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YOGA AND MEDITATION

The Philo soph i cal Foun da tions of Yoga

I shall endeavour to por tray in sim ple terms what
one may re gard as the cen tral ob jec tive of hu man life
and the pos si ble meth od ol ogy that could be adopted
in im ple ment ing this ob jec tive, and its reali sa tion.
You must have heard a lot about what is known as
yoga. And many a text book, many a dis course must
have given you var ied in for ma tion on this mys te ri ous
tech nique known as the art of the prac tice of yoga. In
sim ple terms, with out in volv ing tech ni cal i ties, if yoga 
is to be de fined, it can be called the sys tem of
harmony. For ex am ple, what is called har mony in the
Eng lish lan guage, yoga is in San skrit. Yoga is noth ing
mys ti fy ing or be yond the con cep tion of hu man un der -
stand ing. But there is a great pro viso in this sim ple
def i ni tion of yoga as har mony. While it is true that
har mony in ev ery field of life is what we seek in our
day-to-day ex is tence, it is nec es sary to know what
har mony ac tu ally means. And when the es sen tial of
that sim ple fact called har mony gets im bibed into
our con scious ness, our per son al ity gets sta bi lised.
Stability of per son al ity, equi lib rium of con scious ness, 
harmony in all walks of life, is yoga.  



Har mony im plies an ad just ment of one self with
an en vi ron ment that is ex ter nal to one self. When there 
is no proper ad just ment of one thing with an other
thing, we call it dis har mony. When there is a proper
ad just ment, a smooth work ing of one prin ci ple, one
fact, one ob ject, one per son with an other, we re gard it
as har mony. Now, the ques tion which may arise in our
mind at the very out set is, why should har mony be the
cen tral ob jec tive. Why should har mony be re garded
as the es sen tial of life?

The rea son is the very struc ture of the uni verse.
The uni verse is a sys tem of har mony. We, as hu man
in di vid u als, form part of this uni verse. We form part
of it in such a way that we are in te grally re lated to it.
Be fore pro ceed ing fur ther, it would be prof it able to
know what it is to be in te grally re lated to any thing in
the world. I shall try to give you an ex am ple from
com mon ex pe ri ence. You must have seen heaps of
stones on the road side. A heap of stones is a group of
small units of in an i mate mat ter put to gether in one
place. In that heap of stones, per haps each stone is
touch ing ev ery other stone. Though each piece of in -
or ganic mat ter called stone in that heap is con nected
by way of con tact with ev ery other stone in the heap,
we can not say that any par tic u lar stone is in te grally
re lated to ev ery other stone in that heap. They are
mechanically con nected, not vi tally re lated.  
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There is a dif fer ence be tween a me chan i cal con -
nec tion and a vi tal, or ganic re la tion ship. The con tact
of one stone with an other stone in a heap is me chan i -
cal. There is no life in this con nec tion. If one stone is
taken from that heap, the other stones will not be
affected in any man ner. They will re main as they
were. There will not be any kind of harm done to the
re main ing stones or a dim i nu tion in their struc ture if a
few stones are re moved from the heap. So, a me chan i -
cal group is that in which parts are so re lated to the
whole that if some parts are re moved from the whole,
the re main ing parts are not af fected at all. That is what 
is meant by me chan i cal re la tion ship. But or ganic
relationship is some thing dif fer ent. We have the
example of our body it self. We know very well that
our phys i cal body is made up of min ute or gan isms
called cells. These cells are so con nected to one an -
other that they give the ap pear ance of a sin gle whole
called the body, sim i lar to a heap of stones on the
road side, we may say, in one way. But what is the dif -
fer ence? While the re moval of a few stones from the
heap does not vi tally af fect the re main ing stones,
removal of a few limbs of our body vi tally af fects the
whole body. We know what it would be to an in di vid -
ual, a hu man be ing, if the limbs are to be am pu tated
—the legs or the arms re moved. Re move a por tion of
the body of a per son; what a dif fer ence it makes! The
very ex is tence of the body is se ri ously af fected. To
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come to the point, the har mony of the body is dis -
turbed. That is why when a limb of the body is cut off,
there is in tense pain, ag ony and a dis like to wards it.
We dis like any kind of in ter fer ence with the limbs or
or gans of our body be cause the limbs are vi tally
connected as a liv ing whole in the sys tem of our
personality.  

Now you know the dif fer ence be tween a me -
chan i cal re la tion ship and a vi tal re la tion ship. What I
mean to say is that we are vi tally re lated to the
cosmos, not me chan i cally con nected. Our con nec tion
with the uni verse out side is not like the con nec tion of
a stone in a heap so that we may do any thing we like
with out af fect ing the world out side. That can not be.
Our con nec tion, our re la tion ship with the world out -
side is such that it can be com pared to the re la tion ship
of the limbs of the body to the whole sys tem of the
body. Any med dling with the sys tem is neither
warranted nor called for.

To con ceive what the uni verse would be, we have 
to con ceive what a hu man in di vid ual is. In In dian
Vedic my thol ogy we have the con cept of what is
known as Purusha, the Su preme Be ing. ‘Purusha’
means man, the hu man in di vid ual. But when the
Vedas speak of the Purusha in the cos mos, they mean
the con cept of the uni verse as a sin gle in di vid ual, a
Cos mic In di vid ual, whose re la tion ship with the parts
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of the cosmos is sim i lar to the re la tion ship of an or di -
nary, lim ited in di vid ual to the limbs of the body.

Can you imag ine, for a mo ment, what it would be 
to re main as a cos mic in di vid ual? Sup pose you are the 
con scious ness an i mat ing the uni verse; how would
you con ceive this pos si bil ity? For that, again, you
have to bring the anal ogy of the hu man body. Do you
know that you are an In tel li gence, or a cen tre of con -
scious ness? You may put a ques tion to me: How do I
know this? It can be known by an ex per i ment. You
know that you are a com plete whole called Mr.
So-and-so, Mrs. So-and-so, and so on. When you say
“I am such and such a per son”, what do you ac tu ally
mean? What do you re fer to? To the hands, to the feet,
to the nose or any part of the body, or to all the parts
put to gether? What do you mean by say ing ‘I’, or the
in di vid ual that you are?

On a care ful ex am i na tion of the sit u a tion you
real ise that when you re fer to your self as So-and-so,
you do not re ally take into con sid er ation the limbs or
the or gans of the body, be cause if a hand is am pu tated, 
you do not say that a part of your self has gone. You
still re main a whole in di vid ual. If two legs are gone by 
any kind of med i cal op er a tion, the in di vid ual is still
whole. The in di vid ual never feels that a part of his
per son al ity has gone. He will say that a part of his
body has gone, but a part of him self has not gone. He
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will still think as a whole be ing. Oth er wise, if the
limbs of the body were to be an es sen tial part of the
per son al ity, then, when the legs are am pu tated, for
example, a per son would be think ing in a lesser per -
cent age. There would be half-think ing, one-fourth
thinking, thirty per cent think ing, and so on. But that
does not hap pen. There is whole think ing, whole un -
der stand ing—the en tire con scious ness is kept in tact,
in spite of the fact that the limbs are am pu tated or cut
off. This shows that you are not the limbs of the body.
You are some thing in de pend ent of these limbs that
con sti tute your ex ter nal form called the body. You are
an in tel li gence, or a spir i tual be ing. You are a cen tre of 
con scious ness which an i mates this body, on ac count
of which the am pu ta tion of the limbs does not in any
way af fect your per son al ity. You are es sen tially con -
scious ness.  

The con cept of the Virat Purusha, or the Cos mic
Be ing, which I men tioned as stated in the Vedas, is
only an ex ten sion of this con cept of the in di vid ual
con scious ness to the cos mos. Can you close your eyes 
for a few sec onds and imag ine that in stead of your
being a cen tre of con scious ness an i mat ing this small
body, you are a cen tre of con scious ness an i mat ing the
whole uni verse? Can you ex pand your imag i na tion to
this ex tent? How do you do this? It can be done with a
lit tle ef fort of the mind. I shall tell you the tech nique.
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The con scious ness which you are, which an i mates
every part of your body—hands, feet, fin gers, nose,
eyes, etc.—this con scious ness that you are, which
inwells your in di vid ual body, is so uni formly pres ent
in ev ery part of your body that you may be said to be
pres ent in ev ery part of your body. You are pres ent in
your fin gers, you are pres ent in your toes, you are
pres ent in your nose, and so on. You, as a com plete
whole, are pres ent in ev ery part of your body. Now,
can you ex tend this anal ogy, or com par i son, to the
whole uni verse? Just imag ine your con scious ness is
not merely in your fin ger or your toe, but it is also in
this ta ble that you see in front of you, it is also in the
chair, it is in the moun tain, in the sun and the moon, in
the gal axy, etc.  

