in a way becomes a ‘complete person’. The most important 

and common thing in Hesse and Indian scriptures is the demolition of caste 

system and acceptance of Varna system which was based on the virtues 

possessed by the person not by his birth. In the scriptures like Upanishads, 

even the ‘Varnadharm’ is not shown to limit the quest of truth or knowledge. 

There are instances of learned Brahmins going to ‘Kshatriyas’ to quench their 

thirst of knowledge. In one incident when a disciple, not sure of his parentage, 

goes to get knowledge, his Guru allows him, considering his urge of 

knowledge and labeling him as ‘Brahmin’ on the same base. The same way, 

Hesse’s protagonist doesn’t hesitate to be a vaishya to learn something new 
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neither does he think before joining a shudra for the knowledge of supreme 

reality. 

 

Obviously, Hesse goes on following other systems of Indian society, 

because even the ‘Aashramdharm’ is clearly depicted in Siddhartha. The four 

stages of life (i). Brahmacharyashram, (ii). Grihasthashram (iii). 

Vanprasthashram and (iv). Sanyasashram are found clearly distinct, in 

Siddhartha’s life. In the first phase of his life, when Siddhartha is busy in his 

study, in learning from different teachers, he follows ‘Brahmcharya’ i.e. he 

never thinks about women or sensual pleasures. In the second phase of his 

life, he follows ‘Grihasthashram’. He attains material wealth with Kamaswami 

and pleasures with Kamala. Though, she is not his wife, he even tries to 

perform his duty towards his son born by her. As in ‘Vanprasthanashram’ 

Siddhartha leaves ‘Sansara’, his properties, gets detached from society and 

goes to live in the forest, by the riverside. In the next stage of his life i.e. 

‘Sanyasashram’ he leaves all types of company, worldly pleasures and 

sorrows and just meditates. As referred in the second chapter, he rises above 

the life and shares his knowledge like Vasudeva, with Govinda. 

 

 Thus, Hesse has not just shown influence of Indian philosophical and 

religious thoughts in Siddhartha but also revealed his knowledge and faith in 

moral principles discussed in Indian scriptures. 

 

4.4 Upanishadic thoughts and Siddhartha : 

 

 Hindu tradition places Upanishads in the same category as the other 

species of Vedic literature. Upanishads means revelation, rahasya or secret. 

Etymologically, the word is equivalent to ‘sitting (sad). near by (Upa). 

devotedly (ni).’. Which means the secret instruction imparted at private sittings. 

(Hiriyanna 50.). 

 

 As the researcher has already discussed in the second chapter there 

are over two hundred Upanishads out of which hardly more than a dozen are 
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considered important by the scholars. As they stand at the end of the veda, 

they are known as ‘Vedanta’. 

 

 Among the works of vedic literature, the Upanishads were the first to 

attract the attention of foreigners “Several of these works were translated into 

Persian in Moghul times and were thens rendered into Latin about the 

beginning of the last century. It was through this Latin translation that they 

came to be known for the first time in Europe and it was through it that 

Schopenhauer, for instance, learnt to admire them. In recent times, numerous 

translations of them, direct from the Sanskrit, have appeared in Western 

languages…… and, among the many works published, should be mentioned 

Deussen’s masterly work on the philosophy of the Upanishads, particularly for 

the wealth of information it contains and for the care and thoroughness of its 

analysis.” (Hiriyanna 52-53). 

 

 It was through this works of Schopenhauer and Deussen, that Hesse 

was attracted towards the Upanishads. What, above all, impressed and 

attracted these scholars was the monotheism of Upanishads and the 

enquiring nature of Hindu faith. Upanishads have provided a complete 

guidance  of the unseen Reality. It has focused upon the secret of human 

existence. In Deussen’s words,  

 

“It has formulated philosophical conceptions unequalled in India or 

perhaps anywhere else in the world”… “A metaphysical curiosity for a 

theoretical explanation of the world as much as a passionate longing for 

liberation is to be found in the Upanishads. Their ideas do not only enlighten 

our minds but stretch our souls.” (Radhakrishnan 18). 

