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ISAVASYOPANISHAD

SANTI MANTRA

That is full; this is full. From the full the full
pro ceeds. Tak ing the full from the full, the full alone
re mains. That Ab so lute is full. This cre ated be ing is also 
full. Brah man is in fin i tude and is there fore full. That
which pro ceeds from the full or the in fi nite must be
ei ther real or un real. If it is real, it must also be full,
be cause a part can not be ever-en dur ing, and that which
is not ever-en dur ing is not real. If it is un real, noth ing
pro ceeds at all. This means to say that ei ther in fin ity is
the prod uct of in fin ity or noth ing pro ceeds from in fin ity. 
In fin ity can not pro ceed from in fin ity, be cause, thereby,
there would be two in fin i ties. Hence, the pro ceed ing of
in fin ity from in fin ity does not change in fin ity, be cause
in fin ity alone re mains even af ter that. The drift of the
state ment is that in fin ity is un chang ing and this Man tra
is a fig u ra tive way of say ing that noth ing pro ceeds from
in fin ity. Even the idea of some thing pro ceed ing from
in fin ity is based on its es sen tial char ac ter of in fin ity.
That which is pro duced, namely, Hiranyagarbha, or the
uni verse, must be in fi nite. Oth er wise there should be
some thing out side Hiranyagarbha, or the uni verse. The
uni verse in cludes space, also, and be yond space there is
noth ing. There fore, the uni verse is in fi nite. Even the



in di vid ual that is cre ated is es sen tially in fi nite. Tak ing
in fin ity from in fin ity is only an idea and not a
pos si bil ity. There fore, the in fi nite alone ex ists with out
change in the past, pres ent and fu ture. Om Santih,
Santih, Santih—May the three Taapas (af flic tions)
cease, and may there be peace.   

Note:—
The three Taapas are: Sub jec tive trou ble, ob jec 

tive trou ble and heav enly trou ble.
Sub jec tive trou ble: Hun ger, thirst, grief, de lu sion, 

ig no rance, dis ease and death.
Ob jec tive trou ble: Fe ro cious an i mals, poi son ous 

crea tures and wicked hu man be ings.
Heav enly trou ble: Thun der bolt, storms, floods, 

heat, cold, earth quake, etc.  

INTRODUCTORY

The na ture of the Self is not in any way con nected
with the pro cesses or the re sults of ac tion that takes the
Self to be lim ited, im pure and di verse. Knowl edge
per tains to the es sen tial na ture of the Self. Knowl edge
nei ther cre ates nor mod i fies nor ob tains nor pu ri fies the
Self, be cause the re la tion ship be tween knowl edge and
the Self is not one of doer and do ing. All the Upanishads 
ex haust them selves in as cer tain ing the fun da men tal
char ac ter is tics of the Self. The Mantras of the
Isavasyopanishad ne gate the con cep tion which the
Mimamsakas have of the Self, and as sert that the true
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Self is secondless, non-doer, non-enjoyer, pure and ever
un tainted by sin.

MANTRA 1

All this is per vaded by the Lord, what ever is
mov ing (and not mov ing) in this world. By such
re nun ci a tion, en joy (or pro tect). Do not covet the wealth 
of any one. Vasyam or Avasyam means fit to be dwelt by
or clothed by or cov ered over by. The uni verse is to be
cov ered over by the con scious ness of God. It means that
God in dwells ev ery be ing of the uni verse. But this
in dwell ing does not in any way cre ate a dis tinc tion
be tween the indweller and the indwelled. The Lord
ex ists as the in ner most Self of all. The Self, how ever,
can not per vade it self. Per va sion, here, means ex is tence.
The uni verse in es sence is the truth of God Him self. It
does not ex ist as an ob ject to be cov ered over by God,
like cloth, etc. There is noth ing in this uni verse which
can have any value or be ing with out the ex is tence of
God. This is to say that God is the sole ex is tence.   

It also means that one has to fill the whole uni verse
with the con scious ness of Di vin ity. Di vin ity should be
felt as the Pratyagatman or the In ner Self of one self.
This is a clue to med i ta tion on Brah man, also. One
should as sert that the whole ex is tence is, in its ob jec tive
form, un real and that one self in fact is the es sen tial
At man ex ist ing as the ba sis and the truth of ev ery thing.
This is to as sert that one’s Self is the Su preme Lord, not
merely per vad ing ev ery thing, but ex ist ing as the only
re al ity.   
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Even as a scented stick be gins to give out its
fra grance when the ex ter nal fun gus grow ing over it is
rubbed out, the light of the Self re veals it self when the
ex ter nal crust of the sense of doership and enjoyership
which is falsely imag ined is com pletely erased out. The
mul ti plic ity and the du al ity of the uni verse should be
de nied in the light of the fact that the Lord, the one Self,
alone ex ists. This om ni pres ent Self can not be as so ci ated 
with in di vid ual func tions, like doership and enjoyer-
ship. Name, form and ac tion which char ac ter ise the
world can not be the na tures of God, be cause these are
ob jec tive per cep tions and not eter nal val ues. The
uni verse, thus, gets re nounced, be cause God is the only
Truth. “Tena Tyaktena” means “by such re nun ci a tion”
con se quent upon the knowl edge of the only ex is tence
which is God. Re nun ci a tion is the re sult of the
knowl edge of Truth. Any thing that is aban doned as
un con nected with the Self does not be come use ful to the 
Self in any way. Ev ery one in the world is de pend ent on
the not-Self. But when the not-Self is de nied one can not
be de pend ent on it. The de nial of the not-Self or the
re nun ci a tion of the uni verse means that the Self is not
helped by any ex ter nal agency and it has to save it self
through it self. It also means that pre vi ous to knowl edge, 
i.e., when the Self ap peared to be en tan gled in the
not-Self, it was in bond age, as it were, but now be cause
of dis en tan gle ment it saves it self and pro tects it self and
is de pend ent on it self. Be cause the Self is per ma nent, its
in de pend ence also is per ma nent. “Bhunjeethah” may
also mean “en joy”, in which case the sense would be
that through the re nun ci a tion of the not-Self there
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ac crues to the Self the high est en joy ment, ev ery thing
be comes its, and it ex pe ri ences the Bliss of Lib er a tion.
It is a law that the greater the re nun ci a tion, the greater is
the joy ex pe ri enced be cause of the ab sence of de sires.
“Do not covet the wealth of any one” means that,
be cause God is the only re al ity, there is noth ing worth
cov et ing in this world. Be cause, “whose wealth is it”?
The wealth does not be long to any one. All pos ses sions
are per ish able. There fore, there is no need of cov et ing
any thing. Only the knowl edge that the Self is all, the
Lord of all, should be ac quired and ev ery thing else
should be re nounced. Ev ery thing is the At man and,
hence, there is no value in de sir ing any thing. As other
than the At man noth ing is, noth ing can be de sired or
loved. “Dhanam” may also mean the dear est pos ses sion, 
which is one’s own body. In this case the mean ing would 
be: Do not covet any kind of body, not even a ce les tial
body or even the body of the cre ator him self. Do not
wish to be re born in any kind of body, and as pire for
lib er a tion alone. 

MANTRA 2

The first Man tra re fers to Jnana-Nishtha, and is
meant for those who have the abil ity to aban don all
de sires and es tab lish them selves in knowl edge alone.
But for oth ers who are not yet ready for such a state the
per for mance of ac tion in con for mity with their nat u ral
in cli na tion in di vid ual is en joined: “By do ing ac tion
alone here one should wish to live a hun dred years. Thus 
it is in your case; there is no other way than this. Ac tion
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does not cling to man.” One can wish to live as an
in di vid ual only by per form ing ac tions. As long as there
is the strong feel ing that one is a hu man be ing alone, the
laws per tain ing to the hu man be ing have to be ob served.
One can not live in one plane and ob serve the rules of
an other plane. The no tion of one’s be ing an in di vid ual is 
in sep a ra bly con nected with the ideas of and the
ne ces sity for de sire and ac tion. The very fact of
in di vid u al ity de notes that in di vid u al ity is not com plete,
and one can never rest with peace in an in com plete
con di tion. There is an in vol un tary urge from within to
strive to be come per fect. The in di vid ual, how ever,
thinks that per fec tion con sists in the ac qui si tion of what
is not al ready pos sessed. More over, the feel ing of the
need for cer tain ex ter nal ac qui si tions is based on a
spe cial want felt within, though this want may change
its na ture from time to time. Ev ery want man i fests it self
as an ac tion and goads the body to move to wards what is 
wanted. Even breath ing and think ing are the
im pli ca tions of the ne ces sity to ex ist as an in di vid ual
ever striv ing in na ture. There seems to be no other way
of liv ing as an in di vid ual than by the per for mance of
ac tion. If one re fuses to per form ac tion one shall be
forced to per form ac tion by the law of in di vid ual life.
In stead of yield ing to in vol un tary urges for ac tion it is
ad vis able to per form ac tion con sciously with good
de ter mi na tions, with out a de sire for self ish en joy ments,
and with a knowl edge of the law of ac tion and re ac tion.  

Shankara dis cusses the na ture of ac tion and
knowl edge and their re la tion with one an other.
Knowl edge, as Shankara un der stands it, is not the
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knowl edge that the hu man be ing is fa mil iar with. The
knowl edge that humans understand is knowl edge of
some thing other than the knower. It is al ways
knowl edge of some ob ject or ob jects. It is di vided
knowl edge that sep a rates the ob ject from the sub ject. It
is in com plete knowl edge, for, by it, it is not pos si ble to
know the sub ject and the ob ject at one and the same
time. When the one is known, the other is dis carded and
for got ten. It is not pos si ble to have whole knowl edge
through a pro cess; and per cep tion, or hu man
knowl edge, is ev i dently a pro cess. Pro cess means
change, and change is move ment to wards some thing or
some state which marks the pro cess as dis tinct from
per fec tion. Hence, hu man knowl edge is a per ish able
pro cess of an ever non-en dur ing strug gle for per fec tion.
A strug gle is not the same as an achieve ment, and truly
speak ing, hu man knowl edge never achieves any thing,
sub stan tially. The know ing fac ulty knows an ob ject
only as it wants to know it and as it is ca pa ble of
know ing it, and not as the ob ject is re ally in it self. The
form and the na ture of ob jects are de ter mined by the
form and the na ture of the con cep tual mod i fi ca tions of
the fac ulty of know ing. Thus hu man knowl edge is
sim ply coat ing an ex ist ing ob ject, the true na ture of
which is never known. The knowl edge of an in di vid ual
is sim ply ar ti fi cial. This is not the knowl edge that
Shankara is speak ing of when he dis tin guishes it from
ac tion. Hu man knowl edge is an ac tion alone, be cause it
is pro duced by the mo tion of the mind and the senses.
The knowl edge pro pounded in the Advaita Vedanta is
ob ject less knowl edge, and it is never pro duced but
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real ised. It is not the knowl edge of some thing but the
knowl edge of the knower him self. It is Atma-
Sakshatkara that Shankara means by knowl edge when
he says that ac tion is the an tith e sis of knowl edge.   

Ac tion is gen er ally an ef fort to wards the
achieve ment of an end. Man does not sim ply ex ist. He
ever tries to be come some thing else. He is never
sat is fied with sim ply ex ist ing. He wishes to change, to
be come. The im pulse for ac tion is in grained in the very
con sti tu tion of the in di vid ual. Ac tion has be come an
in dis pens able part of the in di vid ual self. Ac tion can not
be cast off, be cause it is not sep a rate from the form of
the make-up of the in di vid ual. The whole life of man is
ac tion. It is the na ture of his ac tion that de ter mines the
na ture of his life. Ac tion is the ex pres sion of the will to
live through an in stru ment of ac tion, namely, the mind
and the body. Jijivisha, or the wish to live, has as its
ef fects on the de sire to pos sess and de velop re la tions
with ex ter nal phe nom ena, which are cre ated by the
same de sire in the fash ion of its own con sti tu tion so that
it may find what it wishes to find. That un de sir able
ob jects and con di tions are also found in the world is due
to a con fu sion in the de sirer of what he ac tu ally wishes
to have. The de sir ing sub ject is not clear about its own
wants. This con fu sion ends in the com mis sion of sev eral 
un wise deeds which are due to lack of in sight in volved
in the tak ing of the de sired course of ac tion. This
con fu sion hap pens be cause all ac tions are, gen er ally,
one-sided in their mo tive. Gen er ally an ac tion is done
only with the con stricted vi sion which alone is al lowed
by that par tic u lar course of ac tion with out the cor rect
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knowl edge of all its con se quences. When a phy si cian
pre scribes a med i cine for the cure of a dis ease it is not
enough if he just knows that a par tic u lar med i cine has
got the ca pac ity to coun ter act that dis ease. He should
also know what re ac tions the drug may bring about in
the pa tient in spite of its al lay ing that one dis ease. The
in di vid ual, when it wants to ful fil a de sire, sim ply
knows what ac tion is able to ful fil that de sire, with out
know ing that that same ac tion may dis turb sev eral other
as pects of life and bring to him as a re ac tion great grief
later on, though it may tem po rarily en chant the de sirer
to be lieve that the de sire is ful filled. This is why the
world is both plea sur able and mis er a ble; it is the ef fect
of de sires as well as their un fore seen con se quences. An
in di vid ual is born in a par tic u lar con di tion or
en vi ron ment be cause the in di vid ual ei ther wished to
live in such a con di tion or it is the con se quence or
re ac tion of cer tain ac tions which it per formed ei ther
vol un tarily or be ing com pelled by the im pres sions of
pre vi ous ac tions. The mis er ies of the world are the
forms of the re ac tions of fool ish and de luded ac tions
per formed pre vi ously by the in hab it ants thereof. The
world is the name given to the man ner in which the
in di vid u als ex pe ri ence in their own selves the re ac tions
of their own de sires and ac tions. The uni verse is the
shadow cast by the de sires of the in di vid u als, and it is
what the de sires are and what the de sires sweep away
from pure ex is tence as they move to wards ful fil ment.   

Ac tion, or di narily, there fore, is a move ment of the
self to wards the not-Self and ex tra-or di narily a
move ment of the not-Self to wards the Self. But
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gen er ally the lat ter pro cess is not in cluded in the
cat e gory of what we un der stand by ac tion. The lat ter is
the nat u ral ab sorp tion of the Spirit into it self, a gen u ine
unfoldment, or rather the pris tine il lu mi na tion of it self
to it self. It is there fore the pro cess of the ces sa tion of
ac tion, though all pro cesses are ac tions in the strict
sense. By ac tion we mean the ex pres sion of a de sire, and 
move ment to wards Truth is not the ef fect of a de sire,
be cause it is a de sire to de stroy de sire, an ef fort to stop
ef fort. Such a de sire is not a de sire, and such an ac tion is
not an ac tion. It is the flam ing march of the soul to wards
its ex ten sion into in fin ity. When Shankara con tends that
ac tion and knowl edge are like dark ness and light
re spec tively, he re fers to the ac tion of the ego di rected to 
the ac qui si tion of ob jects and states cir cum scribed by
space, time and cau sa tion. Such an ac tion is ev i dently
alien to the char ac ter is tics of the knowl edge of Truth.   

The hu man be ing is in cluded in the out ward Na ture 
and there fore he has to obey the law of Na ture, viz.,
ac tion or change for the better. By hu man be ing we
mean an outer crust of con scious life, the chang ing
su per fi cial vest ment of true be ing. Hence, the hu man
be ing is the form of a tran sient cloak put on and
an i mated by the eter nal Self. The more the love for a
thing, the more one be comes the slave of that thing. Man 
is a slave of the body be cause he loves it, and be cause of
this love he has to act. There fore, the wise as pi rant
should per form ac tion know ing that it is not pos si ble to
cease from ac tion as long as he is bound by hu man
con scious ness. But this should be done with the
knowl edge of the lim i ta tions of ac tion, with the
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knowl edge that ac tion not prop erly guided by right
dis crim i na tion may lead to self-im pris on ment and
sor row.   

This Man tra of the Upanishad lays down the law of 
ac tion, that one should wish to live by per form ing
ac tion, be cause wish ing to live and ceas ing from ac tion
do not go hand in hand. If man wishes to live, he has to
act. If he does not act, he can not live. Free dom from
ac tion does not sim ply mean free dom from bodily
move ment, but free dom from ob jec tive think ing,
feel ing and will ing. The sec ond Man tra re fers to life in
the mind and the body, while the first to life in the Spirit.

MANTRA 3

Dev il ish are the worlds cov ered over by dense
dark ness, which are reached by those who have killed
their Self. The re gions ex pe ri enced by the de stroy ers of
the Self, i.e., those who are ig no rant of the Self, are
dev il ish or god less, be cause they are des ti tute of pu rity
and light, de void of Sattva-Guna, cut off from the
knowl edge of Truth. They are dev il ish be cause
ex pe ri ences there are ex tremely pain ful and
an tag o nis tic to the Di vine Pres ence. Peo ple who re ject
the Di vine Self and love the undivine mat ter, which is
sub jec tively called the body and ob jec tively the world,
have such ex pe ri ences as are char ac ter ised by ex treme
re pen tance for hav ing com mit ted the evil of not
know ing the Self. The Asuras, or the dev ils, are those
who have de serted the One Im mu ta ble Be ing.   
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In this sense all in di vid u als are Asuras in dif fer ent
de grees, be cause they ex pe ri ence the ma te rial sheaths or 
the bod ies. These realms of these un for tu nate be ings are
en vel oped by dense dark ness in the night of the Self. A
de sire that is a de ser tion of Truth takes a form later
which gives very un pleas ant ex pe ri ences to the de sirer,
be cause his ex pe ri ence is op po site to Ab so lute-
Ex pe ri ence. Such peo ple grope in spir i tual dark ness or
blind ness, which is the mother of sor row. Into such dark
re gions do these who are un true to their Self en ter. They
get bad births. A bad birth is a con di tion of life where
crav ing is the ruler, where mis take is the gov ern ing law,
where con fu sion and de lu sion are the fac tors con trol ling 
life, where evil is per pe trated and in tense sor row is
ex pe ri enced. This is the fruit of not know ing Truth and
catch ing un truth, the re sult of the wan der ing of the Jiva
in the water less desert of Samsara, the ef fect of eat ing
the for bid den fruit, the fruit of men tal and sen su ous
con tacts which sow the seed of the tor ture of
trans mi gra tion.   

A world or a re gion is called a Loka, which means,
ety mo logi cally, a con di tion of ex pe ri ence where
ev ery thing that is sown is reaped—whether sweet or
bit ter. A per son can ex pe ri ence the fruits of his ac tions
even in this very life. Only ex tremely pow er ful ac tions
that give rise to such in tense re sults as can not be
ex pe ri enced by this pres ent body are re served for fu ture
births. Many times a very in tense de sire is ful filled at
once. Mild de sires are ful filled later on. There fore a
world of ex pe ri ence is not so much an in de pend ently
real ob jec tive mass of mat ter as a field of ex pe ri ence
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where in di vid u als find the re quired at mo sphere to
man i fest and ex pe ri ence the re sults of their thoughts and 
ac tions.   

De stroy ing the Self means not to be aware of the
Self, to feel it as non-ex is tent and con se quently re ject it.
Since, how ever, it is not pos si ble to re ject the Self
com pletely—for it is not es sen tially dif fer ent from him
who re jects it—this re jec tion takes the form of
sense-con tacts ac cel er ated by men tal de sires.
Sen su ous ness, be ing an undivine con di tion, the
ex pe ri ences con se quent upon it are dev il ish and
tor ment ing. The Man tra teaches there fore that
knowl edge of the Self is ab so lutely nec es sary in or der to 
tran scend the re cur ring pains of birth, life and death.