If you can ex tend your imag i na tion in this
manner, if your con scious ness can ex ceed the lim its of 
your bodily per son al ity, and if you ex tend this per va -
sive char ac ter of con scious ness be yond the lim i ta tion
of your bodily per son al ity and con cen trate it on ev ery
other ob ject in the world, you be come a Cos mic In di -
vid ual. This is Yogic Con tem pla tion, Med i ta tion in
the high est sense of the term. This is the apex which
you reach af ter many stages of med i ta tion  

This is a dif fi cult tech nique, be cause you will not 
be able, or di narily, to ex tend your con scious ness to
other ob jects in the world. We have a prej u dice, an old 
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habit of think ing that the ob jects are out side us. But,
do you know that your ten fin gers are out side you?
They are ob jects; you can see them as you see any
other ob jects in the world. If these ten fin gers (i.e.
these ob jects) can be come part of your per son al ity,
then why should not other ob jects in the world be -
come part of your per son al ity? They do not be come,
be cause you have lim ited your con scious ness by an
old prej u dice of thought. Prej u dice is ir ra tio nal; it
sim ply as serts it self and is not ame na ble to rea son.
Why should you limit your con scious ness to your
small body? What do you gain? Why not ex tend it to
other per sons? Why not feel that all peo ple seated
here are part of a wider, so cial in di vid ual, just as you
imag ine you are a hu man in di vid ual? Why limit your
con scious ness to the peo ple seated here? Go fur ther to 
the vaster world and imag ine that you are the world-
in di vid ual! This world-in di vid ual is what re li gion
means by God.  

Peo ple ask, “Does God ex ist?” This is a mean -
ing less ques tion. If the world ex ists, God must ex ist,
be cause God is only a name that we give to the Con -
scious ness that in dwells the whole uni verse, just as
con scious ness in dwells your own in di vid ual per son -
al ity.

You may ask, “How do you know there is Con -
scious ness ev ery where?” I ask you, “How do you
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know your friend has con scious ness?” You know you

have con scious ness, but you can not see con scious -

ness in your friend. But you in fer from his in tel li gent

ac tiv ity that he has con scious ness. Like wise, from the

ac tiv ity of the cos mos we can in fer the pres ence of a

Cos mic In tel li gence.  

This Cos mic In tel li gence, im ma nent in all

objects, is what is called God, the Su preme Be ing. It is 

called the Ab so lute be cause it is Com plete Con -

scious ness and there is noth ing out side it. When there

is some thing out side it, it is called rel a tive con scious -

ness. When there is noth ing out side it, and it is

All-in-All, all-per vad ing, it is called Ab so lute Con -

scious ness. You are a part of the Ab so lute Con scious -

ness be cause you are a part of the uni verse. You are an

or ganic part of the uni verse, not a me chan i cal part like 

a stone in a heap. You are vi tally re lated to the whole

cos mos, so that you are an es sen tial part of the

cosmos.  

From this anal y sis we come to the as tound ing

con clu sion that the whole uni verse may be com pared

to a vast in di vid u al ity. This is what the Vedas call the

Parama-Purusha, or the Su preme Be ing. When such

terms are used in the texts, what is meant is that our

sal va tion lies in be ing friendly with the uni verse as a

whole.  
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The health of a fin ger of your body de pends upon 
the health of the whole body. If the whole body is
suffering from ty phoid fe ver, can a fin ger be healthy?
No, the fin ger will will be af fected by the same ill ness
be cause it is vi tally re lated to the whole body. Like -
wise, what ever the uni verse is, that you also are. The
uni verse is a per fect bal ance of forces; and so, in as -
much as you are an in te gral part of this per fect bal ance 
of forces, which is the uni verse, you know how you
have to con duct your self in life. You can not af ford at
any time in your life to vi o late the law of the uni verse.
You have to abide by the law of the cos mos, which is
samatva, or equal dis tri bu tion of at ti tude. Yoga is
defined in the Bhagavadgita as samatva. Har mony is
yoga. Bhagavan Sri Krishna, the Su per man of the
East, says: samatvam yoga uchyate (Gita 2-48). This
is a very sim ple, un am big u ous and non-sec tar ian
definition of yoga. Har mony, bal ance, equi lib rium is
yoga.  

What is har mony? Har mony is noth ing but your
ad just ment with the cos mos. If you are prop erly ad -
justed with the uni verse, you are said to be in har mony 
with the uni verse. But if there is mal ad just ment with
the cos mos, you are thrown out as an in di vid ual. Now, 
the very fact that, with your senses, you are able to see
ob jects out side as some thing cut off com pletely from
your per son al ity shows that you are not prop erly
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adjusted with the cos mos. You can not see a cell of
your body as some thing out side, be cause it is an
essential part of your very ex is tence. In this man ner, if 
we are able, by dint of will and power of con cen tra -
tion, to visu al ise the world as es sen tially re lated to our 
con scious ness, we would be au to mat i cally in a state
of med i ta tion.  

The sub stance of the world is not mat ter or in or -
ganic stuff. There is a mis con cep tion among most
peo ple that the world is made up of non-in tel li gent,
dead mat ter. This is not so. You can not see con scious -
ness with your eyes. You can not see con scious ness, or 
in tel li gence, in an other per son. How can you see Con -
scious ness in the world out side? But, in as much as it is 
pos si ble to in fer the pres ence of con scious ness in
another in di vid ual by his ac tiv ity, you can also in fer
the pres ence of Con scious ness in the uni verse by an
anal y sis of a pe cu liar ac tiv ity called per cep tion.  

The anal y sis of the pro cess of per cep tion of
objects will give you an in di ca tion that the world is
made up of Con scious ness, and not mat ter. It is only
by in fer ence that you can come to this con clu sion, not
by di rect, vis i ble, sen sory per cep tion.  

You look at an ob ject, a moun tain which is a mile
off, in front of you, and say, “I see it.” I ask you,
“What do you mean when you say that you see it?”
You will re ply, “My eyes are open, light rays which
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fall on the moun tain travel from the moun tain and
impinge on the ret ina of the eyes, and then I am given
a pic ture of the ex is tence of the moun tain.” But I ask
you, “Is light in tel li gent or is it non-in tel li gent?” You
know very well that light rays have no con scious ness,
they are in ert; and the moun tain is in ert. A non-in tel li -
gent prin ci ple can not cre ate in tel li gence, as the prin ci -
ple of logic de mands that the cause must be at least as
rich as the ef fect. The per cep tion of the moun tain is a
con scious, in tel li gent ac tiv ity (i.e. ef fect). So, the
cause, the move ment of light rays, must con tain con -
scious ness in her ently; oth er wise, it would be in fe rior
to the ef fect, and con scious ness can not be pro duced
by the in fe rior ef fect which is the light rays.  

