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[Abstract: Introduction— VSvap=English verb ‘to deep’— Indian
philosophical systems have gone through several logical discourses on svapna
and susupti to lead people to the path of absolute and eternal truth— Svapna
and Susupti in Vedanta— Svapna and Susupti in other Astika-darsanas—

Svapna and Susupti in other Indian philosophies— Conclusion|]

1.0. Introduction:

1.1.  Svap is the corresponding Sanskrit root to the English verb ‘to
seep’. The application of the root Vsvap and several modified
appearances of the same are being available since rgvedic era till date
in anumber of literary creations to denote ‘sleep’ or ‘dream’. The word
svapna though primarily means ‘sleep’ it is very often used to denote
‘dream’ in Sanskrit as well as in many of the Indian languages.
However, the words supti and susupti mean ‘sleep’ and ‘deep Sleegp’
respectively.

1.2.  Although grammaticaly ‘sleep’ holds the status of a verb, it is
difficult to accept its activity or productivity in rea life. ‘Dream’,
however ultimately may be proved to be false, it implies at least a
provisional activity. It is noteworthy that going beyond the rea or
apparent activity and productivity of both ‘sleep’ and ‘dream’, scholars
have explored the concealed efficacy in them by offering a number of
intellectual discourses and poetic creations on those so-called futile
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events. Therefore, svapna and susupti somehow compel the human
brain to think over it and governs the real life values throughout the
ages.

2.0. Svapna and Susupti in several Indian philosophical systems:
Indian philosophical systems have gone through several logica
discourses on svapna and susupti to lead people to the path of absolute
and eternal truth. It is noteworthy that several schools even of same
philosophy may differ from each other in demonstrating the real nature
of svapna and susupti.

2.1. Svapna and Vedanta: Among the Indian philosophical schools
perhaps discourses regarding svapna and susupti have been indulged
the most in Vedanta Sandhyadhikarana (3/2/1-6)* of Brahmasiitra
raises two vital queries regarding the svapna—

(D) Who is the creator of dream (svapna), Brahman or individual
salf (jivatman)?

2 Isit real or not?

Various schools of Vedanta philosophy interpreted the sutras according
to their own logical perspectives. The sitras are—

. sandhye srstir aha hi (3/2/1)

" nirmitaram caike putradayas ca (3/2/2)
. mayamatram tu kartsnyenanabhivyaktasvaripatvat (3/2/3)
" sticakas ca hi Sruter acaksate ca tadvidah (3/2/4)

" parabhidhyanat tu tato hy asya bandhaviparyayau (3/2/5)
. dehayogad va so ’pi (3/2/6)

Y sandhyam trtiyam svapnasthanam (BrU 4/3/9)
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In Ramanuja s Sribhasya only the arrangement is—

. sandhye srstir aha hi (3/2/1)

" nirmitaram caike putradayas ca (3/2/2)

" mayamatram tu kartsnyenanabhivyaktasvaripatvat (3/2/3)

" parabhidhyanat tu tato hy asya bandhaviparyayau (3/2/4)

. dehayogad va so ’'pi (3/2/5)

. sticakas ca hi Sruter acaksate ca tadvidah (3/2/6)

2.1.1. Regarding the first inquiry, Ramanuja, Nimbarka, Vallabha,
Madhva and Baladeva Vidyabhisana hold the view of authorship of
Brahman or Ivara, whereas Samkara acknowledged the individual self
as the architect of dream. Although two opinions are diagonally
opposed to each other, surprisingly enough, all the schools established
the first two sutras as the statements of pirvapaksa, Opponent, and the
rest as those of siddhantapaksa. And it caused no ambiguity because
the hidden implication of every word and the sitras, aphorisms, as
well, is attempted to be revealed with distinct traditional motives.

o Those who believe Brahman as the creator of dream have given
the following interpretations in support of their view —

Q) According to Ramanuja and Nimbarka, the word maya has been
used to denote as something ‘wonderful’ %, Therefore, the implication of
the siarra ‘mayamatram tu Kkartsnyenanabhivyaktasvartpatvat', as
demonstrated by them is that, as dream is something wonderful and
further, as in the state of bondage, the rea nature of individua self is
not manifested fully, it is not possible for him to create dream.