MANTRA 4

The At man is mo tion less, one alone, swifter than
the mind. It is not over taken by the senses, be cause it is
prior to them. It is ahead of them. Oth ers run fast to
over take it, but it is be fore them even while sit ting. On
the ba sis of this Self does Hiranyagarbha make ac tions
pos si ble.   

The Self is mo tion less, be cause it is eter nal. It is
one, be cause du al ity is non-eter nal. In di vid u al ity and
mo tion mean chang ing from one con di tion to an other,
which means death. The Self, be ing per ma nent, is free
from in di vid u al ity and mo tion. Be cause the Self is
om ni pres ent it ex ists wher ever the mind goes and is
even be yond the prov ince of the mind. The mind may
run with the great est speed to any place or time, but the
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Self is al ready there, it be ing the very im pli ca tion of the
ex is tence and ac tiv ity of the mind. The senses can not
over take the Self, be cause the senses have got two
de fects. One is that they al ways run away from the Self,
and the other is that they can not work ex cept on the
ba sis of the Self. The Self is prior to ev ery con cep tion
and func tion. Even be fore we be gin to think prop erly,
con scious ness is al ready there, be cause with out it even
think ing is not pos si ble. The ex ter nal in stru ments of
sense are very quick in their ac tiv i ties of reach ing their
re spec tive ob jects, but they can not reach even an as pect
of the true Self be cause they are less than the mind,
which again is less than the Self. The whole mean ing of
the Man tra is that there is noth ing but the At man and
hence there is no ques tion of reach ing it through any
ac tiv ity of the mind and the senses. This At man can be
known not by strug gling through the senses but by
pac i fy ing the senses and with draw ing the men tal
func tions. The ac tions of the ego can not win fi nal
vic tory, be cause the ego is not true to the Self.   

The Self is like ether, ev ery where, and there fore its
char ac ter is tics as de scribed in this Man tra stand for this
one main char ac ter is tic, viz., Om ni pres ence, which
ex plains ev ery other at trib ute be long ing to the Self. The
Self is free from all the Dharmas of Samsara, be ing not
sub ject to any trans for ma tion. It is one, ever change less,
and ap pears to be many only to the de luded mind,
be cause of its conjuction with di verse bod ies. It is
already pres ent at the des ti na tion of the mind and the
senses, even be fore they reach it. It goes be yond all
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func tions and their re sults even with out it self
per form ing any func tion and ever rest ing in it self.   

On the ba sis of this Self, the cre ator,
Hiranyagarbha, makes pos si ble the man i fold ac tiv ity of
the uni verse. Hiranyagarbha is the ac tive agent who
grounds Him self in the Ab so lute Self in the ex e cu tion of 
cos mic func tions. The Ab so lute, when it is trans lated
into the cre ative prin ci ple of the cos mos, be comes the
dy namic and om ni scient or gan iser and mas ter thereof.
In short, Hiranyagarbha is the Ab so lute set into ac tion.
The mean ing of all this is that ev ery func tion of the
uni verse is car ried on prop erly, merely through the very
ex is tence of the Ab so lute, even if it does not per form
any act.

MANTRA 5

It moves, and it moves not. It is far, and it is near. It
is in side all this, and also out side all this. The move ment 
of the At man is like the move ment of the sun with
ref er ence to a perceiver. The sun does not re ally move;
only the clouds move. It is the mind that shifts its cen tres 
of thought, and con scious ness ap pears to fol low it
be cause of its om ni pres ent na ture. The mind can not
move out side the re al ity of the At man. Its mo tion is
within Truth, but, be cause it works in terms of forms or
par tic u lar cen tres, it moves and changes it self. And
be cause the At man-con scious ness is re flected through
the mind, the re flec tion ap pears to move when re ally the
me dium it is that moves. In it self, the At man does not
move, be cause it is eter nal. It is very far, be cause it is
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in fi nite and with out bound aries. Also it ap pears to be
very far to the ig no rant, be cause it is not pos si ble to
know it even in crores of births through any worldly
means. It is very near, be cause it is the heart of all. It is
nearer than even the mind. It is the cen tral ex is tence of
ev ery be ing here; there is noth ing nearer than the
At man. It is in side all this, be cause it is the sub tlest
prin ci ple im ma nent in ev ery thing. It is out side
ev ery thing, be cause it is the su preme tran scen den tal
be ing out side all names and forms. It is not ex hausted in
this uni verse. In the Purusha Sukta it is said fig u ra tively
that three-fourths of God is out side the uni verse.   

The At man is in tense knowl edge, with out in ter nal
or ex ter nal re stric tions.

MANTRAS 6 AND 7

He who sees all be ings in his own Self and the Self
in all be ings—he does not shrink away from any thing,
i.e., does not get dis gusted with any thing. In whom, the
knower, all be ings have be come the Self—to him, who
be holds unity, where is de lu sion, where is sor row? The
per son who has es tab lished him self in the Ab so lute Self
sees ev ery thing sit u ated in him self, be cause he is the
sup port and the pos si bil ity of all be ings. This reali sa tion 
co mes to him through ab so lute re nun ci a tion which
means the tran scen dence of all par tic u lar forms and
div ing into the gen eral sub stance which en ters into the
very fi bre of the par tic u lar i ties. Be cause of this
knowl edge of the one ness of all be ings there is no
rea son for him to get dis gusted with any form or to be
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at tached to any form. He knows that he lives in all
bod ies and that it is his spirit that works the lives of the
dif fer ent in di vid u als. He is the cos mic life in which all
in di vid ual lives are in cluded. Be cause of his sep a ra tion
from the body, the senses and the mind, he has got a full
knowl edge of and a con trol over all these ob jec tive
func tions. He con trols the whole uni verse, be cause he
has no at tach ment to it. Knowl edge and power are the
re sults of su preme re nun ci a tion. The sage with Self-
reali sa tion ex pe ri ences him self as the un dif fer en ti ated
wit ness of all changes and mod i fi ca tions. He is the
un chang ing Be ing who un der lies all be ings. Hence he
knows ev ery thing that changes. And ev ery thing has his
Self as the ba sis. He nei ther loves nor hates any thing.
Spe cial at ti tudes and re la tion ships are de vel oped
to wards ob jects only when they are be lieved to be other
than the Self. The differenceless At man does not al low
any such dis tinc tion within its un di vided ex is tence.
When an ob ject is con sid ered to be as much real as the
sub ject or at least to have some re al ity, the value of the
sub ject is lim ited, whereby the state of Ab so lute ness is
de nied. If the Ab so lute is at all pos si ble, du al ity can
never be pos si ble. Ab so lute-Ex pe ri ence is non-
re la tional. This knowl edge de stroys all de lu sion and
sor row. Such ob jec tive ex pe ri ences as grief and
de lu sion have no mean ing in the state of Ab so lute Unity. 
Plea sure and pain, con fu sion and mis take, are all the
re sults of ig no rance and de sire which are pos si ble only
in the case of an in di vid ual. The Ab so lute Be ing can
have no such in di vid ual ex pe ri ences. The cause of
mis ery, to gether with all its ef fects, is com pletely rooted

ISAVASYOPANISHAD 23



out in the state of the Ab so lute. This is the ex pe ri ence of
the sage. 

MANTRA 8

The At man is ev ery where, pure, bodi less,
scathe less, muscleless, taint less, un touched by sin,
om ni scient, wise, om nip o tent, tran scen dent and
Self-ex is tent. It is this At man that is the ba sis of the
di vi sion of ac tions among the di vin i ties pre sid ing over
time. These char ac ter is tics of the At man deny the
pos si bil ity of its hav ing ei ther the phys i cal, the sub tle or
the causal body. It is de scribed as be ing free from bodily
parts like mus cles, the sub stance of the sub tle body and
the im pu rity of the causal body. For the same rea son, it
is un tainted by ac tions, whether vir tu ous or vi cious.   

On the ba sis of the Self does the cos mic cre ator,
Hiranyagarbha, al lot the dif fer ent func tions to the
re spec tive di vin i ties con cerned with the rule over time.
This al lot ment of du ties is based on the Law of the
Ab so lute Self, and hence this Law can be over ruled by
none. The world works with great sys tem and or der
be cause it is based on the sys tem of the Ab so lute. The
law of ac tion and re ac tion fully il lus trates the beauty of
this law of equi lib rium based on the Ab so lute. All the
ap pear ing op po sites are rec on ciled and brought into
har mony by this Sutratma, or the Thread-Soul, which
con nects to gether the dif fer ent in di vid u al i ties and
re moves the con tra dic tions that ap pear to sep a rate the
in di vid u als from each other. The al lot ment of du ties to
the dif fer ent di vin i ties by the Sutratma is in ac cor dance
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with the dif fer ent stages of evo lu tion ex pe ri enced by the 
in di vid u als with re gard to whom the du ties are
per formed by the di vin i ties. This means that this
al lot ment is not ar bi trary, but it is the law of the
Ab so lute which takes into con sid er ation the con di tion
of ev ery be ing of the uni verse. When the uni verse is
dis solved into Ishvara, all in di vid u als ex ist in their
po ten ti al i ties, hav ing all their de sires bur ied and not
ful filled. The na ture of the uni verse to be sub se quently
man i fested is de pend ent upon what form is taken by the
dif fer ent un ful filled de sires of all the Jivas re main ing
un lib er ated. The uni verse there fore has got such a form
and is of such a na ture as is ne ces si tated by the
con sti tu tion of the in di vid u als that make up the
uni verse. Hiranyagarbha is, there fore, not, the real
di rect cre ator of the uni verse but the Di vine
Con scious ness that makes the man i fes ta tion of the
uni verse pos si ble. Hence He is nei ther a doer nor an
enjoyer. The con clu sion is that ap pear ances do not
af fect Re al ity, how ever in tense they may ap pear to be.   

This Man tra im plies that the truth of things is not
con di tioned by val ues that are valid for the hu man
be ing. All val ues are ne gated. The mo ment an
in di vid ual thinks of some thing it thinks of it in terms of
cer tain val ues or at trib utes. This er ro ne ous per cep tion is 
the cause of bond age. The only eter nal value which is
found in all things and which is com mon to all things is
ex is tence, what ever its na ture be. The at tri bu tion of
par tic u lar val ues, how ever, is the re sult of per sonal
in ter est and nar row vi sion on the part of the per ceiv ing
in di vid ual. The es sen tial na ture of all be ing is such that
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it can not be known by a perceiver as long as he does not
cease from look ing through the stained glass of his
mind. Cor rect per cep tion should get over pre con ceived
no tions. Here co mes the ne ces sity for self-de nial, a
de nial of per son al ity, a sur ren der of the ego in the
at tempt to ex ist as that which is com mon to all. Ev ery
par tic u lar is only a par tial as pect of the whole, but the
whole con tains all the par tic u lars within it self. This
gen eral whole be ing is the At man that is in all. Only the
in di vid ual val ues are spe cial to each in di vid ual. The
waves of the ocean may be of dif fer ent size, and it is
pos si ble to cre ate dis tinc tions among these waves, but
these dis tinc tions van ish when the com mon char ac ter of 
wa ter that is in all waves is known. The At man
tran scends and in cludes ev ery cre ated be ing. All val ues, 
ex cept ex is tence, are the ef fects of the re la tions that the
sub ject de vel ops with the ob jects. Re la tions be ing
pri vate and un real, all val ues, too, are un real. Pure
ex is tence, which is in de pend ent of all in di vid u al is tic
val ues, alone is real.

MANTRAS 9 TO 11

Into dense dark ness they en ter, who wor ship
Avidya. Into greater dark ness, as it were, they en ter,
who wor ship Vidya. The re sults achieved through the
wor ship of Vidya and Avidya are dif fer ent from each
other. One who knows Vidya and Avidya to gether
crosses over death through Avidya and be comes
im mor tal through Vidya. Avidya is lack of knowl edge of 
the Self, giv ing rise to de sire and ac tion. It is ig no rance
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which ex tends through var i ous de grees in the world of
man i fes ta tion. Ab sence of Self-knowl edge al ways
ex presses it self as a de sire or a wish for some thing
ex ter nal, whether seen or un seen. The ex pe ri ences of
those who be lieve in the re al ity of these phe nom e nal
worlds are al ways neg a tive and ob jec tive. They try their 
best to de velop re la tion ships and con tacts with the
ob jects of these worlds, think ing that they can ac quire
per fect hap pi ness thereby. All con tacts end in sor row,
all ac tions give rise to per ish able fruits. Noth ing that is
the re sult of the strug gle of the ego is long-last ing.
There fore, peo ple who wor ship and love the world and
its con tents en ter into dense dark ness, viz., death af ter
death. Their ex pe ri ences are pain ful be cause of the lack
of the light of knowl edge. But, there is one ad van tage in
this state of ig no rance, viz., the ab sence of ego ism.
There is op por tu nity for these ig no rant ones to rise to
higher states, if only they get proper guid ance. They
have no ego ism be cause their in tel lect is not de vel oped.
They fol low merely the in stincts of na ture.   

Those who wor ship Vidya, i.e., the knowl edge of
dif fer ent di vin i ties or ce les tial be ings, ap pear to fall into
greater dark ness. They have knowl edge, and hence
ego ism, too. Here knowl edge does not mean the
knowl edge of Brah man, but lower, rel a tive knowl edge.
Those who wor ship a ce les tial be ing, a di vin ity or God
Him self with form are led to the be lief that their state is
the all. Be cause what they as pire for is su pe rior to the
hu man re gion it ap pears as though it is good and worth
cov et ing. In fact this knowl edge is im per fect, ca pri cious 
and per ish able, be cause it is ob jec tive and not ab so lute.
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There is no hope of fur ther ris ing up in the case of those
who are sat is fied with the pres ent lot. This Vidya is
worse than Avidya, be cause Avidya at least pro duces
pain and makes one un der stand that the pres ent
con di tion is un sat is fac tory, while Vidya de ceives a
per son into the be lief that he is per fect and there is no
need for fur ther prog ress. A lit tle knowl edge is more
dan ger ous than no knowl edge. Those who are sat is fied
with the ce les tial re gion have to be re born as in di vid u als 
per form ing ac tion for the at tain ment of hap pi ness,
be cause the ef fect of Upasana or this lower knowl edge
has an end. One can not re joice in heaven eter nally.   

In this Man tra and in the fol low ing two a
com bi na tion of Vidya and Avidya is ad vised. This,
how ever, does not mean that the knowl edge of the
Ab so lute can be com bined with de sires and ac tions that
are the ef fects of ig no rance. Ac tion, be ing rel a tive in its
char ac ter, can be com bined with rel a tive knowl edge and 
not with Ab so lute Knowl edge. Rel a tive knowl edge
means the ef fect of the Upasana of a de ity. Both Karma
and Upasana re quire body-con scious ness, with out
which they have no value. They can not be com bined
with a knowl edge that is all-per vad ing and there fore
tran scends the body. Ob jects be long ing to the same
class join to gether, but not those be long ing to dif fer ent
classes. Ac tion there fore should be per formed with the
knowl edge of its causes and ef fects with re spect to one’s 
prog ress on the path to per fec tion. The egoless state of
ig no rance and the il lu mi na tion of knowl edge com bined
to gether give rise to true knowl edge, which is egoless
con scious ness.   
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Per for mance of ac tions with the full knowl edge
that it is the law of life that man i fests it self as ac tion and
there fore with out any rea son for the de sire for the
re sults of such ac tions makes one get dis gusted with the
world of ac tions, frees one from at tach ment and
lib er ates one from the tram mels of death. Through the
knowl edge of the di vine be ing, viz., the di vin ity whose
Upasana is per formed, one at tains to that di vin ity and
opens the door to im mor tal ity. Upasana of any di vin ity,
when it is per formed with a de sire to at tain that di vin ity
alone, gives one the tem po rary free dom of the
at tain ment of that di vin ity, and later makes one take
birth as an in di vid ual; but when ac tion is com bined with
this knowl edge, ac tion be comes self less. Ac tion has got
a qual ity of pro duc ing pain, and knowl edge by na ture is
il lu mi nat ing. When ac tion is il lu mi nated by knowl edge
it be comes the source of the ex pe ri ence of pain born of
Viveka, not pain born of ig no rance. Mo tive less ac tion
com bined with the knowl edge of di vin ity does not cause 
one to re vert to the mor tal world, but al lows one to at tain 
Krama-Mukti, or grad ual lib er a tion, through the
pas sage of that di vin ity of Upasana. The high est di vin ity 
of Upasana is Hiranyagarbha, the Cos mic Be ing, and
the re sult of this Upasana is the at tain ment of
Hiranyagarbha. The Upasaka reaches this state, and
from there he passes on ward to the Ab so lute, pro vided
his Upasana is not re stricted to the re gion of
Hiranyagarbha alone.   

There fore, a com bi na tion of Karma and Upasana is 
ben e fi cial; it leads to Krama-Mukti. But when they are
per formed sep a rately, they lead to their re spec tive
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spec i fied lim ited re sults and make one take birth as an
in di vid ual.

MANTRAS 12 TO 14

Into dense dark ness they en ter, who wor ship the
Unmanifest; into greater dark ness, as it were, they en ter, 
who wor ship the Man i fest. The re sults of these two
Upasanas are dif fer ent from each other. When the
knowl edge of the Man i fest and of the Unmanifest are
com bined, one crosses over death through the
Unmanifest and be comes im mor tal through the
Man i fest. The Unmanifest is the orig i nal con di tion of
equi lib rium of Gunas, viz., Sattva, Rajas and Tamas.
This con di tion is the pri mor dial mat ter that is the
sub stance of the uni verse in its causal con di tion. This is
the same as Maya or Prakriti. It is also called Avyakrita
or the un dif fer en ti ated. One who wor ships or adores this 
Unmanifest gets dis solved in the Unmanifest and
be comes uni fied with that dark equi lib rium where there
is no con scious ness and hence no ef fort is pos si ble.
When this Unmanifest man i fests it self, those who are
dis solved in the Unmanifest are re born as in di vid u als.
This Unmanifest is the or i gin of both the causes and
ef fects of all ac tions and hence it is con cerned only with
the uni verse and not with Brah man.   

The Man i fest is that which is pro duced from this
Unmanifest. This is the same as Hiranyanagarbha. One
who wor ships Him en ters into greater dark ness, as it
were, be cause he is tempted by the glory of the re gion of 
Hiranyagarbha and does not at tempt at the higher
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sal va tion. The eight Siddhis and all pos si ble great ness
come to one who at tains this Hiranyagarbha; but there is 
the dan ger of be ing sat is fied with this state, and hence it
is worse than get ting dis solved in the Unmanifest which
at least gives rise to the pain of birth and death and
makes one real ise the un sat is fac tory con di tion one is in.
Knowl edge that is not per fect and is within the ken of
Prakriti is pro duc tive of ego ism. Vikshepa, or
dis trac tion, is worse than Avarana. The state of
Hiranyagarbha is one of Vikshepa be cause there is
uni ver sal ob jec tive con scious ness and cos mic
en joy ment in it. But even Hiranyagarbha gets dis solved
in the Ab so lute and hence his state is less than the
Ab so lute. The state of get ting dis solved in the
Unmanifest is called Prakriti-Laya, which is not the
same as Moksha but is a tem po rary wind ing up of all
ac tiv i ties. The word Prakriti-Laya has got a spe cial
mean ing. All be ings are dis solved in Prakriti at the end
of the uni verse, but these can not be called
Prakriti-Layas, be cause they have got the po ten ti al ity of
re vert ing to or di nary in di vid u al ity since, even in this
state of dis so lu tion, their in di vid u al is tic Samskaras are
not de stroyed. A Prakriti-Laya is one who does not once
again be come an or di nary in di vid ual, but be ing re duced
to the fun da men tal fin est es sence of the om ni pres ent
Prakriti be comes the om ni pres ent Lord of the uni verse.   