Also, take an other as pect of this very prob lem.
The moun tain which is out side you does not jump into 
your eyes. It is far off. How do you come to know that
there is a moun tain in front of you? Your eyes do not
touch the moun tain and the moun tain does not touch
your eyes. Both are far from each other. There is a
con nect ing link be tween the moun tain and your eyes.
That is the rea son why you are able to know that there
is a moun tain. But what is the con nect ing link? You
may say it is light rays. No. Light rays are in ert.
Inasmuch as in ert ness can not pro duce an in tel li gent
perception, we can not ac cede that the light rays which 
are in ert can be the con nect ing link, re ally. The
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connecting link be tween an ob ject and the see ing con -
scious ness can be only one of two things, be cause
there are only two things in this world—con scious -
ness and matter; there is noth ing else. The con nect ing
link between the moun tain and the per ceiv ing con -
scious ness would be one of the two: ei ther it is
consciousness or it is mat ter. If you say that mat ter or
any thing ma te rial is the con nect ing link be tween the
moun tain and your con scious ness, there would be a
gap be tween con scious ness and the ob ject. This is
because con scious ness can not be come mat ter and
mat ter can not be come con scious ness, they be ing
char ac ter ised differently, just as milk can not be come
stone and stone can not be come milk. Thus, if the con -
nect ing link is mat ter, there would be a gap be tween
mat ter and con scious ness and there would be no con -
nec tion be tween the two, and you would not know
that there is a moun tain in front of you. So, that can not 
be. And, nat u rally, the other al ter na tive is that the con -
nect ing link is con scious ness. Con scious ness can mix
with con scious ness. By this in fer ence we come to the
con clu sion that con scious ness must be hid den be hind
even ma te rial ob jects—oth er wise, per cep tion it self
would be im pos si ble. Just as we in fer the pres ence of
in tel li gence by the ac tiv ity of peo ple out side, we in fer
the pres ence of in tel li gence in the world by the anal y -
sis of the ac tiv ity of the in di vid ual, which is known as
perception.  
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What we are driv ing at with all this anal y sis is
that world is ul ti mately Con scious ness in its na ture; it
is not mat ter. You are also not mat ter, be cause your
whole per son al ity re mains un af fected even though the 
limbs are cut off. You are Con scious ness. You are not
a body. You are some thing far more than a body. Like -
wise, there is an im ma nent prin ci ple of Con scious ness 
in the whole cos mos. This im ma nent Con scious ness
is what is called the Ab so lute, or Brah man, or the At -
man. It is called the Self (i.e. the At man), be cause it
al ways re mains hid den in the in di vid ual as the see ing
prin ci ple, and not the seen ob ject, be cause Con scious -
ness can not be come an ob ject which you can see with
your senses. So, the Uni ver sal Con scious ness, be ing
in ca pa ble of be ing con verted into an ob ject, re mains
ever as a sub ject, as the Self. The Su preme Con scious -
ness, which is the Ab so lute, is the Self of ev ery one.  

If you can re tain this state of mind for a few min -
utes—that the uni verse is a sea of Con scious ness and
you are like waves in this sea of Con scious ness, and
that there is noth ing like mat ter or in or ganic stuff in
the world—this is uni ver sal ity of per cep tion, as dif -
fer ent from in di vid ual per cep tion of ob jects. This is
med i ta tion. 

Prac ti cal Tech niques

What I have told you up to this time is the
philosophical back ground. Now I shall give you some 
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prac ti cal hints, in stages, to at tain the state of med i ta -

tion. Oth er wise, the mind will jump from one ob ject

to an other, be cause it is used to think of ob jects only.

Bring ing the mind to this state of aware ness of med i -

ta tion, sta bil ity or har mony has to be prac tised in

every walk of life. Har mony is of var i ous grades. 

1. You must be har mo ni ous in your re la tion ship with
other peo ple in the world. You should be friendly; you 
should have no ha tred to wards any one. You should
not harm or de ceive any one. You should not steal or
ap pro pri ate what does not be long to you. You should
have no dis gust for any per son or thing; you should
have af fec tion for all per sons and things. All this con -
sti tutes har mony in outer re la tion ships with so ci ety
and the world. You should not take from the world
more than what you have given to it by your ser vice.  

2. You must be har mo ni ous within your own per son al -
ity. The hu man in di vid ual is of ten out of bal ance with
him self. You should take care of the min i mal needs of
the body: e.g. clean li ness, a bath reg u larly, eat only
when you are hun gry—i.e. eat only if your tongue
waters when you see a dish of food. Treat your body
as your friend. Live in ven ti lated places; breathe fresh
air; spend at least two hours a day in the open. Adopt
sim ple liv ing and high think ing.  

3. You must have har mony of the mus cles and the
nervous sys tem. We are gen er ally in a state of rest less
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ac tiv ity and ag i ta tion. So we are asked to prac tise
asanas, or phys i cal pos tures, for the sta bil ity of the
body. Though for the health of the body you may prac -
tise many asanas, you should sit in one asana alone
for med i ta tion. By stay ing in one sin gle, steady, com -
fort able pos ture, you bring about a har mony in the
ner vous sys tem and the mus cles.  

Why is this pos ture pre scribed? Be cause some
en ergy, we may call it elec tric power, is gen er ated in
the body when the mind is con cen trated in med i ta tion. 
If the ex trem i ties of the body are left open, the elec -
tric ity that is pro duced in med i ta tion will leak out. So,
the pur pose of pos ture is to lock up the fin gers and the
toes so that there is a cir cu la tion of en ergy through out
the body and there is no leak age of en ergy out side.
Also, to pre vent leak age, you are asked to sit on some
non con duc tor of elec tric ity, e.g. a deer skin or mat, not 
an iron seat (that will give you a shock). Sit there,
lock ing the fin gers and toes, and keep ing the spine,
neck and head erect, in one straight line. If you can not
sit straight in the be gin ning, sit straight lean ing your
back against a wall.  

4. Bring the breath ing pro cess, prana, into har mony.
Pranayama is a nor mal state of breath ing. Usu ally we
are not in a nor mal state of breath ing. And we are not
happy when we breathe disharmoniously. The pranas
are dis turbed be cause we long for ob jects in the world, 
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and to de sire an ob ject is to be out of tune with the law

of the uni verse. This is be cause the ob ject is not out -

side the law of the uni verse; the ob ject is an in te gral,

vi tal part of the cos mos. So, when you imag ine any -

thing is out side, con scious ness is dis turbed, ag i tated,

un happy. Thus, this har mony is achieved not merely

by con trol of breath ing through the nose, but by re -

duc tion of de sires. If you en ter tain too many de sires in 

your mind, pranayama will be use less or may even be

harm ful. A per son with no con trol over de sires should

not prac tise pranayama. First, you must be eth i cal and 

moral in your con duct.  

In the be gin ning, do not prac tise tech ni cal meth -
ods (like al ter nate breath ing); just prac tise nor mal in -
ha la tion and ex ha la tion. Take a slow, full, deep breath
and ex hale slowly. Gen er ally, you do not take a slow,
deep breath; you take a fast, shal low breath.  

The pur pose of pranayama is to re duce the rate
of breath ing. And, when the prana be comes calm by
this pro cess of slow breath ing, the mind also be comes
calm. The prana is con nected to the mind. When the
prana is re duced in its ac tiv ity, the mind is also re -
duced in its ac tiv ity. Be tween the prana and the mind
are the senses. The senses are the meet ing point
between the prana and the mind. The senses be come
active, whether the prana works or the mind works.  
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5. The fifth har mony is the con trol of the ac tiv ity of

the senses. The senses can not be con trolled as long as

you live in the midst of at trac tive ob jects. So, in the

be gin ning stages of yoga prac tice, you should try to

live for at least some time in a year in such places

where ob jects are not tempt ing to the senses. This is

the rea son why seek ers of Truth try to live in ashrams,

mon as ter ies or se cluded places. When you try to grad -

u ally ab stain from sense in dul gence by liv ing in such

holy at mo spheres, the senses be come sub dued au to -

mat i cally. As the senses are in con tact with the mind,

con trol of the senses also in volves a lit tle con trol of

the mind.

When the mind is ac cus tomed to a life of se clu -
sion and sol i tari ness, and the senses do not ask for
tempt ing ob jects, you are ready for con cen tra tion and
med i ta tion. This is the real field of yoga. All the
stages ear lier are only pre pa ra tory. From con cen tra -
tion on wards is proper yoga.  

6. Now, con cen tra tion is of three forms:

A. Con cen tra tion on ex ter nal points:

The mind is ac cus tomed to think of ex ter nal
objects only; so, it would be dan ger ous to sud denly
cut off the mind from ex ter nal ob jects. You should not
try to con cen trate on in ter nal cen tres in the be gin ning
of your prac tice.  
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You must pick an ex ter nal ob ject that you have

an in ter est in, that you have a love for. Be liev ers in

God usu ally try to con cen trate on an ex ter nal pic ture

or sym bol of God. You may keep a por trait of Lord

Krishna or Je sus Christ in front of you, and gaze at the

pic ture with open eyes. Where the eyes are, there the

mind also is. You are not look ing merely at a painted

pic ture, but at a sym bol of a liv ing per son al ity. So,

when you gaze at a pic ture of Christ or Krishna, you

im me di ately feel in your mind the qual i ties that these

per son al i ties were en dowed with.  

