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SWAMI KRISHNANANDA

Swami Krishnananda was born on the 25th of
April, 1922 into a highly religious and orthodox
Brahmin family, and was given the name
Subbaraya. At an early age, he had become very
well versed in the Sanskrit language and its sacred
texts. The longing for seclusion pulled him to
Rishikesh, where he arrived in the summer of 1944
and met Swami Sivananda, who initiated the young
Subbaraya into Sannyasa on the sacred day of
Makara Sankranti, the 14th of January, 1946, and
gave him the name Swami Krishnananda.

Gurudev Swami Sivananda found that the
young disciple, Swami Krishnananda, was well
suited to general writing tasks, the compiling and
editing of books, and other sorts of literary work.
Eventually Gurudev asked him to do more serious
scholarly work. Swami Krishnananda’s first book,
The Realisation of the Absolute, was written in a
matter of weeks when he was still only a young man 
in his early twenties.

Swami Sivananda nominated Swami
Krishnananda as General Secretary of the Divine
Life Society in 1959, which position he held until
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his resignation in 2001 due to poor health. Swamiji
is the author of over forty works, and these books
cover a wide variety of subjects.

Swami Krishnananda was a rare blend of
Karma yoga and Jnana yoga and a living example of 
the teachings of the Gita. He was a master of
practically every system of Indian thought and
Western philosophy. “Many Sankaras are rolled
into one Krishnananda,” Swami Sivananda would
say of him. Swamiji continued his service to the
Ashram for forty years as it grew from a relatively
small organisation into a spiritual institution widely
known and respected throughout the world. Swami 
Krishnananda attained Mahasamadhi on the 23rd of 
November, 2001.
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PREFACE 

The lec tures on the Aitareya and Taittiriya

Upanishads were de liv ered by the au thor a few

years back dur ing the an nual ses sion of Sadhana

Week at Head quar ters. The theme of these dis cours- 

es cen tres round the cos mo log i cal nar ra tive of the

Aitareya Upanishad and the psy cho log i cal anal y sis

of the Taittiriya Upanishad. The im por tance of this

re veal ing sub ject would be am ply clear to any one

who re cog nises the sig nif i cance of the psycho-

physical struc ture of the hu man in di vid ual in

re la tion to the uni verse or cre ation as a whole. Thus, 

this de tailed study forms not merely an en ter tain ing

jour ney through the cos mos right from the point of

its or i gin down to the low est pre dic a ment of hu man

na ture in its so cio log i cal as so ci a tions and in volve -

ments, but also an acute med i ta tion on man’s di vine

rel e vance to the Su preme Be ing. 

This pub li ca tion is in tended to serve as a

pos i tive spir i tual guide to all seek ers the world over.

26th May, 1982   —THE DIVINE LIFE SOCIETY
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Chap ter I

INTRODUCTION 

The great is sues of life, whether per sonal or
so cial, hinge upon the con cept of duty—what one
ought to do in life. We know very well that the
whole en ter prise of man kind is a strug gle of duty
to wards a par tic u lar end, and it makes no dif fer ence
what po si tion a per son oc cu pies in life in so far as the 
broad ques tion of duty is con cerned. The di vi sion of 
duty may vary from per son to per son, or from
con di tion to con di tion; but that there is a duty of
some sort can not be de nied, be cause duty is an other
name for the func tion that one is ex pected to
per form in a given lo ca tion of one’s life. 

But what one ought to do can not be de cided
eas ily un less an other ques tion is an swered: what is
it that one is aim ing at? Our aim will de cide to a
large ex tent the na ture of our ex pec ta tions, whether
in our in di vid ual ca pac ity or in our ca pac ity as units
in hu man so ci ety. What is it that we seek, fi nally? If
this is clear to the mind, ev i dently what one ought to 
do, also, would be clear. But, nei ther of these
ques tions is easy to an swer. And with out prop erly
con ceiv ing the back ground of our ef forts in life, we
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seem to be go ing head long ev ery day, right from
morn ing till eve ning, tak ing for granted that ev ery -
thing is clear to our minds. 

In fact, if there has been a proper clar ity of
thought in re spect of one’s duty and the aim of one’s 
life, there would be no such thing as con flict in life.
Con flict or dis har mony arises in man kind due to the 
fact of miss ing the very pur pose of life and, con se -
quently, miss ing the knowl edge of the func tions
that one is sup posed to per form in life. Of ten we
hear peo ple say ing: “This is my duty; this not my
duty.” But, on what grounds does one make this
state ment? How do we know that this is our duty, or
this is not our duty? Is it be cause we have been born
in a par tic u lar fam ily, our fa ther has been per form -
ing this func tion, and, there fore, it is ours, or it is not 
ours? Or is there any other log i cal foun da tion for
this con cept of one’s hav ing this to do, or not to do? 

We, gen er ally, do not go deep into these
mat ters. Man kind, un for tu nately, is averse to go
into the depths of any ques tion. We like to float on
the sur face in ev ery kind of ac tiv ity of ours. What -
ever be our walk of life, we seem to be con tent
merely by gloss ing over things with out go ing into
the pro fun dity of the is sues on hand. But no prob -
lem is merely a sur face is sue; ev ery prob lem is as
wide as life it self. We can imag ine how vast and
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how im mense in mag ni tude hu man life is, and our
con cept of duty can not be ‘smaller’ than that. There
is some thing in us which is vi tally con nected with
ev ery one else. But for this fact, there would not be
an endeavour to talk in terms of man kind or
hu man ity. 

It is very strange that we speak of man kind, as
if there is some sort of re la tion ship be tween one self
and an other in the group that we call hu man ity. The
de sire to form or gani sa tions, in sti tu tions, bod ies,
etc., whether in the small unit of a fam ily or larger
units like the na tion or an in ter na tional or gani sa -
tion—what ever be the con cept of the body that we
form—the hid den de sire seems to be to form a
har mo ni ous whole out of the lit tle in gre di ents we
call hu man in di vid u als. This de sire is enough to
in di cate that there is some pur pose we are aim ing at
in life.

An or gani sa tion is a gen eral term and it can
ap ply to any kind of peo ple com ing to gether. If two
peo ple join and har mo ni ously work, it is an
or gani sa tion. If it is more than two—it can be a
thou sand—it is still an or gani sa tion; and if the
whole of hu man ity is taken as a sin gle body, that too 
is an or gani sa tion. What ever it is, the point is that
we seem to be dis con tented by any form of iso lated
life that we may be com pelled to live. An in di vid ual
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is not al ways happy by be ing ab so lutely cut off
from hu man so ci ety. There is an in stinct in born in
our na ture to come to gether with other peo ple; we
call it a so cial in stinct with out un der stand ing what it 
ac tu ally means. 

An in stinct is an in tel li gent seek ing on our part
for the pur pose of the achieve ment of a goal. An
in stinct is not a blind and cha otic urge that arises in
our selves; it is a ra tio nal, pur pos ive move ment
which is un in tel li gi bly con duct ing it self to wards a
par tic u lar aim, and when we can not un der stand the
ra tio nal back ground of the in stinct, we call it
ir ra tio nal. But if we can un der stand the pur pos ive
move ment of the in stinct, it be comes log i cal, and
there would be then no dis tinc tion be tween these
two. And why is it that we have an in stinct for so cial 
life? Why do we wish to come to gether and form
bod ies, whether it is a re li gious body, or a so cial
body, or a po lit i cal body, what ever be that body? 

We have some un-understandable and in scru -
ta ble feel ing within us from a part of our selves
which speaks in its own lan guage. There are depths
in our per son al ity which are deeper than our con -
scious level, as we all know very well. This in stinct
for so cial col lab o ra tion does not nec es sar ily arise
from a con scious de lib er a tive think ing of the
hu man in di vid ual. It is au to matic. We feel. Many
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peo ple say: “I feel.” But this feel ing arises not from
the con scious level. It is not a log i cally de duced
con clu sion ar rived at by in duc tion or de duc tion. It is 
a feel ing which has a rea son of its own which tran s-
cends or di nary or gani sa tional think ing in log i cal
terms. 

We have an aim be hind our com ing to gether.
This ne ces sity to come to gether, to work to gether,
im plies that we seek a com mon pur pose; oth er wise,
there would be no point in such a long ing. If each
in di vid ual flies at a tan gent and there is ab so lutely
no con nec tion be tween the aim of my self and
your self, there would be ab so lutely no mean ing in
our join ing to gether, com ing to gether, meet ing to -
gether or per form ing a work through a body or an
or gani sa tion. It is taken for granted that ev ery
or gani sa tion of hu man so ci ety, of what ever na ture,
has an im pli ca tion be hind it—that there is a com -
mon pur pose be hind hu man in di vid u als. Oth er wise, 
peo ple would not sit to gether or speak to gether in
the same lan guage. 

Stretch ing this ar gu ment a lit tle fur ther, we are
very fond of speak ing in terms of ‘man kind’ these
days—hu man ity. We would be happy if there were
no wars, no bat tles, would be happy if there were no
quar rels, and if there was a sin gle gov ern ment for
the whole world. This is a great as pi ra tion, no
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doubt; but how does this as pi ra tion arise, un less the
whole of man kind has a sin gle pur pose or aim
be fore it? If ev ery in di vid ual is dif fer en ti ated from
ev ery other, there can not be such an as pi ra tion at all. 
That we seek such a pos si bil ity, whether it is
im me di ately prac ti ca ble or not, is it self an in di ca -
tion of what hu man ity is ba si cally made of. It is
sub stan tially one. But for the fact of this sub stan -
tial unity of the build ing blocks of man kind, there
would be no such thing as talk of uni ver sal gov ern -
ment, etc. Even this idea will not arise in one’s
mind. We know that the ef fect can not con tain what
is not in the cause. The idea of uni ver sal gov ern -
ment, or a sin gle man kind, and hu man sol i dar ity,
etc., which arises as a kind of ef fect, a psy cho log i cal 
prod uct, from our minds has a cause be hind it. If we
are log i cal think ers, we would nat u rally ac cept that
there can not be an ef fect with out a cause. The very
func tion ing of the hu man mind in terms of uni ver sal 
col lab o ra tion and achieve ment is an in di ca tion that
it is based on some cause which is char ac ter ised by
sim i lar pur poses. 

So, our con cept of duty in life is nat u rally
de pend ent on the aim that we have be fore our selves, 
and, as was ex plained, the fi nal aim of man kind
does not seem to be seg re gated in ter nally, a fact that
co mes to high re lief on ac count of our ba sic as pi ra -
tions. We feel happy if we see our own broth ers.
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There is a feel ing be tween man and man. It is a
com mon feel ing, no doubt, aris ing on ac count of
kin ship of char ac ter, sym pa thy of feel ing, and unity
of pur pose. If this had not been there, there would
be no such thing psy cho log i cally as man kind or
hu man ity. 

If the aim seems to be an or gani sa tional
unity—a thing that au to mat i cally co mes out as a
con se quence of our ways of think ing—our du ties
also can not be of a dis sim i lar char ac ter. If there is a
pur pos ive col lab o ra tion of the aims of life among
man kind tend ing to wards an or ganic per fec tion in
it self, there can not be dif fer ent sets of ide als or
du ties be fore man kind, be cause du ties or func tions
are noth ing but ac tiv i ties di rected to wards the
achieve ment of the pur pose of hu man ity. The du ties 
are as much re lated one to the other as the seg ments
of the dif fer ent as pi ra tions of in di vid u als are in
re spect of the to tal pur pose of man kind. 

As there can not be an ef fect with out a cause, a
cause is log i cally im plied be hind the man i fes ta tion
of an ef fect. This ef fect that we are speak ing of
to day seems to be so large that the cause should be
at least as large as it self. We have a sin gle hu man i -
tar ian psy chol ogy be fore us—man’s mind work ing
in its gen er al ity. It is not my mind or your mind that
is work ing, but the mind of man kind as a whole
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aim ing at hu man per fec tion, man kind’s sol i dar ity,
and a peace ful ex is tence. This is the way in which
the to tal mind of man kind works, as an ef fect of a
cause which is prior, nat u rally, to this ef fect of the
to tal think ing of man kind. 

We may have a doubt in our minds as to
whether it is true that we all think alike. Surely, we
are not al ways think ing alike. Each in di vid ual has a
world un der his own hat, as they say, but this is only
an ap par ent di ver sity that we see. When we are
brought deep into the lev els of our ba sic as pi ra tions
and likes, we will real ise that these dif fer ences
van ish. I’ll give you a con crete ex am ple. You are a
pa triot and lover of your na tion, and there are
mil lions of peo ple in hab it ing a na tion, form ing a
na tion, with each in di vid ual hav ing his own or her
own ideas, whims and fan cies, ide als and ide o-
l o gies. Sup pose a war breaks out and the whole
na tion is threat ened by a di sas trous sit u a tion. One
can imag ine how all the in di vid u als join to gether,
gird up their loins, and aim at a sin gle pur pose. The
iso lated whims and fan cies dis ap pear at once. 

This can be very eas ily proved by a lit tle bit of
deep think ing. When a com mon pur pose is be fore
us, the in di vid ual id io syn cra sies re cede to the
back ground. The in di vid ual whims come to the
fore front only when the ba sic se cu rity is granted,
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not oth er wise. If our life it self is go ing to be
threat ened, if the whole man kind is to be vis ited by
a ca tas tro phe, one can see how man kind joins
to gether to avert this pos si bil ity. There would be no
man-woman dis tinc tion, there would be no dis tinc -
tion of east, west, north, south, black, white, etc.
Peo ple would, then, all stand up vig i lant, wake ful to 
face this threat that is en dan ger ing man kind as a
whole. This has been seen through the course of
his tory, and we can see it at any time un der sim i lar
con di tions. We seem to be iso lated only when the
ba sic ne ces si ties are sup plied to us, not oth er wise. If 
the ba sic roots are shaken, then our dif fer ent
ide ol o gies on the sur face van ish al to gether. All this
is a lit tle bit of think ing along log i cal lines for the
pur pose of com ing to a con clu sion as to the du ties of 
man kind based on the aims or pur poses of life. 

Un less there is some kind of a con nect ing link
ly ing at the back ground of hu man thought, the mind 
would not func tion in this man ner. There can not be
any such thing as in ter na tional think ing, un less
there is a foun da tion for such a pos si bil ity. We know 
very well that di ver si ties im ply a kind of unity. Even 
two minds can not com mu ni cate with each other
un less there is a cor re spond ing me dium be tween the 
two minds. If one mind is ab so lutely cut off from
an other mind due to to tally dis sim i lar char ac ters,
the one can not com mu ni cate with the other. There
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would be no con gress be tween one per son and
an other per son. 

But we com mu ni cate our thoughts; we speak
lan guage which can be trans mit ted to an other; we
un der stand each other. The fact that we are able
to know one an other im plies that we can psy cho -
log i cally come to gether. This, again, im plies
sec ond arily that this un der stand ing or think ing or
com mu ni ca tion of thought be tween one and the
other is an ex ter nal in di ca tion of a ba sic unity
be tween the two per sons. There would be no such
thing as the con cept of two un less there is the
con cept of the one al ready be hind them. One can not 
imag ine that there are two things un less one is able
to syn the sise these two things in one’s con scious -
ness. So, car ry ing this de duc tion to the larger
di men sion of hu man ity, or man kind as a whole, we
seem to be float ing on the ocean of a sin gle
Mind—the Mind of man kind, the to tal Mind of
hu man ity, of which the in di vid ual minds are, as it
were, drops. This To tal Mind seems to be urg ing us
for ward for the reali sa tion of a pur pose. 

With this in tro duc tion, we may now turn to the
mes sage of some of the Upanishads, the great
leg acy not merely of this coun try but of man kind as
a whole, one should say. The Upanishads are the
re cord of the ex pe ri ences of su per hu man think ers,
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those who had risen above the level of or di nary
man kind and be yond the lim i ta tions of sen sory
knowl edge. It is the Upanishads that will guide us in 
an swer ing these ques tions which we raised at the
be gin ning. We can not in de pend ently walk with the
strength of our own legs in this ar du ous task of
solv ing uni ver sal ques tions. 

The Upanishads, among which we are to take
up here one or two for the pur pose of the anal y sis of
the sub ject, are doc u ments left by peo ple who, by
the power of their med i ta tions, soared above the
or di nary level of hu man think ing. They could
plumb the depths of this To tal Mind, to which we
made ref er ence just now. For us, the To tal Mind of
man kind is only a the ory; it is a log i cally de duced,
ab stract some thing. We are in fer ring that there
should be a To tal Mind on the grounds that man kind 
seems to be mov ing to wards the reali sa tion of a
com mon pur pose. 

But these mas ters were not merely the o re -
ti cians. They were those who thought in terms of
that sin gle Mind only. As I think through my mind,
you think through your mind and each one thinks
through one’s mind, these mas ters were able to
think through this To tal Mind, so that their thoughts
were not in di vid ual thoughts; they were thoughts of
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all peo ple blended to gether into an amal gam of
com plete ness. These are the Upanishads. 

The rea son why we feel like tak ing the aid of
these thoughts of the Upanishadic mas ters in
an swer ing our ques tions is that they have gone to
the very roots of the cause of all causes of these
ef fects man i fested as this world, this so ci ety,
man kind, the ef forts of man kind, etc. We speak of
hu man life, hu man du ties and hu man pur poses and
so on, with out prop erly pay ing suf fi cient heed to the 
con di tion ing fac tors that un der lie these phe nom ena
be hind man kind. Our minds work in a par tic u lar
fash ion, be ing con di tioned by cer tain fac tors. 

Now, we grad u ally move to a philo soph i cal
realm from the or di nary so cial and em pir i cal level
of thought on which we have been tra vers ing up to
this time. Phi los o phy is a study of causes, rather
ul ti mate causes, and an ex pla na tion of ev ery thing in 
terms of these causes. Some times they call it meta -
phys i cal think ing. What ever be the name we give to
it, it is the study of ul ti mate causes and an ex pla -
na tion of ev ery thing through these. 

The ul ti mate causes should be such that there
should not be causes be hind these causes; else they
would not be the ul ti mate causes. The mean ing of
an ul ti mate cause is that it stands by its own right,
and it does not need an ex pla na tion or a cause
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pre ce dent to it or prior to it. If ev ery cause has a
cause be hind it, nat u rally there should be a fi nal
cause which is an ex pla na tion of ev ery other cause.
Oth er wise, we would land in an in fi nite re gress of
causes be hind causes with out com ing to any de ci -
sion what so ever. But we know very well that our
minds are averse to any kind of in fi nite re gress. We
strive for a fi nal con clu sion. 

But, this would not be pos si ble un less there is
an ul ti mate cause of causes, the cause less cause.
This cause less cause we call the fi nal cause. The
ul ti mate cause should be ca pa ble of con tain ing in
it self ev ery ef fect. And be fore we try to un der stand
the na ture of this cause which is ul ti mate, we also
have to un der stand the ef fects which are con tained
in the cause. The ef fects are what we are ca pa ble of
think ing about any thing which we con front in our
life. 

The whole ob jec tive uni verse is the ef fect.
Why do we call it an ef fect? Be cause the uni verse
has a ten dency to move for ward through the pro cess 
of evo lu tion. We would never see one atom in this
world ly ing static with out move ment. There is a
mo tion of ev ery thing to wards some thing of which
there is no proper idea at the pres ent mo ment.
Rivers are flow ing, the sun and the moon and the
stars are ac tive, and we are more ac tive; the whole
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world is busy with do ing some thing. The as tro -
nom i cal uni verse and the subatomic world are
ac tive, mov ing vi brantly. All seem to be ever
en gaged for some pur pose which they have not yet
ful filled. If the pur pose had been ful filled, there
would be no ac tiv ity af ter wards. The very fact that
ev ery thing in na ture seems to be busily do ing
some thing is an in di ca tion that it is aim ing at a
pur pose. This is the char ac ter is tic of an ef fect. An
ef fect is that which is aim ing at its own tran s-
cen den tal na ture. There is an ef fort on the part of
ev ery one to tran scend one self, to rise in di men sion,
to be come better quan ti ta tively and qual i ta tively.
This is what they call the urge of evo lu tion, whether
it is phys i cal evo lu tion, bi o log i cal evo lu tion or
psy cho log i cal evo lu tion. 