2 mayasabdo hy ascaryavact (Sribhasya 3/2/3)
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Vallabha further admits nidra as the power of Lord, which suppresses
the rea nature of individua self— nidra ca sutaram tirobhavakartri
bhagavacchaktih/ (Anubhasya 3/2/5)

Madhva and Baladeva are of same view that as the things of the dream-
creation have no forms of perceptible dimensions, they cannot be
created by anything else other than the will or power of the Lord.
Baladeva admitted the power of T$vara as atarkya maya) .

2 By utilizing the siatra ‘sicakas ca hi Sruter acaksate ca
tadvidah', Ramanuja and Nimbarka stated that if the dream world were
the creation of the individua soul, then it would fashion such dreams
only, which would forecast good fortune and not the evil chance. As
bondage and release of an individual self is designed by the will of the
Lord, the dream vision is also supposed to be projected and withdrawn
by Him. Madhva and Baladeva offered this reasoning, while explaining
the sutra * parabhidhyanat tu tato hy asya bandhaviparyayau’.

o The Vedanta school who admits individual self as the maker of
dream has stated that, as a number of Upanisadic texts affirm the
individual self to be the creator of dream® and simultaneously it has
been identified with the supreme Self*, the authorship of individual self
behind dreams could never be denied athough the ordain of the

supreme Self under all circumstances must be accepted”.

3 ¢f. SBh 3/2/4.
* tat tvam asi (ChaU 6/8/7)

® na ca asmabhih svapne ’pi prajiiavyavaharah prati sisdhyate, tasya sarveSvaratvat
sarvasv avasthasv adhisthatrtvapapatteh/ (SBh 3/2/4)

76



2.1.2. The second question is avery serious issue not only of Vedanta,
but of al systems of Indian philosophy.

Contrary to the others the Advaita and Suddhadvaita schools of
Vedanta made use of the Sandhyadhikarana (3/2/1-6) primarily to
prove the unreal nature of dream. The Vaiyasika-nyayamala verseis—
satya mithyathava svapnasrstih satya srutiranat/

jagraddesavisistatvad 1$varenaiva nirmita//

desakaladyanaucityad vadhitatvac ca sa mrsa/

abhavokter dvaitamatrasamyaj jivanuvadatah//

o Samkara in the very beginning of the adhikarana raised the
query that— kim prabodhe iva svapne ’pi paramarthiki srstih, ahosvit
mayamayr iti/ i.e. whether the creation in dream is as rea as in the
waking state, or it is only illusory. And then he proclaimed the view of
purvapaksa as— sandhye tathyariipa srstir iti/ It is notable that in this
context Acarya Samkara has very subtly employed the word
‘tathyartipa’ instead of ‘satya’ or ‘paramarthiki’ for dream-creation,
perhaps to repel every possibility of its being absolutely real, as
sattatraividhya has not been recognized by the Vedanta schools other
than Advaita, and therefore, Samkara's paramarthika and vyavaharika
sattas both are taken by them as satya.

Samkara established the illusory character of dream under the
reasoning that—

Q) The totality of attributes found in the waking state cannot be
manifested completely in dream.
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2 Contrary to the creation of waking state the creation within
dream is not only abrogated every day it may easily be sublated even in
the dream itself°®.

o Vallabha also declared the aim to establish the unreal nature of
dream in the Sandhyadhikarana (3/2/1-6)— atah svapnasya mithyatvam
pradarsayitum adhikaranarambhah/ He set forth that although the Sruti
offers a number of evidences regarding the creation of Lord, it never
clams the readlity of that creation— srutih srstim evaha, na tasya
satyatvam api/ (Anubhdasya 3/2/3). Purusottama Gosvamin in
Bhasyaprakasa €ucidates— tatha aindrajalikena natena yatha
samdjikavyamohena kautukartham mayamadatrasrstih kriyate,
tathesvarena jivavyamohanddyartham svapnasrstih kriyata iti na
tasyah satyatvam ity arthah/

o Madhva and Baladeva again are of same opinion regarding the
nature of dream. On the basis of the sutra ‘ sicakas ca hi sruter acaksate
catadvidah’ they argued that as dreams are indicatory of coming good
or evil fortune in reality, and that is affirmed by Sruzi and dream-
readers, those could never be unreal.

o Ramanuja and Nimbarka by proclaiming the meaning of maya
as not illusory but wonderful, have also suggested the nature of dream

asred’.