 

 The majorly studied ten Upanishads, which are considered to be the 

most authentic by various scholars, and referred here, by the researcher are 

the Chandogya Upanishad, the Brihadaranyakopanishad, the Isopanishad, 

the Katha Upanishad, the Taittiriya Upanishad, the Mundakopanishad, the 

Kenopanishad, the Prasnopanishad, the Aitareya Upanishad and the 

Swetaswatara Upanishad. The question that gets raised here is whether all 
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these Upanishads teach the same doctrine or not, and the answer is as 

complicated as the Upanishads themselves. The Upanishads do not provide a 

single doctrine but there is a unity of Upanishadic teaching. Though, they 

sometimes use different words, on the whole, they teach and convey the 

same teachings. The most prominent and the best developed teaching may 

be described as monistic and idealistic. 

 

 The common and majorly focused concepts of these Upanishads are 

about the ultimate reality, the ‘Brahman’ and ‘Atman’, the creation and status 

of the world, ‘Maya’ i.e. illusion, ‘Avidya’ i.e. ignorance, ‘Karma’ and Rebirth, 

Life Eternal, the concept of unity, etc. Surprisingly as the researcher has given 

evidences in the third chapter, most of these concepts form pillars of the 

philosophy conveyed by Hesse in his novel Siddhartha. 

 

 Before giving a summary of the resemblance between Siddhartha and 

Upanishadic thoughts, it becomes necessary to understand the basic 

philosophical terms of the Upanishads. As discussed above the Upanishads 

stress upon monotheism and this supreme power, this ultimate reality is 

frequently termed as ‘Brahman’. Statements like ‘there is no variety here’ , ‘All 

this is Brahman’ which insist on the unity of everything that exists, are neither 

few nor, far between in the Upanishads. Thus , ‘Brahman’ which basically 

means ‘prayer’, is representative of the supreme power or ultimate reality 

behind the whole universe, the primary cause of the universe. 

 

 Another term which is found frequent is ‘Atman’: which originally meant 

‘breath’. This ‘Atman’ in Upanishads means self or soul, Thus while the 

‘Brahman’ is the ultimate source of the outer world, ‘Atman’ is considered to 

be the ultimate source of the inner world of man. The Upanishads after 

defining both these above referred sources, identify the relation between them, 

between the outer reality and the inner reality. And, there comes the 

philosophical concept of unity. 

 

 Now, Siddhartha, whose quest for the knowledge of ultimate reality 

gets fulfilled at the end of the novel by deriving the message of unity from the 
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river, was initially confused about these two concepts. His journey like the 

Upanishadic thoughts started with the questions rising in his heart about the 

real identity of his self. In search of the knowledge of soul and its relation with 

the supreme soul, he makes a long, arduous journey and at the end of his 

journey when he comes to know about the unity of life, he understands his 

self ‘Atman’ and the ‘Brahman’ the supreme reality as well. Thus, like the 

sages of Upanishads his introspection leads him to the ultimate knowledge. 

 

 The passages at the end of the novel, defining this concept of 

‘Brahman’, ‘Atman’ and unity obviously have a strong resemblance to the 

Upanishadic thoughts. Moreover, the nature of Siddhartha’s journey from the 

knowledge of self to the knowledge of non-self i.e. ‘Brahman’, very clearly 

exhibits the influence of Upanishads on Hesse. 

 

 “Thus two independent currents of thought one resulting from the 

desire to understand the true nature of man and the other, that of the 

objective world – became blended and the blending led at once to the 

discovery of the unity for which there had been such a prolonged search. The 

physical world, which according to the atman doctrine is only the not-self, now 

becomes reducible to the self, The fusing of two such outwardly different but 

inwardly similar conceptions into one is the chief point of Upanishadic 

teaching and is expressed in the ‘great-sayings’ like ‘That thou art’, ‘I am 

Brahma’. ” (Hiriyanna 56-57).  

 

The Brihadaranyak Upanishad maintains that the ultimate reality is 

‘Being’. The Chhandogaya Upanishad throughly is dedicated to the 

knowledge of ‘Brahman’ and its relation with ‘Atman’. The Taittiriya Upanishad, 

in various ways try to define the nature of ‘Brahman’. The Katha Upanishad 

describes the self with the same reference. The Swetashwetar Upanishad 

makes out the same argument regarding Brahman. And thus, they all have 

deep influence on the philosophy presented in Siddhartha. 