So, from this point of view, one can very eas ily
con clude that the whole uni verse is in the po si tion
of an ef fect, and is not the ul ti mate cause. For, if it
had been an ul ti mate cause, there would have been
no ten dency to move or tran scend; there would not
be such a thing as an urge to move for ward, to
out grow it self. Ev ery thing in the world seems to
have a ten dency to out grow it self, to be come more
and grow larger. That is why it is said that the
uni verse is an ef fect, and not a cause. It turns
to wards the cause, and its ac tiv i ties cease on the
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reali sa tion of the fi nal cause, the pur pose of
ex is tence. 

The uni verse is mov ing to wards the reali sa tion
of its pur pose. This is cos mic evo lu tion, which
takes place through dif fer ent man i fes ta tions. The
low est level of it is phys i cal, the stage of ma te rial
evo lu tion. The higher is the bi o log i cal evo lu tion or
growth, to be come in wardly sub tler, a ten dency to
psy cho log i cal growth. This is men tal evo lu tion,
in tel lec tual as cent and so on. The whole world
con ceived of in any of its lev els seems to be
rest lessly mov ing for ward for the reali sa tion of its
one pur pose. What this pur pose is, is the sub ject of
the Upanishads. 

Two of the im por tant Upanishads are the
Aitareya and the Taittiriya, which are re lated to each 
other in a way, and co ex ten sive in con tent—the one
emphasising one as pect of the mat ter, and the other
a co or di nated theme. The Aitareya and the
Taittiriya Upanishads speak of the same theme, but
from two dif fer ent points of view. 

They try to an swer the ques tion of life by
ref er ence to causes. This is a very proper at ti tude,
no doubt. We know very well that ev ery ques tion,
when it is at tempted to be an swered, brings us to its
caus ative fac tors. Why is there a dis ease? Why is a
per son sick? We ask ques tions of this kind. In re ply,
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we try to find out the pres ent cause of the sit u a tion.
If one is sick, we must find out the rea son be hind the 
sick ness. If there is a war, we must find out the
cause be hind the war. If there is some kind of
dis crep ancy, we have to know the cause be hind it. If 
there is any kind of ten sion, we ar gue out why this
kind of ten sion has arisen. Un less we find out the
cause of a par tic u lar cir cum stance, we can not probe
into the con text of its cir cum stance, whether it is a
phys i cal, so cial, bi o log i cal or med i cal one. This is a
philo soph i cal at ti tude we are adopt ing to wards
ev ery thing in life. There is no one who is not a
phi los o pher, in the sense that ev ery one wants to
know the cause of par tic u lar ef fects. This is the
philo soph i cal trend of think ing. 

The great mas ters of the Upanishads moved
from the lower causes to the higher ones, un til they
were able to grasp the fi nal cause of things, and they 
gave out their con clu sions, the fi nal truth for
man kind. The ills of man kind are ef fects in their
na ture, and they be come causes of other ill nesses to
which we are heir. By the pro cess of deep yoga and
med i ta tion in which the mas ters of yore en gaged
them selves, plumb ing the depths of re al ity, the
ul ti mate cause and the truths of life were un -
rav elled. These ex pe ri ences are re corded in the
Upanishads. 
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The way in which we can en coun ter any thing
is two fold: in duc tive and de duc tive. Stu dents of
log i cal in tel li gence move from par tic u lars to
gen er als, which is in duc tive rea son ing. If it is a
move ment from the gen eral to the par tic u lar, we call 
it de duc tion. Both ways are per mis si ble ac cord ing
to the na ture of the case. Ev ery day the sun rises in
the east. We are see ing the sun ris ing in the east for
days, months and years. We col lect the par tic u lar
in stances of the sun ris ing in the east ev ery day.
Then we make a gen eral con clu sion: we say the sun
al ways rises in the east. 

But there is a flaw in in duc tive rea son ing. Our
con clu sions may not be cor rect. The sun may have
been ris ing in the east for thou sands of years, but
why should we con clude that the sun shall rise only
in the east in the fu ture also? It need not be a valid
con clu sion, be cause the sun is not bound by our
con clu sions. It can change its po si tion for some
rea son or the other. Some law may op er ate dif fer -
ently, and to mor row the sun may rise in the west.
In duc tion is not valid as an ul ti mate form of
rea son ing. Go ing from the par tic u lar to the gen eral
may be a prac ti cally use ful way of think ing, as far as 
things go, but it is not ul ti mately re li able.

De duc tive rea son ing is the other way round; it
is ar gu ment from the gen eral to the par tic u lar. For
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ex am ple, ‘all men are mor tal’ is the the ory. We
know very well that ev ery one dies. Soc ra tes is a
man. There fore, Soc ra tes is mor tal by na ture. This
is the way of ar gu ment from the gen eral to the
par tic u lar. From the gen eral con cept of all hu man ity 
be ing mor tal, we come to the con clu sion that
Soc ra tes must also be mor tal, since he is also a man.
This is to give an idea of in duc tive rea son ing and
de duc tive rea son ing. Phi los o phy is mostly in duc -
tive, es pe cially from the point of West ern thought.
West ern phi los o phers are very much in clined to the
in duc tive way of think ing. They can not sud denly
jump to gen er als, in as much as there are great con -
tro ver sies con cern ing the na ture of the uni ver sal.
We are not go ing to en ter into this sub ject now. Our
pur pose is dif fer ent. 

The mas ters of the Upanishads had a di rect
ex pe ri ence; and from this ex pe ri ence which is of the 
gen eral, they drew con clu sions on par tic u lar con se -
quences in a de duc tive fash ion. When we study the
Aitareya and the Taittiriya Upanishads, we will find 
that both of them adopted the de duc tive pro cess of
rea son ing. The thought is de duc tive in the sense that 
the ul ti mate con clu sion has al ready been given to
us. The na ture of the cause need not be in ves ti gated
by the sweat of one’s brow through in duc tive
rea son ing. We can try that method also, of course;
but, for the pres ent mo ment, it is not nec es sary. The
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Upanishads come to the con clu sion of an ul ti mate
gen er al ity. This dec la ra tion per tains to eter nal
ver i ties: to the ul ti mate na ture of re al ity, the cause
of all causes. The ul ti mate cause is the de ter min ing
fac tor in the ef fects. The whole of this world, this
uni verse, is the ef fect of the ul ti mate cause,
Brah man. 

We have al ready no ticed that the ul ti mate cause 
can not have an other cause be hind it; if that was the
case, it can not be re garded as the ul ti mate cause; it
would then be an ef fect of an other cause al to gether.
There can not be two ul ti mate causes; else there
would arise the dif fi culty of un der stand ing the
re la tion ship be tween the two causes. We can not
come to any con clu sion with out a def i nite no tion of
re la tion. The con cept of re la tion is the most dif fi cult 
thing to imag ine in the mind. We can not un der stand
how one thing is re lated to an other thing. The very
fact of our abil ity to com mu ni cate our thoughts
among our selves is an in di ca tion of there be ing one
Mind be hind our selves. Oth er wise, there would not
be such thing as com mu ni ca tion at all. Like wise, the 
imag i na tion of two ul ti mate causes would im ply
that there is some thing con nect ing these two causes, 
tran scen dent to these two causes, which will
be come the ul ti mate cause. So, some how or the
other, the ul ti mate cause can not be more than one,
and there can not be an other cause be hind it. 
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Now we have an idea of what an ul ti mate cause 
can be. There can not be some thing be hind it,
some thing prior to it, some thing larger than it or
greater than it; and there can not be some thing equal
to it. Such is the unique char ac ter of the Ul ti mate
Re al ity. This is the Cause. We call it Re al ity,
be cause we can not see any thing fur ther than it self.
It has no pur pose be yond it self. Ev ery thing pro -
ceeds from that. It does not have any thing be yond it
to move to. The Ul ti mate Cause and the Ul ti mate
Re al ity mean one and the same thing. This ex isted,
this ex ists and this shall ex ist al ways. There can not
be any thing more than this. Here earthly bond age
ceases. 
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Chap ter II

THE ATMAN 

This fi nal sub stance is con sti tuted of the
es sence of ev ery thing, and it is our very Self. It is
called the At man. It is the At man be cause it is the
root sub stance of all things which are in the po si tion 
of an ef fect. The At man is the sub stance of ev ery -
one and ev ery thing. It is the To tal Sub stance of all
cre ated be ings, and so it is called Brah man. The
To tal Sub stance is Brah man, and the same thing
con ceived as the es sence of par tic u lar be ings is
known as the At man. Even as there can not be a
cause be hind the fi nal cause, there can not be an
At man be hind the At man, for the very ba sic sub -
stance is what is called the At man. The sub stance
should be ul ti mate, and the At man is such. The
ul ti mate in us is the At man. The ul ti mate in the
cos mos is Brah man. There can not be any thing other 
than this Uni ver sal Re al ity. 

The Aitareya Upanishad pro claims that the
At man, in the be gin ning, was the all; and it has
be come all this uni verse. The con cept of the
uni verse is also a dif fi cult thing to en ter tain in the
mind un less we ana lyse the uni verse into its very
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com po nents. The uni verse is man i fested out of this
To tal Sub stance, Brah man, which is the At man, or
the Self, of the uni verse. So the to tal ef fect came out
of the To tal Cause. From Brah man came the
uni verse. 

Now, some thing com ing from some thing else
is also a dif fi cult thing to un der stand. What is the
pro ce dure of the world com ing out of the Ul ti mate
Cause? What is the re la tion ship be tween the ef fect
and the cause here? There can not, in fact, be a vi tal
dis tinc tion be tween the ef fect and the cause. Our
as pi ra tions would be mean ing less, the search for
re al ity would be base less, and there would be no
func tion of thought as self-tran scen dence if we
were not vi tally con nected with the cause. Ev ery
ac tiv ity in the world is the ef fect mov ing to wards
the cause by var i ous de grees of self-tran scen dence.
The very pres ence of the moral urge to over step
our selves to a higher cause or pur pose is a proof of
the fact that there is a liv ing con tact of the cause
with its ef fect. 

While the ef fect has come from the cause, it is
not dis con nected from the cause. This is one
prin ci ple laid down at the very be gin ning it self. The
uni verse seems to have de scended in such a way
that it has not iso lated it self from the Ab so lute
vi tally. There is no vi tal dis con nec tion be tween the
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ef fect and the cause. There is some sort of a re la tion
al ways. There is an in scru ta ble re la tion ship,
‘anirvachaniya sambandha’, be tween the ef fect
and the cause. There is not an ab so lute iden tity,
be cause there is a man i fes ta tion. It is not an ab so lute 
man i fes ta tion, be cause we can see our re la tion ship
with the cause. This re la tion ship be tween God and
man, the Cre ator and the uni verse, the Ab so lute and
the rel a tive, is un in tel li gi ble. This re la tion ship is
the be gin ning of all cos mo log i cal ques tions, the
the o ries of cre ation and doc trines of ev ery kind.
Once cre ation is ad mit ted as a fact of em pir i cal
ex pe ri ence, ev ery thing that de volves from it is also
ac cepted. We are only to ac cept the fact of the
cre ation of the uni verse, and we are made at once to
ac cept ev ery thing else also, au to mat i cally. There is
a grad ual evo lu tion by an in crease in the den sity of
man i fes ta tion at lower lev els. The Ab so lute never
loses hold of the uni verse. 

The At man alone was. “Atma va idam agra
asit; na anyat kinchana mishat,” says the Aitareya
Upanishad at the very com mence ment. The At man
ex isted as the un par al leled Be ing, and it be came the
cause of the man i fested el e ments. We have the great 
di vi sion of the el e ments as ether, air, fire, wa ter and
earth, in all their den si ties or lev els of ex pres sion.
There is a causal con di tion, a sub tle con di tion and
a gross con di tion. This was man i fested. But the

THE ATMAN 33



Ab so lute is never dis con nected from them at any
time; it al ways main tains a lien over ev ery thing that
it has cre ated. It en ters the great ob jects of a cosmi-
cal na ture, and this is what we call the im ma nence
of God. 

The Cre ator does not stand as an ex tra-cos mic
sub stance un re lated to its cre ation. The Upanishad
rules out to tally any com ing of a fresh ef fect from
the cause. The im ma nence of the cause in the ef fect
is ad mit ted. It is the im ma nence of the cause in the
ef fect that cre ates an as pi ra tion in us for higher
val ues. When we ask for God, it is God speak ing
from within. The cause is speak ing to it self from the 
bot tom of the ef fect when there is an as pi ra tion on
the part of the ef fect to move to wards the cause.
This cir cum stance of the cause be ing hiddenly
pres ent in ev ery ef fect is called the im ma nence of
the cause in the ef fect. Then we say that God is
pres ent in the world. 

The Cre ator is not out side the cos mos. He is not 
fash ion ing the world as a pot ter makes a pot or a
car pen ter makes a ta ble. It is not like that. He is one
with the sub stance of things in im ma nence, as clay
is pres ent in the pot out of which the pot is man u -
fac tured, or as wood is pres ent in the ta ble out of
which it is made. So we can not be iso lated from the
sub stance of the cause. 
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Thus, there was an en try of the cos mic sub -
stance into this cos mic ef fect. This is the first act of
God—the en try of the Ab so lute into the rel a tive in
its uni ver sal fash ion. He be came the cos mic man, to
speak in or di nary terms—the Maha Purusha or
Purushottama. The Ab so lute, un re lated to the
cre ated uni verse, be came the cos mic de ter min ing
fac tor of the uni verse. This is the Great Be ing
spo ken of in the Purusha Sukta and the Satarudriya
of the Veda, and the var i ous scrip tures which speak
of the all-per vad ing or om ni pres ent char ac ter of
God. We al ways speak of the om ni pres ent na ture of
God, by which we mean the cause is hid den in the
ef fect—im ma nently pres ent, and not iso lated from
the ef fect. 

Now, this is a very grand con cept the Upani-
shads are plac ing be fore us in con nec tion with the
pro cess of the cre ation of the uni verse, and we are
very happy to hear all these truths. But, we are also
un happy to day; this, also, we can not for get. Why
has this sud den un hap pi ness come out of this great
hap pi ness of God’s cre ation? When we hear all
these great state ments of cos mic man i fes ta tion, we
feel elated; but we have lit tle sor rows in our homes,
and when we get out of the hall, we have to scratch
our heads with our own prob lems. What has
hap pened to us? How has this grief come into our
hearts out of this great cos mic man i fes ta tion of
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God’s en ter ing into this uni ver sal ef fect? This also
will be told to us by the Upanishad it self. 

There was a very dra matic ac tion of God, as it
were—a real drama He en acted be fore Him self,
be cause there was no au di ence be fore Him. He was
the di rec tor, He was the dra ma tis per so nae, and He
was the au di ence. It is very strange! He im me di -
ately visu al ised Him self as the all: “Aham idam
sarvam asmi”—I am this all. This uni verse of
man i fested ef fects is my self—nat u rally, be cause
the whole ef fect is con sti tuted of the sub stance of
this ul ti mate cause. “I am this all.” It is as if the clay
is tell ing, “I am all the pots”; the wood is tell ing, “I
am all the ta bles, I am all the chairs, I am all the
fur ni ture.” Quite true, and it is very in ter est ing
in deed! Ev ery ef fect that has come out of a sin gle
cause is that cause only. So the cause is af firm ing
it self in ev ery ef fect: “I am this all.” 

But we are to en ter the vale of tears af ter some
time due to a cat a strophic ef fect that seems to have
fol lowed from this dra matic man i fes ta tion of God.
No body can say what has hap pened. We are com -
pletely screened away from this mys tery. There is
an iron cur tain be tween our selves and this mys tery
that has taken place. We are told not to speak about
those things. The mind is re pelled from the very
thought of in ves ti ga tion into the mys tery be hind
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this event or hap pen ing. We are sim ply ex iled for no 
fault of our own, as it were. We can not even ask,
“Why?” We can not know whether it is be cause of
the will of God that we have been ex iled in this
man ner, or due to a fault of ours. 

In cer tain forms of ad min is tra tion the sub jects
can not ques tion as to how a thing has hap pened,
be cause they are sub jected to the law of that
ad min is tra tion. So, there is a pe cu liar uni ver sal
gov ern ment of God op er at ing in a des potic man ner,
as it were, which in sists upon its own lan guage
be ing spo ken by ev ery one, and in sists also on its
law be ing obeyed in the man ner it is ex pected.
There is a sud den drop ping of the cur tain in this
great scene of cos mic drama that is be ing played
be fore us, and we do not see what is be hind the
screen. Now the screen has fallen. The many, which
the One has be come, are there, no doubt; the pots
which have come out of clay are there; the ef fects
are there. But one thing is not there, and that is the
be gin ning of our sor rows. 

When we say that the At man alone is, we as sert 
the One alone, to the ex clu sion of the many; and
when we speak of the One be com ing the many, we
are con scious of the One and the many at the same
time. Then co mes the level of think ing where we are 
aware only of the many, and not the One. That is the
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di vid ing wall be tween the One and the many. The
orig i nal drama was an envisagement of the many by 
the One. That is the grand cre ation. But when the
cur tain falls, the One is cut off from the many; or
rather, the con cept or the con scious ness of the One
is iso lated from the con scious ness of the many.
Then there is what we call the man i fes ta tion of
di ver sity in a lit eral sense. Then co mes the ne ces sity 
for one in di vid ual to cog nise or to per ceive the
pres ence of an other in di vid ual. 

But, be fore this took place, the orig i nal Cause
has taken care to see that it does not lose con trol
over this man i fes ta tion com pletely. This is an other
as pect of the beauty of the drama. It has main tained
its mul ti plic ity with the back ground of the unity of
its own Atmanhood or Self hood, so that there was a
pe cu liar in ter me di ary con di tion where the mul ti -
plic ity of the man i fes ta tion was the con tent of the
to tal aware ness of a sin gle be ing, the Uni ver sal
At man that it was. And the Aitareya Upanishad tells 
us that the mouth burst open, speech came out, and
out of it Agni, the de ity, came. The eyes came out,
sight man i fested it self out of it, and Aditya or the
sun came—and so on in re spect of the var i ous
func tions. 

The beauty of this man i fes ta tion is a fact which 
we should never for get when we go fur ther: the
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func tion co mes first, and the de ity co mes af ter -
wards. There is the mind first, thought af ter wards,
and the moon sub se quently. The eye is first, see ing
co mes af ter wards, and the sun still af ter wards. The
guard ians or the de i ties of the var i ous func tions in
their cosmical setup are sub sid iary to the Ul ti mate
Cause, which is the one At man. They are not the
con trol ling el e ments, as is the case with our selves. 

The uni verse was an ef fect of the At man. It
does not stand in the po si tion of a cause, out side us,
stim u lat ing our senses to ac tiv ity, as it hap pens to us 
to day. The pres ence of an ob ject stim u lates our
senses and the mind, and then we be come con scious 
of the ob ject. Then we es tab lish a re la tion ship with
the world out side. The world is first, and we come
af ter wards here in this in di vid ual, em pir i cal state.
But there, it was not like that. The world was sub se -
quent; and here, we be come the consequents. 

Now, this is a very cru cial point where we have
to very care fully draw a dis tinc tion be tween the
cos mic level and the in di vid ual level, be cause the
ex tent of our un der stand ing of this mys tery of the
dis tinc tion be tween the cos mic and the in di vid ual
will also be the ex tent to which we will be able to
un der stand what life is, what duty is, and what the
aim of man kind is.
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Chap ter III

ISVARA AND JIVA 

The great cause of all causes, the Su preme
Be ing, pro jected this uni verse, and It self arose out
of the uni verse, as it were, in a char ac ter of
im ma nence, not los ing the tran scen dence of its own
es sen tial be ing. And all the func tions that we see in
our own selves, jivas or in di vid u als that we are,
were pres ent there in their orig i nal form. But the
seeds of the man i fes ta tion of di ver sity were also
sown in the body of this Cos mic Be ing. There is a
great dif fer ence be tween the orig i nal and the
re flected parts that we are. 

Thus it is men tioned in the Upanishad that the
caus ative fac tors of all the func tions were pro jected
first. These are what are usu ally known as the
adhidaivas or the su per in tend ing di vin i ties, the
gods of re li gion, the var i ous Devatas, the su preme
celestials. They be gan to twin kle forth in the body
of this uni ver sal man i fested Be ing. So the adhi-
daiva is noth ing but the Su preme Be ing Him self
ap pear ing in part or es sence as the con trol ling
prin ci ple be hind all func tions in the uni verse. 
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This is the point of a sud den trans for ma tion
tak ing place in many quar ters of cre ation. We
can not ac tu ally have an idea as to what are the
var i ous trans for ma tions that took place. The en tire
con sti tu tion of the gov ern ment of the uni verse was
laid down at one stroke: “Yathatathyatah arthan
vyadadhat sasvatibhyah samabhyah.” It is a non-
amend able con sti tu tion. It can not be med dled with
or in ter fered with; it does not stand in need of any
kind of change in the pro cess of time. Such an
eter nal setup of ad min is tra tion of the whole cos mos
was con tem plated and laid down. 