® svapne eva ca ete sulabhavadha bhavanti, adyantayoh vyabhicaradarsanat/ (SBh
3/2/3)

" atha  rathan rathayogan  pathah  srjate  svapnadrg — anubhavyataya

tatkalamatravasanan srjata ity ascaryaripatvam eviha/ (Sribhasya 3/2/3)
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2.1.3. It is remarkable that Advaita Vedanta, though believes in the
absolute existence of the Brahman only has made exhaustive
dissertations on illusory dream creation. While commenting upon the
definition of adhyasa given by Samkaracarya, Vacaspatimisra
explained dream as something like smytivibhrama, i.e. the faulty
memory. He illustrated that in dream state some time or space
experienced recently is superimposed on memorized father or others
who at that time cannot be considered as absent because of the defects
engendered by sleep®.

2.1.4. Discourses regarding the locus, materia cause and the
eradicator of the dream-creation have been made by several schools of
Advaita Vedanta, which have been documented by Appaya Diksita in
his Siddhantalesasamgraha.

o Those who ascertained the Undetermined Self (anavacchinna
caitanya) asthe locus of dream creation have two different views—

Q) According to Bharatitirtha, in dream state when Self (caitanya)
is manifested in the mental state (antahkaranavrtti), which has become
faulty by sleep etc., the nescience, located on that Self (caitanya) as per
the destiny (adrsta) being mingled with previous impression modifies
into dream creation®.

2 Sarvajfiatmamuni in Samksepasariraka explained—

svato ’paroksa citir atra vibhramas tathapi riupakrtir eva jayate/

8 _ . . .- C = _ ,
smaryamane pitradau nidropaplavavasad asannidhandaparamarse, tatra tatra

purvadystasya eva sannihitadesakalatvasya samaropah/ (Bhamati)

® ..svapne ’pi dehasya antar antahkaranavrttau  nidradidosopetayam

abhivyaktacaitanyasthavidya adrstodbodhita nanavisayasamskarasahita
praparficakarena vivartatam iti... (SLS 2/5/2)
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manonimittam svapane muhurmuhur vinapi caksur visayam svam
aspadam// (SSa 1/42), which means that in dream state only the
perceptible (aparoksa) Self is existent. In the dream state, in spite of
the absence of perceptible materials of the sense organs severa illusory
items frequently are projected on the Self following the impressions of
mind.

o In 2/5/1/3 of Siddhantalesasamgraha Appaya Diksita has
documented another acceptable theory regarding the substratum of
dream. That conventional individual self (vyavaharika jiva) and
conventional world are the locus respectively of illusory individual self
(pratibhasika jiva) and dream creation has been stated here. According
to this view, sleep (nidra), as a special form of nescience (avastha-
ajiiana) covers the conventional individual self and world as well. By
this theory illusory self is asserted to be the audience of dream and
conventional knowledge to be the destroyer of the dream. And as the
illusory self in the slegping state is supposed to be superimposed on the
conventional self remembrance of dream even after its prevention in
awakened stage could be justified.

o A few Advatins who attest the primordia nescience
supreme Self as the destroyer of the same, consider that the dream state

remains in subtle form in the awakened state™.

0 ¢cf. sLs 2/5/1/1.

80



o There are some Advaitins also who admit the primordial
knowledge as the preventer of the same™.

2.1.5. The question that why should the dream be taken as
pratibhasika has been attempted to be solved in the following ways—

. As the dreams are created from the defects related to sleep™,

o As the dream state is prevented by knowledge other than
Brahman®®,

2.2. Susupti and Vedanta: The meaning ‘dreamless deep sleep’
unanimously is used to explicate the word susupti. Among the prime
Upanisads, Chandogya, Brhadaranyaka, Prasna and Mandikya
offered exhaustive discourses on susupti. Unlike dream, regarding the
state of deep sleep, several schools of Vedanta philosophy almost are of
similar opinion.

o The five issues discussed in the fourth chapter of
Prasnopanisad of course played a very important role in determining
the real state of sleep. The questions are—

Q) etasmin puruse kani svapanti? (Which are the organs that go to
sleep in this person?)