Af ter three or four min utes of gaz ing at the

picture, close your eyes and men tally imag ine the

picture. Con cen trate on the form you saw. Con tinue

this in ter nal con cen tra tion as long as your mind is not

dis turbed. If, af ter a few min utes of closed-eyes

meditation you feel that the mind is wan der ing, then

open the eyes again and look at the pic ture. Again

gaze the pic ture for a few min utes, then again close

the eyes to ha bit u ate the mind to in ter nal med i ta tion.  

Prac tise this pro cess for a few months un til you

can con cen trate with out a pic ture. When you can

concentrate, merely by clos ing the eyes, on the form

of the por trait, with out the ex ter nal sup port of a

painted pic ture, you have achieved the first suc cess in

meditation.  
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Feel that this in ter nal pic ture is not merely in one
place, but is in ev ery place. When you be gin to feel a
uni form pres ence in all places, the mind ceases from
all dis trac tion. The other method to bring about this
har mony of men tal per cep tion is to think of the vast
space. In as much as space is ev ery where, try to con -
cen trate on all di rec tions at one time. You can also
con cen trate on the light of the sun per vad ing the
whole space. Or you can con cen trate on the vast ocean 
which is ev ery where. You can gaze at the flame of a
can dle or a dot on the wall.  

When you gain suc cess in this, you can change
your ob ject of con cen tra tion; you will have such
mastery of mind that you can con cen trate on any
object. The pur pose of this con cen tra tion is to make
the mind think only of one thing, and not think of any -
thing else. So, ul ti mately, it mat ters lit tle what ob ject
you choose for con cen tra tion if the pur pose is served,
i.e. to think only of one thing and noth ing else.  

When you are ac cus tomed to this ex ter nal med i -
ta tion, you can turn to in ter nal med i ta tion.  

B. Con cen tra tion on in ter nal points:

In ter nal med i ta tion means con cen tra tion on
certain cen tres (chak ras) of the body. The most im -
por tant and most fa vour able chak ras for be gin ners in
med i ta tion are the chak ra be tween the eye brows and
the chak ra in the heart. 
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In the wak ing state the mind func tions in the
brain, in the dream state it works near the throat, and
in deep sleep it goes to the heart. The mind also goes
to the heart in deep, ob ject less med i ta tion. So, the ul ti -
mate pur pose of in ter nal med i ta tion is to bring the
mind to the heart. This is done in three stages: the
mind co mes from the ex ter nal ob ject to the head (i.e.
the cen tre be tween the eye brows), then the mind
comes to the heart. Med i ta tion on the point be tween
the eye brows is in two stages: (l) ex ter nal gaze at the
cen tre of eye brows, and (2) to close the eyes and think 
of the spot alone (as a spot of light). Slowly, you be gin 
to feel that the mind de scends from the head through
the throat to the heart. When you do this, you will fall
asleep if you are care less. You must do this with
caution and alert ness; oth er wise you will sleep and
mis take it for med i ta tion.  

The other method of in ter nal med i ta tion is to
directly med i tate on the heart. You can imag ine a blos -
som ing lo tus in the heart, or the light of the ris ing sun
in the heart. The best form of med i ta tion on the heart
is to feel con scious ness seated there. From this in ter -
nal point of med i ta tion on con scious ness in the heart,
you can slowly pro ceed to the uni ver sal.  

C. Con cen tra tion on the Uni ver sal:

Just as con scious ness is in your heart, it is in the
heart of ev ery body. Try to med i tate on this con scious -
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ness as pres ent ev ery where, in ev ery thing, out side
and in side uni formly. This is the ab so lute form of
med i ta tion, i.e. the Su preme State. 

To help achieve this Uni ver sal State of Med i ta -
tion, you can chant OM (Pranava) in a me thod i cal
man ner. There are three types of OM chant ing: (1)
Short—about one sec ond, i.e. 30 in 30 sec onds; (2)
Mid dle—each chant for five sec onds, i.e. 6 chants in
30 sec onds; (3) Long—each chant for fif teen sec onds, 
i.e. 2 chants in 30 sec onds. The elon gated pro cess is
the best form of chant ing. It makes the cells of the
body sub side in their ac tiv i ties, and the ner vous
system be comes calm. You need not take any
tranquillisers. If you are dis turbed, chant this elon -
gated way for fif teen min utes. The whole sys tem will
be come calm and quiet. When you chant like this, also
feel that you are ex pand ing slowly into the Cos mos.

OM is not merely a sound that we make, but a
sym bol of a Uni ver sal Vi bra tion. This is re ally the
Vibration that was made at the be gin ning of the
creation of the world. This Uni ver sal Vi bra tion (of
cre ation) is the con trol ling force be hind ev ery thing in
the world. So, when you chant OM and cre ate this
Vibration in your sys tem, you set your self in tune with 
the Vi bra tion of the Cos mos. The Forces of the
Universe be gin to en ter into your body; you will feel
strong and energetic; your hun ger and thirst will
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decrease; you will feel ab so lute hap pi ness even if you

have noth ing (i.e. no ma te rial pos ses sions) and are

absolutely alone, unknown and un seen by peo ple.

You will have no desire for any thing in the world, be -

cause you have become one with all things.  

When you be come the friend of the Uni ver sal

Forces, then the world will take care of you in times of 

dif fi culty, and you will have no fear from any where.

Then it is that you be come a Saint or a Sage. In this

state, if you have any de sire, it will be im me di ately

ful filled be cause you have be come the friend of all

Forces in the world. In this state of Ec stasy or Bliss,

great Saints sing and dance be cause they pos sess

everything in the world. Here it is that you will real ise

that you are a Child of God. God Him self will per pet -

u ally take care of you and you will have no fear, just as 

the son of a King has no fear be cause the King pro -

tects him al ways and ev ery where in the king dom.  

DAY-TO-DAY PRACTICES

This is al most a com plete out line of the es sen tials 

of the prac tice of yoga. But, when you ac tu ally be gin

to prac tise it, you will find it is very dif fi cult. So, you

have to be very hon est in your pur suit. Swami

Sivananda taught us that sadhana has three prongs,

like a trisula: 
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1. A Daily Rou tine of Prac tice: Have a fixed
pro ce dure of prac tice ev ery day. One must keep fixed
hours and dis ci pline his per son al ity. In daily rou tine,
three items should be very im por tant: (a) JAPA

—chant ing some man tra over and over to main tain
the same con scious ness. This is of ten use ful when
med i ta tion is dif fi cult; (b) STUDY—read ing scrip tures 
or texts on yoga, e.g. Upanishads, Bhagavadgita, The
Ser mon on the Mount, The Im i ta tion of Christ; (c)
MEDITATION—should be per formed at a fixed time
and in a fixed place ev ery day; you should not change
the place. Face the same di rec tion daily, ei ther the east 
or the north, and sit in the same asana (i.e. pos ture)
ev ery day.

2. An An nual Re solve: Vow to give up bad
habits such as harm ing or hurt ing oth ers, tell ing lies,
and in con ti nence; these three must be given up
slowly, by de grees. Ahim sa, satya, brahmacharya are
to be prac tised. If you break this re solve, you should
fast for one day. Be cause of the fear of fast ing, you
will be care ful not to break the vow.  

3. A Spir i tual Di ary: When you go to bed ev ery
night, you should re view what you have done since
morn ing. This di ary may con sist of ques tions you may 
ask your self, e.g. “How many times have I for got ten
God to day?” “Did I get an gry to day?” etc.  
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With these meth ods you can take to se ri ous
sadhana, or the prac tice of yoga. And when your
efforts are fol lowed with ear nest ness of pur pose, you
shall achieve suc cess in this very life.
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JAPA SADHANA

The world of ex pe ri ence may be said to be con -
sti tuted of three im por tant fac tors: ‘thought’, ‘name’
and ‘form’. These three are in ter nally con nected with
one an other. This re la tion ship that ob tains among
thought, name and form is taken no tice of in a very
im por tant as pect of spir i tual prac tice, or sadhana,
known as Japa Yoga. This is a term with which you
are all fa mil iar: the yoga of japa. In the Bhagavadgita, 
the Lord has re ferred to this as pect of spir i tual
sadhana as per haps the best among the known
methods of ap proach to God. Yajnanam japa-
yajnosmi: “Among all the sac ri fices, sadhanas, aus -
teri ties or forms of tapas, I am rep re sented by japa,”
says Bhagavan Sri Krishna. Japa is re garded as the
most ef fi ca cious method of spir i tual prac tice be cause
it is in ti mately con nected with the im me di ate re al i ties
of life which are in tel li gi ble to our un der stand ing, and 
at the same time it is also in wardly con nected with a
se cret silken thread to the ul ti mate goal of yoga. The
terms ‘name’ and ‘form’, to which we have made
reference here, mean much more than what we are
likely to make out from them. The name is not merely
an epithet or an appellation that we casually attach to a 
physical form. 