The ba sic prin ci ples of hu man ex pe ri ence also
were laid down and made man i fest in the form of
the sub jec tive experiencers, called jivas, and the
ob jec tive world, known as the adhibhuta-prapan-
cha. The in di vid ual may be called the adhyatma and 
the ex ter nal world is the adhibhuta. The adhidaiva
has al ready been men tioned as the con trol ling
di vin i ties. But all this does not hap pen at once.
There is a gradational pro ce dure fol lowed. From the 
Cos mic-con scious Be ing, who as a to tal of the
en tire di vin ity rose up from the man i fested
uni verse, there was the mul ti plic ity of di vin i ties, the 
adhidaivas. 

As men tioned to wards the con clu sion of the
pre vi ous chap ter, there was a drop of the cur tain, as
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it were, and a sud den un ex pected and un pal at able
change or trans for ma tion took place by which the
di vin i ties be gin to as sert a sort of in de pend ence.
This is the be gin ning of in di vid u al ity. As Plato said, 
“Mar riages al ways take place in the heav ens first.
They man i fest them selves on earth af ter wards.”
Like wise, this can be said in re gard to ev ery thing.
Even wars take place in the heav ens first; they
re veal them selves on earth af ter wards. Ev ery func -
tion takes place in the heav ens first—which means
to say the adhidaivas con tem plate the pos si bil ity of
ev ery ac tion in the be gin ning, and these are man i -
fested grad u ally into the adhibhuta-prapancha, and 
felt and ex pe ri enced by the adhyatma, the jiva. 

So there was a split of a uni ver sal char ac ter, as
if ev ery drop in the ocean be gan to feel its own
in de pend ence. This is a very good ex am ple, be -
cause the drops in the ocean are not qual i ta tively
dif fer ent from the ocean. And it ap pears that, at least 
at the very out set, there was no qual i ta tive dis tinc -
tion of the in di vid ual di vin i ties from the to tal of the
Uni ver sal Be ing. This iso la tion of par tic u lars was,
there fore, in con scious ness. We have to un der line
this word be cause a real split is not pos si ble; it was
not an ac tual bi fur ca tion, but a con scious ness of
one’s hav ing been bi fur cated, sep a rated, seg re gated
from the Whole. 
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To give an il lus tra tion, it is per haps ex actly as
one would ex pe ri ence in dream. There is a split of
con scious ness into the know ing sub ject and the
world of ex pe ri ence; but the split has not taken
place. If it had re ally taken place, we would not
wake up into the in teg rity of our mind. But
nev er the less, there is an ex pe ri ence of such a trans -
for ma tion, change and di vi sion hav ing taken place. 

The first con se quence of this di vi sion is, as the
Upanishad puts it, an in tense hun ger and thirst.
Well, this is a very beau ti ful word, im ply ing much
more than what our usual hun ger and thirst would
con note. The hun ger and thirst of the di vin i ties who
wrenched them selves, as it were, from the to tal of
the Uni ver sal can be called, in the lan guage of our
mod ern phi los o phers, the con sti tu tional appetition
of the in di vid ual. It is not merely the stom ach
ask ing for food or the throat ask ing for wa ter; it is
the en tire setup of in di vid u al ity crav ing for ex -
pe ri ence in an ob jec tive man ner. They craved for
ob jec tive im mor tal ity, a thing that they had lost on
ac count of their iso la tion from the Whole. They
be came mor tal. Mor tal ity is the con scious ness of
the iso la tion of the part from the Whole; and then
ev ery dis ease crops up at once. 

Hun ger and thirst vis ited these di vin i ties who
were cast into this rest less ocean of ex pe ri ence
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ob jec tively, which is what we call this samsara or
the world, the uni verse. But how could this hun ger
be sat is fied? The hun ger and the thirst, or the
appetition of the in di vid ual for sat is fac tion, can be
sat is fied only through a me dium of ex pe ri ence.
There must be a body; there must be a food to
ap pease this hun ger. Where is this food and where is 
the ve hi cle? Where is the body in which these
di vin i ties are to ride and to have their ex pe ri ence of
the sat is fac tion of their hun ger and thirst? 

The whole Upanishad is very sym bolic and
met a phor i cal in ex plain ing a highly spir i tual
ex pe ri ence. The di vin i ties were ar che typal, super-
phys i cal es sences. These are the de i ties. They are
not phys i cal bod ies like ours, and there was no food
for them to sat isfy their hun ger of the appetition for
con tact. What were they to con tact? So, they asked
for an abode: “Give us a body. Give us a ve hi cle. We 
want a house to stay in.” 

Now the met a phor con tin ues. The Great Be ing
pro jected a bull be fore them and said, “Here is the
abode for you. This is the body for you. You en ter
this body and sat isfy your hun ger and your thirst.”
The di vin i ties looked at the bull and said, “This is
not suit able. This is not a proper abode for us.” Then 
He pro jected a horse. They looked at the body of the 
horse and con cluded that the horse, too, was not a
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proper body for real sat is fac tion. Then He pro jected 
a hu man body. “This is cor rect,” they said. “We
want this body only,” and they en tered it. 

The Aitareya Upanishad is very pre cise. It does 
not go into long de tails of the evo lu tion ary pro cess
of the in di vid ual body. But cer tain other Upani-
shads, such as the Maitrayani for in stance, give us
hints of there hav ing been a grad ual as cent, or we
may call it a de scent from an other point of view, of
the con scious ness of these in di vid ual di vin i ties
from one cat e gory of ex pe ri ence to an other cat e -
gory. We may call it, in the lan guage of our
evo lu tion ary doc trines, the rise from the abode of
in or ganic mat ter to the abode of the veg e ta ble
king dom, then fur ther up to the abode of the an i mal
world, and fi nally to the hu man level. Then we find
our selves in the state in which we are. 

The di vin i ties en tered ev ery body and re jected
the ear lier ones on ac count of not find ing ad e quate
fa cil i ties for the sat is fac tion of their appetitions
through those bod ies. Even if we have a de sire,
there must be a proper in stru ment to ful fil that
de sire. If the in stru ment is de fec tive, the de sire
can not be ful filled. So they wanted a per fected
em bodi ment or tool for the sat is fac tion of their
appetition—the hun ger and the thirst, as the
Upanishad puts it. And the hu man body, which is
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su pe rior to the lower cat e go ries of man i fes ta tion of
the min eral, the veg e ta ble and the an i mal, was
con sid ered by them as the fit test in stru ment, and the 
Great Be ing or dered them to en ter this body. “This
is your house. Live in this house. This is your
ve hi cle, and now you do what ever you like through
this.” They en tered. How did they en ter? 

Here is the pe cu liar char ac ter is tic of the
in di vid ual ex plained in con tra dis tinc tion with the
orig i nal sta tus of the di vin i ties in the body of the
Cos mic Be ing. The Upanishad men tions that when
the di vin i ties were orig i nally pro jected from the
body of the Cos mic Be ing, there was first the
lo ca tion of the func tion, for in stance, the mouth;
then there was the urge of the ex pres sion of that
lo ca tion in the form of speech; and then the di vin ity
Agni, the pre sid ing de ity over speech, man i fested
it self—and so on with ev ery other func tion. 

Thus, the god or the di vin ity came af ter wards;
the func tion came first, so that the con trol ling prin -
ci ple of even the di vin i ties was co-ex ten sive with
the ex is tence of the Uni ver sal Be ing Him self. The
gods were not in de pend ent, but were de pend ent on
the To tal from which they were pro jected. The gods
were not the con trol lers; rather, they were con -
trolled by the forces that worked in te grally be hind
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them, which arose from the to tal be ing of the
Uni ver sal Virat. 

But now, what has hap pened is that when the
di vin i ties en tered the hu man body, there was a
re ver sal of the whole pro cess. The hu man func tions
cor re spond to the uni ver sal func tions in the same
way as the func tions in a re flected im age cor re s-
pond to the func tions in the orig i nal that is re flected. 
Or, to give an other ex am ple, when we look at our
face in a mir ror, there is a re flec tion of the face seen
in that mir ror, but there is a re ver sal of parts tak ing
place—the right looks left and the left looks right.
Also, if we stand on the bank of a river and see our
re flec tion, we will find the head as the low er most
po si tion in the re flec tion, though it is the top most in
us, the orig i nal. 

Some such dis torted re ver sal of pro cesses took
place when the di vin i ties en tered the body of the
in di vid ual; in stead of the mouth pro ject ing the
speech and then the Agni, or the Devata com ing
there af ter, Agni en tered into the body as speech and
found the mouth as the abode. So Agni is the
con trol ler here, and we are de pend ent. We are the
ef fects. The ef fect in the uni ver sal sta tus be comes
the cause in the in di vid ual realm. So the jiva is
dif fer ent from Isvara in this man ner, though it
has come from Isvara only. It is a tre men dous
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dif fer ence, not with stand ing the iden tity of es sence,
be cause of the same di vin i ties op er at ing there as
well as here. 

When this in di vid ual ex pe ri ence takes place in
the body of the hu man per son al ity on ac count of the
en try of these di vin i ties in the man ner men tioned,
some thing else also hap pens. There is im me di ately
a grab bing at ti tude of the in di vid ual in re spect of the 
food that is nec es sary for the sat is fac tion of the
ap pe tite. The food also was cre ated in the form of
this ob jec tive uni verse, and it has to be grasped by
the senses. 

The par tic u lar func tion in the hu man in di -
vid ual es pe cially by which food is grasped and
as sim i lated is the apana. The food that we throw
into the al i men tary ca nal is di gested and ab sorbed
by the apana vayu in our sys tem; the or gans can not
have this kind of ex pe ri ence. For ex am ple, by
speak ing about food we can not be sat is fied; by
see ing food we will not be sat is fied; by hear ing
about food we will not be sat is fied; only by ab sorb -
ing it through the apana through the al i men tary
sys tem can we be sat is fied. 

This again is sym bolic of ev ery kind of food
that the senses re quire. They have a de sire to con tact 
ob jects merely for the sake of main tain ing their
orig i nal sta tus. It is a very ar ti fi cial way, no doubt,
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that they are in vent ing, but they have no other
al ter na tive. The ob ject of the senses is the me dium
through which the ap pe tite of the in di vid ual is
sat is fied. This is some thing very strange, if we go
very deep into the mat ter. This ap pe tite is noth ing
but the hun ger of the self to come in un ion with the
Uni ver sal, from which it has been iso lated. This
point can not be for got ten in the whole pro cess of
our stud ies. 

We are not hun gry in the or di nary sense. Any
amount of food that we eat, what ever may be the
diet that we take, can not sat isfy us be cause our real
re quire ment is not this food. It is not the khichadi,
the dal, the chapatti, the puri or the laddu that can
sat isfy us. But it ap pears as if this is what we
re quire. It is not any kind of drink that we are
ac tu ally in need of. Some thing else is the need; and
that need is very deep. It is like the very deep-rooted 
chronic ill ness of which we have no knowl edge on
the su per fi cial sur face. 

We are not ask ing for any kind of con tact,
re ally speak ing. We are thor oughly mis taken, and
that mis take it self is lost sight of com pletely. This
com plete obliv ion of the very rea son be hind this
hun ger is called avidya. These terms do not oc cur in
the Upanishad. I am ex plain ing from the ter mi -
nol o gies of the later phi los o phies. 
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Ig no rance pre cedes ev ery kind of ac tion in the
di rec tion of the pos ses sion of the re quire ments of
the senses. We run af ter things on ac count of an
ig no rance, which cov ers our con scious ness, of the
rea son be hind the very ex is tence of this hun ger.
There is only one need that we have, and not more
than one—the need to be come one with That from
which we have been sep a rated, and out of which we
have been thrown. That is all. The di vin i ties within
are hun ger ing. It is not the tongue or the ear or the
nose that asks for things; it is the di vin i ties within
that are hun gry. Indra, Varuna, Surya, etc., are the
de i ties which are su per in tend ing over ev ery part of
our body. They are the rul ers, they are the mas ters,
they are the ac tual oc cu pants of this hab i tat called
this body. They ask for a re union and a re ha -
bil i ta tion with the sta tus they have lost. This hun ger
for re union with the Uni ver sal man i fests it self in a
di ver si fied form through the senses as de sire to see,
de sire to hear, de sire to taste, de sire to touch, and so
on. Hence, these are ar ti fi cially cre ated ten ta tive
sat is fac tions, be cause no other sat is fac tion is avail -
able. When ev ery thing has gone, what ever is
avail able sat is fies us. 

The senses are thus dup ing us in this way by
mak ing us think that our need is some thing dif fer ent 
from what it re ally is. What the child cries for is
some thing, and what we give it is some thing else. It
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may be hav ing an acute stom ach ache, but we give it 
a sugar candy. We say, “Take this sugar candy.
Don’t weep.” We do not know why the child is
weep ing. It has some ail ment. It can not ex press
it self, poor thing! It has some deep-rooted ag ony
which it is not able to speak out in its own lan guage.
But we are try ing to pac ify it, pam per it by things
which are ac tu ally not what it needs. So is the case
with the hun ger or the thirst of the soul. 

The word ‘soul’ is very im por tant in this
con text. Here the soul means the jiva, or the
in di vidu al ised di vin ity. It has been sat is fied with
this body. “En ter this abode,” said the great Lord,
and the jivas en tered this abode of the hu man be ing.
This abode has be come a source of in ad e quate
sat is fac tion, un for tu nately, even though they
thought that the hu man body is the best of all the
pro duc tions. They did not want the ear lier ones—
the horse, the bull, etc. 

But the hu man in di vid u al ity also is found
in ad e quate to the pur pose be cause of the fact that it
is con di tioned by the five sense organs and the
mind, which works in terms of the ac tiv i ties of the
senses. The rest less ac tiv i ties of the senses for
con tact with ob jects through out the day, in all the
walks of life, are for the ap pease ment of the hun ger
of the soul. What ever work we do in this world,
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what ever sta tus we are oc cu py ing is for the sat is -
fac tion of the ap pe tite of this soul which is ask ing
for a un ion with that which it has lost. But we fail
mis er a bly in this at tempt be cause our ac tiv i ties in
life are not a rem edy for the trou ble in which we are
at pres ent. We seem to be sat is fied only be cause we
have not un der stood what our prob lems are. We are
to tally ig no rant of our ac tual sit u a tion. 

The senses are tired of these ac tiv i ties. They
get ex hausted. How long can we go on grab bing
things? We can do it for one day, one month, one
year, ten years; but through out our life we can not
en gage our selves in this ac tiv ity. It is fu tile,
ul ti mately. It is fu tile be cause it does not sat isfy us.
We eat to day, to mor row also we eat, and ev ery day
we eat; but we can not be sat is fied, and the ap pease -
ment of the hun ger does not take place. Not only
that, any amount of get ting will not sat isfy a per son.
What ever be the pos ses sion that we have, it will not
sat isfy us. It does not sat isfy us be cause it is not
what we want. Our need is one thing, and we are
get ting some thing else through the sense organs. So
there is nat u ral fa tigue. 

The wear ing out of the senses, the ex haus tion
of the mind and the tire some ness of the whole
phys i cal sys tem bring about cer tain con di tions.
There are what are called the avasthas—the jagrat,
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svapna and sushupti states. We are sunk into the
cy cle of wak ing, dream ing and sleep ing due to a
com plex of psychophysical ac tiv ity tak ing place on
ac count of our weddedness to the ac tiv i ties of the
senses. 

When the di vin i ties en tered the body, per haps
they did not en ter the phys i cal body first. It must
have been the as tral body, though this is not very
clearly stated in the Upanishad, be cause there is a
grad ual hard en ing of the in di vid u al ity through the
causal and the sub tle states into the phys i cal state.
The phys i cal one is the gross est man i fes ta tion and
the most exteriorised form of the appetition of the
in di vid ual. It is here, in this phys i cal con di tion in
which we are, that we are in the worst of con di tions
be cause we are com pletely iso lated, cut off from
things, as it is clear to ev ery one of us. In the sub tle
con di tion, at least there is an ap par ent feel ing of
af fin ity of one for the other. But in the so-called
wak ing con di tion of physi cali ty, there is a com plete
iso la tion; you have noth ing to do with me, and I
have noth ing to do with you. This is the pres ent
state of af fairs. 

So on ac count of this sit u a tion and the fa tigue
that co mes as a con se quence thereof, there is the
cy cle of jagrat, svapna and sushupti ex pe ri ence.
And there is a strug gle again. This strug gle is the
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bat tle of life. We are striv ing hard by one means or
the other to get out of this cy cle of trans mi gra tory
ex is tence, which co mes au to mat i cally as a re sult of
the im pos si bil ity of sat is fy ing de sires in the life of
one par tic u lar body. The body that is given to us, the 
hu man body for in stance, is in ad e quate be cause it
can not last eter nally. As it is made up of phys i cal
com po nents, nat u rally it will dis in te grate when the
time for it co mes. The dis in te gra tion of the bodily
in di vid u al ity takes place when the forces of the
ap pe tite of the in di vid ual which gave rise to the
man i fes ta tion of the body cease and with draw their
mo men tum. Then the body dies. But the mo men tum 
of de sire does not cease. It seeks sat is fac tion once
again in some other di rec tion, in some other cor ner
of cre ation. So there is re birth, and the whole
pro cess con tin ues once again. There is again
dis sat is fac tion, birth and death, etc.; the samsara-
chak ra con tin ues. 

All this en tire drama is beau ti fully ex plained in 
one verse of the Panchadasi by the au thor Sage
Vidyaranya, where he says that from the time of the
orig i nal will of the Uni ver sal to be come the many,
up to the en try of the Uni ver sal into the in di vid ual,
it is the work of God; it is Isvara-srishti, as we call it. 
But from the time of the as ser tion of in di vid u al ity
by the jiva in the wak ing con di tion, through the
phys i cal sys tem, etc., un til there is lib er a tion from
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this mor tal ex pe ri ence—all this is Jiva-srishti. The
en try into the body, con scious ness of there be ing an
in di vid u al ity, the af fir ma tion of it, the de sires ex -
pressed through the senses, the suf fer ings com ing
as a con se quence thereof, and the ul ti mate lib er -
a tion from this so-called bond age—all these are
ex pe ri ences of the jiva; they are not con nected with
Isvara. 

This, in es sence, is the story of the cre ation
given in the Aitareya Upanishad. It as serts at the
same time that in spite of all this man i fes ta tion, this
di ver sity, va ri ety, sub tlety, physi cali ty, etc., He is
still the same One Ab so lute Uni ver sal. He has not
be come some thing else. This is a very great so lac -
ing mes sage to us. If we had been re ally thrown out
from the Gar den of Eden and ex iled for ever as
cap tives thrown into prison, then there would be no
hope of lib er a tion, or moksha. What has hap pened
is some thing else al to gether. It is not an ac tu ally
his tor i cal oc cur rence that has taken place once upon 
a time. It is not that God was an gry with us and
drove us out of the Gar den. What has hap pened is
that there has been a twist of con scious ness. There
has been a mal ady of the mind, and it has to be
treated as we treat the men tally ill. The con scious -
ness has to be treated, and the ill ness of the
con scious ness has to be re moved. Then it re gains its 
orig i nal con di tion. 
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To come to the anal ogy of dream once again,
our fall from the Gar den of Eden, or de scent into the 
mor tal body from the orig i nal con di tion of uni ver -
sal ity, is akin to the con di tion of en try into dream.
We have not be come a fly or a moth or a but ter fly, as 
it ap pears to be in dream. Though we think that we
are a but ter fly in dream, we have not be come a
but ter fly. We are only imag in ing through the mind
due to a pe cu liar ity in con scious ness. But, if we had
ac tu ally be come that, there would be no com ing
back to the wak ing con scious ness of the hu man
body. It is ex actly like a dis ease of the mind. It is
noth ing but a con scious ness-ill ness. The con scious - 
ness pro ject ing it self ex ter nally in an imag ined
space and time is called cre ation. There is,
there fore, a chance of our re turn ing to the orig i nal
state by un ty ing these knots through which we have
been tied to samsara. 