The wor ship of the Unmanifest gives one the
knowl edge of ev ery thing in the uni verse. One
un der stands the na ture of the es sen tial con stit u ents of
life. The pain of death is the re sult of not hav ing this
un der stand ing. Pain is the re sult of the be lief in the
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re al ity of a cen trali sa tion of cer tain as pects of Prakriti
by the con scious ness of de sire. The pain of death is not
felt when there is the knowl edge that death is a change
of the con stit u ents of per son al ity which get re duced to
their fun da men tal units. Even as wa ter flows in a river,
life flows in ex is tence. Ev ery mo ment there is fresh life,
even as ev ery mo ment there is fresh wa ter in a river. Not
be ing able to bear this flaw or change is called pain, but
the knowl edge of all the es sen tial con stit u ents of this
flow ne gates all pain, be cause knowl edge is the op po site 
of at tach ment to par tic u lar forms taken by these
con stit u ents. Knowl edge of the es sence of Prakriti,
there fore, gives a full knowl edge of the en tire life of the
uni verse and thus pain and the con scious ness of change,
which are the char ac ter is tics of the in di vid ual, are not
felt. Hence one crosses over death through the wor ship
of the Unmanifest.   

Through the wor ship of the Man i fest, or
Hiranyagarbha, one at tains rel a tive im mor tal ity and
thence Krama-Mukti. The mean ing of these Mantras is
that one should com bine the wor ships of the Man i fest
and the Unmanifest, be cause an ex clu sive wor ship of
Hiranyagarbha con sid er ing Him as dis tinct from the
uni verse will not al low one to pro ceed to the Ab so lute,
since that as pect of the Ab so lute, viz., the Prakriti,
which is re jected and not med i tated upon, shall pull one
down to in di vid ual life. No dis tinc tion should be made
be tween God and the world; oth er wise the med i ta tion
would be par tial and lib er a tion would not be pos si ble
be cause of lack of com plete ness.   
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The ne ga tion of death through the wor ship of
Prakriti is not the ces sa tion of be com ing but the
non-ex pe ri ence of the pain of be com ing. The change is
there, but the change is not felt as some thing de struc tive
and un de sir able. The at tain ment of im mor tal ity through
the wor ship of the Man i fest is not rest ing in the
Ab so lute but the ab sence of the pain caused by de fects
like pov erty, vice and crav ing, as a con se quence of the
at tain ment of uni ver sal wealth, power and knowl edge.
There fore, these two con di tions are dif fer ent from the
reali sa tion of the Ab so lute.

MANTRA 15

The face of Truth is cov ered by a golden ves sel. O
Sun! Re move that for me whose law is to be hold the
Truth. The re sults achieved by hu man means and
heav enly means end in the state of Prakriti-Laya. This is 
the end and the high est achieve ment in Samsara.
Moksha is, how ever, dif fer ent from and be yond this. It
re quires the to tal de struc tion of de sires. Those who
can not at tain Moksha im me di ately at tain it grad u ally
through the pas sage of the Sun. This Man tra and the
next Man tra are a prayer to the Sun for al low ing one
pas sage across to the Di vine Be ing. Truth is veiled over
by a ves sel of gold. The es sen tial con scious ness within
the Sun is hid den by the ex ter nal disc which daz zles the
eyes of the be holder. That which we see in the Sun is not
what is within the Sun. That which is out side cov ers
what is in side. Brah man within the Sun is cov ered over
by the golden disc that alone is seen. It also means that
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the whole uni verse of cre ation with all its names and
forms is a golden ves sel. Gold shines and at tracts the
be holder. The world of names and forms at tracts the
mind, and the Truth within is not seen. My law is this
Truth. My vi sion is based on Truth; it is the per cep tion
of Truth. This per cep tion is not sense-per cep tion but
per cep tion whose law is Truth, i.e., spir i tual per cep tion
free from the pro cesses of the seer, see ing and seen.
With draw your rays, O shin ing God; do not tempt me
with what you are not; al low me to pass through the
pres ent ex pe ri ences to the true ex pe ri ence of the Spirit;
let me be hold what you are re ally.

MANTRA 16

O All-sus tain ing Lord! O Wise One! O Con trol ler
of all! O Ab sorber of ev ery thing! O Son of Prajapati!
Col lect and re move your rays; let me be hold that most
aus pi cious lu mi nous form of yours, for I am that
Purusha within you. The prayer im plies that the
reali sa tion of the Self is not at tained as a re sult of
beg ging or bor row ing, but it is the at tain ment of what
be longs to one self. It is one’s rightful in her i tance and
be com ing what truly be fits one self and, in fact, what
one self is. How ever much one may beg or pray, one
can not get what is not one’s. Hence Self-reali sa tion is
know ing one self. 

MANTRA 17

Let the breath go to the im mor tal Prana. Let the
body be re duced to ashes. O mind, re mem ber your
deeds. This is a prayer for the dis so lu tion of the
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in di vid ual prin ci ple of breath ing, i.e., the in di vid ual
Prana, in the cos mic im mor tal Prana or Hiranyagarbha.
The body is burnt and goes to the earth. The mean ing is
that the ef fects shall go to the causes. The sub tle body
pu ri fied by Karma and Upasana rises to the Sun in or der
to pass through it. The word Kratu means sac ri fice or the 
di vin ity of the sac ri fice or Upasana or the di vin ity of
Upasana or the mind that per forms the Upasana. Kratu
is a sac ri fice, and Upasana also is a sac ri fice be cause it
is an act. The ac tions done by a per son are wit nessed by
the di vin ity pre sid ing over the sac ri fice. The prayer is to
this di vin ity so that He may re mem ber what fate is to
be fall this per son af ter death in ac cor dance with his
ac tions. Here Agni is prayed to as the chief priest of the
sac ri fice and the wit ness ing di vin ity of the sac ri fice. It
may also be a prayer to the mind to re mem ber its deeds
like Upasana, etc., for the time of re mem ber ing has now
come. 

MANTRA 18

O Agni! Lead us along the right path for the sake of 
the at tain ment of the Su preme. O God! You pos sess
uni ver sal knowl edge; de stroy our crooked sins. We
of fer to you our best sal u ta tions. This is a prayer to the
wit ness of all ac tions done by an in di vid ual, for tak ing
him along the bright path of the gods, af ter pass ing
along which there is no re turn to mor tal ity. Agni here
stands for the prin ci ple of in tel li gence which guides all
thoughts and ac tions; it is the gate way to uni ver sal
knowl edge. Agni is like a torch that il lu mi nates the path
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of Krama-Mukti. There are sev eral guard ians of this
path, who be come greater and su pe rior as one ad vances
along, un til at last an im mor tal per son guides the soul.
Agni is one of the guides on the path.   

Sal u ta tion to Agni means the of fer ing of the best
trib ute and hom age to Agni. Sal u ta tion to an other
sig ni fies the de sire to unite with an other. Sal u ta tion is
that which pleases one the best. In stead of of fer ing
phys i cal ob jects, that which gives im me di ate
sat is fac tion is of fered.

CONCLUSION

The Isavasyopanishad ad vises the com bi na tion of
ac tion with ob jec tive knowl edge and not with Ab so lute
knowl edge. The Ab so lute is al ways op posed to
ob jec tive ness. Ac tion and Ab so lute knowl edge dif fer
from one an other in their causes, na tures and re sults.
Ac tion is caused by the sense of im per fec tion. Its na ture
is dis trac tion and its re sult is per ish able. Knowl edge is
caused by per fec tion. Its na ture is peace and its re sult is
eter nal. Hence ac tion and knowl edge are dif fer ent from
one an other. It is not pos si ble to say that ac tion can be
com bined with knowl edge in the be gin ning, though not
in the end, be cause the mo ment there is the dawn of
knowl edge there is the ces sa tion of ac tion. It is not
pos si ble for fire to be hot and cold at the same time.
Knowl edge can not co-ex ist with its op po site, viz.,
ac tion that is char ac ter ised by mo tion. Knowl edge is
mo tion less. When the cause of ac tion, viz., ig no rance, is 
re moved, all its ef fects also are re moved.   
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Fur ther, if the Upanishad had pro pounded the
com bi na tion of ac tion with Ab so lute knowl edge, there
would be no mean ing in the as pi rant’s ask ing for a
pas sage through the Sun af ter the at tain ment of
Ab so lute knowl edge. Ab so lute knowl edge gives rise to
im me di ate reali sa tion, or Sadyo-mukti. The fact that the 
prayer is for pass ing through a pas sage shows that the
dy ing per son has not yet at tained Ab so lute knowl edge.
Hence the com bi na tion of ac tion is only with rel a tive
knowl edge for, in Ab so lute knowl edge, there is no
pass ing to any re gion and there is no mo tion what ever.
Ab so lute ness means ex is tence merely, and not chang ing 
or mov ing. 
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KENOPANISHAD 

INTRODUCTORY

Karma and Upasana act as steps lead ing to Jnana.
The im me di ate re al ity ex pe ri enced by the hu man be ing
is the phys i cal body con nected with the phys i cal world.
The func tion of the body is to act ob jec tively in re la tion
to ex ter nal ex is tence. It is never pos si ble to keep one’s
in di vid u al ity in ac tive, be cause ac tiv ity is a ne ces sity
that urges the in di vid u al ity to tran scend it self in some
other state that is su pe rior to the pre ced ing one. Ac tion
can be de stroyed through ac tion alone, even as iron is
cut by iron. In di vid u al ity can be tran scended through
in di vid u al ity.   

Upasana is a men tal act, while Karma may also be
a phys i cal act. Mind also is a con stit u ent of
in di vid u al ity. The mind can be tran scended through
mind it self. The laws of the body and the mind are
over come through Karma and Upasana. Karma should
be done as a ne ces sity of in di vid ual life and not as a
pro cess of self-sat is fac tion. This is the dis tinc tion
be tween self less ness and self ish ness. Upasana is the
method of sub du ing the dis trac tive char ac ter of the
mind through con cen tra tion on the one ob jec tive re al ity, 
viz., God. God is the uni fied whole ness of ob jec tiv ity,
though in Upasana it is not pos si ble to con sider God as



the secondless Ab so lute. The body be comes steady and
calm; the mind be comes un shaken and the as pi rant
be comes fit for the higher state of Self-knowl edge by
pu ri fi ca tion at tained thus through Karma and Upasana.   

All ac tions done for the sake of the sat is fac tion of
one self be come moth ers of re birth, be cause ev ery de sire 
has to be ful filled either to day or to mor row. The
vast ness of de sires makes it im pos si ble for the
in di vid ual to ful fil all of them in this life it self. The
na ture of the fu ture birth is de ter mined by the de sires
that are left un ful filled in this birth. Plea sures and pains
ex pe ri enced in this life are the re sults of the pos i tive and
the neg a tive re ac tions of de sires and ac tions.
Knowl edge is pos si ble, there fore, only for one who
ceases from de sir ing ob jects, whether phys i cal or
psy cho log i cal, real or ideal.   

Even the mem ory of de sires and ex pe ri ences has to 
be erased. Noth ing that is ob jec tive can be per pet ual,
be cause some thing be comes an ob ject only when it has
a re la tion ship with a sub ject. All re la tion ships con sti tute 
bond age. The mere fact that ob jects ex ist in the world
does not con sti tute bond age. It is the re la tion ship that is
de vel oped be tween one ob ject and an other that
con sti tutes bond age. De sire for the knowl edge of
Brah man is not a de sire, be cause such a de sire is like the
move ment of a straw to wards fire. De sire shall be burnt
by the knowl edge of Brah man. Move ment to wards the
Self within is not the de vel op ment of a de sire, but the
pro cess of the ces sa tion of de sire. The senses and the
mind get with drawn and dis solved in the unity of the
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Self. Im mor tal ity is the con di tion of the ex pe ri ence of
the Self as free from the con nec tions that it ap pears to
have with the not-Self.   

The Mundaka Upanishad has said that the seeker
af ter knowl edge should first in ves ti gate the
worth less ness of re gions which are the ef fect of ac tions
per formed in this world. He should get dis gusted with
the world through un der stand ing and not merely
through tra di tion. Rea son should strengthen faith, logic
should sup ple ment in tu ition. This shall bring about
per fect Vairagya born of Viveka. Vairagya is not
pos si ble with out a pre vi ous con vic tion, and con vic tion
is not pos si ble with out an a lyt i cal knowl edge. This
power of anal y sis co mes to a per son, first through past
mer i to ri ous deeds, next through Satsanga, and later
through Svadhyaya and Vichara.   

Karma and Jnana: Karma is a mod i fi ca tion of the 
pres ent state into an other state, di rected by a ne ces sity.
Ev ery ac tion is based on a vol un tary or in vol un tary
de sire, ex pressed or po ten tial. One does not move
with out a pur pose, and ev ery pur pose is a lim i ta tion,
which shows that the ac tor is not com plete in him self.
But knowl edge is not an ac tion. Knowl edge is be ing. If
knowl edge is an ac tion it should be a means to some
other end, but we do not find any end to be reached
be yond knowl edge. Knowl edge is some thing like
at tain ing to one self, which, if it is called a pro cess,
would con tra dict ex pe ri ence. One can not reach one self
or at tain one self or move to wards one self ex cept by
know ing one self. A per son who is asleep or dream ing
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may be said to be away from him self, but if he wishes to
at tain him self or go to him self in that imag ined state of
ab er ra tion, he can do it only by wak ing up from that
dream or sleep and not by walk ing or mov ing. His body
may be car ried from place to place, but he will not at tain
him self ex cept by wak ing. Sim i lar is the case with
Brahma-Jnana. One can not reach Brah man through an
act, be cause all acts are a pro ceed ing away from the
Self. Knowl edge is sub sist ing and not pro ceed ing.
Knowl edge is not a means to an end, but the end it self.
Af ter know ing we have to do noth ing, but af ter do ing we 
have to know some thing. This is the dif fer ence be tween
ac tion and knowl edge. Knowl edge is, there fore,
pos si ble only af ter the dis so lu tion of all ac tions, through 
hear ing, re flec tion and med i ta tion pre ceded by
discriminative dispassion. This is the rea son why the
Upanishad has de clared that the Self nei ther de creases
nor in creases through ac tion, be cause ac tion is a mo tion, 
and the Self is mo tion less.   

Even if there is no in ti mate re la tion ship be tween
Self-knowl edge and ac tion, it is pos si ble for the ac tive
in di vid ual to tran scend his ac tive in di vid u al ity be cause
of the fact that the Self per vades the in di vid ual as his
very ex is tence. The re la tion ship be tween the in di vid ual
and the Su preme is one of iden tity and not sep a ra tion,
but the imag ined sep a ra tion al lows the pos si bil ity of
Sadhana to wards per fec tion. Though Sadhana is an
ac tion in the realm of Adhyasa (su per im po si tion), it is
pos si ble to get rid of in di vid ual con scious ness through
Sadhana be cause the pro cess of at tain ment also is
con nected with the Adhyasa. The con clu sion is,
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there fore, that the at tempt for Self-knowl edge should be 
pre ceded by the long ing for the same as the re sult of
re nun ci a tion given rise to dis crim i na tion.

The Self is of the na ture of At tain ment. There fore,
it can not be at tained through any amount of ex ter nal
ex er tion or striv ing, and no striv ing is there with out an
ob jec tive mo tive. The Self is at tained through putt ing an 
end to all mo tives and ne ces si ties gov ern ing the laws of
the phe nom e nal uni verse. That which is one’s own
Na ture can not be dealt with in any way. It can not be
pu ri fied, ob tained, changed or de fined. The Self is
ob ject less, im ma te rial, form less and im mu ta ble. All our
deeds bear fruit in a world of space and time. That which 
is not done (uncreated) can not be at tained through what
is done (cre ated). Any thing that is ob tained through
per ish able in stru ments is it self per ish able. Ev ery thing
of the world is per ish able, and, there fore, noth ing of this 
world can be an in stru ment in the at tain ment of the Self.
Ob jec tive ac tions give rise to ob jec tive fruits. Men tal
ac tions give rise to men tal re sults. The ef fect is of the
same na ture as the cause. The Self is nei ther a cause nor
an ef fect. There fore, all re la tion ships and pro cesses
per tain ing to causes and ef fects are ex ter nal to the
na ture of the Self. The means adopted should be fit the
na ture of the end. The end is im mor tal ity and the means
to it, there fore, can not be a mor tal one. Knowl edge is
at tained by the Self, not by do ing some thing, but by not
do ing any thing. This co mes to ces sa tion of all de sires,
whether sub jec tive or ob jec tive, man i fested or
unmanifested. Knowl edge is the same as ex is tence or
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be ing, while thoughts and ac tions are becomings or
changes.   

Brah man is Vastu-Tan tra (de pend ent on the ob ject
of knowl edge). The knowl edge of Brah man is not
de pend ent on the mind of man. One can not con ceive of
Brah man as one likes. It is minds that dif fer, and not the
Self. Con cep tions and ex pe ri ences be long to the mind.
The Self is the gen eral ground of all be ings, and its
knowl edge there fore is the same to all. Dif fer ent peo ple
can not have dif fer ent kinds of knowl edge of Brah man.
The knowl edge of Brah man is de pend ent on It self. But
thoughts and ac tions are de pend ent on the in di vid ual.
One can change one’s thoughts and ac tions as one likes;
they are Purusha-Tan tra (de pend ent on the in di vid ual
sub ject). This is the rea son why con cep tions and ac tions 
which are the char ac ter is tics of the mind and the senses
have no ac cess to the knowl edge of Brah man.
Brahma-Jnana is pos si ble af ter ef fac ing one self, af ter
be com ing non-ex is tent from the worldly point of view.
It is the un ion of sub ject and ob ject that is meant by
Self-ex pe ri ence. The Self is de pend ent on its own
great ness. Its glory is un sul lied by ex ter nal changes.
Moksha is eter nity. Eter nity is per pet ual change -
less ness. The Kena Upanishad es tab lishes the truth of
the un chang ing, wit ness ing char ac ter of the Self. 
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SECTION ONE

MANTRA 1

The Self is the con trol ler and the di rec tor of the
mind, Prana and senses. It acts with out a body and
with out a mind. Its ac tion is not a move ment, but the law 
of ex is tence. Its very ex is tence ac tu ates the phe nom ena
of the five ex ter nal sheaths. These sheaths have
bor rowed ex is tence and bor rowed con scious ness.
What ever ap pears to be good in them be longs to the
Self, and what ever im per fec tion there is, that be longs to
the five sheaths. The Self is the cause of ex ter nal
ac tiv ity even as the sun or the lamp is the cause of
worldly work. It is un af fected by ac tions. It does not do
any thing, but ev ery thing is done be cause of it.   

All ac tions are con trolled by the law of
Ab so lute ness. This ac counts for the sys tem atic work ing
of Na ture. Ex is tence is an equi lib rium, a bal ance of
forces, a dy namic statis. The life of man is, there fore,
reg u lated by the law of unity. All move ments are
to wards the Self, all thoughts are di rected to wards the
Self, all de sires are the de sire for the Self, all hap pi ness
is the re flec tion of Self-Bliss. All be ings crave for unity.
There is no hap pi ness in in di vid u al ity. But this love for
unity is many times dis torted in the form of love for the
uni fi ca tion of phys i cal ob jects. This is the cause of



me tem psy cho sis. The evil of this world is the ef fect of
the de sire for the unity of phys i cal ob jects, which is an
im pos si bil ity. The Spirit is unity, and not the ob jects.
Know ingly the mind in dulges in evil be cause it is
un aware of any thing be yond the causes of evil.
Good ness and truth are metapsychical. There fore, the
mind can not know real truth and good ness. True
good ness dawns when the mind dies. The Self re veals
it self when the in di vid ual ceases to ex ist.