These days we are ac cus tomed to any kind of
name ac cord ing to our whim and fancy, in re la tion to a 
form, with out tak ing into con sid er ation the re la tion -
ship be tween the name and the form. In an cient days,
es pe cially in In dia, the nam ing of a par tic u lar form
was based on a well-es tab lished, sci en tific fact. The
name rep re sents a form and the form is sym bol ised or
in di cated by a name. In a fa mous sys tem of spir i tual
thought known as tan tra or aga ma, it is pointed out
that the ex pres sion of a par tic u lar name in a re cog -
nised man ner au to mat i cally pro jects a par tic u lar form. 
This form is usu ally known in the Aga ma Sastras as
the yantra. The yantra is not merely a geo met ri cal
draw ing or a for ma tion, but a shape that a name is
supposed to take when it is made man i fest through
expression. Thus, the name and the form are in ti -
mately re lated to each other. Not only this—the name
and the form are re lated to the thought that is be hind
the ex pres sion of the name and the form.  

In com mon par lance we can take the in stance of
any name for the mat ter of that, such as a ‘tree’. A
‘tree’ is a name, a sound sym bol that is sup posed to
indicate or point to a form which we know as the
phys i cal ex is tence of the ob ject known as the tree. We
know very well how the ex pres sion of the name ‘tree’
evokes a cor re spond ing idea in our mind. The idea,
the name and the form seem to rise si mul ta neously in

JAPA SADHANA 31



con scious ness, so that the one is not eas ily dis tin -
guish able from the other. The per cep tion of an ob ject
may evoke the idea of its name, and the ut ter ance of a
name may evoke the idea of the ob ject or the form.
Even a thought, a mere idea, may man i fest it self as the 
form to gether with the name which sym bol ises it.  

In sadhana, which, in the pres ent con text, is
spiritual prac tice, this in ner se cret of na ture is well
borne in mind. In as much as ev ery name is cor re -
spond ingly re lated to a form and the world is made up
of forms and noth ing but forms, we are re quired to
evoke in our minds that par tic u lar form alone which is 
sup posed to rouse in us the par tic u lar form of Re al ity
or de gree of Truth which is higher than the one in
which we are placed at pres ent, so that we may be
enabled to rise from one de gree of Truth to an other
degree in its higher and higher pro gres sive forms of
man i fes ta tion un til we reach the high est form of it, the 
last or the ultimate ex pres sion of Truth which we
know as God—Ishvara. And our scrip tures tell us that
as we can evoke a par tic u lar form in our con scious -
ness by the ut ter ance of a cor re spond ing name, we can 
also invoke in our mind, in our con scious ness, the
form of God, the Su preme Be ing Him self, by the
recitation of the Name which is the sa cred ex pres sion
of that ul ti mate form of Re al ity or Ex is tence, God
Almighty.  
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In one of the aph o risms, or sutras, of a fa mous
sys tem of spir i tual prac tice known as Raja Yoga, the
au thor thereof, Patanjali Maharshi, tells us, in a
cryptic ex pres sion, tajjapastadartha-bhavanam. He
defines japa in this su tra. What is meant by japa
sadhana? The con tem pla tion of the im plied mean ing
of a par tic u lar sym bolic ex pres sion, the ut ter ance of a
Name—that is japa. So japa, ac cord ing to this def i ni -
tion of Patanjali at least, is not merely a me chan i cal
rec i ta tion of a Name or a for mula, but in cludes also a
si mul ta neous con tem pla tion on the mean ing thereof,
though many pro tag o nists of this form of yoga tell us
that even a me chan i cal rep e ti tion of the Name has its
own ben e fi cial ef fect.

There are cer tain med i cines which have their
own ef fect on the sys tem; they act on the sys tem in the 
man ner re quired, whether or not we know what med i -
cine we have taken, not with stand ing the fact that a
knowl edge of the con tents of the medicine may help
us in cre at ing the nec es sary psychological at mo sphere 
in our selves so that the action may be ac cel er ated.
Know ingly or un know ingly, God’s Name can be
taken, whether we know the mean ing of the Name,
whether we can ap pre ci ate the im pli ca tion of the
Name, or not.

The Name of God is compared to fire that
burns. Know ingly or un know ingly we may touch fire; 
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it shall burn, it shall have its own ef fect. Likewise, this 
po tency of the Name of God has its ac tion upon our
en tire sys tem, phys i cally as well as psy cho log i cally,
so that it pu ri fies us. The pro cess of pu ri fi ca tion is that 
ac tion which takes place in our selves, which trans -
forms the bas er metal of crude think ing en gen dered
by rajas and tamas into that form of ex pres sion
known as sattva guna. The rec i ta tion of a man tra,
there fore, accelerates the pro cess of the rev e la tion of
the sattva in us, trans form ing the rajas and the tamas
in our nature. It is not so much a de struc tion of rajas
and tamas as a com plete trans fig u ra tion of the con stit -
u ents that we know as rajas and tamas. In er tia, dis -
trac tion and equi lib rium are termed tamas, rajas and
sattva.  

In fact, these three qual i ties, or prop er ties,
known as sattva, rajas and tamas, are not ex tra ne ous
toxic mat ter that have en tered into our sys tem like a
thorn that has struck our feet, but they are forms of our 
mind it self. The gunas of prakriti, known as sattva,
rajas and tamas, are not out side the mind, like dirt or
dust that cov ers a mir ror on its sur face. While the dust
on the mir ror is dif fer ent from the mir ror and we can
wipe the sur face of the mir ror and the dust can be
elim i nated, not so is the case of the trans for ma tion of
rajas and tamas into sattva. The mind it self is the
substance out of which these gunas of prakriti
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manifest them selves. What is the re la tion be tween the
mind and the three gunas, viz., sattva, rajas and
tamas? The qual ity of a sub stance is gen er ally dis tin -
guished from the sub stance. The red ness of a rose is
gen er ally re garded to be dif fer ent from the rose it self.
We do not say that red ness it self is the rose. The rose
is the sub stance in which the char ac ter or the qual ity
of red ness in heres. Not so is the case with the mind in
its re la tion ship to the gunas. The gunas of prakriti, the 
qual i ties of sattva, rajas and tamas, in re la tion to the
mind, are re lated to the mind as the three strands of a
rope are re lated to the rope. You know what are
strands of a rope: three thin ner ropes make a thicker
rope. The three thin ner ropes are not out side the thick
rope. They them selves form the thick rope.

The threads them selves form the cloth. There is
no cloth out side the threads. Though we use two
different ep i thets—threads and cloth—we will find it
is only a way of nam ing two dif fer ent cir cum stances
of one and the same sub stance. The threads are the
cloth, and the cloth is the threads, though when we
pur chase a piece of cloth we do not say that we
purchase threads. It is a way of ex pres sion, but,
actually, sub stan tially, they mean one and the same
thing. Like wise, the mind is the gunas, and the gunas
them selves con sti tute the mind-stuff. So, in the
transformation that takes place from the con di tion of
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rajas and tamas to the state of sattva, what hap pens is
an in ner re con sti tu tion of the el e ments of the mind
into an in ner setup of cir cum stances known as sattva.
It is some thing like the trans for ma tion of the con stit u -
ents of milk when it be comes an other sub stance
known as curd, though the anal ogy is not wholly
appropriate here. I cite this in stance only to tell you
that the con sti tu tion is in wardly re shaped and an
external el e ment does not in tro duce it self. We
ourselves be come an other thing in this pro cess of
trans for ma tion.  