There are grades of knots. These are called
granthis in mys ti cal psy chol ogy. Granthis are like
rope knots but are ac tu ally psy chic knots, the knots
of the mind. We may call them the knots of
con scious ness, if we like, which have some how or
other got sti fled into a con scious ness of these knots,
so that the knots can not be come aware of there
be ing a long rope be hind them. If there is a long ish
rope with sev eral knots at var i ous places on the
rope, the knots do not cease to be the rope, though
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they are knots; they are knots of the rope it self.
There may be a hun dred knots, but they are
con sti tuted of the very stuff of the rope. But if the
struc ture of the knot be comes con scious of that
par tic u lar struc ture only, and not the rope as pect of
the struc ture, that would be bond age, or samsara.
Sim i larly, we are con scious of the name-and-form
as pect of our per son al ity, and not the es sen tial part
of our per son al ity. We are like this rope that is tied
into a knot. The knot is the nama-rupa. It is the
form, the shape, the con fig u ra tion, but it is not the
es sence. The es sence is some thing else. 

Now, we have to slowly un tie these knots of
nama-rupa and real ise the es sence, and the way of
do ing this is the prac tice of yoga. The var i ous stages 
of yoga, for in stance, are men tioned in the sys tem of 
Patanjali—yama, niyama, asana, pranayama,
pratyahara, dharana, dhy ana and sam adhi. These
are the stages of the un ty ing pro cess of the knots of
con scious ness, by which we grad u ally ex pand the
di men sion of our be ing and be come con scious of
larger and larger vis tas of our own per son al ity,
get ting wider and wider as we go higher and higher
un til we reach the high est Uni ver sal which in cludes
all the par tic u lars. 
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Chap ter IV

COSMOLOGY

Now this is, in a dif fer ent way, the sub ject of
the Taittiriya Upanishad also, wherein we are given
a cos mo log i cal treat ment of the en tire bond age of
the soul, and the pro cess of the lib er a tion of the soul
from this bond age. As the Aitareya told us that the
one At man alone was, noth ing else ex ter nal to the
At man ex isted, it be came the many as the Uni ver sal
and en tered into it, and pro jected it self as the
var i ous di vin i ties, be came the jivas, had these
ex pe ri ences, etc., so does the Taittiriya Upanishad
tell us. 

The orig i nal be ing is satyam, jnanam, anan-
tam; or we may say satyam, jnanam, anandam—
(satchidananda), where there is a si mul ta neous
ex pe ri ence of ev ery thing, not a suc ces sive ex pe r-
i ence of par tic u lars as we have to day. This is the
in ter pre ta tion given by the com men ta tors of the
pas sage which reads as “saha brahmana vipas-
chita”. In that state of Brah man, there is an in stan -
ta neous ex pe ri ence of all things. Even when we use
the word ‘in stan ta neous’, the idea of time lin gers in
our mind. We can not get rid of the idea of the time
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fac tor. We think ev ery thing is ex pe ri enced at the
same time. This is how we think in our own
tem po ral way. It is not a si mul ta ne ity of tem po ral
events that is called an in stan ta neous ex pe ri ence
there. It is a time less ex pe ri ence, be cause it is space- 
less Be ing. 

Now the Taittiriya cos mo log i cal treat ment is as 
fol lows. The uni verse of the five el e ments—ether,
air, fire, wa ter, earth—is a con den sa tion, as it were,
of the At man it self. There was a grad ual de scent of
the At man into greater and greater par tic u lar ity, and 
to gether with it greater and greater externality.
There is par tic u lar ity, externality and grossening of
the cause into the ef fect. “Tasmadva etasmad
atmanah akasah sambhutah, akasat vayuh, vayor
agnih, agneh apah, adbhyah prithivi,” etc. The
in di vid ual be ing co mes as a con se quence of these
uni ver sal man i fes ta tions of the el e ments. Here
again, even in the Taittiriya, we stand as ef fects to
the Uni ver sal which stands in the po si tion of a
cause, as in the case of the doc trine of the Aitareya.
Though the uni verse is an ef fect of God, it is a cause
of our ex pe ri ence. We have no con trol over the
el e ments. We can not or der the earth, wa ter, fire, air
or ether to be have in this way or that way. In this
sense, they are causes of our ex pe ri ences. The
ob jects pre cede our ex pe ri ence. 
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There seems to be some great point in the
doc trines of re al ism as well as ide al ism, which are
the dom i nant schools of phi los o phy. The re al ist
holds that ob jects come first, ex pe ri ence co mes
af ter wards. But the ide al ist thinks that ex pe ri ence
co mes first and the ob ject af ter wards. There is a
great quar rel among these schools of thought, but
there need not be any quar rel. Both these stand -
points seem to be cor rect be cause they speak from
dif fer ent po si tions and dif fer ent points of view
al to gether. There is a meta phys i cal ide al ism im plied 
be hind even the em pir i cal re al ism of per cep tion of
ob jects. We per ceive the world, no doubt, as some -
thing ex ter nal to us, and we know very well that the
world was there even be fore we were born; there -
fore, re al ism is right. The world of ob jects in its
phys i cal form pre cedes the ex pe ri ence thereof by
the in di vid ual experiencer. But ide al ism is also
right, be cause there is a con scious ness un der ly ing
the very man i fes ta tion of the things. The whole
uni verse ul ti mately can be re duced into con scious -
ness, be cause the ob jects which are ap par ently
ex ter nal to us are con di tioned by this per ceiv ing
con scious ness in var i ous de grees.

The Taittiriya tells us that there was thus the
cre ation down to the earth, and from the earth arose
veg e ta tion of var i ous kinds, herbs or aushadhis
which be came the diet of the in di vid ual, the
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Purusha, “aushadhibhyah annam”. “Annat
purushah”: The in di vid ual grows out of the food
that he takes. Here is again an in ter est ing fac tor that
we have to ob serve. 

We are con sti tuted of anna, or food. It is not
merely the phys i cal body that is con sti tuted of food; 
ev ery thing that we are is noth ing but the food that
we take. As cloth is made of threads, or as any
com pos ite ob ject is made up of the com po nent
fac tors, so is the to tal in di vid u al ity of ours,
in clud ing the psy chic in di vid u al ity, con sti tuted of
cer tain bits of ex pe ri ence and bits of mat ter.
Thought is noth ing but the var i ous func tions it
per forms. The var i ous feel ings and emo tions and
the vo li tions put to gether con sti tute what we call the 
mind, the fab ric of psy chic per son al ity. The body
again is con sti tuted of these el e ments only—earth,
wa ter, fire, air and ether, etc. Ev ery thing in the
so-called in di vid u al ity of ours is a com pos ite
struc ture, or sanghatta, of var i ous fac tors which can 
be dis mem bered and bro ken into their com po nent
parts. These com po si tions of in di vid u al ity be come
the causes of the var i ous ex pe ri ences we pass
through in our life. 

Our ex pe ri ences are through the lay ers of our
per son al ity. These lay ers are called koshas in the
lan guage of the Upanishads. A kosha is a sheath,
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like a sheath or scab bard for a sword. These sheaths
are some thing like peels of on ion grow ing one over
the other, and while there can be many such lay ers
con ceiv able, five of them are men tioned as pre -
dom i nantly ex pe ri enced by us in our day-to-day
life. These are the so-called annamaya, pranamaya, 
manomaya, vijnanamaya and anandamaya koshas.
These koshas are not ac tu ally like peels of an on ion,
though the il lus tra tion gives some idea of what
these koshas are, be cause one peel of an on ion is not 
con nected with an other peel. They are in de pend ent; 
but the koshas are not so in de pend ent. They are
var i ous gra da tions of den sity, one slowly pass ing
into the other, and we can not know where one
be gins and where one ends. Thus, we can fi nally say 
that there is only one kosha, which ap pears as
five fold on ac count of the gra da tions of den sity, all
of which are ruled over by the cen tral light of the
At man. 

All this is, of course, out of our sight. We have
de scended so low into the phys i cal externality of
our ex pe ri ence that the At man, which is uni ver sal in 
its orig i nal sta tus, has pro jected it self out of the
senses and come out of the body, as it were; it is now 
look ing back to wards its own self as an ob ject
out side. It has com pletely lost it self in mat ter. To
lose it self in mat ter is not so bad as to come out of it
and then look upon it as an ob ject of its own self.

62 THE AITAREYA AND TAITTIRIYA UPANISHADS



This is what the senses do. So in one sense we are
far, far re moved from re al ity, much more than even
in or ganic mat ter, be cause we have come out of the
ma te rial body and then pro jected our con scious ness 
back wards, as it were, look ing to mat ter as an ob ject 
of our own self. 

The uni ver sal con scious ness has been com -
pletely bur ied in the ma te rial con tent; and af ter
get ting bur ied, it co mes out of it in a re flected form,
be comes the jiva, and looks at its own body as an
ex ter nal some thing. So we can imag ine why there is 
de sire for ob jects. It is the de sire of the At man for its 
own self. It is not ask ing for any body else; it is
want ing its own self. It can not get it. It has be come
mad com pletely, and is in the men tal hos pi tal now.
The whole world is such a crazy house of de lir i ous
in di vid u als. What has ac tu ally hap pened to us we
can not ex plain, and the less we say about it the
better. Such a cat a strophic event has taken place,
which we re gard as heaven it self. How happy we
are in the world! We are very happy with a cool
drink, with a fan or a re frig er a tor. Ev ery thing gives
hap pi ness to us, but we do not know that we are
dis eased to the core and we are try ing to scratch the
itch to some ex tent to see that it does not give us
ag ony in an in ten si fied man ner. We are not go ing to
cure the dis ease. No ac tiv ity of ours in this world
can be a cure of this dis ease of samsara, from the
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point of view of the mag ni tude of the suf fer ing in
which we are in volved and the mag ni tude of the
ca tas tro phe that has taken place. It re quires a
Her cu lean task to bring the con scious ness back.
Mere ac tiv ity born of ig no rance is not go ing to be an 
aid. 

We have heard peo ple say that Acharya
Sankara was against karma. There is a point in what
he says, though many peo ple do not un der stand
what the im pli ca tion of his state ment is. Ev ery
ac tion that we do nor mally is a move ment of
ig no rance in the di rec tion of an ob ject that is there
out side—ap par ently, but not re ally. How can a
move ment in the di rec tion of an ap par ently ex is tent
some thing lib er ate us from bond age? If our ac tiv i -
ties are di rected to the sub li ma tion of in di vid u al ity,
and have as their pur pose the uni ver sali sa tion of our 
sta tus, that could be Karma Yoga. That is not what
Acharya Sankara con demns. He con demns karma
which is bind ing in its na ture, which is born of the
ig no rant feel ing that body is real and, there fore,
ev ery thing that is as so ci ated with the body is also
real. 

An ac tiv ity that is di rected to self-sat is fac tion
of the body is bond age. That is not go ing to lib er ate
us. But all that we do in this world is noth ing but
that. We are not do ing Karma Yoga. We should
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not be mis guided. If we are con sciously di rect ing
our ac tiv ity to wards the ef flo res cence of our in di -
vid u al ity to wards the Uni ver sal, then it is Karma
Yoga. On the other hand, if we merely drift like a fly 
from place to place, it is not Karma Yoga. Any
ac tiv ity in volv ing sweat ing and toil ing can not be
called Karma Yoga un less the con scious ness is
there be hind it. Oth er wise, it be comes an or di nary,
empty, hum drum ac tiv ity which is im pulse-driven
rather than con scious ness-mo ti vated. 

This dis tinc tion has to be care fully drawn.
Im pulse-driven ac tiv ity is dif fer ent from con scious- 
ly di rected yoga prac tice. And how many of us are
con scious of what we are do ing? We are driven by
im pulse only. When we are feel ing hot be cause of
the at mo sphere out side, we feel like mit i gat ing it by
a con trary ac tiv ity. When we are hun gry, we are
do ing some thing con trary to it. Ev ery thing that we
do is a con trary ac tiv ity in re spect of the par tic u lar
ex pe ri ence through which we are pass ing. We have
no idea of the ba sic dis ease be hind it or the ideal that 
is ahead of us. But if this is clear, well, it can not be
called ac tion. It is a move ment of con scious ness. 

So these are the five koshas, as I men tioned.
The annamaya kosha is the phys i cal body. But it is
not that the phys i cal body co mes first in the pro cess
of cre ation; the causal body co mes first. The causal
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hard ens it self into the sub tle, and the sub tle be -
comes the gross. These three bod ies are the ob jects
of ex pe ri ence in the sleep, dream and wak ing
con di tions, re spec tively. It is the causal body that
we ex pe ri ence in sleep, the sub tle body in dream,
and the phys i cal body in wak ing. These three bod ies 
are subdi vided into the five koshas, or the sheaths.
The in ner most one is called the anandamaya kosha. 
The next one is called the vijnanamaya kosha.
Fur ther to it is the manomaya kosha. Then we have
the pranamaya kosha, and lastly we have the
gross est one, the annamaya kosha. 

The annamaya kosha means the phys i cal
sheath con sti tuted of the food that we in take. Anna
is food; and as I men tioned ear lier, the var i ous
im pres sions cre ated by our sen sory ex pe ri ences
con trib ute to the sta bil ity of the body, in clud ing the
phys i cal food that we take. And here we have a
marked dis tinc tion of the limbs of the body—head,
ear, nose, etc. We can feel that the var i ous limbs of
our body are com pletely cut off from the limbs of
the bod ies of oth ers. In spite of the Upanishad
cry ing out that all this man i fes ta tion has come from
the One, we are least con scious of this fact, and we
can not even dream at any time in our life that we
have any con nec tion with the wall stand ing out
there. Such is the con di tion of phys i cal ex pe ri ence,
where limbs are cut off com pletely into a lit tle
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prison house of this body in which the At man
abides, as if it is its own prop erty. Now these
ac tiv i ties of the phys i cal body are driven or
mo ti vated by in ner im pulses com ing from higher
realms, and these sub tler realms which are more
per va sive in their na ture are the other koshas
men tioned, which are in side the phys i cal body. 

We are not the phys i cal body only, as many
peo ple may mis take them selves to be. In side the
phys i cal body there is an en ergy body; it is called
the pranamaya sarira. The sub tle elec tric force that
energises the whole phys i cal sys tem, as cop per
wires are energised by or charged with elec tric force 
driven by the power house, is the prana. The prana
is an in vis i ble sakti; it is a power. We can not de fine
it, just as we can not de fine elec tric ity. It is what we
call the life prin ci ple, the breath ing pro cess; and the
sense of ‘life’ that we feel in us is due to the
pres ence of the ac tiv ity of the prana. It is dif fi cult to 
trans late this word into Eng lish. It is vi tal force,
vi tal en ergy, life prin ci ple, or what ever we may call
it. Just as in a live wire elec tric en ergy charges ev ery 
par ti cle or atom of the wire and we can not know
which is the wire and which is elec tric ity (but if we
touch the wire we will get a shock), like wise we
can not know which is the body and which is the
prana. They have be come one, so that if we touch
any part of the body, it looks as if we are be ing

COSMOLOGY 67



touched. Our life has be come one with the ve hi cle
which is the body; the ve hi cle has be come one with
the driver. They are iden ti cal; we can not sep a rate
one from the other. 

Now, this prana is the ex ter nal-most man i fes -
ta tion of a still sub tler en ergy which we call mind.
The mind is trans par ent enough to re flect the con -
scious ness of the At man, whereas the prana is not
so trans par ent. It is opaque, com par a tively; it is
rajas-rid den, and it is very ac tive. Wher ever there is 
an ex cess of ac tiv ity, or rajas, there can not be a
re flec tion of the At man and, there fore, prana does
not re flect con scious ness. It re quires the help or aid
of the mind that is more trans par ent in its na ture.
Though the mind, too, has rajas and tamas in it in a
cer tain per cent age, it has a greater pre dom i nance of
sattva in it. So the think ing fac ulty, or the psy chic
fac ulty, be comes the in te rior con trol ling agent of
the other ex ter nal sheaths, the pranamaya sarira
and the annamaya sarira. 

The sense organs are con tained in this body.
We are gen er ally told that the karmendriyas, or
the or gans of ac tion—speak ing, grasp ing, lo co -
mo tion, etc., which are the ten den cies to ac tion and
the limbs that help such ac tiv ity—are all mo ti vated
and con trolled by the prana. The prana is the
syn the sised form of rajasic force, and the

68 THE AITAREYA AND TAITTIRIYA UPANISHADS



karmendriyas, or the or gans of ac tion, are the
dis crete or the di ver si fied forms of the same en ergy.
So we may say that all our ac tiv i ties are noth ing but
prana work ing. But these ac tiv i ties have ideas
be hind them, thoughts be hind them. Thoughts
pre cede ac tion. 

The mind to gether with the senses of know-
l edge con sti tute the manomaya kosha, or the men tal 
sheath. Here we are in an an i mal level, prac ti cally.
On the pranic level, we are like veg e ta bles; and on
the purely phys i cal level, we are like in an i mate
mat ter. But on the think ing level, we are like
an i mals, and only on the in tel lec tual level are we
su pe rior to an i mals. That is a still higher stage. The
vijnana, or the in tel lect, is some thing like a pu ri fied
form of the mind. It is pu ri fied in the sense that it is
ca pa ble of de ter mi nate think ing, while the mind is
usu ally en gaged in in de ter mi nate think ing. There is
a trans lu cent feel ing of the pres ence of things and
an in dis tinct thought of ob jects out side when the
mind op er ates. It can not de cide, it can not judge, it
can not dis crim i nate, it can not ar gue, and it can not
come to a con clu sion. This is the mind, as we see it
op er at ing in an i mals, for in stance. This is what we
call the in stinct level, when we are not self-
con scious to the ex tent nec es sary for judg ing things
in terms of pros and cons, etc. 
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The senses of knowl edge—see ing, hear ing,
etc.—are the man i fes ta tions of the mind, just as the
or gans of ac tion are the man i fes ta tions of the prana. 
While the or gans of ac tion are in the pranamaya
kosha, or the en ergy body, the senses of knowl edge
are in the manomaya kosha, or the men tal sheath.
They are in ter nal be cause they are con scious in
some way, whereas the prana is not con scious; it is
sim ply ac tive. The manomaya kosha, or the men tal
sheath, acts in col lab o ra tion with the vijnanamaya
kosha, or the in tel lec tual sheath, which also works
with the aid of the senses of knowl edge, so that we
may say the in tel lect, the mind and the senses of
knowl edge form a sin gle fam ily. They are a sin gle
group, and they work to gether. This is the high est
point of in di vid u al ity con ceiv able. We are now on
the in tel lec tual level, hav ing risen above the men tal
level, the prana level of the veg e ta ble king dom, and 
the in or ganic level. So we are able to think in a
log i cal fash ion, un der stand the causes of ef fects,
and ef fects of causes, etc., and link causes with
ef fects. This is a pre rog a tive of the hu man in di -
vid ual that caus ative think ing is pos si ble, whereas
an i mals are in ca pa ble of do ing that. They can not
re mem ber things as we do. We can think of the past,
and we can think ahead. This is the in tel lec tual
level. 
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Now, con scious ness bril liantly man i fests it self
in the in tel lect, no doubt; but we are not sat is fied
merely with the in tel lect. Un der stand ing alone does
not make us happy. Hap pi ness is a dif fer ent thing
al to gether. The great Re al ity, the Su preme Be ing, is
said to be con sti tuted of three con sti tu tive es sences,
we may say: sat, chit and ananda—Ex is tence,
Con scious ness and Bliss. 

We can see ex is tence even in a wall or a brick,
but not con scious ness. We can see ex is tence and
con scious ness in a hu man be ing where the in tel lect
func tions—when we think, or ar gue and speak; but
we need not be happy at that time. So hap pi ness is
not nec es sar ily a con di tion which fol lows in tel -
lec tual func tions, be cause even in the in tel lect there
is an el e ment of rajas. Hap pi ness is pos si ble of
ex pe ri ence only when there is free dom from rajas
to tally. There should not be an iota of rajas or tamas 
if we are to be happy. If there is tamas, we will be
asleep like a stone. If there is rajas, we are
awak ened from sleep and we are con scious of
things, but not happy. In that con di tion of rajas, we
are like mud dled wa ter which is shaky, where a
re flec tion of the sun is pos si ble, but not a clear
re flec tion. Only when sattva pre dom i nates is there a 
clear re flec tion of Re al ity and we can ex pe ri ence
hap pi ness. 