MANTRA 2

The Self is the hear ing con scious ness of the ear
and, sim i larly, the con scious ness of the other dif fer ent
sense-func tions. The or gans of hear ing, see ing, etc. are
not ca pa ble of func tion ing with out Self-aware ness. The
na ture of the Self can be de fined by what it is not and not 
by what it is. The Self, as it is in it self, is in de fin able,
be cause it is de void of the char ac ter is tics that a
def i ni tion re quires. It is not a sub stance with at trib utes,
nor is it an in di vid ual di rect ing the senses, etc. It is
noth ing to the senses and the mind, though it is
ev ery thing to it self. Through the acts of de lib er a tion,
vo li tion and de ter mi na tion, it is pos si ble for us to in fer
the na ture of the Self. The born, the orig i nated and the
com pounded sub stances can not be ex plained and
ac counted for ex cept on the ba sis of an un born, an
un ori gin at ed and an un com pounded be ing. The world of 
ex pe ri ence is the in di ca tor of the ex is tence of an eter nal
be ing. The ac cep tance of our fini tude pos its the
ex is tence of the In fi nite. That we are im per fect means
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that there is a per fect be ing. But it is not pos si ble for us
to pre sume that we are per fect now it self, be cause our
ex pe ri ence re volts against that con clu sion. When the
ab sence of any thing brings about trou bles and
ca lam i ties, the value of its ex is tence is real ised. When,
with out some thing, noth ing can be ex plained, we have
to ad mit the re al ity of that some thing. No ex pe ri ence is
ex pli ca ble ex cept on the sub stra tum of a per ma nent
Self. The feel ing of ‘I’ within us re fuses to be re jected
and as serts it self even be fore we be gin to think.
Con scious ness is pre sup posed by think ing. Any thing
that is a com pos ite of parts must be de pend ent on a
non-com pos ite whole ness of be ing. Dif fer ences can be
ex plained only by non-dif fer ence. Cor po re al ity has got
a value only on the hy poth e sis of an in cor po real be ing.
We give value to our bodily ex is tence be cause we
con found the in di vis i ble Self with the di vis i ble body.
The senses dis agree among one an other, but this
dis agree ment is rec on ciled and set into har mony by the
uni fy ing Self within.   

In the state of wak ing, con scious ness per vades the
body, even as fire makes an iron ball red hot when it
heats it. It be comes dif fi cult to dis tin guish be tween the
fire and iron in that con di tion. Sim i larly, the body
ap pears to be the Self be cause of this per va sion of
con scious ness over the senses and the body. But
con scious ness is dif fer ent from the senses and the body,
even as fire is dif fer ent from the iron ball.
Self-rev e la tion is the na ture of the Self. Be cause of it the 
senses re veal to us ob jects. They die with out it. As the
sun il lu mines the world, the Self il lu mines the mind and
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the body. Thus it is proved that the body is not the Self
and that the mind also is not the Self.   

Sim i larly, the Prana is not the Self. The Prana is the 
ex pres sion of the mind. It is the con nect ing link be tween 
the mind and the body. The flow of Prana is reg u lated by 
the func tion of the mind, and the body in turn is
con trolled by the move ments of the Prana. The
con di tion of the body de pends upon how the Prana
works, and the con di tion of the Prana de pends upon how 
the mind works and what de sires it has.   

There is life in Prana be cause of the life of the Self.
The Prana has no life (con scious ness) in the deep sleep
state when it is dis con nected from the Self. There is a
loss of con scious ness of breath ing and the other
func tions of the Prana. In con clu sion, there fore, it is to
be known that noth ing of the five ex ter nal sheaths has
any thing of re al ity.   

Im mor tal ity is at tained through the knowl edge of
the fact that the Self is the in de pend ent ex is tence. Death
is ne gated be cause of the ab sence of de sires. Death is
the pro cess of the re shuf fling of one self from one
con di tion to an other con di tion. This pro cess is the ef fect 
of un ful filled de sires. Noth ing is lost when this body is
lost, be cause death is the cast ing off of what is not
needed and the way of en ter ing into what is needed.   

Knowl edge is dis in te gra tion of per son al ity and
in te gra tion of be ing. Em bodi ment is the cen trali sa tion
of en ergy by de sires at tended by con scious ness.
Gen er al ity is particularised by de sires. Ev ery one wants
some thing and not ev ery thing. This sep a ra tion or
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par ti tion cre ated by the de sires lim its the de sirer to the
form of the ob ject of his de sire. This re sults in the
ex pe ri ence of death and birth by the de sirer, be cause he
has to main tain the re al ity of the form of the ob ject of his 
de sire. Knowl edge, there fore, con sists in the cancelling
of the truth of all forms of de sires and re mov ing the
par ti tion that is cre ated.   

The Self hood at trib uted to the senses, etc. has to be
tran scended through the ne ga tion of their re al i ties. This
re quires ex traor di nary cour age, or Dhairya, be cause it is 
hard to ne gate what is ex pe ri enced as a re al ity. To real ise 
that the chang ing of bod ies is for one’s good, to know
that get ting rid of in di vid u al ity is ben e fi cial, to come to
the con clu sion that impersonality is the real state of
be ing, to de tach one self from one’s pet forms of
ex pe ri ence, is not easy. Faith in Truth means dis be lief in
phan toms. Im mor tal ity and mor tal ity are ut ter
con tra dic tions. We can not live in God and at the same
time live in the world. The world is a nihil in the glory of 
the Self hood of Di vin ity.   

Tran scend ing this world does not mean cast ing this 
world away and go ing to an other, su pe rior world. The
world is a con di tion of ex pe ri ence, a mode through
which we view re al ity, a form which we have se lected
out of the im mense Ground of forms. As long as we are
sat is fied with some con di tion of ex is tence and do not
want its other con di tions, we are said to live in a
per ish able world, be cause no con di tion is com plete. All
modes are, af ter all, dis torted as pects and do not re veal
to us the full ness of per fec tion. Re nun ci a tion of this
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world, there fore, means dis sat is fac tion with ev ery thing
that we ex pe ri ence at any time, at any place and un der
any cir cum stance. Noth ing of this uni verse should
please us, lest we should be pleased with ap pa ri tions or
thought-con struc tions or dream-ob jects. Death less ness
is the re sult of desirelessness, of rest ing in the con di tion
of want ing noth ing at all, noth ing of this world, noth ing
of the other world, noth ing of this body, noth ing of the
mind, noth ing of ex ter nals or in ter nals. Ne ga tion of
death means tran scen den tal in de pend ence, or Kaivalya.
It is to be con nected with noth ing, to rest in Su preme
Subjectness.   

The world is the col our that we paint over Truth.
This col our is the one in which we ap pear, and it is
var ie gated. The colours change as we change our selves.
What we are, that the world is. The ob jects are
in flu enced by the char ac ters of the sub jects. The form of 
what we per ceive is de pend ent on the in stru ments
through which we per ceive. The col lec tive mind of all
of us gives form and value to what it ex pe ri ences, and
this it does on the ba sis of the con sti tu tion of it self.
What ever be the value or great ness of any thing of the
world, it is de ter mined by the ne ces sity of the
experiencers to ex pe ri ence that value or great ness. The
good and the evil of this world are the re ac tions
pro duced by the wants of in di vid u als and, as such, good
and evil are not ab so lute val ues. The form of the world
of ob jec tive value ceases to ex ist the mo ment the
po ten ti al i ties of wants in the in di vid u als are an ni hi lated, 
i.e., when the ne ces sity for any form of ex pe ri ence in the 
cos mos is put an end to. Free dom from de sires is
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some thing like ex ist ing as a gran ite moun tain that
knows no change even when storms blow over it. It is to
ex ist in the high est sense of ab so lute non-du al ity. This is 
im mor tal ity. Though the ex pe ri ence of the Im mor tal
need not nec es sar ily mean the de struc tion of the body,
the body will be in ca pa ble of main tain ing it self for long, 
for want of ego is tic de sires. There fore, Moksha in the
real sense means ex ist ing in the con di tion of the Truth of 
bodilessness. The high est Jivanmukti is im me di ately
fol lowed by Videhamukti. Brah man is ex pe ri enced here 
and now.

MANTRA 3

Nei ther the eye nor the speech nor the mind can
reach Re al ity. These in stru ments of knowl edge re veal
ob jects, not the sub ject. The sub ject is the source from
which these in stru ments pro ceed like rays. The rays are
pro jected out wards, not in wards. Even as fire can not
burn it self, the Self can not know it self through these
in stru ments. The mind wills and de ter mines with
re spect to what is within the prov ince of its knowl edge.
But it can not will and de ter mine with re spect to the Self, 
be cause the Self is not a sub stance which can have
re la tions with any thing. It is nei ther the known nor the
un known. It is not the known be cause there is no means
of know ing it. All our means are phe nom e nal. What is
per ish able can not reach the Im per ish able. The means of
the knowl edge of the Self is it self. The Self is the ob ject
of its own knowl edge. The knower can not know the
knower through any pos si ble means. Om ni pres ence

50 ESSAYS ON THE UPANISHADS



ne gates all re la tion ships, and ev ery kind of knowl edge
is the re la tion ship be tween the knower and the known.
Ev ery thing that is known or man i fested is tainted by its
dis tinct ness and, there fore, is sub ject to mod i fi ca tion
and death. The ob ject of knowl edge is set in op po si tion
to the sub ject, and this op po si tion pre vents the full ness
of knowl edge on the part of the knower. The knower can 
never have com plete knowl edge if the ob ject of
knowl edge con trols him. The pos si bil ity of com plete
knowl edge shows that the ob ject of knowl edge is
con trolled by the knower. He can know it in any way he
likes, but ca pri cious knowl edge is not real knowl edge.
Real knowl edge is ever the same. This is pos si ble when
the knower re nounces his ca price, i.e., when he does not
know the ob ject of knowl edge as some thing
sep a rated—in other words, when he knows him self
alone. What ever is known is petty and per ish able. It is
the cause of pain and mis ery. It is to be re jected. All
con tacts are mines of sor row, the rea son for which is that 
in all pro cesses of knowl edge the knower tries to run
away from the Truth of him self. Knowl edge is the
con di tion of non-op po si tion and non-con tra dic tion.   

An ob ject can be de fined or per ceived through its
class, qual ity and ac tion. But the At man does not be long 
to any class, and it is de void of qual ity and ac tion.
Per cep tion and in fer ence fail in their at tempt to know
the At man. Per cep tion is pri vate knowl edge, valid only
to the perceivers, and there fore not trust wor thy.
In fer ence is the re sult of per cep tion and so it, also, is
un trust wor thy.   
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Aga ma, or in tu ition, is the only source of valid
knowl edge. Per cep tion and in fer ence dif fer in their
char ac ter is tics in ac cor dance with dif fer ent places,
times, per sons, ob jects and con di tions. In tu itive
knowl edge is not in need of cog ni tive in stru ments or
any ex ter nal source of knowl edge. The knowl edge of
ev ery thing that is known is the re sult of the in ter ac tion
of the na tures of the sub ject and the ob ject. But true
knowl edge is not the re sult of any in ter ac tion. True
knowl edge is self-lu mi nous. Hence the At man is not the
un known also.   

The At man is as sumed as a pos tu late in all
pro cesses of knowl edge. No knowl edge is pos si ble
with out such an as sump tion of the indubitability of the
ex is tence of the Self. One’s own Na ture can not be
per ceived, for want of means. Self-ex is tence is free
from all doubts and is an es tab lished fact. The Self is,
there fore, nei ther to be re jected nor to be grasped or
ob tained, be cause of its not be ing ei ther the known or
the un known. If it is the un known it be comes an ob ject
to be known, i.e., the cause of knowl edge. One seeks for
a cause be cause one wants to pro duce an ef fect. All
ef fects are per ish able, and it is not pos si ble to pro duce
any ef fect through per fect knowl edge. Knowl edge does
not pro duce any thing. No power is man i fested in the
state of per fect knowl edge. All pow ers of ef fects are
phan toms. Self-ex is tence never be comes an other.   

The pro duc tion of an ef fect or the man i fes ta tion of
a power shows that the cause or such a pro duc tion or
man i fes ta tion is not per fect in it self. There is noth ing
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worth at tain ing or man i fest ing ex cept one’s own Self.
Noth ing other than the Self—the knower—can bring
last ing ben e fit. The Self is not pro duced, but known.
Knowl edge, there fore, is not in re la tion with any thing.
The de sire for any thing ex ter nal to the Self shall meet
with a mis er a ble fate. The state ment that the Self is other 
than the known and the un known fig u ra tively in di cates
that the Self is non-re la tional, un con di tioned, in fi nite.   

The in ner Self of all, the bril liant light of
con scious ness, oth er wise known as Brah man, does not
be come an ob ject of it self, be cause it ex ists ev ery where. 
In fin ity is one and there fore can not have an ob ject. It
knows it self and not an other.   

This knowl edge is re vealed to us not through any
of our func tions but through the grad ual ces sa tion of our 
func tions, which is the re sult of ad vance ment in
evo lu tion, deep ened ex pe ri ence, con tact with the wise
and dis il lu sion ment of one self through si lent
in tro spec tion. Knowl edge does not come by leaps and
bounds. It fol lows a sys tem atic pro cess, un veil ing the
fact of ex is tence. It is not pos si ble to climb over the
higher with out step ping over the lower. The grosser
man i fes ta tions have to be paid their dues, have to be
pac i fied, not re pressed, be fore our tran scend ing them.
No brute force, no dog matic tra di tion, no pet be lief can
be a help in the at tain ment of knowl edge. Clear
un der stand ing, free from all pas sions and pre con ceived
no tions, alone acts as a torch il lu mi nat ing the path to
per fec tion.
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MANTRAS 4 TO 8

Brah man should be known to be other than what
can be ex pressed by speech, thought of by the mind,
seen by the eyes, heard by the ears, or re vealed by life’s
func tions. The na ture of Truth can be known through
de ni als alone. We can not call Brah man Sat be cause it is
the op po site of Asat. It can not be called Asat be cause it
is the op po site of Sat. It can not be called Sadasat, i.e., a
com bi na tion of Sat and Asat, be cause this be comes
self-con tra dic tory. It can not be said to be be yond Sat
and Asat, be cause this is un in tel li gi ble. Thus we are
cor nered in ev ery way, and all def i ni tions of Brah man
be come im pos si ble. The only way of as cer tain ing it is,
there fore, to deny ev ery thing that we know through the
senses or through the mind. Brah man is some times
called in the Upanishads Asat, or non-ex is tence,
be cause the seers of the Upanishads wanted to make it
clear that Brah man is noth ing that ex ists ac cord ing to
our con cep tions of ex is tence. Many times Brah man is
also called Asamprajnata, or the un con scious or the
un known, be cause it is noth ing that is known to us, and
it is not knowl edge as we un der stand knowl edge to be. It 
is there fore called super-be ing or tran scen den tal be ing,
super-con scious ness or tran scen den tal con scious ness. It 
is called Sat, or Be ing, be cause the world is Asat, or
non-be ing, or per ish able. It is called Chit, or
con scious ness, be cause the world is Achit, Jada, or
un con scious ness. It is called Ananda be cause the world
is Dukha, or sor row. It is called great be cause
ev ery thing else is small. Thus, ev ery char ac ter is tic
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which we at trib ute to the Di vine Be ing is the op po site of 
what we ex pe ri ence here. But we can not know ex actly
what the Di vine Be ing is as it is in it self. Our knowl edge 
of the per fected con di tion is the re sult of a log i cal
de duc tion from our im per fect ex pe ri ences. Its
ex pe ri ence is ad mit ted be cause noth ing can be
ac counted for with out such an ad mis sion. It is the one
fac tor that gives mean ing to life and ex plains our
thoughts and be hav iours, speeches and ac tions.
Brah man, there fore, should not be mis taken to be
any thing that is ex pe ri enced by any in di vid ual in any of
its con di tions. The ex pe ri ence of Brah man means the
de struc tion of in di vid u al ity. The ex pres sions of
in di vid u al ity are al ways par ti tioned into the knower and 
the known. The Upasana (de voted wor ship) of a
per sonal Di vin ity, no doubt, in te grates the men tal
con scious ness, col lects its rays, makes it one whole
be ing and raises the in di vid ual above the pains of the
world. But it is not the same as Brahma-Sakshatkara
(reali sa tion of Brah man) be cause, in Upasana, du al ity is 
not de stroyed. Ev ery ob ject of Upasana is based on
Purusha-Tan tra; the na ture of the ob ject of Upasana
de pends upon the de sire of the Upasaka. The ob jects of
Upasana, there fore, dif fer from one per son to an other;
but Brah man can not dif fer like that. Brah man is
Vastu-Tan tra. Its knowl edge is un shakable and
de pend ent on noth ing. It is the grand, im mo bile
Self-ex is tence. Upasanas are, there fore, helps, means,
to the knowl edge of Brah man. But the ob ject of
Upasana is not Brahman.   

KENOPANISHAD 55



The na ture of the ob ject of Upasana is not
char ac ter ised by pure con scious ness, but it is de fined by 
the de vout thought of the Upasaka. Truth, as it is in
it self, is Chinmatra-Svarupa (of the na ture of pure
con scious ness alone), not de fined by thought. The word
Brah man is de rived from the root Brimh, which means
to swell, to grow great, to per vade all space, to be
com plete and per fect. All qual i ties that we at trib ute to
Brah man are the ef fects of our de vo tion. Even the best
qual i ties su per im posed on Brah man are what we
con sider as the best. The reali sa tion of the Ab so lute
means the re nun ci a tion of all our ideas—good or bad,
great or low. It is to rest sim ple and si lent, calm and
un dis turbed, in the state of want ing noth ing. It is to be
noth ing at all, in the strict est sense. Su preme at tain ment
is the re sult of su preme re nun ci a tion. When we, as
per sons, be come non-ex is tent, we are said to ex ist as
Su preme Ex is tence.   

Con cep tions, per cep tions and forms of ex pe ri ence
given rise to by per sonal in ter ests can not have ul ti mate
value. Per fect and dis in ter ested ex is tence means the
re nun ci a tion of all particularised forms of ex pe ri ence. It
is not pos si ble to bring down the Self to the level of what 
it is not and what is less than it. Knowl edge, de sire and
ac tion con nected with the hu man be ing are guided by
the Self and there fore they can not guide the Self; they
are de pend ent. What ever is ex pressed is mor tal, and
what ever is not the Self is ex pressed.
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SECTION TWO

MANTRAS 1 TO 3

The reali sa tion of Brah man does not take the form
of per sonal ex pe ri ence. One can not say or tell that one
has known one’s Self well, be cause ev ery thing that is
known be comes an ob ject. The Self is the knower of all,
and is not known by any thing. To say that one has
known it is to limit it, and to say that one has not known
it is, again, to limit it. The knower does not know
any thing other than the knower, which can not be called
the knowl edge of the knower. Knowl edge works on a
dualistic ba sis. But the Self is non-dual. There is no
knower other than the Self. It alone ap pears as the one
and the many, as the experiencer and also the
ex pe ri enced. The ques tion of the knower, the
knowl edge and the known does not arise re gard ing the
pure Self. In all pro cesses of knowl edge nei ther the
sub ject is well known nor the ob ject. Hu man knowl edge 
is par tial knowl edge. Ev ery ex pe ri ence of the hu man
be ing is lim ited. The glory and the great ness of the
world of ex pe ri ence is a dis torted shadow of the
Su preme Be ing. No man i fested knowl edge can be
com plete, be cause ev ery knowl edge is ei ther of the
sub ject or of the ob ject, and nei ther the sub ject nor the
ob ject is re ally known through any form of knowl edge,



be cause the knowl edge of the ob ject is the ex pres sion of
a sub jec tive im per fec tion, and the knowl edge of the
sub ject, also, is thereby con cealed, for ob jec tive
con scious ness pre vents sub jec tive aware ness.
In di vid ual knowl edge al ways hangs mid way be tween
the knower and the known, and it is ca pa ble of know ing
nei ther, in truth. There fore, knowl edge of Brah man
can not be ex pressed.   