2 kany asmin jagrati? (Which keep awake in him?)

3 katara esa devah svapnan pasyati? (Which is the deity who
experiences dream?)

4) kasyaitat sukham bhavati? (To whom occurs this happiness?)

. ¢f. Ibid. 2/5/1/2.
2 ¢f. Ibid. 2/5/1/1.
B ¢f. Ibid. 2/5/1/2.
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5) kasmin nu sarve sampratisthita bhavanti? (In whom do all get
merged?)

That everything other than pranas, the vital forces, becomes inactive
and dissolves in zejas, which is the signature of life** and that a person
at that time does not percelve any dream have been affirmed here in
reply.

o A more comprehensible conception may be set up if the sixth
chapter of Chandogyopanisad is aso taken into consideration. It says—
yatraitat purusah svapiti nama, sata somya tada sampanno bhavati—
svam apito bhavati, tasmad enam svapititydacaksate— svam hy apitao
bhavati/ (ChaU 6/8/1)

sa yatha sakunih sutrena prabaddho disam disam
patitvanyatrayatanam alabdhva bandhanam evopasrayata evam eva
khalu somya tan mano disam disam patitvanyatraayatanam alabdhva
pranam evopasrayate; pranabandhanam hi somya mana iti// (Ibid.
6/8/2)

It is notable that this segment of Chandogyopanisad has been explained
amost in the same way in the Advaita and other schools of Vedanta.
When Samkara says— ...svam atmanam prati padyate jivaripatam
mana akhyam hitva, Rangaramanuja also asserts the implication of sva
as paramatman instead of Jjivatman—
devamanusydadinamaripabhimanaripabhimanardagadvesalobhamohad
yvaupadhika-bahyabhyantarakarabhimanakalusyarahitajivasarirakah

san atmany antarbhiita ity arthah...

14 Cf. mrto neti va vicikitsantah deham alabhamana usnam copalabhamana deho

usno bhavatiti... (ChaU, SBh 6/8/6).
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Madhvacarya expresses his tradition by denoting Visnu, the source, the
supreme among al the luminous divine beings by the word sva™.
According to him in the stage of deep Sleep attaining Visnu the
primordial world, designated by mind becomes eliminated.

o Exact location of the individual self at the time of deep Sleep, as
sketched in different Upanisads has been evauated in
Tadabhavadhikarana (3/2/7-8) of Brahmasitra. All the schools of
Vedanta are of same opinion in this issue. Upanisads offer a few so-
called contradictory statements regarding the resting place of individual
self at the time of deep deep. E.Q., tat yatra etat suptah samastah
samprasannah svapnam na vi jandti, asu tada nadisu srptah bhavati
(ChaU 8/6/3), tabhih pratyavasrpya purtati sete (BrU 2/1/19), tasu
tada bhavati yada suptah svapnam na kam cana paSyati, athdsmin
prane eva ekadhda bhavati (KauU 4/19), yah esah antar hrdaye akasah
tasmin sete (BrU 2/1/17), sata somya tada sampannah bhavati svam
apito bhavati (ChaU 6/8/1), prajiiena atmana samparisvaktah na
bahyam kim cana veda na antaram (BrU 4/3/21). Here the doubt arises
that whether each of these loci is separate from one another or they
collectively constitute a single place of sleep? All the prominent
schools of Vedanta have solved this problem of contradiction in the
similar way by combining al these texts. They concluded that the
individual self passes through the nerves to the region of heart and

there rests in Atman. And as Sruti announces the appearance or

15 - _ .. . , ,
svatantyat sva iti prokto visnuh sarvesvaresvaralh/
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awakening of individual self from the Atman'®, Atman or Brahman as
the locus of deep sleep is confirmed.