COSMOLOGY 71



Hap pi ness is what we seek. We can un der stand
that it is not or di nary knowl edge that we are af ter in
this world. We are af ter knowl edge for the sake of a
sat is fac tion that it brings. And, how knowl edge
brings sat is fac tion is a very im por tant topic. Hap pi -
ness is what we are af ter; it is hap pi ness for which
ev ery one works, and hap pi ness seems to be the aim
and ob jec tive be hind even the op er a tion of
con scious ness in this world. Con scious ness is
incomplete, and ex is tence is in com plete, if bliss is
not there. That bliss is the ul ti mate con tent of the
Ab so lute. How it co mes, and how we are par tially
ex pe ri enc ing it in our in di vid ual lives, we shall see
later. 
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Chap ter V

ANANDA MIMAMSA 

We will con tinue the sub ject of the Taittiriya
Upanishad. We ob served that our in di vid u al ity is
con sti tuted of dif fer ent lay ers, and these lay ers are
called koshas in San skrit. There are pri mar ily five
such koshas, or sheaths, in which our con scious ness 
is en vel oped. These sheaths are noth ing but the
forces of ob jec tiv ity that pull the con scious ness out - 
wardly in terms of space and time. Thus it be comes
clear that these sheaths are not sub stances or
ma te rial ob jects like five walls that may be built
round a per son sit ting in side a room. They are mere
urges of con scious ness to move out ward in greater
and greater den sity, and with more and more of
im pet u os ity to wards externality of ex pe ri ence. 

Our un hap pi ness con sists only in this much—
that in or der to come in con tact with any thing
out side, we have first of all to for get our selves. The
more we cling to the ob jects of sense out side, the
more is the for get ful ness of our own con scious ness.
There is atma-nasha, or de struc tion of self hood, as
it were, in a very sig nif i cant man ner so that, in ev ery 
cling ing to an ob ject, there is a trans fer ence of
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our selves to the par tic u lar ob ject in which we are
in ter ested, or to wards which our con scious ness is
mov ing. 

Ev ery kind of love, ev ery type of at tach ment is
a trans fer ence of one self to an other. If a mother
loves the child, the mother has gone; only the child
is there. The con scious ness of the mother has
iden ti fied it self with the child’s body in such an
in tense man ner that she does not ex ist any more.
The child alone ex ists for her, and any thing that
hap pens to the child ap pears to hap pen to the
mother. If the child is happy, the mother is happy;
oth er wise, the mother is not. If the child goes away
from this world, it looks as if the mother her self is
dead. This is the case with ev ery kind of trans fer -
ence of con scious ness to ob jects. Ev ery at tach ment, 
pos i tive or neg a tive in the form of love or ha tred,
has this char ac ter is tic in it. So all our sor rows in life
can be at trib uted to this pe cu liar trait in our
con scious ness to go out wardly—ei ther pos i tively
as love, or neg a tively as ha tred—in re spect of
cer tain things. 

All this ac tiv ity is un der taken through these
pe cu liar ap er tures of per son al ity called the sheaths,
by means of which the con scious ness lim its it self by 
a kind of fo cus ing its at ten tion upon lim ited groups
of ob jects of sense. This is what is called samsara in 
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San skrit, which means earthly ex is tence, or the life
of bond age. It is bond age be cause the con scious -
ness clings to what is not re ally there. It is mov ing
to wards a phan tom un der the im pres sion that the
Self is there. One of the char ac ter is tics of self hood
is non-externality. You can never be come an other;
and by ‘you’ what is in tended or meant is the deep -
est con scious ness or in tel li gence in you. 

The body or the sheaths are not us. When we
iso late the ex pe ri ences of the sheaths, for in stance
as in deep sleep, we will find that we can ex ist
in de pend ent of the func tion of the sheaths. And how 
did we ex ist in sleep? As a pure cen tre of aware ness. 
There was no externality or cor po re al ity. This
con scious ness which we re ally are is the self hood of 
ours. To re peat, by self hood what we mean is, we
have some sta tus in us which can not be externalised 
or trans ferred to some thing else. Now the trans -
fer ence which takes place be tween the Self which
we are and the ob ject out side is a false one. All
loves, there fore, are false. There is no such thing as
true love in the world. It is false be cause the Self
ar ti fi cially trans fers it self to some thing, while such
a trans fer ence is not per mis si ble un der the very
char ac ter is tic of the Self. Hence, ev ery per son who
loves a thing shall also reap sor row af ter wards. No
one can be happy eter nally with ex ter nal loves of
any kind. 
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Now co mes the ques tion of love and hap pi ness. 
How are we happy? And how is it that when there is
love for a par tic u lar ob ject, hap pi ness seems to
man i fest it self from within? This is a very
in ter est ing philo soph i cal as well as psy cho log i cal
fea ture in us. This is men tioned in a few words
(per haps only three or four words) to wards the end
of the Taittiriya Upanishad when it dis cusses the
na ture of the in ner most sheath in us, called the
anandamaya kosha. The causal sheath, the most
sub tle and per va sive and the in ner most of sheaths in 
us, in our per son al ity, is called the anandamaya
kosha. It is called anandamaya be cause it is char -
ac ter ised by bliss ful ness or hap pi ness. Ananda
means hap pi ness; maya means ‘filled with’. It is
filled with and con sti tuted of hap pi ness only, warp
and woof. 

How we be come happy is a sub ject of psy cho -
log i cal anal y sis. What makes us happy? When we
come to the prox im ity of a loved ob ject, we seem to
be happy in our mind: “The ob ject that I love is near
me.” The nearer we come to it, the greater is the
hap pi ness we feel in side. The hap pi ness that one
feels at the prox im ity of the loved ob ject is called
the priya. It is not the apex of hap pi ness, be cause we 
have not pos sessed the ob ject. As yet, we have only
seen it; we are near it and it is near us. But hap pi ness 
in creases when it is un der our pos ses sion. Merely
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see ing it from a dis tance is not of suf fi cient sat is -
fac tion to us, though that also brings sat is fac tion.
What ever is to our lik ing, we wish to see it with our
eyes di rectly, for as long as pos si ble or per pet u ally. 

This hap pi ness deep ens when the ob ject con -
cerned co mes un der our pos ses sion and we have a
feel ing that it is ours. We are not merely see ing it,
but it is ours; it is not some body else’s. Take, for
ex am ple, money. We can see a lot of money that
does not be long to us. Well, even if we see money
that does not be long to us, we will have a sort of
hap pi ness. That hap pi ness is a pe cu liar con nec tion
that the mind has with the value called money. It
may not be ours, but we feel a sense of ag i ta tion if
we see mil lions of ru pees in front of us. But if it is
ours, we can imag ine how happy we will be. The
hap pi ness be comes most in tense when we en joy the 
ob ject, and not merely pos sess it. These three states
or con di tions or de grees of hap pi ness of per cep tion,
pos ses sion and en joy ment are called priya, moda
and pramoda. This is to give an ex ter nal anal y sis of
the na ture of hap pi ness born of love for things
out side. 

But now co mes the psy cho log i cal fea ture. How 
is it that hap pi ness arises at all? What do we mean
by hap pi ness? Can we de fine it? Is it a sub stance?
Is it a thing? Is it an ob ject? Is it ma te rial or
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non-ma te rial? Is it out side us or in side us? Or, is it
mid way be tween the two? Where is it sit u ated? It is
not very easy to an swer these ques tions be cause we
are so much con cerned with the ob ject, and so much 
over whelmed by a con tact with the ob ject, that there 
is no time for us, nor even in ter est in us, to ana lyse
the struc ture of the ex pe ri ence of hap pi ness. But
ig no rance is bliss, as they usu ally say. We know
noth ing of the na ture of this hap pi ness and, there -
fore, we are bliss ful, in an ut ter ig no rance of the
char ac ter of the pro cess that is tak ing place in the
ex pe ri ence of this hap pi ness. 

An anal y sis would make it clear that hap pi ness
is not in the ob ject. If a par tic u lar ob ject which
at tracts our at ten tion is the source of hap pi ness, then 
hap pi ness should be re ally in side it, as a part of its
na ture. Then, as the sun is shin ing for all equally
and not merely for one per son, the ob ject con cerned
also should be a source of hap pi ness to ev ery one in
the world, if hap pi ness is the real char ac ter of that
ob ject. But we will see on ob ser va tion that this is
not true. The ob ject of our love may not also be the
ob ject of other peo ple’s love. On the other hand,
that ob ject may evoke ha tred, the con trary emo tion,
in cer tain other per sons for dif fer ent rea sons al to -
gether. So, it is not true that the ob ject is the source
of hap pi ness. The hap pi ness has not come from the

78 THE AITAREYA AND TAITTIRIYA UPANISHADS



ob ject, and who ever imag ines that it is lo cated in the 
ob ject is an ig no ra mus of the first wa ter. 

But how then hap pi ness co mes, is a ques tion. If 
it is not in the ob ject, it should be some where! From
where does the hap pi ness come? Now we have to
re mem ber the ob ser va tions we made ear lier about
the na ture of Re al ity or Per fec tion. In our study of
the Aitareya Upanishad, we noted that the At man
alone was; noth ing else ex isted in the be gin ning.
“Atma va idam agre asit; na anyat kinchana
mishat.” It was Per fec tion Com plete. It was omni-
presence; noth ing else ex isted. There is the self hood 
in us, which is an other name for the deep est non-
externalisable con scious ness. That alone ex isted,
says the Aitareya Upanishad. What ex isted then?
The Self alone ex isted; and what is the Self?
Any thing that can not be externalised is the Self. 

Then, what is the mean ing of that non-
externalisable Re al ity, if the uni verse is an ex ter nal
some thing? Well, we know very well the uni verse is 
an ex ter nal ob ject. But the Upanishad says that only
the non-ex ter nal was there. It means to say,
some how or other the uni verse was ex pe ri enced in
that state in a non-externalised fash ion. The uni -
verse was the Self, which means to say that there
was a Uni ver sal Self, and not the par tic u lar self of
mine or yours, which con di tions it self into a bodily
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em bodi ment and then re gards the world or uni verse
as some thing out side. So, what is Re al ity, the
Ul ti mate Truth? The non-externalised At man is the
Re al ity, by which what is meant is that the
Uni ver sal Self hood alone was there; noth ing else
was. 

What we call Truth or Re al ity is non-external-
isable con scious ness, which is the At man. It is the
At man; it is the Self. It is non-externalisable and,
there fore, it is uni ver sal. Be cause it is uni ver sal, it
should be pres ent ev ery where. That is the very
mean ing of uni ver sal ity. There fore, it is in you, it is
in me, and it is in ev ery one. How does it ex ist in
you, in me and in oth ers? In the na ture of a Self. You 
must rack your brain a lit tle bit to un der stand what
this im pli ca tion means. The Uni ver sal is not the
vast spread-out phys i cal ob ject we call na ture in the
form of sky, air, trees, moun tains, etc., be cause that
is externalised. The Self is a non-externalised some - 
thing, and it is also con scious ness; and that was
there. That ex isted, and noth ing else ex isted. 

If that was the re al ity, noth ing else can be the
re al ity to day. That which is real is real in the past, in
the pres ent and in the fu ture. So even to day, that law 
per sists. When we say that the At man alone ex isted,
it does not mean that it ex isted only many years
back and that to day it does not ex ist. It is only a way

80 THE AITAREYA AND TAITTIRIYA UPANISHADS



of ex plain ing things to tem po ral minds which
can not un der stand, ex cept in a chro no log i cal or
his tor i cal fash ion, any nar ra tive that is given. So,
even to day it is of the same na ture. Thus, the At man
in us, the Self in us, even to day is non-
externalisable. 

So the con scious ness in us which is mov ing
to wards the ob ject out side is re ally a non-exter-
nalisable some thing. Even to day it is uni ver sal in
na ture. Our con scious ness even just now is uni -
ver sal; it is not that it was uni ver sal only many,
many aeons back. So re mem ber this point: even just 
now, at this very mo ment, our con scious ness is
uni ver sal, be cause that is part of Re al ity. So when
we move to wards an ob ject of sense in af fec tion, in
at trac tion or in love, what hap pens is that there is a
channelisation of this uni ver sal ity of con scious ness
in a very lim ited man ner through the av e nues of the
sense or gans. It may be through the eyes, it may be
through the ears, or it may be through the touch, etc. 
This channelisation of this Uni ver sal is the lim i ta -
tion of this Uni ver sal for the pur pose of con ceiv ing
this ob ject as some thing out side. 

All that I told you is a kind of in tro duc tion to
this main point of how hap pi ness arises. How do we 
feel happy when an ob ject co mes into our pos ses -
sion or when we en joy it? What hap pens is that the

ANANDA MIMAMSA 81



so-called externality char ac ter is ing the mind at the
time of its move ment to wards the ob ject ceases
when we pos sess the ob ject. Why does the mind
move to wards the ob ject out side? Be cause it is not
ours. We are not al ways think ing of our own body
so much as we think of an other per son’s body or
other things, or a sub stance which is not yet in our
pos ses sion. Love ceases when it is pos sessed. It
en hances it self when it is not pos sessed. A per son
who has con fi dence that he has enough of wealth is
not so much think ing of it as the one who does not
have it. 

So is the case with ev ery kind of af fec tion. Our
love for a thing is in tense when it is not pos sessed
by us. But when it is al ready un der our con trol, the
love di min ishes for the rea son that love is not any
more nec es sary un der the con di tion of the pos ses -
sion of the ob ject. The love that we feel is noth ing
but a move ment of the mind to wards the ob ject for
the pur pose of grab bing it. But when we have
al ready got it, where is the point in the mind mov ing 
to wards it once again? So, the mind with draws
it self. 

Now, what is the mean ing of with drawal of the
mind? It means the non-externalisation of the mind.
The externalisation of the mind out side was for the
pur pose of grab bing the ob ject of sense. But, when
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the pur pose is served—when the ob ject has come
near us and we have got it—the mind need not think
of it. The externalisation of the mind ceases, and a
mir a cle takes place. This mir a cle is an es sen tial,
psy cho log i cal na ture of hap pi ness. 

When the externalising force of the mind
ceases on ac count of the sat is fac tion felt by the
pos ses sion of the ob ject, there is, for a frac tion of a
mo ment, a flash of the uni ver sal ity of our con -
scious ness. It may be for a split sec ond, or per haps
less than that. We can not know how quickly it
co mes like a flash of light ning. The mind ceases to
think of the ob ject be cause of hav ing had the
sat is fac tion of pos sess ing it, and the ces sa tion of the 
mind is the ces sa tion of externality of con scious -
ness. The mo ment this ces sa tion takes place, the
non-externalised Self within us bursts out; and
hap pi ness is noth ing but the ex pe ri ence of non-
externalised con scious ness. Thus, the hap pi ness has 
come from us; it has not come from out side. So we
are happy on ac count of a con di tion that has arisen
in us, for which the ob ject out side has be come an
agent of ac tion. It has only worked as a spade to dig
out the hap pi ness from within us. The spade it self is
not the cause of hap pi ness. It is an in stru ment to dig
out the trea sure. 
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The trea sure was in side us and not out side, but
this point is al ways missed by the mind on ac count
of the quick ness of the du ra tion of this ex pe ri ence
of hap pi ness. If it had lasted for half an hour, or one
or two hours, we would have had time enough to
think as to what is hap pen ing. But it is a mir a cle
in deed, and it does not last for more than a sec ond.
All hap pi ness is mi rac u lous, in stan ta neous, frac -
tional. We can not be happy for days to gether. That
is not pos si ble. It is not given to us in this mor tal
world. 

The mo ment the hap pi ness flashes forth, we
feel an ec stasy which is be yond de scrip tion in
lan guage, and at that time we are un der the
mis con cep tion that this hap pi ness has come from
the ob ject be cause we think, “When the ob ject was
far away from me, I was not happy; it has come near
me and, there fore, I am happy.” So nat u rally we
ar gue log i cally, as it were, but falsely, that the
hap pi ness has come from the ob ject. It has not come 
from the ob ject. It has come from a con di tion of
per fec tion that has been aroused in our con -
scious ness by the prox im ity of the ob ject which has
acted merely as an ex ter nal agent. 

So ananda or hap pi ness, which is in the
anandamaya kosha, is a lim ited ex pres sion of the
uni ver sal ananda, which is the es sen tial na ture of
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the At man. As I men tioned to you, this At man is
also called Brah man, be cause it is ev ery where. The
self hood of Brah man in ev ery par tic u lar is de fined
by the term At man, and the uni ver sal ity of the same
At man is de fined by the term Brah man. So they
mean one and the same thing, like the space
all-per vad ing and the space in side a ves sel. They do
not make any dis tinc tion es sen tially or char ac -
ter is ti cally. This is the Ananda Mimamsa—the
anal y sis of the na ture of hap pi ness and love, etc. 

We are happy very rarely in life, on ac count of
there be ing very few oc ca sions when the mind
co mes back to its own source with the sat is fac tion
of hav ing pos sessed the things that we need.
Al ways we are in search of things, but we do not get
those things; and so the search con tin ues through -
out our life. As long as the search con tin ues, the
mind is out side; it is fo cused else where. There fore,
we are not of our selves; we have trans ferred
our selves to ob jects out side which have not been
pos sessed by us. So per pet u ally we are un happy.
From morn ing to night there is only sor row; there is
no joy. 

But by chance, by some mir a cle of na ture or
won der, if the ob ject co mes into our pos ses sion,
at that mo ment we are happy. But, how long can
the ob ject be un der our pos ses sion? No body can
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pos sess any thing per ma nently, for the law of na ture
is such. Noth ing be longs to us, and we be long to
no body. Ev ery thing be longs to one sin gle whole,
and so the con sid er ation on the part of any in di -
vid ual that one can grab a thing, pos sess it and en joy 
it eter nally is again a false no tion. So, there must be
be reave ment or sep a ra tion of the ob ject from one -
self un der the very law of na ture.

The com ing to gether of two ob jects is also a
mir a cle. The com ing into con tact of the sub ject with 
the so-called ob ject of af fec tion is due to the work -
ing of some karma. When the wind blows in a
par tic u lar di rec tion on the sur face of the ocean, logs
of wood that are float ing there come to gether, and
they ap pear to meet. When the wind blows in
an other di rec tion, the logs get sep a rated. So the logs 
may think, if they have con scious ness, that they are
friends—they are com ing to gether, and talk ing to
each other, and lik ing each other. We like each other 
due to the wind that blows; if the wind blows in a
dif fer ent di rec tion, we will be thrown off in some
other di rec tion. 

The law of na ture, the law of uni ver sal ity, or
we may call it the law of karma in a par tic u lar way,
has brought about the un ion of one thing with
an other thing un der cer tain given con di tions, and
that seems to be the source of our hap pi ness. The
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be reave ment that we think of, or the loss of ob jects
that takes place, is due to the con trary ac tion of the
very same law un der the dis pen sa tion of its own
con sti tu tion. Trans fer of things from place to place
is done ac cord ing to the law of the uni verse, and not
ac cord ing to the law of our per sonal wish. Per sonal
wish has to be sub or di nated to the uni ver sal will of
the Su preme, if we are to be happy. So this is a very
un for tu nate con clu sion that we come to when we
ac tu ally ana lyse how we love things, why we love
things, how hap pi ness arises in us, etc. We seem to
be ut terly mis taken in all our at tempts at pos ses sion
of things for the pur pose of per sonal sat is fac tion. 

This anandamaya kosha, or the sheath of bliss,
is the sub tlest layer, the most ini tial move ment of
con scious ness out wardly. Then it be comes grosser
as in tel lect, fur ther grosser as mind, and then as the
senses, prana, and the phys i cal body, and then as its
re la tion ship with the other phys i cal ob jects. This is
called the world of bond age, re la tion ships, exter-
nality, con tact, sep a ra tion, sor row and so on. So
here we have in quin tes sence the mean ing of the
way in which the five sheaths work in the in di vid ual 
due to the iso la tion of con scious ness from the To tal.