It is not pos si ble to have a lit tle knowl edge of
Brah man, as Brah man can not be di vided. Ei ther there is
full knowl edge of it or there is no knowl edge of it.
Lim ited ex pe ri ences are not in any way even a lit tle of
Brahma-Chaitanya. Dif fer ent kinds of ex pe ri ence,
lower and higher in de gree, are the re sults of the de grees 
in the man i fes ta tion of the mind. All our ex pe ri ences are 
men tal. We can not pierce through the mind as long as
we ex ist. Man is the same as mind, and mind is the same
as de sires. Even as cloth is noth ing but threads woven
to gether, man is noth ing but a bun dle of de sires.
Dif fer ences in ex pe ri ence are be cause of the dif fer ences
in de sires. The lesser the de sires, the better and more
last ing is the ex pe ri ence. The state of the least de sires
means the ex pe ri ence of the great est re flec tion of Truth.
Higher ex pe ri ences are nearer to Brah man, be cause a
greater and truer re flec tion of Brah man is ex pe ri enced
in those states, as higher ex pe ri ences are the con di tions
of thin ner needs of the mind. But, any how, even the
high est ob jec tive ex pe ri ence is men tal, though very near 
to Truth, and is not the same as Brah man-reali sa tion.
Even the near est is not the same as that to which it is
near est. Hence, there is no such thing as a lit tle
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reali sa tion of Brah man. As long as there is even a tinge
of a sin gle de sire, Brah man is not known in truth. A
fin ger can ob struct the vi sion of the huge sun. A sin gle
de sire can bar us from the ex pe ri ence of Brah man.
When it is said that ev ery thing is Brah man, it is not
meant that any form of our ex pe ri ences is in any way
Brah man. It only means that forms have no value ex cept 
on the ba sis of Brah man. What ever is truth in forms is a
lim ited and re flected as pect of Brah man. But none can
ex pect to taste even a drop of the ocean of the ab so lute
as long as he wishes to ex ist, i.e., wishes to think. Ev ery
thought is a de nial of Brah man, and, there fore, thought
and reali sa tion can not ex ist to gether. Where the one is,
the other is not. Ex pe ri ence of Brah man has no
con ces sions to think ing. Self-reali sa tion, there fore, is
ex is tence as the Im per sonal Absolute.   

The def i ni tion of Brah man as con scious ness
should not be mis taken to be an at tempt to bring down
the na ture of Brah man to the level of our un der stand ing.
We say Brah man is con scious ness be cause noth ing of
this world is con scious. It is just to dif fer en ti ate re al ity
from ap pear ance that we term Brah man as
con scious ness. It is to ex alt it and not lower it. Even
when we ac cept that Brah man is Sat or Chit we do not
con fuse it with any thing that we know. It is be yond the
Sat and the Chit which we know of. We re ject
ev ery thing which we know and re fuse to be sat is fied
with any thing that co mes to us as an ex pe ri ence. We
may have the high est pos ses sion of ex pe ri ence, but we
have to aban don it. What ever ex pe ri ence one may have,
grand and glo ri ous, one should not be un der the
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im pres sion that one’s achieve ment is over. It is an
in fi nite re jec tion of things and states that we have to
prac tice. There is no end for our de ni als. One can not
sus pect whether one is in the state of Brah man or in a
state to be de nied. It will be clear when one ex pe ri ences
it. Dis sat is fac tion and the aware ness of ‘I’-ness will be
the in di ca tors of the im per fec tion of a par tic u lar state of
ex pe ri ence. Brah man is doubt less ex is tence and we can
ex pe ri ence Brah man only af ter self-ef face ment. It is not
easy to know it. 

MANTRA 4

Con scious ness should be real ised as the
fun da men tal ba sis of all men tal ex pe ri ences. It should
be real ised in ev ery state of our life—in wak ing,
dream ing and deep sleep. All thoughts are
het er o ge neous in their na ture. They are not con nected
with one an other. But they are ex pe ri enced as be long ing
to one per son be cause of the unity of the Self within.
Our body, senses and mind are all made up of scat tered
parts that ap pear to be a uni fied whole be cause of the
un der ly ing in di vis i ble es sence. If only the Self were not
there, our per son al ity would be thrown away into the
con di tion of at oms, dis con nected and var ied. There is
no dif fer ence at all be tween the build ing bricks of one
body and of an other body. All are made up of the same
earth, wa ter, fire, air and space. But bod ies ap pear to be
dif fer ent, they act in dif fer ent ways, be cause the ac tor is
not the body. Dif fer ences are in the de sires within. This
shows that man is not the body. When we speak to a
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per son we do not speak to the body at all; we speak to
the char ac ter hid den within. Even the ul ti mate
con stit u ents of this in ner char ac ter do not dif fer from
per son to per son. The same force acts as the sub stan tial
es sence of all minds. But this sub stance of minds whirls
in dif fer ent di rec tions at dif fer ent cen tres of ex is tence,
thus cre at ing dif fer ences. This whirl ing is called the
mind, and this way of whirl ing is called a de sire.
There fore, de sires dif fer from per son to per son, and
con se quently bod ies also ap pear to be dif fer ent, as the
body is con trolled by the mind. With all these
dis tract ing char ac ter is tics which a per son is made up, he 
ap pears to be a whole be ing, with out dif fer ences at all.
The ex ter nal ug li ness is hid den by the re flec tion of the
in ner beauty of the Self. This syn the sis ing na ture
be longs to con scious ness and not to thought. The states
of wak ing, dream ing and deep sleep dif fer from one
an other, and yet a per son feels that he alone ex ists
dur ing these three states, with out dif fer ence. He
iden ti fies him self as a sin gle unity in all changes that
take place, whether in mind or in body. Wak ing,
dream ing and deep sleep are men tal con di tions,
man i fested, slightly man i fested and unmanifested. But
the Self is nei ther the man i fest nor the unmanifest. It is
im mu ta ble. It is the Gen eral Ground un der ly ing all
par tic u lars. Par tic u lars are de vi a tions from the nat u ral
Truth. All par tic u lar i ties are self-im posed, i.e., cre ated
by the in di vid u als. But the gen er al ity of the es sence is
com mon to all. Even the par tic u lars have no life and
value with out this gen eral be ing, even as a pot has no
value with out clay.   
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Samyagdarshana is cor rect per cep tion of things as
they re ally are. It is a spir i tual con di tion and not an act.
It has no con cern with the changes that take place in the
body and even in the sur face-con scious ness of the mind. 
It is, in other words, sim ple know ing. All ob jec tive
knowl edge breeds birth and death, be cause knowl edge
of ob jects means an un der ly ing de sire for ob jects. We
can not think of any thing with out hav ing a love for it,
pos i tive or neg a tive, and ev ery love is a de vi a tion from
the law of Self-Ex is tence. When we love an ob ject, we
deny our selves, or rather, we de ceive our selves, be cause 
we, thereby, sell our selves to that ob ject. Be cause the
ob ject changes it self, and be cause our love for that
ob ject also hunts af ter it, and be cause our love is
in sep a ra ble from our selves, we ap pear to die when the
ob ject van ishes, and take re birth in or der to find that
ob ject of love. Per cep tion of di ver sity means mov ing
from death to death, be cause we are court ing thereby
self-trans for ma tion, due to our de sire for iden ti fy ing
our selves with the di verse forms of ob jects.   

Self-knowl edge, there fore, con sists in self-
iden ti cal, im me di ate, non-re la tional knowl edge.
Knowl edge, how ever, can not be an at trib ute of the Self.
If so, what is the na ture of the Self? We can not say that
the Self is other than con scious ness, hold ing that
con scious ness is its at trib ute. Else, the Self would be
un con scious ness, which, how ever, is not our
ex pe ri ence. The Self is not a sub stance hav ing
at trib utes. If con scious ness is an at trib ute of the Self,
there would be rise and fall of the knowl edge of the Self. 
It is not pos si ble for us to say what would be the na ture
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of the Self in es sence, if it is not con scious ness. With out
con scious ness, it would be come a dull sub stance, ever
chang ing, par ti tioned, im per ma nent and im pure, which
con clu sion is, how ever, il log i cal.   

The the ory that the knowl edge of the Self is the
re sult of the con tact of the Self with the mind is
in cor rect. This the ory re duces the Self to
un con scious ness. Sev eral of the dec la ra tions of the
Srutis (Upanishads) would be con tra dicted by this
the ory. Be cause the Self is all-per vad ing, there would be 
an eter nal con tact of the Self with the mind, as wher ever
the mind is, the Self also is. What, then, is the mean ing
of re mem brance and for get ful ness? There would be no
for get ful ness at all be cause of the per pet ual con tact of
the Self with the mind. More over, it is wrong to hold that 
the Self can be in con tact with any thing, be cause the
Upanishads deny such a pos si bil ity. Only a sub stance
with at trib utes can be in con tact with an other sub stance
with at trib utes. The mind has at trib utes, but the Self has
none. In fin ity can not be in con tact with perishability.
The knowl edge of the Self is not the ef fect of its con tact
with the mind, as the ac cep tance of this the ory would be
to ac cept that con scious ness it self is tran sient. The Self
is eter nal knowl edge in its very es sence. It does not
re quire any con tact there fore.   

There is an other the ory which holds that the Self
knows it self by it self, by be com ing the sub ject as well as 
the ob ject. This the ory makes the Self per ish able,
be cause it di vides the Self into two parts. The Self can
never be came an ob ject of it self. If it does, it has to die.
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One thing can not be come an other thing un less it dies to
that one thing. The Self does not re quire an other
con scious ness to know it self. There fore it can not be said 
that the Self be comes an ob ject to know it self.   

The the ory of the Bud dhists that the Self is
per ish able is wrong. Ac cord ing to the Bud dhists, the
Self is a con stantly chang ing pro cess and not an ex is tent
be ing. A pro cess is never what it is for more than a
mo ment, and hence ev ery pro cess is tran si tory.
Ac cord ing to this the ory the whole ex is tence is a
mov ing shadow, a pass ing phe nom e non with out any
sub stance in it. The ab sur dity of this the ory is clear from 
the fact that no pro cess is pos si ble with out an
un der ly ing con nect ing be ing. There is no fly ing with out
an ob ject that is fly ing. There can not be mere fly ing
alone. And, also, ‘some thing flies’ implies some thing
does not fly, viz., the ul ti mate space. Change im plies
change less ness. There is be com ing implies there is
be ing. If the Self is per ish able, there must be some
im per ish able be ing other than the Self. It is not pos si ble
to con ceive of perishability ex cept on the ba sis of
imperishability. There must be an eter nal, ever-en dur ing 
be ing so that change or mod i fi ca tion may be pos si ble.
There fore, the the ory of mo men tari ness of ex is tence
pro pounded by the Bud dhists is re jected.   

Im mor tal ity is the ex pe ri ence of the cen tral
ex is tence of the Self. This is pos si ble only af ter the
reali sa tion that the Self is the sole im per ish able be ing.
Knowl edge is the same as im mor tal ity. Lib er a tion from
mor tal ex pe ri ence does not mean be com ing some thing
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other than what we are at pres ent. We can never be come
what we are not es sen tially. We have no right to de mand
what we do not re ally de serve. We can not pos sess what
is not ours, and what is ours we can never lose. If we are
not im mor tal now es sen tially, we can never be come that
at any time in fu ture, be cause im mor tal ity can not be
cre ated or pro duced. Any thing that is pro duced is
per ish able. Eter nity can not be eter nity only for some
time. There is no such thing as eter nity now and eter nity
af ter wards. It is the same in the past, pres ent and fu ture.
We can not, there fore, be come eter nity; we have to
real ise eter nity. We need not strive to pos sess any thing
here, be cause we can not pos sess any thing per pet u ally.
Any thing that is pos sessed by us shall de part from us
some time or the other. Un ion is al ways fol lowed by
sep a ra tion. Noth ing of this world is for us a help in our
at tain ment of im mor tal ity. The ef fect of all that is done,
cre ated, pro duced, acted or striven for is per ish able.
What is im per ish able can not be had through what is
per ish able. If we get any thing, we shall lose it. If we
love any thing, we shall mourn for it. If we have faith in
any ob ject, we shall be de ceived by it. If we en joy
any thing, we shall suf fer for it later on. If we are
de pend ent on any thing, we shall have to die for its sake.
If we wish to live, we shall have to die, also. This is the
law of this world of change. We can not hope to be happy 
by be ing in con tact with things. All that we have shall be 
taken away from us. Smiles of mer ri ment shall re sult in
tears of grief. The earth and the heaven shall col lapse.
The so lar sys tem shall be smashed. Our be loved bod ies
and our ob jects shall treach er ously desert us, and we
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shall be helped by none. Im mor tal ity we can at tain,
there fore, by de stroy ing the sense of pos ses sions, by
ceas ing from will ing, by dis con nect ing our selves from
ex ter nal phe nom ena. Im mor tal ity is at tained by the Self
through it self. What we want, we al ready have, and
what we do not have, we can never get. All strug gle for
ac qui si tions shall be frus trated and shall re sult in the
con tin u ous stream of the pain ful ex pe ri ences of
in ces sant births and deaths in the ro ta tion of Samsara.
Atma-Tripti, sat is fac tion in one’s own Self, is the way to 
Im mor tal ity.   

Self-reali sa tion is syn on y mous with the at tain ment 
of un lim ited spir i tual strength. It is the strength born of
in de pend ence, free dom in the high est sense. Power that
is a re sult of the idea of pos ses sion is imag i nary. No
in di vid ual can have real power, be cause of its sep a ra tion 
from ex ter nal ob jects. Worldly power is only an idea
and not a re al ity. The power van ishes when one is
robbed of the pos ses sions. There fore, there is no
per ma nent power in this world. Even tem po rarily one’s
pow ers in this world are only imag i nary, be cause they
de pend on the trust which oth ers have in one self.
Phe nom e nal power can not over come death, be cause
even all the phe nom ena have to die. Death pre sides over
ev ery thing that is cre ated. There fore, death can be
over come only by an uncreated be ing. This power of
death less ness is ever ex is tent, and no other power is
equal to it. This spir i tual power can not be at tained
through any other means than the Self, which has to be
ap proached through ces sa tion of all func tions and not
by any amount of striv ing. Only an eter nal be ing can
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over come the pro cess of change and de struc tion.
There fore, it is said that the Self can not be at tained by
one de void of strength. It re quires the great est her o ism.  

MANTRA 5

This Self is to be known in this very life. If it is
known here, there is mean ing for this life. If one does
not know it here, great is the loss to such a one. It is
pos si ble to real ise the Self in this very life it self. It is not
nec es sary to take sev eral fu ture births for this pur pose,
if only one is able to make the best use of one’s life. It is
not the length of time for which Sadhana is prac tised,
but the na ture of the in ten sity with which Sadhana is
prac tised that is to be taken into ac count. It is not the
quan tity but the qual ity of Sadhana that mat ters. A spark 
of fire can burn even a moun tain of straw. The as si du ity
with which Sadhana is car ried on is the sole fac tor that
de ter mines the value of that Sadhana. But the
prep a ra tion nec es sary for the ac tual ul ti mate pro cess is
very great, and it takes prac ti cally all the time. It is
pos si ble to put an end to the pro cess of the ex pres sion of
the re sults of the de sires by ne gat ing their val ues and by
di rect ing that con se quen tial en ergy to con cen tra tion of
con scious ness. The fail ure to prac tise this kind of
en er getic endeavour leaves the pres ent and the past
ac tions free to man i fest their fruits and thus con tinue the 
pro cess of trans mi gra tion.   

The spir i tual hero dis tin guishes be tween the truth
of the spirit and the un truth of the forms of ex pe ri ence in 
which it ap pears to be in volved. The lack of in ter est
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shown in the forms of thought ne ces si tates the drop ping
of such forms from one’s ex pe ri ence. This in de pend ent
ex pe ri ence is called im mor tal ity. It is the pro cess of
Brahmabhyasa, or the prac tice of the af fir ma tion of the
one Re al ity in ev ery form of ex pe ri ence, that can
lib er ate the in di vid ual from its in di vid u al is tic
ex pe ri ences. In other words, it is to feel one self as the
All, to feel that All is cen tred in one’s Self, that is called
Brahmabhavana. This re sults in the dis en tan gle ment of
the Self from the no tions of ‘I-ness’ and ‘mine-ness’,
from the re la tion ships and at ti tudes that bind the
in di vid ual with its ex pe ri ences and lock it up in the
prison of its no tions. There is no hope of the at tain ment
of the high est Di vin ity as long as one wishes to be this or 
that, to have this or that ex pe ri ence, to care for some
ex pe ri ence or the other. It is a to tal ab sorp tion of
one self, a prac ti cal death, as it were, to all the
ex pe ri ences of earth and heaven, a ceas ing from liv ing,
a want ing noth ing, an ab so lute de nial of any thing, that is 
pre sented as an ex pe ri ence in ter nally or ex ter nally, that
is re quired of the per se ver ing as pi rant af ter lib er a tion.
Know ing and be ing the Ab so lute mean the same thing.
It is not pos si ble to know it with out be ing it. To live in
the uni verse of ex pe ri ence is to desert the im mor tal, and
to live as the im mor tal is to aban don the phe nom e nal
ex pe ri ences. The ardour with which the pro cess has to
be un der gone is un imag in able. The greater it is, the
lesser it should be con sid ered to be. The greater the
wis dom, the greater should be the in spi ra tion for
deep en ing that wis dom. The higher one pro ceeds, the
still higher one has to as pire to climb, un til there is the
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un con tra dicted ex pe ri ence of Ab so lute Be ing. All this is 
pos si ble through an in tense acute ness of the means of
ap proach and an ad mi ra ble endeavour that shall break
the per son al ity to pieces. It is the Su preme Ful fil ment
at tained though Su preme Ne ga tion. It is the burn ing up
of love for the sake of liv ing in the cen tre of the
Ab so lute, in which love melts into ex pe ri ence. De sires
and loves move, they pro ceed, and do not rest in
them selves. But ex pe ri ence is mo tion less and rests in
it self for ever. It is the Su preme Death of all, for the sake
of Su preme Living. 

THE PHILOSOPHY OF YAKSHOPAKHYANA

Vir tue and vice act as op po nents both in the
in di vid ual body and in the ob jec tive uni verse. The bat tle 
be tween these two is a con tin u ous strug gle for the sake
of vic tory of Truth over un truth. Vir tue is the move ment
of the ego to wards Truth, whether it is through thought,
speech or ac tion. Vice, on the other hand, is the pro cess
of the af fir ma tion of the ego through self-pres er va tion
and through self-proc la ma tion. The nearer the ego is to
Truth, the greater is the light re ceived by it from Truth.
Vir tue, there fore, is guided by Di vin ity. The power of
vir tue is in fact the power of the At man within. The
power, the great ness and the glory of an in di vid ual do
not be long to the in di vid ual at all. They are bor rowed
from the Self, and be cause of this the in di vid ual passes
for a great be ing though, in fact, it is not great. It is pride
and con ceit that make an in di vid ual feel that it is
pos sessed of great ness, knowl edge and power. This
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self-as ser tion has to be dis pelled to tally be fore the
Di vin ity can be real ised. The story of the Yaksha’s
ap pear ance is to il lus trate the quell ing of pride. The
quell ing of pride is nec es sary be fore the reali sa tion of
Di vin ity. The to tal ces sa tion of in di vid u al ity through a
dis so lu tion of the ego in knowl edge is re quired be fore
the achieve ment of Self-reali sa tion. With out this, one
does not be come fit for the glo ri ous ex pe ri ence. In this
story, the Yaksha stands for the Su preme Brah man. Agni 
stands for speech. Vayu stands for Prana or mind. Indra
stands for the ego or the Jiva. Uma stands for
knowl edge. But for the sanc tion of the Great Di vin ity
Speech and Prana can do noth ing. The mind can not
think; the glo ri ous gods can not shake a straw. Speech
and Prana are said to have ap proached the Yaksha, or
Brah man, but they could not un der stand that Be ing.
Speech can ex press, the Prana can dem on strate, and the
mind can think a form or as pect of Truth, an as pect of its
man i fes ta tion, viz,, the formed be ing, Yaksha. But the
speech, the Prana and the mind can not know this Truth.
They may show their van ity in try ing to com pre hend the 
Truth but they will fail mis er a bly in their at tempt to deal
with even the mi nut est as pect, even a straw, set be fore
them by it. This means to say that even a drop of
in tu itive knowl edge is not given to speech, Prana or
mind. They re turn baf fled by this won der ful Be ing.   