The prin ci ple of God is not wholly out side our
na ture. The Su preme Be ing, whom we are in vok ing
through man tra japa, is not en tirely dis con nected
with our in ner con sti tu tion, or makeup. We are not
importing God from out side, like an ex ter nal el e ment
un con nected with our na ture. God is not brought into
our na ture from out side, from the sev enth heaven. The 
el e ment of God, the prin ci ple of Re al ity, is man i fest
from within. This fact could be clear to us when we
con tem plate on the fact of the Im ma nence of God, as
the scrip tures pro claim. God is not merely tran scen -
dent to our na ture, though He is also that, for He is at
the same time im ma nent in us, which means to say
that the na ture of God is not only su pe rior to the bas er
na ture of rajas and tamas in us, which is the mean ing
of tran scen dence, but also that the prin ci ple of God is
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hiddenly pres ent, se cretly per me at ing our own per -
son al ity, our own mind, in tel lect—our very At man
itself. In fact, the At man in us is the Brah man of the
cos mos. This is what the an cients have de clared. The
Self is the Ab so lute. The in ter nal is at once the
Universal-All.  

The in vo ca tion of Ishvara-shakti through man tra
japa is, there fore, an at tempt at bring ing some higher
face of re al ity from out side into our in ward con sti tu -
tion as a man i fes ta tion of what is within us in a greater 
de gree of its ex pres sion. So we play a very im por tant
role in the prac tice of japa. We, as sadhakas, seek ers,
are as im por tant an el e ment in the prac tice of japa
sadhana as the prin ci ple of God, the De ity, and the
con sti tu tion of the let ters of the man tra. In fact, japa
in volves three im por tant el e ments, or shaktis, or
powers, viz., man tra-shakti, devata-shakti and
sadhana-shakti. The sadhana-shakti is the power that
is within our own selves; the man tra-shakti is the
power that is hid den in the pe cu liar com bi na tion or
jux ta po si tion of the let ters of the for mula; and the
devata-shakti is, again, the power of the im ma nence
of a higher prin ci ple in the man tra.  

We have to take into con sid er ation all these three
as pects when we take to japa sadhana, so that it
becomes a com plete spir i tual prac tice by it self. Japa
is a com plete sadhana and it does not need any
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external ad di tion to make it more com plete.
Tajjapastadartha-bhavanam, to re peat what Sage
Patanjali has told us. The Name of God is a lit tle
different from the or di nary names con nected with
particular ob jects in the world. It is not like call ing out 
to a tree or to a cow that is graz ing in the field. While
the tem po ral names which we at tach to par tic u lar
phys i cal ob jects of the world rouse or evoke in our
mind the form of that par tic u lar ob ject alone which is
by con ven tion con nected with the par tic u lar name, the 
Name of God rouses in our mind the idea not merely
of any par tic u lar iso lated object of the world, any
temporal event or thing, but in vokes in our mind the
no tion or con cept of a wider re al ity than we are likely
to con ceive in our minds in terms of earthly re la tions.  

The Name of God, es pe cially when it is given to
us in the form of what is known as a man tra, is a
power by it self. It has a shakti of its own, and this is
the rea son why bhaktas, sages and saints have told us
that even a mere rep e ti tion of the Name of God has the 
ca pac ity to pro duce an ef fect of its own, though we
may not be re ally med i tat ing, though we may not be in 
a po si tion to con tem plate the ac tual mean ing hid den
be hind it. The man tra-shakti, or the power of the
mantra, arises on ac count of the fact that is beau ti fully 
and sci en tif i cally de scribed in a sci ence known as
man tra-shastra, which is akin to the sci ence of
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chemistry in our own or di nary life. Chem i cal el e -
ments act and re act upon each other. We know the
action be tween acid and al kali, for in stance. Dif fer ent
chem i cal com bi na tions are sup posed to pro duce
different effects. Some times the chem i cal re ac tion is
such that it can pro duce a tre men dous ef fect. Mantras
pro duce such ef fect, sim i lar to the re ac tion of chem i -
cal elements, be cause of the pe cu liar com bi na tion of
letters. The man tra-shastra is a se cret which tells us
that ev ery let ter of the al pha bet is a con densed form of 
en ergy. Sounds are re ally en ergy man i fest. The sound
is not merely an empty form of ver bal man i fes ta tion,
but en ergy that is made to ex press it self in a par tic u lar
shape. And this packet of en ergy, this tied up form of
force, which is a par tic u lar let ter of the al pha bet, is
made to come in con tact with an other packet of
energy called an other let ter. They col lide with each
other, or, we may say, they act upon each other or fuse
into each other—whatever be the pro cess that takes
place there—so that the ut ter ance of a group of let ters, 
which is the man tra, pro duces, by the pro cess of per -
mu ta tion and com bi na tion of these let ters, a new form
of en ergy which gets in fused into our sys tem be cause
it has arisen from our own mind, thought and the
recesses of our be ing. We get charged with that force,
as if we have touched a live elec tric wire. There is
special name given to this sci ence; it is gana-shastra,
in tantrik par lance. Words are forces, thoughts are
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things, so they tell us. Words are not empty sounds
that we make when we speak or ut ter a name or give
ex pres sion to an idea. It is be cause of the fact that
thoughts and ex pres sions are pow ers by them selves
that the words of saints take im me di ate ef fect. The
words that a saint or a sage ut ters are not empty
sounds that he makes. They are forces that are re -
leased like atom bombs; they can man i fest them selves 
in the phys i cal world and events can take place. That
is why peo ple go to a Ma hatma for ashirvada, or
bless ings. His words are forces, power that he re leases 
to take im me di ate ef fect, or even a re mote ef fect, as
the case may be.  

The ut ter ance of a man tra is the re lease of an
energy, not only in side our own per son al ity but also in 
the outer at mo sphere of which we form con tents. Japa
sadhana not only brings a trans for ma tion in our own
in ward per son al ity, but also sym pa thet i cally pro duces 
an equal ef fect in the so ci ety of which we are a part.
There fore japa sadhana is also a so cial ser vice. It is
not merely a per sonal sadhana, in wardly prac tised by
us in our puja room, but it is also a great seva that we
do to man kind. An aura is pro duced around that
sadhaka who takes to japa sadhana honestly and
sincerely. We pu rify not only our na ture in wardly but
we also pu rify the at mo sphere out side. We be come a
source of in spi ra tion to peo ple when we ac tu ally take
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to japa sadhana with con cen tra tion of mind and with
real faith in the ef fi cacy of the prac tice. God’s Name is 
a won der. It is a mir a cle by it self. “More things are
wrought by prayer than this world dreams of,” said the 
poet. The prayers that we of fer to God are def i nitely
ca pa ble of pro duc ing the de sired re sult.  

I had oc ca sion to meet a hum ble sadhaka some
years back—a house holder. He was a vo tary of
prayer, and a very hon est per son. He came to me to
dis cuss a cer tain dif fi culty that he was ex pe ri enc ing
while of fer ing prayers. In ci den tally, he men tioned his
sadhana to me. He said, “Swamiji, my sadhana is
only prayer to God. And with this sadhana of prayer, I 
also try to do a lit tle bit of ser vice to peo ple out side.
The peo ple may be very far from me, they may be
even in Lon don; it makes no dif fer ence. I might not
have even seen that per son whom I want to help. I
might not have even heard of his name.” I asked him,
“My dear friend, how do you di rect your thoughts to a
place or to a per son whose name you do not know,
whose lo ca tion is also not known to you?” He said,
“Swamiji, I have got that much of faith, by the grace
of God, that the won der is worked not by the prayer of
my thought but by a me dium which my prayer seems
to con tact, which works in its own om ni scient
manner.” I was glad to see such a sadhaka who un der -
stood the se cret of prayer and japa. What works is not
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our per sonal strength or our in di vid ual thought, but
that which our thought is able to rouse into ac tiv ity
and which is om ni scient.  

I can give you an il lus tra tion to ex plain what this
per haps means. In a broad cast ing sta tion peo ple sing a 
song or send a mes sage through the air waves. The
mes sage is in the form of sound. We say some thing
be fore a mi cro phone in the sta tion. What hap pens is
that the sound that we make there in the form of a
song, a bhajan, or a kirtan, or a lec ture, or a dis course,
is not re ally con veyed to the re ceiv ing sets—the
radios or the tran sis tors. The ra dios, in their in ter nal
mech a nism, are not di rectly con nected with the
sounds that peo ple make in the broad cast ing sta tion.
What hap pens is that the sound is con verted into
energy. What trav els through space, or ether, is not the 
sound that is made in the broad cast ing sta tion, but that 
into which the sound is cast, or moulded, or trans -
formed. An im per sonal form of en ergy which trav els
through space has an im pact on the re ceiv ing sets, gets 
rechanged, or re shaped, or retransformed, into the
sound which was orig i nally made in the broad cast ing
sta tion. That which is mid way be tween the two in stru -
ments, the broad cast ing set and the re ceiv ing set, is
not the sound. En ergy can be con verted into sound
through the re ceiv ing set, and sound can be con verted
into en ergy through the broad cast ing set. This is the
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se cret of ra dio as well as tele vi sion, and this is the
secret of na ture as a whole.