This was the sub ject of the Aitareya Upani-
shad—how the in di vid ual was iso lated, seg re gated,
cut off from the Uni ver sal Whole, and how it
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wrig gles forth to come in con tact with the Uni ver sal 
by means of ex ter nal con tact which is called
af fec tion, love, etc. All this is a drama which is
in scru ta ble to the or di nary lim ited, bound mind. To
dis en tan gle from this mire of bond age is the pur -
pose of the anal y sis of the Upanishad. 

The Taittiriya Upanishad goes on fur ther. The
Uni ver sal Ab so lute is like a non-ex is tence for us.
What ex ists for us is the world only. If we think that
only the world ex ists, and the Ab so lute does not
ex ist merely be cause we can not see it with our eyes,
we are go ing to be mis er a ble in deed. We will also be 
ne gated com pletely from the self hood of our
ex pe ri ence on ac count of the wrong im pres sion that
we en ter tain that the Ab so lute does not ex ist.
“Asanneva sa bhavati, asat brahmeti veda chet. Asti 
brahmeti chet veda, santamenam tato viduriti.”
Who ever de nies God de nies him self, be cause our
own self is noth ing but the rep lica of God. The
de nial of the Ab so lute is the de nial of one’s own
self hood of char ac ter be cause, as we have al ready
seen, we are con sti tuted of the very sub stance of the
Ab so lute. The Ab so lute, or the Uni ver sal, is That
out side which there can be noth ing, in clud ing
our selves. So in de ny ing God or the Ab so lute, we
deny our selves, which is ab surd. 
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The Ab so lute ap pears to be non-ex is tent from
the point of view of the senses, not from its own
point of view. It is non-ex is tent to the senses
be cause the senses can per ceive only what is in
space and in time. But the Ab so lute Brah man is not
in space and in time; it is the Self. Again we come to
the point that we can not see the Self, just as we
can not see our own eyes. The Self is the see ing
con scious ness. That is called the At man; that is
called Brah man or the Ab so lute. How can we see it? 
Who can see the Seer? 

We can not see the Seer be cause the Seer is the
seer of things. The At man can not be be held in the
way we be hold a build ing out side or peo ple in the
world ex ter nally, be cause the be hold ing out side is
done through the senses. But the senses func tion on
ac count of the light of the At man. The deep est Self
within us can not be ex pe ri enced by any ac tiv ity of
the senses. And if we try to con tact the Ab so lute
with the help of the senses or through a test tube in a
lab o ra tory in a sci en tific man ner, as they call it
to day, then we will be a fail ure. The Ab so lute is the
self hood in things and it can be known only by
self-re straint, by self-con trol, by tapas. 

Now we come to the im por tance of tapas,
whereby Varuna is sup posed to have taught his
son Bhrigu the knowl edge of the At man. Bhrigu
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ap proached his fa ther and said to him: “Mas ter,
Fa ther, Sir, teach me Brah man.” The fa ther gave the
fol low ing def i ni tion of Brah man and asked him to
con tem plate on it. “Yato va imani bhutani jayante;
yena jatani jivanti; yat prayantyabhisamvisanti;
tad vijijnasasva; tat brahma”: That from which
ev ery thing has come, That in which ev ery thing
abides, and That to which ev ery thing must re turn
one day is Brah man, the Ab so lute. This is a very
dif fi cult def i ni tion; we can not make any sense out
of it, and he was asked to med i tate on this. 

He went on med i tat ing. He could not catch the
full im port at all. So he real ised that the whole
ma te rial uni verse is Brah man. “Annam brahmeti
vyajanat.” Due to the in ten sity of con cen tra tion,
there was a reali sa tion of the to geth er ness of all the
phys i cal things in the world. This is what we will
ex pe ri ence in med i ta tion. If we con cen trate in tense- 
ly on any ob ject, we will find the in ter -con nec ted -
ness of the things in this uni verse in a phys i cal
man ner at the ini tial out set. This was what Bhrigu
real ised. He real ised anna, food, mat ter, the
phys i cal uni verse it self is Brah man. Then he went
to the fa ther and sub mit ted, “This is how I real ised.
Please tell me about Brah man. Is it true?” “Tapasa
brahma vijijnasasva, tapo brahmeti”: You con tem -
plate fur ther; you will know what it is. He did not
give any an swer. The fa ther never ini ti ated him into
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any fur ther mys ter ies. He sim ply said, “Tapas
taptva”: Re strain your mind more and more,
con cen trate more and more, med i tate more and
more, and you will real ise what Brah man is. 

The uni ver sal ma te rial is not the Ul ti mate
Re al ity. This was what Bhrigu real ised by deep
med i ta tion. He en tered fur ther in side into the
sub stance be hind the phys i cal uni verse and came to
ex pe ri ence that sub tle vi tal en ergy per me at ing the
whole cos mos as Re al ity. It is called prana. “Prano
brahmeti vyajanat.” 

Ear lier we stud ied the five sheaths in an
in di vid u al is tic fash ion, which are ex pe ri enced in a
cosmical fash ion by deep med i ta tion. The in di -
vid ual is a cross sec tion of the uni ver sal. What ever
is in the uni ver sal we will find in the in di vid ual, but
in a min ute, mi cro scopic man ner. The five sheaths
are in di vid ual as well as cos mic. When we re gard
our selves as this phys i cal body alone, then we will
have a no tion only of the in di vid ual five sheaths.
These are the annamaya, pranamaya, manomaya,
vijnanamaya and anandamaya koshas men tioned. 

But in real med i ta tion, we con cen trate our
mind on the ab so lute ness of this ob ject. That is the
mean ing of med i ta tion, in ci den tally. Med i ta tion is
the fix ing of the at ten tion of our mind on any ob ject
ex clu sively, as if it is the to tal re al ity and noth ing
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else ex ists out side it. This sort of in tense fix ing of
the at ten tion of the mind on any given ob ject bursts
the bub ble of in di vid u al ity, or the lim i ta tion of the
mind. Then we are made to en ter into the ocean,
with which this par tic u lar ity of the ob ject and our
own body are all con nected. 

So like wise, med i ta tion was prac tised by
Bhrigu. From the uni ver sal phys i cal he went to the
uni ver sal vi tal that is prana, uni ver sal prana. And
he went to the fa ther and said: “This is what I
ex pe ri enced. Please teach me fur ther.” The fa ther
did not give any an swer. He said, “Tapasa brahma
vijijnasasva”: Med i tate fur ther and real ise for
your self. He was a very good Guru. He would not
tell any thing. He sim ply said, “Med i tate fur ther.”
Per haps he was the best Guru. It is no use sim ply
su per im pos ing some ideas on the mind of the
dis ci ple by say ing some thing which the mind can -
not grasp. So he said, “Con cen trate more, prac tise
more, sit more and more for med i ta tion, and see
what co mes out.” 

Then he real ised that the cos mic mind is the
Su preme Re al ity. Mano brahmeti vyajanat. This is
still sub tler. The cos mic mind which vi brates
ev ery where in the form of prana, or the vi tal en ergy
in the cos mos, was real ised by him in his di rect
ex pe ri ence. Again he went to the fa ther and said,
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“This is what I ex pe ri enced; teach me fur ther.” The
fa ther re plied, “Tapasa brahma vijijnasasva”:
Med i tate fur ther and know for your self. Then he
real ised the cos mic un der stand ing, the in tel lect or
in tel li gence—mahat tattva as it is some times called
—as Brah man: “Vijnanam brahmeti vyajanat”. 

Now in all these reali sa tions, there was a lit tle
bit of externality. What ever be the ex panse of this
ex pe ri ence in its cos mic man i fes ta tion, there is still
a sort of externality in it. That externality should
also go com pletely into uni ver sal sub jec tiv ity. That
had not taken place yet. So, af ter the reali sa tion of
the cos mic un der stand ing, mahat tattva, again he
went to the fa ther and said, “Teach me Brah man.”
The fa ther said, “Med i tate fur ther and real ise for
your self.” Then he real ised “anandam brahmeti
vyajanat”: Bliss is Brah man. The con sti tu tive
es sence of Re al ity is hap pi ness. It is not ob jec tiv ity;
it is not an at trib ute, and it is not a thing. 

So now we come to the es sen tial point of the
Upanishad and the es sen tial aim of life it self. We are 
in search of hap pi ness, and not in search of ob jects.
If we are un der the wrong no tion that we want
bun ga lows, lands, gar dens, prop erty, air planes,
friends and re la tion ships, we are fools of the first
wa ter. These are not what we want. All these are
tools that we use for the pur pose of evok ing that
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uni ver sal hap pi ness within us. That hap pi ness is the
real sub stance. What ever may be our earthly
pos ses sion, if we are not happy at the core of our
heart, what is the use of that pos ses sion? If
pos ses sion alone is suf fi cient and noth ing else is
wanted by us, then we can strive for such pos ses -
sions. There are many in this world who have a lot
of pos ses sions, but they are mis er a ble at the core.
Un happy is man. He is born with un hap pi ness, he
lives in un hap pi ness, and dies in un hap pi ness. He
lives merely in search of hap pi ness, but he does not
find it at all. It can not be found, be cause it is in side
him. How will he find it? He can not search for
him self out side in space and time! 

So, by deep med i ta tion Bhrigu real ised the
uni ver sal ity of hap pi ness. Now we are to un der -
stand an other im por tant fea ture of this hap pi ness.
We, as stu dents of psy chol ogy, in the West ern sense
es pe cially, are likely to char ac ter ise hap pi ness as a
qual ity of an ob ject, like green ness, blue ness and
white ness, etc., and think that hap pi ness also is a
char ac ter. “I have hap pi ness. I am happy.” Such
state ments are likely to lead to a mis con struc tion of
the very mean ing of hap pi ness. We are not happy in
the sense that the flower is blue or the wall is white,
etc. It is not an ad jec tive of ourself. Hap pi ness is not 
an at trib ute, in an ex ter nal sense. 
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Again we are com ing to externality, which has
to be abol ished from the mind com pletely. There
can not be an at trib ute or qual ity un less there is
space and time. Now we have gone be yond space
and time; so, where co mes the ques tion of at trib ute? 
So, it is not that we are happy in an ad jec ti val
fash ion. But we have come into pos ses sion of our
true na ture by the with drawal of sense ac tiv i ties,
and we have merged our con scious ness in our own
Self which is the true sub stance of things, and not
merely a qual ity. This sub stance is the ex is tence of
things, and it is the hap pi ness of things. This
ex is tence it self is hap pi ness. “Raso vai sah.” It is
called rasa, the quin tes sence of things. It is the
quin tes sence be cause it is the in ner most sub stan -
ti al ity of all ob jects. 

In side the phys i cal ob jects we have mol e cules;
in side the mol e cules we have at oms; in side the
atoms there are the elec trons, neu trons, pro tons and
what not. Then we have the uni ver sal con tin uum of
elec tric en ergy. That is the sub stance of all these
lit tle things that we see as bricks and trees and
moun tains, etc. The va ri ety of things that we see in
this world is noth ing but the con fig u ra tion or
for ma tion of this con tin uum of en ergy which is
uni ver sally spread out ev ery where in cre ation as the 
only sub stance ex ist ing. 
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Like wise, there is one sub stance con tin u ously
per me at ing through out the cos mos—not merely
per me at ing, but ex ist ing as ev ery thing in the cos -
mos; that is the sub stance of things. That sub stance
is it self aware of its own be ing. That is called chit or
Con scious ness. In San skrit we call the con tin uum
of ex is tence as sat or satta. Sat is Pure Be ing that is
uni ver sally ex is tent as a con tin uum, un dif fer en -
ti ated, as the sub stance of all things. It is aware that
it ex ists in this fash ion. So it is sat and chit, and its
ex pe ri ence is ananda. The con scious ness of our
be ing the uni ver sal con tin uum of sub stance in the
uni verse is called hap pi ness. 

So, what is hap pi ness? It is ex pe ri ence of
God hood. When God re veals Him self within us, we 
are happy, not oth er wise. And even when we take a
cup of tea, if we feel a lit tle ex hil a ra tion and joy, it is 
be cause God has re vealed Him self there. Such a
sim ple thing as tak ing a cup of tea, or cold wa ter in
hot sum mer, makes us feel happy! It is God com ing. 
It is not the wa ter or tea that has given us the
hap pi ness. They have acted as in stru ments out side,
to rouse the uni ver sal ity within us for a frac tion of a
sec ond; and this uni ver sal ity is God hood. So God is
re veal ing Him self ev ery mo ment of time in our
daily life. But we miss His pres ence on ac count of
at tach ment and the mis con cep tion that arises on
ac count of sense ac tiv i ties that ob jects are out side. 
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So the Taittiriya Upanishad re veals to us a very
great truth that bliss is the na ture of Re al ity. It is not
merely an ad jec tive; it is the sub stance of Re al ity,
and we are non-dif fer en ti ated from that. It is the
Self and, there fore, we can not be out side it; and
be cause we are also the Self, it can not be out side us.
Nei ther we are out side it, nor is it out side us. There
is one to tal ity of Be ing which is char ac ter ised by
Self hood. That is At man, that is ananda, that is
Bliss—not a qual ity, but a sub stance. So what is
within is also with out. “Sa yaschayam purushe
yaschasavaditye, sa ekah”: What is shin ing there as
a lus trous sun in the dis tant skies, and what is within 
us twin kling as the At man, they are iden ti cal. The
macrocosmic and microcosmic are one. 

The uni verse is not bi fur cated into the ob ject
and the sub ject, as we imag ine. It is one to tal Be ing,
and one who knows this in di rect reali sa tion is the
lib er ated be ing. Such a per son crosses the bond age
of the five sheaths. “Sa ya evam vid”: He knows,
who knows this in ac tual ex pe ri ence and reali sa tion
by deep med i ta tion. “Etam annamayam atmanam
upasankramya, etam pranamayam atmanam
upasankramya, etam manomayam atmanam
upasankramya, etam vijnanamayam atmanam
upasankramya, etam anandamayam atmanam
upasankramya, etat sama gayannaste.” He is in the
uni ver sal bliss and ec stasy of ex cla ma tion and
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can not find words to ex plain what he feels at that
time. It is as if the whole ocean has en tered him and
is in un dat ing him from all sides, and he has be come
one with the ocean—not the ocean of wa ters, but
the ocean of hap pi ness. This is the great con clu -
sion, to the im mense glo ri fi ca tion and sat is fac tion
of all of us. 

This is what the Upanishad pres ents be fore us
as the great leg acy of our cul ture, to con tem plate
which we have to find ad e quate time ev ery day. If
we can not find time to med i tate on this truth, what
else is the ob jec tive of life? So we have to think
deeply on this mat ter and put forth the great est
ef fort pos si ble for cog i tat ing along these lines, and
real ise the aim of our life within our own Self as the
em blem of uni ver sal ity which God is. 

The Taittiriya Upanishad tells some thing more
about this theme of hap pi ness called Ananda
Mimamsa—an in ves ti ga tion into the char ac ter of
hap pi ness. We noted ear lier in our anal y sis that at
the time of our com ing in con tact with a de sired
ob ject, there is a tem po rary for get ful ness of both the 
sub jec tive and the ob jec tive sides of ex pe ri ence and
there flashes forth, for the frac tion of a mo ment, as it 
were, a sense of per fec tion, a feel ing of com plete -
ness which is the in di ca tion of the de scent of the
Ab so lute into our con scious ness. This is the rea son
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for our be ing happy when we come in con tact with,
pos sess or en joy an ob ject of our de sire. 

Now this anal y sis may also lead to a mis con -
struc tion or a mis ap pre hen sion—namely, that qual i - 
ta tively at least, though not quan ti ta tively, this lit tle
frac tional ex pe ri ence of hap pi ness is the same as the 
bliss of the Ab so lute. When we have an im mense
ec static ex pe ri ence of hap pi ness at the time of
en joy ment of a de sired ob ject, are we qual i ta tive-
ly—though not quan ti ta tively, of course—hav ing
the same hap pi ness as the one that is the es sence of
the Ab so lute? 

The Upanishad re futes this no tion. Even
qual i ta tively it is not the same, not with stand ing the
fact that it is the Ab so lute that is re veal ing it self in
the form of that hap pi ness. Quan ti ta tively, of
course, it is far smaller be cause it is man i fest
through a lit tle ap er ture of our own lit tle mind. So it
is like a drop in the ter ri ble ocean of ex is tence.
Thus, from the point of view of quan tity, it is
noth ing. Even from the point of view of qual ity is it
noth ing, says the Upanishad, so that we need not be
un der a mis con strued com pla cency that per haps
there is a lit tle jot of di vine ex pe ri ence at the time of
sen sory con tact. It is not so. This is the sub ject of
Ananda Mimamsa in the Taittiriya Upanishad. 
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We have to un der stand this new type of
anal y sis very care fully. It is dif fi cult to ex plain
tran scen dent things in em pir i cal terms. But we have 
to do that. We have no other al ter na tive. So
em pir i cal ex pres sions, com par i sons, anal o gies are
re sorted to for the pur pose of driv ing home to our
minds the na ture of the tran scen dent re al ity. 

What is our no tion of hap pi ness? It is the
larg est amount of pos ses sion, free dom from dis -
ease, free dom from fear from oth ers, the pos ses sion
of ev ery thing that is ex is tent any where to the larg est 
ex tent pos si ble, a very healthy con sti tu tion. We do
not want to be chil dren or old peo ple; we must be
youths with the ca pac ity to en joy things to the
full est ex tent. Also, we should not be id i ots; we
must be very well ed u cated, learned, cul tured, well
qual i fied. All wealth must be ours; all pow ers
should be ours, and there is noth ing that we lack. If
such a per son can ex ist in this world, that is the least
kind of hap pi ness which we can count as the unit for 
our com pu ta tion of the gra da tion of hap pi ness. 

Sup pose there is a king of the whole world who 
is of this na ture. Such a king does not ex ist, has
never ex isted, and per haps will never ex ist, but for
the pur pose of the o ret i cal con cept at least, we can
imag ine the pos si bil ity of such a ruler or em peror
of the whole world. The whole earth is his, very
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healthy is this young man, and he has the great est
power con ceiv able. There is noth ing he lacks. He is
very learned and ed u cated. His hap pi ness is in -
cal cu la ble. Now, this is the low est unit—num ber
one for the pur pose of our con cep tion. The lit tle
joys that we have in our life nat u rally are noth ing
com pared to the con cep tual hap pi ness of this
imag i nary per son. But this is what we call earthly
hap pi ness. The em peror’s hap pi ness is earthly
hap pi ness, though it is en tram melled by op po si tion
from oth ers on ac count of his be ing in pos ses sion of
ev ery thing in the world. The Upanishad says that
qual i ta tively one hun dred times the hap pi ness of
such an imag ined em peror is the hap pi ness of the
higher re gion of the Gandharvas, which is in ter nal
to the phys i cal world. 

The more in ter nal we go into realms of be ing,
the sub tler be comes the hap pi ness; the greater is the
prox im ity to Re al ity, the more in ten sive is the
hap pi ness, qual i ta tively. There are var i ous realms
of be ing, one in side the other. These realms are
sub tler and sub tler, more and more per va sive
ex panses of re al ity, tend ing nearer and nearer to the
Ab so lute. So the point that is made out here is that
the nearer we go to the Ab so lute, the greater is the
qual ity of the hap pi ness. Near ness does not mean
spacially com ing closer. There is no space in the
Ab so lute. Near ness means qual i ta tively as cend ing.
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The de gree of hap pi ness in creases in com par i son
with the de gree of the in ten sity of the sub tlety of
ex pe ri ence, which is what is meant by ‘near ness to
the Ab so lute’. 

The realm of the Gandharvas, the ce les tial
ministrels, is sup posed to be su pe rior to the earthly
plane. Higher than the realm of the Gandharvas is
the realm of the fore fa thers, the Pitrus—the realm
where our an ces tors who are vir tu ous in their na ture 
are sup posed to go and re side in a state of joy.
Higher than this is the realm of the Devas, celestials
or gods, the an gels—par a dise, as it is called. Higher
than that is the sway which Indra, the king of the
celestials, has. Indra is not a man; he is a ce les tial,
ca pa ble of ex er cis ing any kind of power due to the
su pe rior knowl edge that he has and the im mense
sub tlety that he en joys in that realm of par a dise.
Higher than that is the realm of his own Guru called
Brihaspati. Higher than Brihaspati is Prajapati, the
Cre ator him self. Then co mes the Ab so lute. 