But when Indra, the ego, ap proaches the Di vine
Be ing, it van ishes, i.e., it with draws the form of its
man i fes ta tion. It is not pos si ble for the ego to come face
to face with the form of the Ab so lute. It would be like a
salt doll en ter ing the ocean. It would not be able to
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be hold any form. Form shall van ish from its sight.
More over, be cause the ego is the cen tre of van ity and
pride, the Di vin ity shall not man i fest it self be fore it. On
the other hand, when the ego per sists in its at tempt to
know this Truth, and does not get baf fled, and is very
per se ver ing, knowl edge shall dawn be fore it.
Knowl edge is rep re sented as Uma be cause it is the
power of the Di vine that ap pears first, and not the
Di vin ity it self. The first ex pe ri ence is not of Di vin ity
but of Sattva-Guna.   

A Guna is a mode of Prakriti and, there fore, it is
rep re sented as a fe male, a Sakti, or an ex pres sion of the
Di vine. It is Uma that in structs Indra about the Yaksha.
In the state of Sattva, the ego is cleansed of all pride and
it co mes to know of the na ture of the Di vine. It is one
step be low the Di vine Ex pe ri ence. When Uma, too,
van ishes, i.e., when Sattva-Guna also is tran scended,
the real na ture of the Yaksha is re vealed. There is the
reali sa tion of Brah man when all the modes of Tamas,
Rajas and Sattva are got rid of. In the state of
Self-ex pe ri ence the ego is dis solved.   

Indra speaks of the knowl edge of Brah man to Agni
and Vayu. It is ex pe ri ence within, through knowl edge,
which trans mits it self to speech, mind, etc. The ex ter nal
func tions are pos si ble be cause of in ner ex pe ri ence.
Agni, Vayu and Indra are con sid ered to be the great est
of the gods be cause it is not pos si ble for any other of our
func tions to ex press the Di vine Be ing even a lit tle; only
the speech, the Prana and the mind or the ego have some
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re la tions with the Di vine, though these, too, can not
ex press it com pletely.   

An other in struc tion that this story gives us is that
Brah man does ex ist. If it does not ex ist, then some thing
else must ex ist. What is that some thing else? It may be
held that the uni verse, or the world, ex ists. Be cause the
uni verse is a col lec tion of in di vid u als, it means that the
in di vid ual is real. But this in di vid ual is a stress of the
ego. If the ego is real, it must suc ceed in all its at tempts.
The very fact that it at tempts at some thing con stantly
shows that it is not real. More over, the ego is sub dued
ev ery mo ment ei ther through ex ter nal or in ter nal
agen cies. One day or the other, all the egos shall be
smashed. The grief of this world is the ex pe ri ence of the
pro cess of the subdual of the ego. It is not nec es sary that
the Di vine Be ing should man i fest it self in some huge,
tre men dous form to sub due the ego of a per son. It shall
man i fest it self then and there, with out fail, in such a
form as is re quired by a par tic u lar kind of ego ism.
Higher egos re quire higher pow ers and lower ones
lower pow ers for the sake of their sub ju ga tion. The
Di vine Be ing ap pears to take a form, not be cause it has a 
de sire to take a form, but be cause that form of the Di vine 
Be ing is the one called upon for man i fes ta tion by the
ne ces si ties of the de sires which man i fest such a form as
the coun ter part of their egos in or der to in te grate
them selves by get ting ne gated through the agency of
that form of man i fes ta tion. In other words, ev ery form
of ex pe ri ence is the ex pres sion of a need felt within.   
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The fail ure of the ego to as sert its in de pend ence
in di cates that Truth must be a non-ego. Non-ego means
in fin i tude, which pos its the ex is tence of the Su preme
Brah man. Brah man ap pears to be com pre hended in the
realm of speech, thought and ac tion. There is the feel ing
of knowl edge of re al ity as long as these func tions of the
in di vid ual are car ried on hap pily. This is the mean ing of
the vi sion of the Yaksha by Agni and Vayu. But the
com pre hen sion of Brah man through these in di vid ual
func tions is only su per fi cial, even as Agni and Vayu can
be hold the Yaksha but can not un der stand it. When these
in di vid ual func tions are de feated and when they re turn
ashamed, ac cept ing their de feat, i.e., when they do not
feel that they are great, and, there fore, cease from
fur ther func tion ing, Indra, or the ego, starts the
in ves ti ga tion of Brah man. But the ego can not have such
su per fi cial knowl edge of Brah man as the other ex ter nal
func tions had. When the ego ap proaches Brah man,
there ap pears to be a loss of all knowl edge; the Yaksha
dis ap pears from sight. Indra should thor oughly
hu mil i ate him self, the ego should per ish, if the true
na ture of the Yaksha is to be re vealed. The ego,
there fore, merely ap pears to be less than the other
func tions. It ap pears to be not even as for tu nate as the
other func tions who at least had the vi sion of the
Yaksha. But in fact this van ish ing of ob jec tive
knowl edge is a pre cur sor to Ab so lute Knowl edge. The
pro cess of the dis so lu tion of per son al ity ap pears like the 
death of all aware ness, though it is the gate way to
eter nal aware ness. The great est bliss is pre ceded by the
great est pain. Ab so lute Unity al ways fol lows the
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de struc tion of mul ti plic ity and du al ity. The ob ject of
per cep tion should melt away, the Yaksha should van ish,
if Brah man is to be real ised. The ap pear ance of
om ni science is a state mid way be tween in di vid ual
ex pe ri ence and Ab so lute Ex pe ri ence, which mid dle
state is rep re sented by the ap pear ance of Uma. It is also
to be noted that the Yaksha ap pears only af ter that
vic tory of the gods over the Asuras, which means that
knowl edge is pos si ble only af ter the vic tory of vir tue
over vice, i.e., when the an i mal pro pen si ties are
com pletely sub ju gated.   

The story teaches us that ev ery thing is de spi ca ble
ex cept the knowl edge of Brah man. The glory of this
world is less than a straw. The great est of the gods are
noth ing be fore the Brah man. Even the king of the gods
is noth ing be fore it. The story also shows that it is very
dif fi cult to real ise Brah man, as even the best of the gods
failed in their at tempts to com pre hend it. It fur ther
shows that Agni, Vayu and Indra be came great through
the knowl edge of Brah man alone. Brahma-Jnana is
su preme great ness and glory. It is vain to think that any
in di vid ual has the power to act or to en joy. It is Brah man 
that is, and noth ing else.  

MEDITATION ON BRAHMAN

Brah man is the em bodi ment of all qual i ties,
pow ers and ex is tence. It is pos si ble for any one to ob tain
any thing in any form at any time and at any place,
be cause the sub stance of ev ery thing is ev ery where and
in ev ery form. With what ever con cep tion of Brah man,
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one may med i tate on it and one ex pe ri ences the form of
that con cep tion alone, to the ex clu sion of ev ery thing
else. If one med i tates on it as Su preme Love, the cen tre
of at trac tion, ad o ra tion and wor ship, iden ti fy ing one self 
with Brah man, one be comes the ob ject of ev ery body’s
love, of all ad o ra tion and wor ship. One who loves
Brah man shall be loved by ev ery be ing of the uni verse.
One who wor ships it shall be wor shipped by all. If one
med i tates on Brah man as su preme great ness and glory,
one shall be come su preme and glo ri ous. What ever
at ti tude we de velop to wards Brah man, that is re paid to
us in man i fold forms. The fact is that it is not pos si ble to
med i tate on Brah man ex cept by iden ti fy ing one self with 
it. Hence when at ti tudes are de vel oped to wards
Brah man in the pro cess of med i ta tion, they are, in fact,
de vel oped to wards one self. This is why the meditator
ex pe ri ences what ever he su per im poses upon Brah man.
The best kind of med i ta tion, how ever, is not to con ceive
of Brah man as hav ing any qual ity at all, i.e., to ne gate all 
qual i ties that the mind thinks of. Qual i ties limit
Brah man, and we get only what we think. The ne ga tion
of qual i ties, how ever, dis closes Truth as it is in it self,
and the meditator be comes Brah man it self.   

Med i ta tion on Brah man is an at tempt to be come
the Self of all be ings. This is the rea son why a lover of
and a meditator on Brah man be comes the cen tre of
ad o ra tion and wor ship. Ev ery be ing loves it self the most 
and adores and wor ships it self as the best and the
dear est. And since this dear est Self is re flected through
a lover of Brah man, he be comes the dear est and the
most ador able of all. One can re late one self to any thing
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and can know any thing in the best pos si ble way only
when one be comes that thing. There fore, med i ta tion on
Brah man is the ef fort to wards ob tain ing and be com ing
ev ery thing, i.e., achiev ing the high est per fec tion in the
Su preme Ab so lute.
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KATHOPANISHAD 

INTRODUCTION

The path to per fec tion can be trod den only af ter
one’s en coun ter ing sev eral threats and temp ta tions. The
ex am ple of Nachiketas shows that he was even cursed to 
death and was tempted se verely in his at tempt at
ad her ing to righ teous ness and truth of the spirit. In the
pro cess of the search for Truth, the sub jec tive
pro pen si ties and ob jec tive ten den cies show their heads
in con crete forms and ei ther tempt or threaten the
as pi rant. For an as pi rant of weak will, ad vanced
spir i tual prac tices are very near im pos si bil ity. A per son
be lieves in what he sees and ex pe ri ences and not in what 
he does not see and does not ex pe ri ence. He has love for
cer tain things and fear for cer tain oth ers, be cause he has
faith in the value of those things as they are the ob jects
of his di rect ex pe ri ence. He, how ever, does not be lieve
in super-sen su ous re al i ties, be cause they are not the
ob jects of his di rect ex pe ri ence. Love for com forts and
ha tred for pain and sor row pull the as pi rant from two
op po site sides, and he is left at sea. It is here that the
strong weapon of will and dis crim i na tion should come
to one’s help. One has to clear the way in the midst of
these oppositions that are in ev i ta ble in one’s strug gle for 
tran scend ing one’s in di vid u al ity in the Ab so lute. The



in di vid ual modes try their best to per sist in ap pear ing
again and again, and to bar the gate to Truth. It is hard to
re cog nise the faces of these thieves in the form of
friends who de ceive the as pi rant ev ery mo ment and
frus trate all his as pi ra tions. The ob jects and states of
ev ery plane of con scious ness have to be re jected, as they 
are ob jec tive, and one has to re sort to the In fi nite
Sub ject which is divisionless full ness. One should
real ise that any thing that is achieved as the re sult of
de sires and ac tions shall van ish one day or the other, and 
that the only thing ever en dur ing and worth know ing is
the one Self in all. Nachiketas per sisted in his as pi ra tion
for Truth in spite of the most for mi da ble temp ta tions,
and in spite of the re fusal of Yama to im part knowl edge
to him. Fi nally, Yama ini ti ates him into the mys ter ies of
the Self.

THE GOOD AND THE PLEASANT

The good is one thing and the pleas ant is an other
thing. They have dif fer ent aims, and they drag a per son
in dif fer ent di rec tions. Of these two, he who chooses the 
good ob tains bless ed ness, but he who chooses the
pleas ant falls from his aim. The good is that which leads
one to God, or the Ab so lute. It gives the free dom of
Moksha, or lib er a tion from Samsara. It is not pleas ant,
be cause it is against body-con scious ness. It de stroys
what is pleas ant and, hence, is rather pain ful. The
pleas ant, on the other hand, is in ti mately con nected with 
the body and pre vents a per son from choos ing the good.
One falls down from one’s aim if one chooses the
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pleas ant, be cause one shall never be able to pos sess the
pleas ant ob jects for ever, and also, these ob jects are
false ap pear ances and not real existences. All pleas ant
things shall van ish, and only the good shall re main. One
can not pur sue the good and the pleas ant at the same
time, even as light and dark ness can not be per ceived in
the same place. One who chooses the good should re ject
the pleas ant and take ref uge in the super-mun dane
Truth, though it is in vis i ble. The good does not come
quickly, though the pleas ant may do so. The Real is the
un seen. One who pur sues this Real at tains the blessed
state of eter nity, but that short-sighted and dull-witted
per son who pur sues the pleas ant is sep a rated from the
ob jects of his de sire, and he shall mourn for their death
and take birth for their sake.   

Both the good and the pleas ant come to a per son.
But the wise man dis crim i nates be tween the two. The
wise one pre fers the good to the pleas ant, and the stu pid
one chooses the pleas ant for the sake of pro tect ing and
fat ten ing the body. All run af ter the pleas ant alone and
not af ter the good, be cause the pleas ant is con nected
with the pres ent lim ited life. The good is not longed for,
be cause it is trans-em pir i cal. The good and the pleas ant
are op po site to one an other, like the two op po site poles.
One cuts the tree of Samsara, and the other wa ters the
tree of Samsara. Those who jus tify sense-en joy ments
are blind men guided by blind phi los o phies, and they
shall fall into deep pits. All en joy ments are a mere
fric tion of nerves. They do not merely bring pain but are
the very forms of mis ery it self. A sen sa tion can not be
called bliss, and all worldly ex pe ri ences are sen sa tions.
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Those who be lieve in the re al ity of this pres ent world
alone and do not care for the ex is tence of an other plane
of life get at tached to this world and, thus, have to
ex pe ri ence births and deaths.

THE NATURE OF THE SELF

The At man, be ing the pre sup po si tion of all acts of
un der stand ing, feel ing and will ing, is not known to any
in di vidu al ised knower, and so it ap pears as a ter ri ble
mys tery, a won der of won ders, awe-in spir ing. To many
this At man is dif fi cult to hear of; to many oth ers, even
when heard of, it is dif fi cult to un der stand. Won der ful is
the teacher of this; blessed is the obtainer of this;
won der ful is the knower of this, who is taught by a
blessed teacher. This At man can not be known if it is
taught by an in fe rior teacher, even if it is thought of in
var i ous ways. Only when the At man is taught by one
who is iden ti cal with the At man (i.e., a Brahmanishtha)
it can be known, be cause the At man is sub tler than the
sub tlest and does not come un der any of the log i cal
cat e go ries. This At man can not be known through logic,
but it can be known when it is in structed about by one
who has real ised it. The wealth of the uni verse, its
re sources and pow ers are in suf fi cient as means to the
reali sa tion of the At man, for the per ma nent is not
reached by the im per ma nent. The At man is reached
when the whole uni verse with its con tents is aban doned. 
Even the source of the high est hap pi ness, the ba sis of
the world, the end of all de sires, the state of fear less ness, 
the praise wor thy great be ing, viz., Hiranyagarbaha, is
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not worth hav ing. Re ject ing all these, that At man which
is very dif fi cult to know, which is seated in the
in ner most cav ity of the heart, the at tain ment of which is
at tended with great dan gers, should be known by
ab stract ing the senses and the mind from their
re spec tive ob jects and re solv ing this en ergy into
Self-con scious ness. Know ing this self-lu mi nous be ing,
the hero casts off both joy and grief. He re joices in the
bliss of the Self, be cause he has at tained the high est
ob ject of at tain ment through hear ing, un der stand ing and 
con tem pla tion of this sub tle Truth. It is dif fer ent from
what is done and what is not done, dif fer ent from past
and fu ture, and is of the na ture of im me di ate knowl edge. 
All the Vedas speak of the glory of this. All pen ances
point to the great ness of this. All ob serve con ti nence for
the at tain ment of this. This su preme state is de noted by
the word OM. This is the Su preme Ab so lute. Af ter
know ing this, what ever one wishes for be comes one’s
own. This is the su preme sup port; know ing this sup port, 
one glo ries in the re gion of the Ab so lute.   

This om ni scient At man is not born, nor does it die.
It has not come from any where and it has not be come
any thing. Un born, eter nal, per pet ual and an cient, this
At man is not killed when the body is killed. Birth is the
pro cess of the pro duc tion of an ef fect from a cause, and,
hence, it is the pro cess of tran sient be com ing. For the
same rea son death also is a pro cess. The pro cesses of
birth, life and death are im per ma nent and, there fore,
they are de nied in the At man. Cease less con scious ness
is free from all kinds of change, as change is the
char ac ter of phan tas mal pre sen ta tions. Change less ness
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is the na ture of the At man. This At man does not come
from any where, and it has not be come any thing else,
be cause com ing and be com ing are, again, tran sient
pro cesses. It has not ceased to be it self. It does not de cay 
or suf fer dim i nu tion. It is the most an cient and the
new est of all. An ob ject be comes new when its
con stit u ents are changed and set in a dif fer ent con di tion. 
The At man ex ists even prior to and later than the new est
of ob jects. It ex ists to gether with ev ery thing, and also
af ter ev ery thing. Noth ing newer and other than the
At man can ever be pro duced. In other words, the At man
is what ever is, was and will be. Hence, it is
in de struc ti ble, it nei ther kills any one nor is killed. It
suf fers from noth ing, be cause it is like ether. It is free
from the ex pe ri ences of Samsara. It is bodi less, and
hence relationless. Non-be com ing or change less ness is
the one char ac ter which de nies of the At man all
phe nom e nal na tures. The At man is sub tler than the
sub tlest and larger than the larg est. It is sit u ated as the
cen tral be ing of all. Free from thought and ac tion, one
who be holds it through the ces sa tion of dis trac tion and
at tain ment of tran quil lity and be com ing sorrowless,
re joices in the glory of the At man. It is the sub tlest of all, 
be cause it is the Self of all. It is the larg est, be cause it is
lim it less. It is pos si ble to know it through the prac tice of
hear ing, con tem pla tion and med i ta tion, af ter get ting
one self freed from de sires and ac tions and sep a rat ing
one self from ob jects, seen as well as heard. As long as
the mind shakes and the body gets ag i tated, it is not
pos si ble for one to know this At man. Per fect sa ti ety of
the mind, the senses and the body is ab so lutely
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nec es sary be fore the at tempt at the vi sion of the Self.
Those who have got de sires and pas sions are pre vented
from the reali sa tion of the Self.   

The At man, ly ing down, goes ev ery where. Sit ting,
it moves far. It is the bodi less among all bod ies; it is the
per ma nent among the im per ma nent. It is the great
om ni pres ent be ing, know ing which the hero does not
grieve. It is not pos si ble to know this At man through
de bate, in tel lec tual ity and much study. It is at tained
through a relationless im me di ate method in which the
Self is both the sub ject and the ob ject of at tain ment. One 
who has not ceased from bad con duct, who is rest less,
whose mind is wan der ing, who has no peace within,
can not know the At man through any amount of
think ing. The At man is be yond all knowl edge and
power con ceiv able in the world. Death it self is
swal lowed in it, and all pro cesses are put an end to.