2.3.  Svapnaand Susupti in other Astika-darsanas:

2.3.1. Samkhya: The aphorism Susuptyadyasaksikam (1/148) has
been composed in Samkhyapravacanasiitra in order to establish the
revealing attribute of Purusa. In support of Purusa's luminosity the
author demonstrated Him as the witness of the three states of individual
self namely, susupti, jagrat and svapna. The author in the fifth chapter
of his Samkhyapravacanasiitra has given his illustration on the nature
of susupti. The sitras are—

. samadhisusuptimoksesu brahmariipata (5/116)

" dvayoh sabijam anyatra taddhatih (5/117)

. dvayor iva trayasyapi drstatvan na tu dvau (5/118)

. vasanayartham khyapanam dosayoge ’pi na nimittasya
pradhanabadhakatvam (5/119)

That Purusa exists in Brahmaripa, atains His supreme nature, in
samadhi, susupti and moksa has been stated in the first satra.

Among these in case of the first two, the identity of Purusa with
Brahman is associated with the cause of bondage; but the same is
absent in the stage of moksa or emancipation. The existence of
emancipation can be inferred in the stage of samadhi and susupti,
although the identity with Brahman of those phases is mere provisional.
Here the question arises that although in the state of samadhi, memory

is deadened due to indifference and therefore, the identification of soul

18 Cf. atah prabadho *smat... BS 3/2/8.
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with Brahman is undeniable, how is it possible for the soul to be
identified with Brahman in the susupti stage, when mental desires
prevail very prominently? Following the aphorism vasanayartham
khyapanam dosayoge ’pi na nimittasya pradhanabadhakatvam (5/119)
the commentator asserts that— yatha vairagye tatha nidrayoge ’pi sati
vasanayda na svarthakhyapanam svavisayasmaranam bhavati yato na
nimittasya gunibhiitasya samskarasya
balavattaranidradosobadhakatvam sam bhavatity arthah/ balavattara
eva hi doso vasanam durbalam svakaryakuntham karotiti bhavah/

That implies that the more potent fault like profound sleep makes the
prevalent memory powerless and incompetent to produce its effects as
apathy does in the stage of samadhi.

The nature of svapna is referred spontaneously as mayika or illusory in
the Samkhyapravacanasiitra.

23.2. Yoga: The term nidra instead of susupti is used in the
Yogasiutra of Patafjali. Nidra, according to Yoga philosophy is one
among the five states of mind '’ . Patafijali defines nidra as—
abhavapratyayalambana vrttir nidra// (PaD 1/10). Vyasabhasya
documented that an awakened person can memorize either blissful or
distressing or tiresome sleep. This proves the nidra as a cittavrtti,
because if it were not a state of mind it could have not been recalled.
And asit isavrtti, like other four states nidra should also be controlled

to achieve the stage of samadhi®.

1 vrttayah paiicatayyah klistaklistah// pramana-viparyaya-vikalpa-nidra-smytayah//
(PaD 1/5-6)

18 _.sa ca samadhau itarapratyayavan niroddhavyeti// (VyaBha 1/10)
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In the 38"  aphorism  of  the  Samadhipada—
the dsleeping state are prescribed to be utilized as the points of
concentration.

2.3.3. Nyaya: Svapna is illustrated as unrea recollection because of
the fault sleep™. Susupri in Nyaya philosophy is referred as a state of
ignorance of living beings, which is occurred due to the relation of
mind with the puritar-nadr’®. A person experiences no distress during
profound sleep?.

2.3.4. Vaisesika: Kanada in Vaisesika philosophy has given a sitra
‘svapnantikam’ (VaiS 9/2/8). Just like other philosophical schools
Vaisesika philosophy also explains svapna as an unreal memory as a
result of the fault sleep. Svapnantika is a phase within the state of
dream or sleep, when it is felt by a person that ‘| am sleeping’ and the
dreamt event is evoked.

2.3.5. Parva-mimamsa: In order to refute the view of Vijfianavadin
Buddhists, Kumarilabhatta ascertains the real external existence of the
matters of dream-cognition. He also asserts the existence of those
external objects, which might have been experienced by a person in this
birth or the in previous existence—

svapnadipratyaye bahyam sarvatha nahi nesyate/

sarvatralambanam bahyam desakalanyathatmakam//

janmany ekatra bhinne va tatha kalantare ' pi va/

¥ ¢f. Bharatiya Darsana Kosa, vol. 1, p. 185.
2 Cf. Ibid., vol. 1, p. 182.
2 Cf. susuptasya svapnadarsane klesabhavavad apavargah (ND 4/1/63).
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taddeso vanyadeso va svapnajfianasya gocarah// (Slokavartika,
Niralambanavada, 107-109)

Parvao-mimamsa refutes the Advaita Vedanta view of identification of
Atman with Knowledge by establishing the absence of knowledge
during profound sleep. They argued that the susupti is not at all a
blissful feeling, but actually the absence of the feeling of misery®.