These are the lev els through which we have to
as cend. As we go higher and higher, the greater is
the hap pi ness; and the Upanishad tells us that each
higher realm is con sti tuted of an ex pe ri ence which
is tan ta mount to one hun dred times greater hap pi -
ness than the ear lier one. One hun dred times the
hap pi ness of this imag i nary king of this world is the
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hap pi ness of the Gandharva. One hun dred times the
hap pi ness of the Gandharva is the hap pi ness of the
Pitru. One hun dred times the hap pi ness of the Pitru
is the hap pi ness of the ce les tial. One hun dred times
the hap pi ness of the ce les tial is the hap pi ness of
Indra. One hun dred times the hap pi ness of Indra is
the hap pi ness of Brihaspati. One hun dred times the
hap pi ness of Brihaspati is the hap pi ness of Praja-
pati, the Cre ator. One hun dred times the hap pi ness
of Prajapati is the Ab so lute Hap pi ness. 

So our hap pi ness is noth ing. It has no mean ing
at all. We need not be too com pla cent that we are
also hav ing a jot of di vine hap pi ness; it is not so. We 
are far, far re moved from the Ab so lute in quan tity
and qual ity. Wretched is our con di tion. This is a
very im por tant point that is brought home to our
minds by the Upanishad. 
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Chap ter VI

SOME LIGHT ON YOGA PRACTICE 

Why are we so far away from the Ab so lute, is
also a ques tion. The Su preme Be ing, or Ab so lute, is
tran scen dent to our level. This tran scen dence,
which we call Brah man or the Ab so lute, is man i fest
through space and time by way of externalisation;
and in the pro cess of externalisation, the self hood of 
ex pe ri ence is grad u ally lost. The greater the exter-
nalisation, di ver si fi ca tion, ex pres sion, man i fes ta -
tion out wardly to wards ob jects in space and time,
the greater is the loss of self hood. The more we are
con scious of an ex ter nal ob ject, the greater is the
loss of self-con scious ness. As we noted ear lier, in
all at tach ments to ob jects of sense there is a
trans fer ence of self to the ob ject, so that we lose
our selves first in or der that we may love the ob ject.
So self-loss takes place on ac count of a com plete
trans fer ence of char ac ter of self hood to the ob ject
out side. The more we move out wardly, the less is
the self hood of ex pe ri ence; and the greater is the
loss of the self hood, the greater also is the loss in the 
qual ity of hap pi ness. So it is the Self that is the
source of bliss, not any ob ject or any kind of
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ex ter nal move ment to wards an ob ject. But the more
we grav i tate to wards externality, the more is the
ex tent or the mea sure of the loss of self hood in us.
Thus, we have de scended too far. 

Ac cord ing to Vedanta ter mi nol ogy, there is a
grad ual de scent from Brah man to Isvara, from
Isvara to Hiranyagarbha, from Hiranyagarbha to
Virat, and from Virat there is a fur ther trip li ca tion
tak ing place. On one side is the ob jec tive world, on
the other side the in di vid u als, and in the cen tre we
have got the con trol ling di vin i ties called Devatas,
so that we, the sub jects, look upon the ob ject
out side through space and time as if it is bi fur cated
from us, with no con nec tion at all be tween one and
the other. 

Not only that, some thing worse has taken
place. From the causal con di tion we have come to
the in tel lec tual, from the in tel lec tual to the men tal,
from the men tal to the vi tal, and from the vi tal we
have come to the phys i cal level. These are the five
koshas men tioned ear lier. We can imag ine how far
we have de scended. So there is no won der that we
are un happy, and that the so-called hap pi ness of
sense con tact is not di vine hap pi ness—though, by
means of psy cho log i cal anal y sis, we are able to
con clude that even that lit tle frac tion of so-called
hap pi ness of sense con tact is due to the pres ence of
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the Ab so lute, by way of re flec tion and dis tor tion.
This is the rea son why we are un happy. This is also
the na ture of hap pi ness, and this also gives a clue as
to how we can reach the Ab so lute. This method is
called yoga. 

The prac tice of yoga is the art of con tact ing the
Ab so lute. There is no such thing as con tact ing the
Ab so lute in a lit eral sense. We know we con tact an
ob ject, but the Ab so lute is not an ob ject at all. It is
the Self, it is the in ter nal be ing of ev ery thing. How
can we con tact it? How can we con tact our own
con scious ness? But this is what is meant by yoga.
Yoga means un ion—un ion of the in di vid ual with
the Ab so lute. But what is this un ion? How can we
unite ourself with our own in ner be ing? This is the
dif fi culty. We can not even imag ine what it is. But
this un ion is a met a phor i cal one; it is not a phys i cal
con tact. It is met a phor i cal in the sense that in yoga
there is the un ion of our con scious ness in the
pres ent con text with the su preme es sence that we
are. In this prac tice of yoga, we grad u ally lessen the
de gree and the in ten sity of externality of con -
scious ness and move in ward grad u ally. It is
self-con trol, ul ti mately, which is called yoga—
self-re straint which in cludes the re straint of the
op er a tion of the sense or gans, the re straint of the
mind, the re straint of the in tel lect, and the re straint
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of the im pulse to externalise con scious ness in any
man ner what so ever. The urge of the con scious ness
to man i fest it self in an ex ter nal form is con trary to
yoga. 

In the Kathopanishad there is a hint given to us
as to how we can prac tise yoga. There are one or
two verses in the Kathopanishad which give the
sum and sub stance of the prac tice of yoga, which is
also the same yoga ex plained in greater de tail in the
sys tem of Patanjali. The Kathopanishad says in
these verses that the sub tle es sences of ob jects are
su pe rior to the sen sory pow ers; they are higher in
their de gree and in qual ity. Higher than these
es sences of ob jects is the mind; higher than the
mind is the in tel lect; higher than the in tel lect is
the cos mic in tel lect called Mahat, also called
Hiranyagarbha. Higher than that is the peace ful
un dif fer en ti ated causal state called Avyakta. Higher 
than that is su preme Ab so lute, Purusha. The same
Upanishad men tions the sys tem of prac tice in
an other verse. The senses have to be rooted in the
mind. The mind has to be cen tred in the in tel lect.
The in tel lect has to be fixed in the Cos mic In tel lect,
and the Cos mic In tel lect has to be united with the
Peace ful Be ing. Some times this Peace ful Be ing,
Shanta At man, is iden ti fied with the Isvara of the
Vedanta. This is how we have to con trol the mind. 
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The re straint of the mind and the senses is not
an easy af fair be cause, first of all, it is dif fi cult even
to un der stand how this can be done at all. We
prac tise the tra di tional rou tines of stop ping the
breath, not think ing of ob jects, some times not
think ing any thing at all, and then keep ing quiet in a
blank state of mind, un der the im pres sion that we
are prac tis ing yoga. These are all like sweep ing the
ground, but that is not the en tire func tion in a house,
though they are im por tant enough from their own
points of view. The mind is not such a sim ple thing
as to come un der our con trol in a few days. For this
pur pose, in tense philo soph i cal anal y sis is nec es sary 
to gether with other ac ces so ries such as liv ing in an
at mo sphere which is con du cive to this prac tice, and
study of scrip tures and books which will fill the
mind with ideas that are el e vat ing in their na ture
and of the na ture of the prac tice of yoga. Liv ing in
the ser vice of a Guru is a great help in this di rec tion.
Fi nally, a very cor rect grasp of the mean ing of
self-con trol is nec es sary. Since the Ab so lute is
ev ery where and all per vad ing, and its reali sa tion in
our own ex pe ri ence is the aim of this prac tice,
with drawal of the mind from ob jects im plies some
sub tle tech nique which is com men su rate with, or
not in con tra dis tinc tion with, the pres ence of the
om ni pres ent Ab so lute. 
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Some times doubts arise in the mind. “From
what am I with draw ing the mind? If Brah man is
ev ery where, if the Ab so lute is ev ery thing, what ever 
I think in the mind is the Ab so lute only. So what is it 
that I am with draw ing my self from? If I think of
some ob ject, it is a shape of the Ab so lute. It is a
form taken by Brah man. So am I with draw ing the
mind from Brah man it self, while my in ten tion is the 
reali sa tion of Brah man? What is self-con trol?”
These doubts may come to the mind of even
ex pe ri enced sadhakas or seek ers. 

It is true that the Ab so lute is ev ery thing. The
Su preme Be ing is man i fest as all these things. Even
the wall that we see in front is the Ab so lute
man i fest. But, and a ter ri ble ‘but’ in deed, there is
some great mis take in our no tion about this wall.
We have again to bring to our mem ory the self hood
char ac ter of the Ab so lute. The Ab so lute, or
Brah man, is the At man; it is not a vishaya, or an
ob ject of sense. So when we look upon this wall as
an ob ject out side, it has ceased to be the Ab so lute,
though it is true that ul ti mately, in its es sence, it is
that. The mis take is not in the sub stance of the
ob ject as such, or the astitva or ex is tence of the
ob ject, but in the nama and the rupa, the name and
the form of the ob ject, which is the ef fect of the
externalisation or the sep a ra tion of the ob ject from
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our con scious ness. Name and form have to be
dis tin guished from the ex is tence, or pure be ing, of
the ob ject. 

When we say there is an ob ject out side, we
make a con fu sion of char ac ters. There is the ob ject
that ex ists as any thing else also ex ists. This
char ac ter of ex is tence, or be ing, is gen eral. I ex ist,
you ex ist, this ex ists, that ex ists. But the name and
the form, the shape and the con tour, etc., are
dif fer ent. This shape of mine has risen on ac count of 
the space and time fac tors in ter fer ing with the be ing
that I am. There is a ball of clay or mud, which is the
sub stance. It takes the shape as a pot or a ves sel. A
vessel can be many shapes: it can be round, it can be 
ob long, it can be square, it can be any thing. The
sub stance of ev ery type of pot is the same, the clay.
This is the way in which Brah man ex ists in ev ery -
thing. The clay ex ists in ev ery form of the pot, but
the form of the pot can not be iden ti fied with the
sub stance. What we call the form is a pe cu liar in de -
ter min able some thing which is not iden ti cal with
clay, and yet not dif fer ent from clay. The shape of
the pot is what we call the pot, not the clay it self.
When I say there is a ves sel or a pot, what I ac tu ally
speak of is the shape which the sub stance has taken;
it is not the sub stance it self that I am re fer ring to,
be cause that sub stance is else where also, not only
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here. This par tic u lar shape is the space-time fac tor
in volved in that sub stance we call clay. So the entire 
prob lem is due to space-time. It is not due to the
sub stance as such. 

Thus, the in ter fer ence of the so-called fac tors
of space-time in the sub stance of the Ab so lute is the
cause of the man i fes ta tion we call this vast uni -
verse. There fore, self-con trol, con trol of the senses,
mind con trol, yoga prac tice, what ever it is, is not a
with drawal of the mind from the sub stance of the
ob ject, which is the self hood of things, but from the
name and the form which are the ex ter nal char ac ters 
of the ob ject. The self hood of the ob ject is the same
as the self hood of ours. That is not the prob lem. The
prob lem is the externality of it. Who told us that it is
out there? The space makes us feel so. There is
some thing called space. We do not know what
space is, what time is. These are only some words
that we are us ing to de scribe a thing which is
ul ti mately un in tel li gi ble. 

The space-time fac tor is noth ing but a force of
externality; that is all we can say about it. We can not 
say any thing more than that be cause it is in volved in 
our ex pe ri ence. Space and time are part and par cel
of our ex pe ri ence it self and, there fore, we can not
say any thing about them. Yet, this much can be
un der stood of them: They are expressional hab its of 
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the mind, they are the fac tors which pull con scious -
ness in a par tic u lar di rec tion called externality, and
yoga prac tice is noth ing but the subdual of the
char ac ter of the mind from its move ment in terms of 
space and time. 

So the con trol of the mind, or with drawal of the 
senses, is a very dif fi cult task. It in volves a Her cu -
lean ef fort in deed, be cause it in volves a very sub tle
un der stand ing of what is ex pected to be done. There 
are many peo ple who have a wrong no tion of the
na ture of things. They think that to be come a yogi or 
a seeker of Truth, one has to re nounce things. We
are al ways told by re li gions that we have to re -
nounce things and the world in or der to reach God.
But we re nounce the sub stance it self, to gether with
the name and the form. This is a mis take aris ing on
ac count of the in ca pac ity of the mind to dis tin guish
be tween the name and form, and the ex is tence as
such. 

There is a hu mor ous story. There was a small
boy whose mother was very ill. She was an old lady. 
She was ly ing in bed, al most in a dy ing con di tion.
Flies were sit ting on her body, and one fly was
sit ting on her nose again and again, trou bling her so
much that peo ple told the boy: “Please drive the fly
away. Don’t al low the fly to trou ble the old lady.
She is in a very bad con di tion.” “Oh! Yes,” he said.

112 THE AITAREYA AND TAITTIRIYA UPANISHADS



“I will drive this fly away.” But the fly would not go
eas ily like that. Again and again he tried to fan it off, 
but again and again it sat on her nose. So he took a
huge stick and gave a blow so force fully that it
broke the nose of the mother. The fly went off! The
poor boy did not know that he was hit ting his
mother, and in stead of driv ing away the fly, he
broke the head and face of that poor lady. 

Similarly, this sort of mis take we may com mit
in re ject ing the world. It is not the world that we
have to re ject. The worldness in the ob ject, the
externality in the ob ject, and the non-self hood,
anatmatva, in things have to be thrown off. Here is
the crux of the whole mat ter. Here it is that we
al ways be come a mis er a ble fail ure. When we come
to this point, it is hard for us to grasp what this
ac tu ally means. We think that to leave the house and 
to go to a for est is re nun ci a tion. But it is not,
be cause we are still in the world only. Even in the
for est, we are in the world; the world has not gone
out of us. The idea that there is a world out side us is
to be ab ro gated. Oth er wise, if yoga had been so
sim ple, ev ery body would have be come yo gis. A
lit tle clos ing of the eyes, a lit tle japa and a lit tle
breath ing will not make us a yogi. The in tel lect is a
ter ri ble hin drance; it will never al low us to grasp the 
truth of things. It al ways mis leads us; it al ways
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takes us in the wrong di rec tion. We then say, “I
re ject this, I fast, I don’t sleep, I don’t talk.” All
these tech niques that we adopt in yoga do not even
touch the fringe of the ac tual prob lem. They are all
very nec es sary things, as fast ing be fore treat ment of 
a dis ease. But fast ing it self is not the treat ment; we
have to give the proper me di ca ment and take care of 
the body by pos i tive treat ment, etc. So, like wise is
the case with yoga. 

It is not enough if we merely prac tise the
pre lim i nar ies of ex ter nal de tach ment, which are
im por tant enough, no doubt. But they are pre lim -
i nar ies only, and not yoga proper. Yoga proper is an
in ter nal psy cho log i cal tech nique. It is the most
dif fi cult of things to con ceive be cause the mind
thinks of an ob ject even in the act of re ject ing the
ob ject. This is the dif fi culty. Even when we try to
re move the idea of an ob ject from our mind, we
have some ob ject in our mind. The objectness does
not leave us, just as when we love a per son or thing,
we think of that per son; and when we hate that
per son also we think of him. Merely be cause we
hate a thing, it does not mean that it has gone out of
our mind. So, even re nun ci a tion may be a bond age.
We may go to a worse con di tion, if it is not prop erly
con ceived. We should not think that ha tred is the
op po site of love. It is not true; it is the same as love,
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in a dif fer ent form. So it is not so sim ple an af fair to
prac tise yoga. It re quires a very care ful anal y sis of
what is hap pen ing in side. The prob lems are not
out side. They are not in the world; they are not
caused by peo ple. Peo ple are not trou bling us, and
no body is giv ing us any prob lem; we are our
prob lems. 

There fore, the whole prob lem is in the in ca pa-
c ity of the mind to grasp the pe cu liar re la tion ship
that it has es tab lished with ob jects out side. Now
when we say out side, it means again the pe cu liar
con cept of outsideness that has arisen in the mind.
This habit of think ing in terms of non-self,
anatman, externality, space and time has to be
re moved. Then the world be comes some thing not
in tended to be re jected but ab sorbed into our Self,
be cause the astitva, or the be ing of the world, is the
At man of the Ab so lute, which is the same as ours. 

So here we have got a lit tle clue to the in ner
sig nif i cance of these two verses I quoted from the
Kathopanishad, where the ul ti mate Purusha is
sup posed to be real ised by an in ter nal move ment,
which is not a move ment to wards a town or a
vil lage or city or some ob ject. The great com men -
ta tor Acharya Sankara is never tired of tell ing us in
such con texts that move ment to God does not mean
move ment in space; it is not ac tu ally mov ing in a
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mo tor car or an air plane. It is a con scious trans fig -
u ra tion that is tak ing place in wardly. Even the word
‘in ward’ may be mis con strued. It is a uni ver sal-
i sa tion that is tak ing place grad u ally, which looks
like an in ward ness on ac count of the Atmanhood
pres ent there. This is yoga. 

These are very dif fi cult things in deed, and it is
re ally un for tu nate if we should think our selves well
placed, very happy, and that we are great seek ers of
yoga. We are re ally very far, and so we should be
very care ful. We are in a dif fi cult sit u a tion; we are in 
a world of great com plex i ties, di ver si ties and mis -
con cep tions which side track us ev ery mo ment of
time. Ev ery thought that arises in our mind is a
wrong thought. Cor rect thought very rarely co mes
to us, be cause we have no time to think cor rectly, as
we are al ways mov ing in the same old groove of
tra di tional think ing. The ac tual re ori ented think ing
is un known to us. We have no time; we are al ways
busy—busy in do ing some non sense, and that has
en gulfed us in such an in ten sity and to such an
ex tent that we are im mersed in it. And in that
im mersed con di tion we are cry ing for God, and He
does not come. So it re quires ul ti mately the grace of
God Him self. 

Af ter all this, we come to the con clu sion that
this ter ri ble mess can not be crossed over un less
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some mir a cle takes place. By some mys tery of the
work ings of na ture, as it were, di vine hands be gin to 
op er ate and grace de scends, and we are brought in
con tact with a proper Guru or a teacher. That it self is 
a great bless ing. Con tact with a proper Guru is
re ally com ing in con tact with God Him self. To get a
Guru is as dif fi cult as get ting God. And once you
get a proper teacher, then you are on the path. This is 
a great achieve ment, and again this is the work of
God. 
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Chap ter VII

THE SECRET OF SADHANA 

We hear in the scrip tures that when cre ation
was com plete, a war took place be tween the Devas
and the Asuras, the celestials and the de mons. The
Ep ics and the Puranas in In dia are re plete with
sto ries of Devasura Sangrama, the yuddha or the
war con tin u ously tak ing place be tween the gods
and the de mons. The gods some times had an up per
hand, but mostly they were de feated. In the
Upanishad we are told that the gods are lesser in
num ber than the Asuras. Also in the epic of the
Mahabharata, the Pandavas were lesser in num ber
than the Kauravas. 

The evil forces are larger in quan tum than the
be nef i cent forces in the world. Acharya Sankara,
while com ment ing on the Upanishad, tells us that it
is quite ob vi ous be cause the im pulse to wards evil,
which is the urge to wards con tact with the ob jects of 
sense, is more pow er ful than the im pulse to wards
God. Rarely peo ple turn to God; mostly they go
down to ob jects of sense. So the num ber of spir itual
seek ers mov ing to wards the light of God, per haps,
can be counted on the fin gers of one hand. But the
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down ward forces re joic ing in con tact with senses
are plenty, and there fore their num ber is more. So
the war went on for ages and ages. 

The gods had a brain wave. They con ferred
among them selves. “This state of af fairs can not be
for a long time. We must find out a means of over -
com ing the Asuras. We shall chant the holy Udgitha 
Saman, which is a Veda man tra, and some of us will
be en gaged in do ing this work of holy rec i ta tion to
quell the Asuras.” So the de i ties, who were all
im planted in the sense organs such as the eyes, ears,
etc., and even the mind, were all re quested to
un der take this dis ci pline of chanting the Udgitha.
The de ity of the speech was told: “You chant the
Udgitha for us, and with the power of this great
force, we shall over come the Asura forces.” 