THE SOUL AND ITS CHARIOT

The con scious prin ci ple within is the lord of the
char iot. The body is the char iot, the in tel lect is the
char i o teer or the driver, the mind is the rein, the senses
are the horses, the ob jects of the senses are the roads.
This char iot is use ful ei ther to drive down or drive up.
The body is dragged by the horses of the senses in
dif fer ent di rec tions. The driver is re spon si ble for the
move ment of the char iot, and this is the in tel lect, which
can ei ther un der stand or mis un der stand, and
con se quently ei ther as cend with the char iot to the
Abode of Vishnu or fall down to the mor tal state.
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What ever is done through this body con sciously is done, 
ul ti mately, by the in tel lect. It is the prin ci ple of ego ism,
de sire, ac tiv ity, birth and death. It is the fac tor that
brings pain and plea sure, unity and sep a ra tion. The doer
or the enjoyer is a strange mix ture of con scious ness,
mind and the senses be cause, in de pend ently, none of
them can be ei ther a doer or an enjoyer. This shows that
doership and enjoyership are il lu sory; their con stit u ents
have no in de pend ent ex is tence. The knowl edge of this
char iot and its con tents is to be ob tained be fore
at tempt ing to drive the char iot. One whose in tel lect is
bad and un con trolled, and whose mind is weak and
im pure, can not con trol the horses of the senses, and they 
will run riot in dif fer ent di rec tions. He does not at tain to
the Su preme, but en ters Samsara. One whose in tel lect is
steady and bril liant, and whose mind is strong and pure,
can con trol the horses of the senses and drive the char iot
to the su preme state of Vishnu, and is never born again,
hav ing reached the High est Con sum ma tion of life.

THE GRADATION OF THE CATEGORIES

The ob jects of the senses are grosser than the
senses, which, again, are grosser than the sub tle
ru di men tary prin ci ples that ac tu ate the senses. The
sub ject that is char ac ter ised by the senses is al ways
su pe rior to the ob ject that is be reft of con scious ness,
be cause the sub ject is sub tler than the ob ject. Only that
which is sub tle can per vade and com pre hend what is
gross. The mind, how ever, is sub tler than even the
sub tle prin ci ples that pre side over the senses, be cause
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the mind is the syn the sis ing agent and the real op er a tor
of di verse sense func tions. The mind is near est to
con scious ness and, hence, it has the great est power over
all that is an ef fect and that which is in fe rior to the mind
in sub tlety. The mind is nat u rally fickle in char ac ter, and 
hence it is not use ful to the in di vid ual in acts like steady
knowl edge of any thing. The in tel lect is sub tler than the
mind, and it is free from the fick le ness that the mind is
in fected with. In tel li gence in its as pect of de ter mi na tion
is found only in the Buddhi, or the in tel lect. The high est
fac ulty of knowl edge in the in di vid ual is the in tel lect. 

The in tel lect, how ever, has cer tain de fects, in spite
of its be ing the most pre cious pos ses sion of an
in di vid ual. The in tel lect al ways func tions on a dualistic
ba sis. It can have no knowl edge ex cept by con nect ing
the sub ject with the ob ject. Un for tu nately, con tact is not
the way of ac quir ing per fect knowl edge of any thing.
This means that the in tel lect can not have per fect
knowl edge un less it ceases from work ing on the ba sis of 
du al ity. With du al ity there is no real knowl edge, and
with out dual ity there is no in tel lect at all. There fore,
per fect and com plete knowl edge is not given to the
hu man be ing. It is only the cos mic in tel li gence, or the
Mahat-Tattwa, that can have com plete knowl edge,
be cause it is free from the per cep tion of du al ity. It is the
col lec tive to tal ity of all prin ci ples of in tel li gence in the
uni verse, and, there fore, out side it there is noth ing. The
cos mic in tel lect is not the understander of any thing
ex ter nal to it. But it knows It self as com plete in It self.
There fore, the Mahat is su pe rior to the in di vid ual
in tel lect. The Mahat-Tattwa is char ac ter ised by

KATHOPANISHAD 85



om ni science, and om ni science ne ces si tates the
ac cep tance of a cause of om ni science. This cause of
even the Mahat-Tattwa is called the Avyakta, which is
su pe rior to the Mahat. The cos mic in tel lect ex ists bur ied 
in a po ten tial con di tion in this Avyakta. In fact, the
Avyakta is not an ex is tent some thing but only the
pos si bil ity and the ex pla na tion of the ap pear ance of the
Ab so lute as cos mic in tel li gence. Su pe rior to the
Avyakta is the Purusha. The Purusha is the same as
Brah man, be yond which there is noth ing. This is the
Su preme Goal.   

The Purusha is de scribed as the su preme
des ti na tion of all the in di vid u als. The word des ti na tion
may give rise to a doubt that it is pos si ble for one to
move to wards the Purusha, even as a per son may move
to wards a town or a vil lage. In the case of move ment
to wards a place, des ti na tion has its lit eral mean ing, but,
in the case of the at tain ment of the Purusha, it has only a
fig u ra tive mean ing. The Purusha that is to be at tained is
not dif fer ent from the one who at tains it. It is the
knowl edge of the Self that is sig ni fied by the word
des ti na tion. Move ment is an ac tion, and knowl edge is
not ac tion, be cause in move ment we have to do
some thing, but, in knowl edge we have to do noth ing. A
lit eral move ment to wards the Purusha is not pos si ble,
be cause ex ter nal to the Purusha there is noth ing.
Move ment is the func tion of the Pranas, the senses, the
mind and the in tel lect. But knowl edge is not the
prop erty of any of these. Hence knowl edge is dif fer ent
from move ment or any kind of ac tion. If one can go to or 
move to wards any thing, one can also come back from
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that. Ac tion al ways im plies re ac tion. But the Srutis
de clare that there is no re turn to mor tal ex pe ri ence af ter
the at tain ment of the Purusha. This shows that the
at tain ment of the Purusha is the same as ex is tence which 
is eter nal, and not an act which is tem po rary. The Sruti
says, “They go by the path less path,” which means that
the path to per fec tion is not like a lengthy road sit u ated
in space but a state of con scious ness within. It is quite
ob vi ous that one can not have the aware ness of one self
through any amount of ex ter nal strug gle, even as a
sleep ing per son can not know him self ex cept by wak ing
into con scious ness.   

This At man is sub tler than ev ery con cep tual be ing.
There fore, it does not shine be fore the or gans of
knowl edge. The cog ni tive or gans can know only what is 
grosser than them selves and not what is sub tler. This
At man is be held only by the sub tlest con di tion of the
in tel lect. viz., the steady in tel li gence of a Sattvika
char ac ter in which alone the con scious ness of the Self
can be re flected. The At man is known only by the most
care ful seers who have the sub tlest sense of per cep tion
and the most acute and pen e trat ing in tel li gence freed
from the shack les of de sires and ac tions. In fact, even
the prin ci ple of the cre ator of the uni verse him self is an
ob ject when com pared to the Brah man-con scious ness,
and there fore even the cre ator is less than Brah man. The
knowers  of  the  At man  con sti tute  only  a  mi nor ity  of
the in di vid u als be cause of the dif fi culty of the
trans fig u ra tion of one self from mor tal ex pe ri ence in the
world to non-re la tional Ab so lute-Ex pe ri ence. The
prin ci ple that is near est in sub tlety to the At man knows
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it the best and those that are sub tler know it better. The
senses have got the least knowl edge of the At man. The
mind has got the least knowl edge of it. The in tel lect
knows it still better. The cos mic in tel lect su per sedes
even the or di nary in tel lect in knowl edge. It is the
cos mic in tel lect that has got om ni science be cause of
free dom from the ob struc tions of ob jec tiv ity. The state
tran scend ing om ni science is the Ab so lute or Brah man. 

THE PROCESS OF WITHDRAWAL

The en ergy that is spent by the senses should be
con served through the stop page of the ac tiv ity of the
senses. When the senses are stopped from their
func tions, there is a nat u ral re volt of the senses as a
re ac tion to the at tempt at their subdual. The rea son for
this re volt is that the en ergy that is with drawn from the
senses is not uti lised well. No en ergy can rest in
sus pen sion, with out be ing used; it shall find a way out.
Hence the to tal ity of sense-en ergy should be dis solved
in the mind so that there may not be any chance or
pos si bil ity of its be ing ex pressed once again through the 
senses. But the mind, also be ing an or gan that is
ex tro vert  in  na ture,  may  pro ject  it self  again  through
the  senses  if  the  en ergy  is  al lowed  to  stay  in  the
mind with out be ing uti lised for a pur pose. Gen er ally,
forced stop page of sense-ac tiv ity with out proper
dis crim i na tion re sults in ner vous ness, ex cite ment,
con fu sion and ul ti mately a kind of mad ness. For this
rea son, the en ergy of the mind should be spent in the
pro cess  of  pu ri fy ing  it  and  trans form ing  it  into  the
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pu rity of in tel li gence. The char ac ter of in tel li gence is
not dy namic en ergy, but un ruf fled con scious ness.
Con scious ness does not re quire it self to be spent out,
be cause there is noth ing sub tler than con scious ness.
But, when the men tal en ergy is trans formed into the
in tel lect, it re mains in the in di vid ual in the form of a
dy namic power. Power is al ways ob jec tive and is
al ways in mo tion. Power can not rest in it self, and so it
forces it self out in some way or the other. There fore, the
in tel lec tual en ergy should be re duced to uni ver sal
con scious ness, or Mahat, where there is no dan ger of
power get ting it self externalised. This Mahat should
fur ther be re duced to the Shanta-At man, or the Ab so lute 
Self, that is free from even the very pos si bil ity of
ob jec tive con scious ness. This is the ul ti mate goal. The
drift of the whole state ment is that all ideas, names and
forms, ac tions and their re sults, have to be re solved into
the peace ful Self through the knowl edge of its
Ab so lute ness.  

THE PATH OF THE SEEKER

The Sruti says, “Arise, Awake! Through ob tain ing
men of wis dom, know it. A sharp ened edge of a ra zor,
hard to tread, a dif fi cult path it is—thus sages de clare.”
The in di vid u als of the uni verse are all sleep ing per sons
or dream ers in the night of ig no rance. They are ex horted 
to wake up to the day of knowl edge. The path of
Sadhana is be set with great dan gers. The Sadhaka has to 
ex pe ri ence sor rows and very un pleas ant con di tions in
the pro cess of the trans for ma tion of the in di vid ual into
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the Su preme. Knowl edge arises, in the be gin ning, not
through more self-ef fort but through the com pany of the
wise, the re sult of which is ac cel er ated by the ef fects of
past mer i to ri ous deeds. Self-ef fort takes the form of an
in tel lec tual un der tak ing, and as the in tel lect is very
strongly in flu enced by in ter nal con vic tions and
ex pe ri ences of the in di vid ual con cerned, the ef fort is
many times not well di rected. Ev ery right ef fort should
be pre ceded by right think ing, and no right think ing is
pos si ble as long as the in di vid ual is con trolled by
per sonal prej u dices and de sires. Hence the need for the
com pany of the wise, which shall break open the fort of
pre con ceived no tions in the in di vid ual. Fur ther, the path 
is a very dif fi cult one to tread. The search for truth is
at tended with many dan gers. The Sadhaka is likely to be 
tempted, op posed, mis led or held up on the way. The
in ner pro pen si ties take con crete forms and pres ent
them selves be fore the seeker be cause of his at tempt at
con cen tra tion of mind. Con cen tra tion is a death blow
given to men tal de sires, and hence they rise up with all
their might to put an end to the prac tice of
con cen tra tion. More over, Sadhana is the method of the
dis in te gra tion of the en tire per son al ity, which con sists
of the five ma te rial sheaths. These sheaths in clude
within them selves the sub stance of the en tire uni verse.
There fore, when the as pi rant turns his face against these
sheaths, he is ac tu ally act ing against the lower nat u ral
cur rent of the whole ex ter nal uni verse of man i fes ta tion.
Here lies the dan ger of the prac tice. The ob jec tive
pow ers of the uni verse re bel against the in ter nal
con scious ness, and though this con scious ness is more
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pow er ful than any ob jec tive power, it does not ap pear to
be so be cause of its non-man i fes ta tion. The as pi rant
seems to be de feated be cause his con di tion is one where
the ex ter nal ten den cies are op posed and the in ter nal Self 
is not known. Hence, he has no help un til a higher state
is reached, though he is un con sciously be ing led higher
by the law of the Ab so lute. It is in this help less con di tion 
of the ab sence of knowl edge that the power of the re sult
of pre vi ous discriminative prac tices raises the
in di vid ual above the ma te rial en tan gle ments. The ob ject 
of knowl edge is too sub tle to be eas ily known, and the
ob ject of the senses is too gross to be eas ily avoided.
This is the rea son why there is ev ery like li hood of the
seeker’s fall ing back into rel a tive ex pe ri ence.

But there is one great help ing hand that pushes
for ward ev ery Sadhaka, in spite of the sev eral
oppositions be fore him. Ev ery bit of ac tion that is done
as a Sadhana for per fec tion pro duces such a power that
it can never be de stroyed by any ma te rial force of the
uni verse. When a Sadhaka is op posed by an ex ter nal
power, the im pres sion of the pre vi ous prac tice urges
him for ward, and this for ward march is an other act
which adds an other fresh stock of power to the al ready
ex ist ing one. Ev ery step taken for ward adds more power 
to the pre vi ous stock, and the cu mu la tive ef fect of
Sadhana-Shakti be comes so great that it is able to
over come any ex ter nal power. The sub ject is al ways
more pow er ful than the ob ject, be cause the sub ject is
con scious and is the influencer of the ob ject. The
knower has a power over the known. The fact that the
knower has the power to know the en tirety of na ture
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shows that na ture is sub ser vi ent to the knower. If the
knower were less than the known, it would never have
been pos si ble for the knower to have com plete
knowl edge of any thing. Knowl edge of ev ery thing
means tran scend ing ev ery thing in qual ity as well as in
quan tity. The path to per fec tion is, there fore, the way to
the ex pan sion of the local ised be ing into the lim it less
ex is tence. Since ev ery be ing is es sen tially
con scious ness, it is pos si ble for ev ery one to be come the
great est and the best, and ex ist as the Ab so lute.

THE LIBERATION OF THE INDIVIDUAL

When that which is sound less, touchless, form less,
change less, taste less, eter nal, odour less, beginningless,
end less, greater than the cos mic in tel lect, the per ma nent 
be ing, is known, one is lib er ated from the mouth of
death.   

That which is char ac ter ised by qual i ties like sound
has to mod ify it self, be cause these qual i ties are not
ab so lute val ues, but are valid only rel a tively. That
which is not ab so lutely valid can not ex ist eter nally. All
rel a tive val ues serve a pur pose only in re la tion to
par tic u lar times and con di tions. That which is ever
en dur ing does not ex ist in re la tion to an other thing or
con di tion, but is self-suf fi cient. That which has no
be gin ning may have an end, and that which has no end
may have a be gin ning. But Brah man is beginningless
and end less. That which has a be gin ning is a prod uct,
and ev ery prod uct, be ing con di tioned by its cause, is
lim ited. It has to re solve it self into its cause, be cause the
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ef fect can not have a na ture dif fer ent from that of its
cause. But that which is beginningless and end less is
nei ther a cause nor an ef fect. Hence, it is
tran scen den tally real. The At man is Kootastha-Nitya,
eter nally real, as dis tinct from the el e ments which are
Parinami-Nitya, or change fully real. By know ing such
At man as be ing iden ti cal with one’s own Self, one gets
lib er ated from the jaws of death. Death con sists in the
pres ence of Avidya, Kama and Karma within. Avidya is
the cause of Kama, and Kama is the cause of Karma.
Karma is the cause of birth and death. Hence, death is
sit u ated within, and not with out. The cause of change
that gives rise to birth and death and dif fer ent
ex pe ri ences in life is pres ent in the mind in the form of
the ne ces sity to trans form one self into an other
con di tion. The fact that there is im per fect knowl edge,
im per fect power and im per fect joy in an in di vid ual
shows that per fec tion can be at tained only by
tran scend ing this im per fect con di tion. This pro cess of
tran scend ing one self is called change and death. It is not 
pos si ble to be come un lim it edly per fect as long as the
con scious ness of lim it ed ness is not ne gated. Deaths,
there fore, are the pro cesses of pu ri fi ca tion of the soul
for im mor tal ity.

SENSE-CONTROL

The senses are al ways pro jected out ward to their
re spec tive ob jects. There fore, no in di vid ual has
con scious ness of the Self. By as pir ing for im mor tal ity
and turn ing the con scious ness to it self within, the

KATHOPANISHAD 93



At man is be held. It is not pos si ble to have at the same
time the con scious ness of both the sub ject and the
ob ject. The sub ject can know it self only when it does
not know the ob ject. When the ob ject is known fully, the 
sub ject is en tirely for got ten. Be cause true bliss is found
in the sub ject alone, this bliss is never ex pe ri enced as
long as the sub ject is not known, i.e., as long as there is
con scious ness of an ob ject. The whole uni verse is not an 
ob ject of the Sub ject that is Con scious ness.
Self-reali sa tion, there fore, is the ab sorp tion of the
con scious ness of ob jec tiv ity into Sim ple Con scious -
ness, which is not in fected by thought or af fected by any
ob ject. The doors of the senses and the in tel lect have to
be closed if the light is to be be held within. The light of
the Self is or di narily dis si pated be cause of ex ter nal
con scious ness. These rays of con scious ness should be
col lected and cen tred in one thought or in one idea of
one na ture. This prac tice puts an end to ex ter nal
aware ness and makes the mind break its bound aries and
ex pand it self be yond the lim i ta tions of cau sa tion.
Fur ther,  when  con cen tra tion  is  prac tised,  all  Rajas  is
put an end to, and there is the rev e la tion of Sattva
through which the bliss of Truth is re flected. Bliss
al ways co mes af ter knowl edge, and knowl edge is
al ways ac com pa nied by power. This means that
med i ta tion is the way to per fect knowl edge, power and
bliss, which know no de cay.   

Since it is ev i dent that worldly con scious ness and
Di vine Con scious ness do not co-ex ist, it is also clear
that sen su al ity is the op po site of Self-knowl edge. Sense
knowl edge is nat u ral to the in di vid ual, whereas
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Self-knowl edge is ex tra-or di nary. This is the rea son
why ev ery one is by force made to ex pe ri ence the
Anatman, or some thing ob jec tive. They are chil dren
who fol low the course of the ob jects of the senses. They
fall into the wide spread net of de struc tion. Those who
have con scious ness of the Im mor tal do not ever seek it
among things im per ma nent. The cause of de struc tion or
death is wide spread, i.e., it is ev ery where. The mean ing
is that the out ward con di tions nec es sary for the
de struc tion of some thing are made man i fest by the
cor re spond ing con di tions in the thing to be de stroyed.
Since all de sires are con nected with their re spec tive
ob jects and not with the en tire ex is tence, it is not
pos si ble for one who de sires to es cape death. Death is
the pro cess of the ex ten sion of one’s con scious ness by
cast ing off the ob struct ing fac tors, viz., lim ited
ex pe ri ences. The spir i tual heroes do not find Re al ity
among shad ows, be cause the In fi nite Sub ject, viz., the
At man, never be comes an ob ject of it self. This Self does 
nei ther in crease by good ac tion nor de crease by bad
ac tion. Its glory is eter nal be cause it is in de pend ent of
all ex ter nals. The wise ones, there fore, have no de sire
for any thing at all, for they do not find any thing as
valu able as their own es sen tial con scious ness. They
ex pe ri ence ev ery ob jec tive con di tion as an in tense
op po si tion to what is ab so lutely Real, and cast it off as
pain. In short, ab sorp tion into the Self is the same as
ab sence of sense-ex pe ri ence and the ne ga tion of
thought in pure aware ness.   