 

 Even the doctrine of ‘Maya’ and ‘Avidya’ is beautifully reflected in 

Siddhartha. Siddhartha, who initially rejects the world considering it to be 
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‘Maya’ -- an illusion due to the lack of knowledge-‘Avidya’, which means 

ignorance; after his awakening looks at the world with new insight and finds it 

to be a meaningful play of ‘Brahman’ instead of Maya. According to the 

Upanishads the withdrawal from the world is not the conclusive end of the 

spiritual quest. 

 

 “God does not create the world but becomes it. Creation is expression. 

It is not a making of something out of nothing.” (Radhakrishnan 82). 

 

 The Shwetashwatara Upanishad traces the world to the power of the 

supreme and boldly accepts Maya as the divine art or power. The researcher 

has already quoted verses from it in the third chapter. Thus, what Siddhartha 

realizes – ‘ ‘Brahman’ accepts world existence. The Ultimate Reality sustains 

the play of the world and dwells in it’ – is nothing but the Upanishadic doctrine. 

The Taittriya Upanishad also shows this acceptance with the term ‘Anna’ i.e. 

matter. 

 

 During the first phase of Siddhartha’s journey he is shown to be prey of 

‘Avidya’ i.e. ignorance but later on he gains wisdom –‘Vidya’ enough to 

identify the supreme power without the universe to be the power within the 

universe or creation of the world. The Katha Upanishad and the Chhandogya 

Upanishad distinguished between ‘Vidya’ i.e. knowledge which is power and 

‘avidya’ i.e. ignorance which is impotence. There is clear influence of these 

doctrine in Siddhartha. 

 

 In the Katha Upanishad, while guiding Nachiketa a seeker of 

knowledge of ‘Brahman’, Yama distinguished between ‘Shrey’ and ‘Prey’ 

which means the eternal and the temporal path. The ‘Shrey’ path leads the 

human being to the eternal welfare while the ‘Prey’ path though looking more 

attractive, confuses and misguides the human being, ultimately leading to his 

fall. Siddhartha the protagonist of Hesse’s novel gets attracted temporarily 

towards the ‘Prey’ path, but finally he realizes the temporality of it and joins 

‘Shrey’ path, which leads him to the ultimate knowledge. 
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 Even the concept of knowledge of Brahman being incommunicable 

comes from the Upanishads. The Upanishads frequently emphasize upon the 

experience of ‘Brahman’. The Mundakopanishad clearly mentions that ‘self’ 

can not be learned by teachings. The three characters of Hesse, who have 

achieved perfection, denies to teach or convey that experience or knowledge 

of the supreme reality. Buddha just remarks Siddhartha to be aware of 

intellect, Vasudeva denies to know the way of teaching anyone and 

Siddhartha at the end of the novel declares to Govinda that wisdom is 

incommunicable. The Kathopanishad also asserts the same concept. 

 

 Moreover, ‘Om’ the symbol used by Hesse, to represent Brahman or 

the Ultimate reality, shows how far the Upanishads have left influence on him. 

The Ishavasya Upanishad, Kathopanishad, Chhandogya Upanishad, 

Taittiriyopanishad and Prashnopnishad frequently repeat this symbol of 

‘Brahman’ and describe it with its powers in various ways. Hesse, knowing the 

importance of this Vedic world, with which all the prayers start and end, which 

is complete in itself, dedicates a whole chapter for it in his novel. 

  

4.5 Summing up: 

 

 Thus, it appears quite safe to state that Hermann Hesse was under a 

great influence of Indian ideology, philosophy and religion, especially 

Hinduism and Buddhism. Among the two mentioned above Hinduism has 

clearly influenced Hermann Hesse more than Buddhism. Hesse’s inclination 

towards Indian especially Hindu ideology can clearly be proved by the 

discussion as well as the evidences presented in this research study. 

Upanishads have been focused here as only the representative of Indian 

ideology as well as other Hindu scriptures. 

 

 Apart from the biographical and autobiographical writings about Hesse, 

the evidences given in this research prove Hesse to be not just a fan of Indian 

ideology but a follower and an advocate of Indian religious and moral 

philosophies. More researches can be done in this direction with the focus on 

Buddhism and Jainism in Hesse’s works. The influence of other Indian 
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scriptures like Manusmruti and Brahmasutra on Siddhartha can also be 

examined by the researchers. 
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