The Asuras got wind of it. They knew that a
great spir i tual dis ci pline was be ing un der taken by
the Devas so that they may over come the Asuras. So 
the Asuras thought, “We shall not al low this to
hap pen. We shall not per mit this spir i tual dis ci pline
to go  on. We shall at tack it.” When speech was
chant ing the holy man tra, the Udgitha, Asuras came 
and at tacked, and speech was quelled and thrown
down. The Upanishad says that this is the rea son
why of ten speech that is ut tered by peo ple is not
be nef i cent, not wor thy, not del i cate, but is harsh,
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bar baric, cruel, cut ting and in sult ing to oth ers. This
det ri men tal neg a tive at ti tude adopted by speech
of ten is the ef fect of the evil in flu ence im pre cated
upon it by the Asura forces. So the de ity of speech
was de feated. 

Then the gods told the de ity of the nose, “You
chant the man tra; speech is de feated.” So the de ity
of the nose started chant ing the holy man tra, and the 
Asuras un der stood this. They came with a force and
at tacked this de ity of the nose. That is why it is said
that we can also smell bad odour, and not only
fra grance. So some times we close our nose when
cer tain odours en ter our nos trils. The nose was
de feated. 

The an gels told the other sense or gans, one by
one, to chant the man tra, and all had the same fate.
They were all over come. The Upanishad tells us
that ev ery sense or gan has, there fore, a dou ble
ac tiv ity. It can do good and it can do bad; it can
re ceive what is good and it can re ceive what is bad.
We can hear nice things and we can hear bad things
also. The mind also was de feated. The mind was
in flicted with the evil by the Asuras when it chanted 
the man tra. So it can think right and it can think
wrong. Thus, there was no way out. The gods were
de feated re peat edly. They were ut terly help less. 
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When they were all thus de feated, they joined
to gether and con sid ered as to what could be done
un der the cir cum stances. They thought that they
had made a mis take in choos ing their agents for
chant ing the Udgitha. So they asked the vi tal force,
the Prana Sakti, which is prior to the op er a tion of
the senses, which im pels the senses to act—as the
sun im pels all ac tiv ity in the world, him self not
do ing any thing. They said: “O Prana, chant the
Udgitha for us.” And the Prana, the uni fy ing force,
the vi tal en ergy, chanted the Udgitha. And when the
Prana started the chant, the Asuras came in a large
bat tal ion to at tack it. What hap pened? They were
thrown back. As a mud ball thrown against a hard
rock breaks into pieces and be comes dis persed in all 
di rec tions, the Asuras were thrown and cast in
var i ous di rec tions, pow er less by the force of the
Udgitha chant con ducted by the vi tal force, Prana
Sakti—a thing which the senses could not un der -
take, and could not suc ceed in do ing. Then the
Devas won vic tory over the de mons. They as sumed
their orig i nal po si tions of an gels, which had been
oc cu pied by the Asuras, the de mons. Now, in as -
much as the Asuras were quelled and over thrown
com pletely in this bat tle with the force of a chant
con ducted by the vi tal force, the gods re gained their
orig i nal po si tions. The lost king dom was re gained.
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“One who knows this se cret also re gains one’s own
po si tion,” says the Upanishad. 

Here is a very mys ti cal an ec dote given to us in
the sa cred text, the Upanishad, which is very pre cise 
and goes to the point. The meditational pro cess, or
spir i tual dis ci pline, is de scribed here in the form of
a story. The an gels fall and lose their po si tions due
to the evil in flu ence of the Asuras. And in or der to
re gain their lost po si tions, they have to take
re course to the vi tal force, and not to the sense
organs. The sense organs are not our friends in the
prac tice of spir i tu al ity. They suc ceed in mak ing an
at tempt only, but re ally they do not suc ceed in the
end. 

Now what does all this mean to us? It means
ev ery thing to us. The gods, the an gels, the celestials
are the den i zens of the Gar den of Eden. They are
bosom friends of God, limbs of the Al mighty,
scin til lat ing sparks of the Di vine Con fla gra tion,
in sep a ra ble from the Su preme Be ing. That is the
an gelic con di tion. There, in that con di tion, the
con scious ness of the an gel is a per pet ual aware ness
of its re la tion to the Al mighty. The an gels never lose 
con scious ness of God. Whether it is Deva, or
Mi chael, or Ga briel, or any other an gel men tioned
in the scrip tures, what ever be the name given to
these an gels, they are per pet u ally in the pres ence of

122 THE AITAREYA AND TAITTIRIYA UPANISHADS



God. They are the guard ians of heaven; they are
parts of the Di vine King dom. 

There is eter nal day light there, says the
Upanishad. “Sakrit vibhato hi brahmalokah.” In
Brahmaloka, which is the In dian coun ter part of the
Gar den of Eden in the Bi ble, there is eter nal day—
no night there. It is all blaz ing ra di ance. This
blaz ing ra di ance does not come from some ob ject
hang ing in the skies, as it is the case here in this
world. The ra di ance of Brahmaloka is not the ef fect
of a light com ing from some lamp, not even a lamp
like the sun or the moon. It is self-ra di ance. It is the
light em a nat ing from ev ery thing that is there. It is
light shin ing upon its own self, and not shin ing on
some other ob ject which can not shine. This is the
King dom of God, this is the Gar den of Eden, this is
Brahmaloka, this is the world of the an gels, the
gods, the celestials. 

The an gels fell. What is this fall ing? The
Upanishad’s an swer is that the fall took place due to
the Asura in flu ence, which is a dif fi cult thing for us
to un der stand. The prob lem of evil is an in de -
scrib able prob lem for ev ery one. Philo soph i cally
con ceived, the Asura is the im pulse to wards sense
ob jects. The de sire for any thing other than one’s
own self is the Asura, or the demon. This is
some thing very in ter est ing. We can know where we
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stand by the mea sure of this yard stick. One who
de sires any thing other than one’s own Self is the
Asura. The an gels have no such de sires. They are
self-sat is fied, self-con tained, self-com plete, ra di ant 
sparks of di vin ity. Some thing hap pens! No body
knows the mys tery of cre ation. This mys tery, this
so-called some thing seems to have oc curred, whe-
ther it was the cause of the fall of Lu ci fer or the
cause of the fall of any body else. Some thing
hap pened. This mys tery di verted the at ten tion of the 
an gels in a di rec tion which is con trary to the
orig i nal an gelic vi sion. So we do not think like
an gels. We think like men and women, like hu man
be ings. What is the dif fer ence be tween the vi sion of
the celestials and the vi sion of the mor tals like us? 

The Upanishads have many things to tell us in
re gard about this in ter est ing fea ture in the pro cess
of cre ation. An ex pla na tion of the sig nif i cance
be hind this an ec dote can be found in the Aitareya
Upanishad, wherein the de scrip tion of the de scent is 
char ac ter is ti cally de scribed. When the an gel, the
ce les tial or the god be comes the mor tal, the sub ject
be comes the ob ject and the ob ject be comes the
sub ject. This is what has hap pened. In the be gin ning 
of the cre ation pro cess, the uni verse re mains as an
in sep a ra ble body of the Al mighty. Since God
re vealed Him self as this cre ation, all things in
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cre ation are in sep a ra ble from God’s Be ing; and
since God can not be re garded as an ob ject, noth ing
in this world can be re garded as an ob ject. Since the
world is the body of God, it is an ap pear ance of the
glory of the Al mighty Him self. 

But, for ev ery one of us, the world is an ob ject
of sense, as if God Him self has be come a sense
ob ject. We are run ning af ter things which were
orig i nally in sep a ra ble from us but which have now
as sumed the con text or the po si tion of the things
which are ex ter nal to us. The or i gins of our own
pres ent in di vid u al i ties, the causes of our pres ent
form of ex is tence have er ro ne ously as sumed the
po si tion of an ob ject of sense out side. The world is
an ob ject of sense for ev ery one of us. And we have
as sumed a false po si tion of sub jec tiv ity or the
po si tion of a seer or experiencer, while we are the
ex pe ri enced ob jects from the an gelic or the cos mic
point of view. The so-called sub jec tiv ity in us is an
ob jec tiv ity to God, and to as sume that we are
sub jects is to as sume what Lu ci fer as sumed in the
pres ence of the Al mighty. Now what po si tion we
are all oc cu py ing in this world will be clear to ev ery
one of us. 

The senses were asked to chant the holy
man tra. We also chant the man tra ev ery day. We
em ploy our sense organs in the prac tice of spir i tual
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sadhana. The chant ing of the Udgitha is noth ing but 
the in vo ca tion of God, the Al mighty, for the
pur pose of over com ing this evil in flu ence by which
we have some how or other be come en tan gled in
at trac tion to ob jects, the evil in flu ence in flicted
upon us by the Asuras. But the senses are not
re li able in stru ments for spir i tual prac tice. The ears,
the nose, the senses of see ing, touch ing, tast ing,
etc., are not our friends. And, there fore, to ask them
to chant the spir i tual man tra would be to court
de feat in this bat tle. This has ac tu ally hap pened. 

The cosmical envisagement is im pos si ble for
the sense organs. The very idea of con tem pla tion in
yoga or med i ta tion on the Di vine Prin ci ple is a
non-sen sory or a super-sen sory as pi ra tion aris ing
from us. Spir i tual as pi ra tion is a super-sen sory
im pulse. It is not a sen sory im pulse. It has very lit tle
to do with the sense or gans. What we call pratya-
hara, the well-known word, is the ac cu mu la tion
within our selves of a force which over comes the
dis tract ing in flu ences of the senses—the pro duc tion 
of a cu mu la tive en ergy within our selves which
pre cedes the dis tract ing move ments of the senses.
This is ac tu ally what is meant by the Prana which
sang the Udgitha and won vic tory. 

There  is  some thing  in  us  that  is  dif fer ent
from, su pe rior to, and tran scend ing the sen sory
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di ver si fi ca tions. We can not see God with the eyes,
can not hear Him with the ears, touch Him with the
fin gers, taste Him with the tongue, or smell Him
with the nose. That which is tran scen dent is not an
ob ject of these senses. That means to say that the
re course to spir i tual prac tice is not a sen sory
ac tiv ity. It is not any thing that is done by the eyes or
the ears, the fin gers, the nose or the tongue. So the
chant ing of the holy text, the Udgitha, which is an
in vo ca tion of the glory of God, can not be
un der taken ex cept by that which is di vine in us.
And the senses are the undivine hench men which
force us to go con trary to the righ teous ness of the
King dom of God. 

So all the senses were de feated. The gods had
to take re course to that which is su pe rior to all the
senses, viz., the Prana, which has a var ie gated
mean ing. We do pranayama, con trol the breath, by
with hold ing in spi ra tion and ex pi ra tion, and we
speak of the re straint of the prana. We are also told
that there are var i ous func tions of the prana—
prana, apana, vyana, samana, udana, etc. Ac tu ally
prana is the vi tal ity in the whole hu man or gan ism.
It is not lo cated in any par tic u lar sense or gan, but
the sense or gans move on ac count of this dy namo
that is work ing in side. This dy namo is the power
gen er a tor, and the en ergy can be uti lised for any
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pur pose—to move a train, light a bulb, power a
re frig er a tor or heat a stove. We can do any thing we
like, but the gen er a tor is not con cerned with that.
Like wise is the Prana Sakti. We can use it for see ing
with the eyes or hear ing with the ears, smell ing with 
the nose, tast ing with the tongue, etc., but it has no
con cern with all these, even as elec tric ity has no
con cern with light and move ment, etc. 

So there is a super-sen sory in te grat ing vi tal ity
in us, which was the thing that fi nally suc ceeded in
chant ing the holy in vo ca tion and quelled the
Asuras. How could it be done? Be cause the
in te grat ing force is the only power that can put
down the dis tract ing force. The im pulse of the
senses in terms of or in re la tion to ob jects is the evil
spo ken of as the Asuras here in this bat tle. This
sen sory im pulse can not be over come by em ploy ing
the senses them selves. It would be like em ploy ing a
thief as a po lice man to catch the thief. He will not
suc ceed in that, be cause he is a friend of the thief.
There fore, the senses are not good in stru ments in
the prac tice of yoga. They have to be with drawn in
pratyahara, and this is done by var i ous ways, as we
all know. So the Udgitha, the di vine in vo ca tion, was 
the re cital by that in te grat ing vi tal ity which sung the 
chant; and the con cen tra tion of this force, which is
the to tal en ergy of the sys tem, melted the im pulses
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of the senses, and there was a re ten tion of the
ac tiv ity of the senses. A true pranayama-kumbhaka
took place, in yogic par lance. The senses ceased
from op er at ing in their own ways. 

The Asura spo ken of is not a hu man be ing or
some thing like a hu man be ing, but it is a power.
Fi nally, ev ery thing in this uni verse, in all this
cre ation, is a force mov ing in this di rec tion or that
di rec tion. The Deva, the an gel, the god, the
ce les tial, the power di vine is the im pulse to wards
cos mic in te gra tion, di vine ex pe ri ence. The Asura,
the demon, the Rakshasa, the evil that is spo ken of
is the coun ter-en ergy that rushes to wards the
pe riph ery of cre ation, away from the cen tre, to the
far thest gross form of ob jects of sense; it re cog nises
a drop of honey there and licks it, like a dog lick ing
a bro ken bone. The spir i tual prac tice of yoga is the
un ion of the pow ers of the senses to gether and the
cen tral is ing of this force in the great vi tal ity in us,
which is in de scrib able, fi nally. This en ergy, or
Sakti, is in ev ery one of us. This Sakti is not a
phys i cal power merely; the phys i cal power of ours
is only an ex pres sion of this in ter nal Prana Sakti.
The Udgitha man tra was chanted thus by the Prana,
and the Asuras were quelled, and the gods as sumed
their orig i nal po si tions. 
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What is the mean ing of gods as sum ing their
orig i nal po si tions? It means that the gods went to
heaven. Oth er wise, they were ban ished as ex iles
and they were wan der ing any where, help lessly.
When the Asuras were de feated in bat tle, the an gels
got back their orig i nal po si tions. The an gel is a limb
of the Virat who visu al ises ev ery thing as a sub ject
rather than an ob ject. There is no ob ject for the
Virat, or the Su preme Uni ver sal Con scious ness;
and we were all parts of it. We are all parts of it even
now, but we are blind folded and af flicted with some 
kind of evil, as the Upanishad men tioned al ready,
and so we have lost our po si tions. We have been
thrown out as ex iles from this re la tion that we had
with the Cos mic Virat or the Hiranyagarbha. The
or i gin that we as pire for, the po si tion that we have to 
re gain, is that po si tion in the limb of the Al mighty. 

Ev ery thing was vis i ble in that Cos mic Form
de scribed in the Mahabharata, par tic u larly in the
Bhagavadgita. Ev ery thing is found there. Even the
one who sees it is there, al ready in cluded. The seer
of the Virat is also in side the Virat. That means to
say that there is noth ing out side it. So the so-called
outsideness and the run ning af ter the things that are
out side is some thing to tally undivine. And the
prac tice of yoga, the liv ing of the spir i tual life, is the 
chant ing of the Udgitha. It is the Di vine Name for
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all prac ti cal pur poses. It means the in vo ca tion of the 
Di vine Prin ci ple in our prac ti cal lives, im plant ing
God in our hearts and seek ing the bless ing of the
Al mighty. 

This is a hard job, be cause when we visu al ise
the Di vine Be ing, or when we in voke the di vine into 
us, the senses per sist in their ac tion; the Asuras
at tack us, as the Upanishad tells us again and again,
and we do not suc ceed in our at tempts. Be cause
there is al ways a ten dency in us to objectify
ev ery thing, we can not think in terms of the an gel’s
vi sion; that is out of ques tion. But we have to
suc ceed in do ing it. Oth er wise, there is no en try into 
this Di vine King dom. “A flam ing sword is placed at 
the gate, and an an gel guards it that no mor tal may
en ter.” It means to say, no sen sory ap pe tite may be
per mit ted there. Not only ap pe tite, even an ac tiv ity
of a sen sory type will not hold wa ter. “Straight is the 
gate, nar row is the way.” The gross ob jects of sense
can not en ter that nar row gate. It is so nar row that
even this body can not go. We can not carry this body 
there; we have to shed it. 

The an gels have no phys i cal body. The an gel is
an ethe real ex is tence, which can pen e trate through
walls and pierce through ev ery thing. It is not
physi cali ty; it is rarified angelity. That is the Spirit
within us. The an gel is still speak ing within us; it is
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not dead. The Spirit within us is the an gel. But the
whis per which com pels us to di vert the at ten tion of
this an gel to the body and all its ex ter nal re la tions is
the Asura, the Sa tan speak ing. The voice of the
di vine is the voice of pure di vine sub jec tiv ity in
af fil i a tion with God’s om ni pres ence; but this is not
the way in which we are work ing in the world. We
have a dif fer ent way al to gether. We are not in the
King dom of God; we are in a mor tal world of birth
and death. The pro cess known as trans mi gra tion is
con se quent upon this di vine im pulse, sti fled by the
urge for sen sory con tact, strug gling to re gain its
orig i nal po si tion but get ting de feated again and
again. Birth and death are pro cesses of the strug gle
of the spirit to re gain its orig i nal po si tion. But in
ev ery at tempt, it gets de feated. And so it is born and
it dies, it is born and it dies, and there is no end to it.
So the gods fight and get de feated, fight and get
de feated again and again, be cause they have not
em ployed the proper means in the bat tle with the
Asuras. 

Af ter ages of strug gle, we awaken our selves to
the proper means. We have to know the tac tics of
the en emy in or der to meet the in im i cal forces.
Al ready we have been told that the an gels are lesser
in num ber and the evil forces are more, and they
can threaten us. The quan tity of the world al ways
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sur prises us. And the qual ity of our Spirit seems to
be a lit tle spark be fore this mighty mag ni tude of the
phys i cal world. We are awe-stricken even by
look ing at this world. We do not know whether we
can do any thing here at all. Such a mighty gi ant is
this world be fore us. So the quan tity en gulfs the
qual ity; the Asuras over power the gods. But, the
gods have their own strength; qual ity is su pe rior to
quan tity, as we all know. Yet, we are fright ened by
the quan tity of things be cause of the in ca pac ity of
this lit tle qual ity of the spark to as sert its pure
in de pend ence in its prim i tive orig i nal ity. 

This is the mean ing be hind the Upanishadic
story of the Devasura Sangrama, very in ter est ingly
told us, though not in much de tail. But it be comes a
large epic like the Ramayana and the Mahabharata,
and the Puranic sto ries later on, all mean ing fi nally
the agelong strug gle be tween the di vine and the
undivine forces. It is a con flict be tween Spirit and
mat ter, Light and dark ness, the Sub ject and the
ob ject, the Seer and the seen, the ‘I’ and the ‘you’,
and so on. For this pur pose, we have to con duct a
very in ci sive anal y sis of our po si tion and en gage
our selves in the very same dis ci pline which was
con tem plated by the gods in heaven af ter re ceiv ing
sev eral kicks and blows and get ting de feated. We
have been de feated many a time. We have passed
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through many, many forms of earthly ex is tence. We
are told that we have passed through 84 lakhs of
spe cies of liv ing be ings, etc.; and now we have
come to the end of it, as it were, by as sum ing hu man 
form. 

It is not re ally the end, but it is the end in the
sense that we have a con scious ness of the fu ture or
the des tiny of ours. So the pur pose in ex is tence has
awak ened it self in man, while in the ear lier spe cies
this con scious ness of the pur pose is sup posed to be
com pletely oblit er ated in sleep and there is only a
kind of in stinc tive ac tion with out the con scious ness 
of a higher pur pose or a des tiny in life. But even
though man’s ex is tence is not the fi nale in cre ation,
in a way it is a great achieve ment in deed. It is a kind
of pass mark that we have ob tained in an ex am i n-
a tion, but it is not com plete. A pass mark is not an
en tire suc cess. It is only a pat ting on the back that
we are well, and it is good. But there is a lot to be
done fur ther, above the hu man level, to reach that
orig i nal po si tion which we have lost. 

We have to tra verse a long dis tance, but we
have the con so la tion that we know how much time
it will take, what are the means that we have to
em ploy, where is the des ti na tion, etc. Even to have
this con scious ness of pur pose is an achieve ment,
though this is a mea ger achieve ment be cause,
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though we have a con scious ness of the pur pose of
our ex is tence and the na ture of the des tiny ahead, it
has not yet been real ised and achieved. So while we
are aware of the fact, we have not yet come to
pos ses sion of this fact. This ef fort to wards the
com ing into di rect con tact and reali sa tion of the
great pur pose of ex is tence, and to re gain our
orig i nal po si tion as an gels, is the art of yoga.
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