24. Svapnaand Susupti in Nastika-darsanas.

2.4.1. Buddhism: Although the Buddhist philosophical schools might
have gone through severa discourses regarding sleep the Buddhist
concept of svapna and susupti in the most compact and comprehensive
form perhaps has been documented in the text of Milindapaiiha.
Nagasena in reply to the query of king Milinda talked about six kinds
of people who experience dreams— the man who is of windy humour,
or of abilious one, or of a phlegmatic one, the man who dreams by the
influence of his own habits, and the man who does so in the way of
prognostication. He then declared none but the last kind of dreams as
true. He explained that the prognostication comes of its own accord
into one's mind as an object is reflected on a looking-glass. Regarding
the issue of the actual phase of sleep when dreams are perceived,
Nagasena illustrated that when one's sleep has become light and he is
not yet fully conscious, in that interval it isthat dreams are dreamt.

He classified sleep into three segments. The feeling of oppression and

inability in the body of weakness, slackness or inertness is the

%2 Reference provided over telephone by Sri Tanmay Poddar on the basis of Bharatiya
Darsan(a) of Debabrata Sen and Bharatiya Darsan(a), vol. 2 of Pramodbandhu
Sengupta.
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beginning of sleep. The light sleep in which a man still guards his
scattered thoughts is the middle of sleep. When the mind enters into
itself is the end of sleep. And it is the middle stage when a person
dreams. On the contrary when a man is in deep sleep, his mind returns
home, i.e. enters into Bhavanga, and a mind thus shut in does not act,
and a mind hindered in its action knows not the evil and the good, and
he knows not has no dreams?.

It is notable that as the birth of Lord Buddha is believed to have been
forecasted by a heavenly dream, dreamt by his mother Mayadevi, this
type of dreams bearing the omen of future events have been accepted
by Buddhists as true and the dream of Mayadevi has achieved a great
significance in the Buddhist art history.

2.4.2. Jainism: Similarly Jains also conferred importance to the
omens of dream, as mother Trisala also dreamt some auspicious signs
before the birth of Mahavira

25.  Svapna and Susupti in other Indian philosophies. Other late
philosophical systems also discussed on dream and sleep. Agama and
Tantra identified those stages of life with their religious activities. E.g.,
following Tripura-mahopanisad, Saktas classified there seven forms of

cheersinto three states, namely, jagrat, svapna and susupti*”.

B Cf. Milindapafiha. Eng. Trans. T.W. Rhys Davids. The Questions of King Milinda,
part 11, in The Sacred Books of the East, vol. XXXV, pp. 157-162.

# Upendrakumar Das. Sastramiilak(a) Bharatiya Saktisadhand, vol. 2., pp. 652-653.
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3.0. Concluson:

3.1.  Although most of the Indian philosophical systems admit the
illusory and momentary nature of svapna, amazingly, they never ignore
its importance and therefore, set forth a lot of discourses to prove its
untrue nature. Moreover, aesthetic aspects of svapna aways keeps the
connoisseurs amused through various poetic creations and constantly
issues inspiration for the foundation of new forms of performing and
visua art.

3.2.  On the other hand, susupti or dreamless sleep also, even being
free from any particular knowledge came forward to enthuse the Indian
philosophers of al systems to ponder on it and to make anaytic
discourses on the same, which enhances our intellectua property

throughout the ages.

kkkkkk*%k

List of Abbreviation:
BS=Brahmasitra
BrU=Brhadaranyakopanisad
ChaU=Chandogyopanisad
ND=Nyayadarsana
PaD=Patafja adarsana
SBh=Samkarabhasya
SLS=Siddhantalesasamgraha
SSa=Samksepasariraka
VyaBha=Vyasabhasya
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