Prayers can work won ders in this man ner. Our
prayers or the in vo ca tions that we make through man -
tra sadhana or japa are con verted into an im per sonal
force, which is the power of God, and the mir a cle is
worked by God Him self. We cease to be the ul ti mate
agent of the ac tion. Our agency is only in ci den tal.
What re ally works is some thing higher than ourself.
So the credit must go to God, fi nally, even when japa
takes ef fect. God Him self seems to be do ing sadhana
for us. Who can do things in this world other than
God? We can not even lift our fin gers with out His will. 
As they say, even a dry leaf can not move in the wind
un less the Fa ther wills it. The whole uni verse is
divinity—re splen dent, gor geous in its glory and
abun dance. We have for got ten that we are an interral
part of it. And in japa sadhana, par tic u larly, we try to
at tune our selves, at tune our in ner psy cho log i cal
constitution with that Om ni pres ent struc ture of the
cos mos which is Ishvara-shakti, or Di vine Will
operating. We can ap pre ci ate how im por tant japa
yoga is. In the Shanti Parva of the Mahabharata, an
en tire chap ter is de voted to this ex po si tion of japa
sadhana. Japaka Upakhyana is worth read ing. It says
how a per son, a sage was de voted to japa en -
tirely—Gayatri japa especially—and he could defy
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the in tru sion of even the higher devatas like Indra and
Yama, and he attained moksha through japa alone. It
is no won der that, in the Bhagavadgita, Bhagavan re -
fers to this system of yoga as the best: yajnanam
japayajnosmi.  

May I re quest you, broth ers and sis ters in the
spir i tual field, to take to this sadhana sin cerely,
whole heart edly, and stick to it te na ciously. You will
see for your self that it makes you a dif fer ent per son.
Small won ders and mir a cles will be gin to take place
around you. You will be sur prised how things take
shape with out your know ing what hap pens. The
atmosphere will slowly change. Prayers are pow ers;
please re mem ber this. And these pow ers which are
gen er ated by prayer are en dowed with greater
strength than even bombs. It would not be an ex ag ger -
a tion to say that you will be do ing the great est ser vice
to man kind if you hon estly of fer prayers to God from
the bot tom of your heart. God will hear your prayers
through His All-per vad ing ears. Sarvatah panipadam
tat sarvatokshi-siromukham: “Ev ery where It has ears, 
ev ery where It has eyes.” It can see what you do even
in the re mot est cor ner of this world, and It can hear
what you say wher ever you are. Your prayers will be
heard, and this will be a ser vice that you do to your
own At man, your soul, for its sal va tion. Not only that,
it will be a great ser vice that you do to hu man ity it self. 
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May I re peat the re quest once again, that you take to
this sadhana hon estly, with in tense faith, and you will
see wonders, miracles manifesting themselves.
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THE MISSION OF SWAMI SIVANANDA

The Di vine Life So ci ety is a ver i ta ble em bod ied
form of the spirit of wor ship ful Gurudev Swami
Sivanandaji Maharaj. It is im pos si ble to con ceive of
or to work for the Di vine Life So ci ety with out con -
tem pla t ing at the same time the ensouling prin ci ple of
this In sti tu tion, Gurudev Swami Sivananda. It is his
Virat-svarupa, his vis i ble form, that is be fore our very
eyes as a net work of spir i tual and cul tural forces; that
is the Di vine Life So ci ety. We are likely to think that
an in sti tu tion is a piece of land or a set of build ings or
a few per sons do ing some thing hec ti cally from morn -
ing to eve ning. The em pir i cal con cept of an in sti tu tion 
in its ma te rial form needs a re ori en ta tion and has to
receive a more sub lime touch, in the same way as we
can not de fine a hu man be ing as a bodily per son al ity
or an in di vid u al ity merely.

A hu man be ing is not merely a body. A hu man
be ing is a set of val ues. Merely be cause we see a
shape like that of a hu man body, we do not call it a
human be ing. Hu man na ture is what is im plied in the
con cept of a hu man be ing. This na ture is what char ac -
ter ises hu man ity and dif fer en ti ates it from animality,
and where the val ues or the char ac ters or the na tures
are ab sent, we do not call it a hu man be ing. The



human be ing is a spot, a lo cal ity, a pin pointed in di vid -

ual wherein pow ers and forces and val ues and

meanings and significances are man i fest. When these

significances are not man i fest, we do not see hu man

na ture, and we do not see a hu man be ing. We may see

a can ni bal when the char ac ters of the hu man be ing are 

absent. We may see a ti ger with out a tail.

Like wise, an in sti tu tion is a col lec tive, em bod ied 

form of the best val ues in hu man na ture, which are

grouped in var i ous cat e go ries, on ac count of which

we have var i ous in sti tu tions. We have ed u ca tional

insti tutions, we have cul tural in sti tu tions, we have

industrial in sti tu tions. We have or gani sa tions of

various types in the world, all which are ded i cated to

the man i fes ta tion, ex pres sion, nur tur ing, till ing and

cul tur ing of cer tain val ues which a set of peo ple or a

group of per sons have held or are hold ing as their

ideal or goal. The Di vine Life So ci ety is, thus, not a

set of build ings or a piece of land or a few per sons. It

is some thing in vis i ble. And it is this in vis i ble sig nif i -

cance that gives value and sta tus to the vis i ble form of

it, which we gen er ally call a So ci ety or an or gani sa -

tion. As I men tioned ear lier, it is a value and a cul ture

and a sig nif i cance that gives mean ing to what we call

the hu man per son al ity. This was the in ter pre ta tion and 

def i ni tion and con cept held by Gurudev Swami
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Sivanandaji Maharaj about this or gani sa tion, the
Divine Life Society.

A value which sub sumes ev ery other value is a
di vine value. This is the dif fer ence be tween a di vine
char a c ter is tic and other char ac ter is tics. As they say,
an el e phant’s foot print in cludes the foot prints of all
other an i mals; even so the di vine char ac ter is tic or
value in cludes within it self all other con ceiv able char -
ac ter is tics and val ues in the world. So di vin ity is not a
tran scen dent mir a cle elud ing the grasp of our un der -
stand ing but an im ma nent force which vi tal ises and
gives sig nif i cance to even the ma te rial val ues of life.
God is not, as er ro ne ous re li gions may hold, an oth er -
worldly su per hu man cre ator, in ac ces si ble to the
yearn ing heart of man, but a here and a now, an eter -
nity and an in fin ity fused and blended into a sin gle
mass of im ma nence, ca pa ble of be ing in voked at any
mo ment. We have the his tor i cal and mag nif i cent
illustration of Narasimha-Avatara, God burst ing forth
through a brick pil lar. He did not come from
Vaikuntha, or Kailasa, or from the sev enth heaven. He 
came from a pil lar, most un think able in deed, and He
can come from any place be cause of the im ma nence
char ac ter is tic of God, apart from His tran scen dence.

Swami Sivananda’s Mis sion, in the form of
the Di vine Life So ci ety, was pre cisely to in cul cate
in the minds of peo ple the val ues that have been
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misrepresented by out dated re li gions and re li gious
phi los o phies and to give a trans form ing touch to the
con cept of phi los o phy, spir i tu al ity and re li gion, by
which re li gion be comes a liv ing force and not a dead
mech a nism of tem ples and churches. Re li gion is a
vitalising prin ci ple and power in our own per sonal
lives so that it is im pos si ble for a per son to live or
exist with out accepting and ador ing re li gious and
spir i tual val ues in the true sense of the term. Re li gion
be came an out moded rou tine of in ca pac i tated per -
sons, on ac count of which er ro ne ous doc trines to day
think that re li gion is a kind of opium which drugs the
in tel lect of man and makes him cease to think for him -
self in a cor rect fash ion. This is be cause re li gion has
been de fined and taught in a wrong way. Re li gion is a
state of mind and con scious ness and an at ti tude. It
does not be long to tem ples, it does not be long to
mosques and churches, it does not be long to monks
and nuns or mon as ter ies or nun ner ies, cha pels—
noth ing of the kind. Wher ever God is, there re li gion
also is. The re li gious value is, in the hands of saints
like Swami Sivananda, an in stru ment of world trans -
for ma tion. We may call it re li gion, we may call it
spirituality, we may call it cul ture, we may call it
philosophy; it makes no dif fer ence. All these no men -
cla tures point to a sin gle ne ces sity of life in its gen er -
al ity. We can un der line the word ‘ne ces sity’. What we
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call the ul ti mate ne ces sity of the hu man soul is
religion.