The Self has the knowl edge of ev ery kind of
ex is tence. This knowl edge, how ever, is not the
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pain-giv ing, tem po rary knowl edge ac quired through
con tact, but the knowl edge of ev ery fi bre of be ing, in
es sence. Ev ery con stit u ent of ex is tence is known by it in 
the most per fect man ner, be cause all these con stit u ents
are parts of it self alone. Its knowl edge is knowl edge of
it self and is not sep a ra tive knowl edge that is pos si ble
only in terms of space, time and cau sa tion. Hence the
Self is om ni scient and, there fore, ab so lutely per fect.   

What ever is here is there, and what ever is there is
here. He goes from death to death, who per ceives
di ver sity here. The sub stance of im me di ate ex is tence is
the same as that of re mote ex is tence. Per sons move from 
place to place in search of things be cause of the
ig no rance of the fact that ev ery thing can be found
ev ery where. The dif fer ent forms of ex pe ri ence do not
mean that they are re ally dif fer ent. These dif fer ences
be long to the cog ni tive or gans, or the modes of
knowl edge, and not to the ob jects of knowl edge. The
whole uni verse of cre ation is a grad ual unfoldment of
one sub stance alone. Through med i ta tion on this Re al ity 
of one ness of sub stance, it is pos si ble for one to
ac tu al ise or make man i fest any thing, at any place, in any 
form. Truly, there is no di ver sity here. Those who
per ceive di ver sity due to the de fects of the in ner or gans
ex pe ri ence birth and death, as they have to con form to
what they be lieve in. What one in tensely be lieves in,
that one ex pe ri ences, be cause ev ery be lief per tains to an 
as pect of re al ity. But be cause in di vid ual be liefs are
par tial, the ex pe ri ences cor re spond ing to these, too, are
par tial. This is the rea son why de sir ers or perceivers of
duality and mul ti plic ity do not have ab so lute
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ex pe ri ence, but are caught in the meshes of the ef fects of 
their own de sires. Med i ta tion should, there fore, be
prac tised in the form of the af fir ma tion of the
divisionless be ing which is full and which in cludes
ev ery thing. This is the same as med i ta tion on one’s own
Self.

Even as wa ter that is dropped by rain on the top of a 
moun tain runs here and there and is wasted, one who
per ceives manifoldness and fol lows dif fer ent paths runs
to waste with them. But, even as pure wa ter poured into
pure wa ter be comes pure wa ter alone, the sage who
knows the Self as one whole be ing be comes the whole
be ing it self, with out dis si pat ing his en ergy. When ever
there is thought of some thing, at once en ergy is sent to
that thing, whereby the en ergy is spent out. Weak ness
and dis trac tion are caused by spend ing out en ergy in
con tem pla tion of ex ter nal ob jects and states. But, true
with drawal of think ing of ex ter nals means com plete
con ser va tion of en ergy and the dis so lu tion of it self in
Self-con scious ness. The mind should not be al lowed to
fol low di verse meth ods of prac tice, as, thereby, it
dis tracts it self and at tains noth ing sub stan tially. But,
when it fol lows one method of prac tice, con cerned with
one goal, and con cen trates it self com pletely on this
goal, it in te grates it self and be comes iden ti cal with the
Ab so lute.   

A per son does not live by Prana or Apana, but he
lives by some thing on which Prana and Apana also
de pend. The Pranas serve a pur pose to an other of which
they are aux il ia ries. They are made up of parts; they are
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in ert; they are ac tu ated by an other con scious prin ci ple.
A per son lives by the con scious Spirit within. The
Pranas move the senses be cause they them selves are
moved by the in ter nal con scious ness. This means that
all life be longs to the At man, and all val ues also be long
to it. Even as fire which has got only one form ap pears in 
the form cor re spond ing to the me dia through which it
burns, this At man, which is one, ap pears in form
cor re spond ing to the form through which it man i fests.
Even as the sun who is the eye of all is not sul lied by the
de fects of the eye, the one At man, the Self of all, is not
sul lied by the de fects of the world, be cause it is
tran scen den tal and un con nected with ob jec tive
ex pe ri ences. The At man, the con trol ler of all, the Self of 
all, is re ally the es sence of all the di verse forms of
ex is tence. Hap pi ness be longs to those who real ise the
Self within them selves, not to any body who is busy with 
the ex ter nals. The peace be long ing to those is eter nal,
who real ise the Self within, the eter nal among all
im per ma nent be ings, the one con scious ness be yond all
or di nary con scious ness, and the one goal of all
as pi ra tions and de sires. Peace does not be long to any one 
else. The sun does not shine there, nor the moon and the
stars; these lightnings, too do not shine; what to speak of 
this fire! Ev ery thing shines af ter Him who shines. This
whole uni verse is il lu mi nated by His Light.

THE TREE OF SAMSARA

The tree of life has its root up wards in the
unmanifest, which is rooted in the Di vine Be ing; its
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branches are spread be low as the man i fested uni verse.
This tree is in clu sive of great mis er ies like birth, old age, 
grief and death. It ap pears to be of a dif fer ent na ture
ev ery mo ment. It is now seen and now not seen, like a
jugglery or wa ter in a mi rage, or the city of the clouds. It
can be felled down like a tree, and it has got a be gin ning
and an end like a tree. It is essenceless like the sap less
plan tain tree. It is the cause of great doubts and
con fu sions in the minds of the non-dis crim i nat ing. Its
true na ture is not as cer tained even by as pi rants af ter
knowl edge. Its true mean ing is found in the orig i nal
es sence of Brah man which is as cer tained in the
Vedanta-Shastra. This tree has grown out of the po tency
of ig no rance, de sire and ac tion. It has grown out of the
sprout of Hiranyagarbha, who com bines in him self
cos mic knowl edge and ac tion. The branches of this tree
con sist of the var i ous sub tle bod ies of the in di vid u als. It
has a proud stat ure through be ing wa tered by the de sires
and crav ings of the in di vid u als. Its buds con sist of the
ob jects of the mind and the senses. Its leaves con sist of
the knowl edge that is got from scrip ture, tra di tion, logic
and learn ing. It has the flow ers of the im pulses for
sac ri fice, char ity, aus ter ity, etc. Its es sence is the
ex pe ri ence of plea sure and pain. Its root is fas tened
tightly be cause of the con stant wa ter ing through the
in tense long ings for the dif fer ent ob jects on which all
in di vid u als de pend. It is in hab ited by sev eral birds
called in di vid u als, from Brahma down to in an i mate
mat ter. It is full of tu mul tu ous noises like those of
weep ing, shout ing, play ing, jok ing, sing ing, danc ing,
busily run ning, and such other sounds cre ated by the
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ex pe ri ences of ex hil a ra tion and grief, giv ing rise to
plea sure and pain.

This tree can be cut down with the strong weapon
of de tach ment con se quent upon the reali sa tion of the
iden tity of the Self with Brah man, through hear ing of
the Vedanta texts, con tem plat ing upon their mean ing
and pro found med i ta tion thereon. This tree shakes,
be ing blown by the wind of var i ous de sires and ac tions
of the in di vid u als. Its var i ous parts are the dif fer ent
worlds in hab ited by ce les tial be ings, hu man be ings,
beasts, de mons, etc. The be gin ning of this tree is not
known. It ex tends ev ery where and its form is
in com pre hen si ble. This tree is ul ti mately based on the
pure es sence of self-lu mi nous con scious ness. The
enig matic char ac ter of this tree is ac counted for by the
in com pre hen si ble na ture of Brah man in which it is
rooted. This tree is es sen tially un real, be cause it is
ex pe ri enced as a mod i fi ca tion. The Sruti says that all
mod i fi ca tion is only a play of speech, a mere name, and
there fore false. This Brah man, which is the re al ity
be hind this uni ver sal tree, is tran scended by noth ing,
and other than it, there is no re al ity. This whole uni verse
works sys tem at i cally, be ing con trolled by the Su preme
Life-Prin ci ple, viz., Brah man. This Brah man is like a
great ter ror, like an up lifted thun der bolt, be cause none
can trans gress its law. Its rule is re lent less, and any one
who tries to go against the Law of the Ab so lute reaps
in tense sor row. But, those who know the Truth of
Brah man be come Im mor tal. Through fear of this
Su preme Be ing fire burns; through fear the sun shines;
through fear Indra and Vayu per form their func tions;
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through fear death does its duty. Fire, sun and the other
prin ci ples of the uni verse, in clud ing the pro cess of
change and death, are the dif fer ent phases of the as pects
of the one Brah man. Hence, they all are united in its
self-iden ti cal na ture which never ceases to be. It is not
pos si ble for any in di vid ual to live ac cord ing to its
per sonal in cli na tions with out obey ing the Law of the
In fi nite. A part can not ex ist in de pend ent of the whole.
The part al ways should and does par take of the na ture of 
the whole. Hence, ev ery one is con trolled by this whole,
viz., Brah man.   

If knowl edge rises in a per son be fore the death of
this body, he shall at tain Lib er a tion and will not be born
again. Re birth is the re sult of the ab sence of
Self-knowl edge and the pres ence of de sire at the time of
cast ing off the phys i cal body. There fore, this At man has
to be real ised in this life it self, so that the pain of an other 
life may be put an end to. Among all the dif fer ent
re gions of ex is tence, the hu man re gion is the best suited
for the pur pose of the at tain ment of Self-knowl edge. No
doubt, the re gion of the cre ator is better than the hu man
re gion and is near est to Brah man-knowl edge, but the
in di vid ual has to spend a very long time in its at tempt to
reach the re gion of the cre ator and then to ac quire
Self-knowl edge. In the hu man world, the Self is
ex pe ri enced as some thing like a re flec tion of an ob ject
in a mir ror. But in the re gion of the cre ator, the
dis tinc tion ex pe ri enced be tween the true Self and the
phe nom e nal self is like that be tween light and dark ness.
There fore, here one has the high est em pir i cal
ex pe ri ence. But, in other worlds, the at tain ment of
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Self-knowl edge is not pos si ble be cause the in hab it ants
there are ei ther ab so lutely de void of knowl edge, or
en grossed in ex ter nal en joy ment, or sunk in great grief,
or not pos sessed of the re quired in stru ments for ef fort
to wards Self-reali sa tion. The hu man be ing, there fore,
should try to at tain Self knowl edge here it self and not
af ter go ing to an other re gion.

THE PRACTICE OF YOGA

This At man is not seen through the eyes, nor is it
per ceived through any of the other senses, as it never
be comes an ob ject of it self. It is known only when the
cen tre of per son al ity is dis solved through the ab sorp tion 
of the fac tors caus ing in di vid u al ity, viz., the mind and
the in tel lect, into the At man. Equa nim ity of in ner vi sion
is the same as spir i tual knowl edge, and it can not be had
as long as the mind and the in tel lect func tion in their
own fash ion. The At man can not be sought for in
ex ter nal con di tions; it can be known and real ised only
through re vert ing from ex ter nals to the in ter nal be ing. It
is this in tro ver sion that en ables one to en ter into the very 
sub stance of be ing. This state of spir i tual equi lib rium is
at tained when the five senses of knowl edge rest to gether 
with the mind and when the in tel lect does not per form
its func tions of ob jec tive knowl edge. Yoga con sists in
the with hold ing of all in di vid ual func tions, be gin ning
from the phys i cal body and end ing in the in tel lect, and
the di rect ing of the whole en ergy to the apperception of
con scious ness and mak ing it rest in it self, in the state of
per fec tion and mo tion less ness. Yoga and Jnana dif fer
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from one an other in the sense that the for mer is the
neg a tive pro cess of the an ni hi la tion of per sonal
con scious ness, whereas the lat ter is the pos i tive
reali sa tion and ex pe ri ence of in fi nite con scious ness. In
a gen eral sense, Yoga may in clude Jnana also, if Yoga is
taken to mean the method of the at tain ment of the
Su preme. In the prac tice of Yoga one should be come
very vig i lant, and should not be come proud or heed less.
Yoga co mes and goes. It does not rest for long un less
great care is taken in the main te nance of that
con scious ness of One ness. Yoga is the sep a ra tion from
con tact with pain. In this state, the pow ers work ing
through the ex ter nal senses and the in ter nal senses are
made to go back to their source, viz., the power of
Self-con scious ness, where they rest in per fect peace.
The noise of the senses ceases and, as a con se quence of
this, pain and sor row also are ne gated.   

Brah man should be con ceived of as ex is tence,
be tween the two log i cal con cep tions of ex is tence and
non-ex is tence. Ex is tence is the cor re la tive of
non-ex is tence and, hence, even non-ex is tence may
ap pear to have as much va lid ity as ex is tence. But the
con cep tion of non-ex is tence, though log i cally
de duc ible, is prac ti cally im pos si ble, as the con cep tion
of Brah man as non-ex is tence in volves the ne ga tion of
the con scious ness of one’s own ex is tence also.
There fore, Brah man should be known as ex is tence,
though, from the high est stand point, it too is a lim ited
con cep tion. As far as the hu man be ing is con cerned, the
con cep tion of ex is tence is not lim ited in the or di nary
way, be cause it is not pos si ble to set bound aries to
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ex is tence. The idea of ex is tence leads to the reali sa tion
of the tran scen den tal Truth that in cludes and goes
be yond the ideas of ex is tence and non-ex is tence.   

When all the de sires that are lodged in the heart are
cast off, the mor tal ex pe ri ences the Im mor tal and it
be comes Brah man, here it self. Moksha is the reali sa tion 
of That which ex ists al ways and ev ery where. There fore, 
it can be real ised at any place, pro vided the ob struc tions
to this reali sa tion are re moved. These ob struc tions are
called de sires for ob jec tive ex pe ri ence. Re moval of
de sires means the same as the de struc tion of the mind.
The reali sa tion of the Self does not in volve a move ment
to wards any ex ter nal con di tion, but it is the ex tinc tion
and tran scen dence of per son al ity in the Ab so lute. It is
like a drop dis solv ing in the ocean, or rather the ocean
it self be com ing aware that it is ocean.   

The Yogavasishtha makes ref er ence to two
meth ods of over com ing and tran scend ing the mind,
which is the stuff of in di vid u al ity: Yoga and Jnana.
Vasishtha de fines Yoga as Vrittinirodha and Jnana as
Samyagavekshana. Gen er ally, Yoga is to be un der stood
in the sense of that In te gral Method whereby the
in di vid ual is at tuned to the Su preme Be ing. It is nei ther
a creed nor a tra di tion, but the law gov ern ing the en tire
uni verse and made man i fest in the con scious ac tiv ity of
the in di vid ual. Yoga is re ally the pro cess of the
evo lu tion of the fi nite to the In fi nite, con sciously and
de lib er ately sys tema tised, and thus ac cel er ated. In
Yoga, the ex pe ri ences of sev eral fu ture pos si ble lives
are com pressed into those of one life or the least
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pos si ble num ber of lives. Yoga is, there fore, noth ing
out-of-the-way or un con nected with the nor mal life of
man. Truly, it is the only nor mal life, and a life be reft of
the con scious ness of Yoga, in some de gree at least, may
be said to be be low the nor mal. To be forced to be
some thing and to act in cer tain ways, in stinc tively,
with out the con scious and vo li tional ac tiv ity of one self,
is not the glory of man. Yoga is to know the real re la tion
which man bears to the uni verse as a whole, and to the
Di vine Be ing which is his Higher Self. Not to know this
re la tion is to grope blindly in dark ness and to be merely
con fined to the an i mal con scious ness of sub-hu man
be ings. Yoga is not cut ting one self away from the re al ity 
of life in the world, but it is the un der stand ing and
reali sa tion of the real mean ing of ex is tence in or der to
live a life of the es sen tial free dom and bliss of one’s
deep est con scious ness. In other words, it is to be a friend 
and cit i zen of the whole uni verse, to feel one self in all
be ings, to ab sorb into one self the whole con sti tu tion of
the uni verse, to be the Soul of the uni verse. This is the
mean ing of Yoga, un der stood in its gen eral sense.   

But Yoga has also a spe cial and particularised
mean ing, as men tioned by Vasishtha. This is iden ti cal
with the tech ni cal Yoga sys tem of Patanjali. It con sists
in the in hi bi tion of all the mod i fi ca tions of the
mind-stuff, by force of will. In this sys tem, the fac ulty
that plays the most im por tant part is the will, not so
much the un der stand ing or the feel ing. By sheer dint of
de ter mi na tion and de ci sion based on faith in the holy
tra di tion and the in struc tions of the teacher, one fixes
one’s con scious ness on the ideal of one’s at tain ment. All 
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Vrittis or psy cho ses are res o lutely ban ished from
con scious ness by re sort to var i ous meth ods such as:
think ing of the op po site of the ob struct ing psy cho sis,
cul ti va tion of vir tu ous qual i ties, prac tice of the
aban don ment of all ob jects and en joy ments, both seen
and heard, com plete re straint of the senses, fast,
con ti nence, pos i tive love for all be ings, truth ful
speak ing, non-cov et ous ness, clean li ness of body and of
in ter nal mo tive, con tent ment with what one ob tains
in de pend ent of ef fort, aus ter ity, study of sa cred
scrip tures, rec i ta tion of the Name of God, prayer,
self-sur ren der, steady pos ture of the body,
har mo ni sa tion of the vi tal en ergy, etc. By these meth ods
the Yogi with draws his senses from their re spec tive
ob jects and con cen trates his mind on the Su preme
Be ing. Be fore the at tain ment of ac tual con cen tra tion on
God, one may pass through var i ous lower stages of
con cen tra tion of grosser ob jects that are more eas ily
com pre hended and are taken as means of steady ing the
ac tiv i ties of the mind. Thus, with a neg a tive method of
ab strac tion of the func tions of in di vid u al ity, one at tains
That which is at the back ground of all in di vid ual
func tions.

Jnana is Samyagavekshana, or right vi sion of
things. It is to be hold the world as it is re ally—not
merely as it ap pears to the in di vid ual func tions of
knowl edge. It is to fix the con scious ness on the
Uni ver sal Sub stance of which all things are made. Jnana 
is the knowl edge that the Self is the All, and that the All
is the Self. This Self is not the in di vid ual sub ject of
knowl edge, but the Self of the whole uni verse, the
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Con scious ness to which the whole uni verse can be
re duced. Jnana is to ex pe ri ence noth ing ob jec tive,
noth ing ex ter nal to one’s con scious ness, and to have the
di rect reali sa tion of Eter nity and In fin ity. Jnana is the
con stant aware ness of the Im mor tal Brah man. This
aware ness has an em pir i cal as well as an ab so lute
as pect. Em pir i cally, it is called Brahmabhavana or
Brahmabhyasa, which con sists in cease lessly think ing
of and feel ing the pres ence of Brah man alone, speak ing
about Brah man alone, dis cours ing with one an other on
Brah man alone, and to tally rest ing in the con scious ness
of Brah man alone, in all ac tiv i ties of life. In its ab so lute
as pect, it is to be merged in Brah man, to be in the state of 
per pet ual Sam adhi or Kaivalya, to be per fectly free
from the con scious ness of a sec ond to one self, to glory
in the Ab so lute, and to be su premely blessed. This lat ter
stage fol lows the for mer log i cally when all the
im pres sions of past ac tions are ex pe ri enced and
de stroyed, when the body drops and the in di vid ual
en ters the Ab so lute, as a river en ters the ocean. This
‘en ter ing the ocean’ is, of course, an anal ogy from the
hu man stand point, for, re ally, there was never a river,
never is, and never will be. There was, is and will be
only the ocean, and the ocean has to know that it is. Only 
the Ab so lute can be, and is, and Lib er a tion is the
con scious ness of the Ab so lute. Yoga and Jnana aim at
this Su preme Be at i tude.
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