Re li gion is not a gos pel from the books or a cult
from a group of preach ers or proph ets, which one can
ac cept or dis pense with. It is not up to us to ac cept or
dis pense with re li gion, be cause it has al ready been
said it is a ne ces sity, and it is the ul ti mate ne ces sity,
not merely the slip shod va ri ety of ne ces si ties that we
have in our im me di ate day-to-day ex is tence. The ul ti -
mate need of the hu man soul is called re li gion. This
was to be taught to man kind. It was fad ing into the
back ground and re ced ing into the limbo of hu man
con scious ness. It was dy ing. Many saints and sages
were pro jected by the Al mighty Him self, right from
the time of Sri Ramakrishna Paramahamsa, when em -
pir i cal, ma te rial val ues be gan to gain an up per hand
and the bodily needs, the eco nomic ne ces si ties and
pub lic re la tion ships were given a greater im por tance
than the cries of the hu man soul. It was the time when
life in In dia was in a tur moil, cul tur ally speak ing. It
was then that per son al i ties like Sri Ramakrishna
Paramahamsa crop ped up to set the forces in bal ance
and hit the nail on the head at the right spot once
again. Then we had a gal axy of saints and sages. Read
the his tory of saints. I am speak ing only of the mod ern 
re nais sance in In dia. I am not re fer ring to the an cient
sages and saints like Vasishtha or Vyasa. Though they
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were there, and they are there, I am par tic u larly pin -
point ing the mod ern move ment of the spir i tual re -
nais sance in In dia, right from the time of Raja Ram
Mohan Roy, Sri Ramakrishna Paramahamsa, Swami
Vivekananda and Swami Rama Tirtha. Then we had
Sri Aurobindo who ac cen tu ated these mas terly
strokes that the mas ters had al ready given—Ramana
Maharshi, Ramadas and Ma hatma Gan dhi. God will
not keep quiet. When He is ig nored, He will as sert
Him self in ev ery field of ac tiv ity. He as serted Him self 
even in pol i tics in the form of Ma hatma Gandhi.

Sri Swami Sivanandaji Maharaj brought into
high re lief this need for an swer ing the call of the Spirit 
of man and pro jected forth the Di vine Life So ci ety—
not a set of build ings, but a surge of val ues. The
wakening of the mind of man, or shak ing hu man
nature from its slum ber of ig no rance, was the pri mary
mis sion of Gurudev. It is very nec es sary that we, in
our en thu si asm and hurry, do not for get this con cept
of the Di vine Life So ci ety as a spir i tual or gani sa tion,
which is a man-mak ing con cept and not a house-
build ing or profit-mak ing scheme. It is a meth od ol ogy 
of cre at ing hu man ity out of animality so that it may
rise to Divinity. We are told that we rose from the min -
eral, came up to the veg e ta ble level and then passed
through the an i mal, and have come to man’s na ture.
We are Homo sapiens. We are hu man be ings, which
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means to say that we have tran scended the an i mal
nature. We do not call our selves hu man be ings if the
an i mal na ture is still pres ent in us. What are the
animal na tures? If we can sting like a scor pion or bite
like a snake, show teeth like a ti ger or pounce on an -
other like a lion, we are not hu man be ings. But, we
can do that, we know it. At times we can bite like a
snake and sting like a scor pion. This means to say,
while we have risen from the phys i cal struc tural pat -
tern of the an i mal body, we have not yet tran scended
an i mal na ture wholly. That is why we have wars,
battles, cut-throatism, pick-pocketism, cor rup tion and 
what not—which are at tempts at over com ing one’s
own brother.

Di vin ity is a tran scen dence of hu man na ture
itself, which would be an im pos si bil ity if hu man ity
has not gained its own con scious ness, at least in an
appreciable pro por tion. Di vin ity can not show even its 
head in hu man ity if the an i mal na ture has not been
sub li mated ad e quately, and Di vin ity com pletely man -
i fests it self in hu man na ture when animality is com -
pletely over come and we be come to tally hu man. The
to tal, pu ri fied and sub li mated form of hu man na ture is 
ex em pli fied in the per son al ity of Sri Rama. We can not 
find a per son like Rama. But he was the apo the o sis
of hu man na ture, the per fec tion of hu man char ac ter,
i.e., what man ought to be. He did not dem on strate
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Divinity; that was not the pur pose of Rama-Avatara.

He dem on strated only hu man na ture, to its per fec tion, 

to the log i cal lim its. And if we can come to that level

of hu man na ture, reach that per fec tion of hu man ity,

then we can au to mat i cally reach Di vin ity. We are try -

ing to reach the sev enth bhumika, and nirvikalpa sam -

adhi, and we talk only of nirbija, and all these! We

never talk of any thing less than that. But all this is

merely tall talk. It will end in noth ing ul ti mately,

when the roots are in the an i mal’s bow els.

Sri Swami Sivanandaji Maharaj was tire lessly

ham mer ing this point in the minds of peo ple of dif fer -

ent places in the world. He called them the Branches

of the Di vine Life So ci ety. The Branches of the

Society are not like the branches of a tree. They are

invisible forces pro jected by his own Self. Swami

Sivananda never trav elled abroad dur ing his life time.

He was only in In dia. And it was only once that he

trav elled even through In dia. He stuck to Rishikesh.

He said: “My char ac ter is tic is stickability.” Peo ple

used to call him “a stickable Swami”—i.e., he was

stick ing to one place only, he never moved any where.

Well, he also wrote a poem on ‘stickability’. With that

stickability he has shaken the con scious ness of man -

kind in an un prec e dented manner. His arms reached

hu man ity in dif fer ent con ti nents.
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Saints and sages do not work through their
bodies. Whether they fly in a plane or not, it makes no
dif fer ence. They can fly with out our know ing it.
Saints and sages, mas ters and in car na tions do not
work through their bod ies, be cause they are not
bodies. The bod ies are only the ve hi cles of a force
which they re ally are. The elec tric bulb does not
shine; it is the power that is in side it that shines, and it
ex ceeds the limit of the walls of the bulb. We know
that. The bulb is so small. It is only two inches in
diam eter, but the light goes so far. The ra di a tion
reaches a dis tance far ther than the lim i ta tion of the
wall of the bulb.

Sim i larly, mas ters like Swami Sivananda worked 
mi rac u lously, to the won der ment of man, and stirred
man kind, creating jew els and gems in dif fer ent parts
of the world. All this is due to his tapas, aus ter ity. The
more we re mem ber the aus teri ties, the tapas of Swami 
Sivanandaji Maharaj, the more do we bow in obei -
sance to his lo tus feet. His power is wor k ing in leaps
and bounds. He used to say, “My mis sion is not
complete.” Some times, humourously, he used to say,
“This birth, ev ery thing I have writ ten in Eng lish. Next 
birth ev ery thing I will write in San skrit, be cause
people would like to read my works in San skrit also.”
He was a very joc u lar per son. His jokes were mul ti -
fac eted, all-in struc tive, full of wis dom, some times
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go ing di rectly into the heart of a per son and mak ing
him dif fer ent that very min ute. A few blessed souls
have re ceived di rect grace from him, and there are
hun dreds of thou sands who were in spired and trans -
formed by him in a mys te ri ous man ner, through his
writ ings. He has brought about a trans for ma tion in
their hearts through his in vis i ble pow ers, and those
hearts he called the Branches of the Di vine Life
Society. “The Di vine Life So ci ety” is in the heart of
ev ery man. As a mat ter of fact, it is in the heart of man
only. It man i fests it self out side af ter wards, in the form 
of ac tion and the vis i ble shape or in stru men tal ity of its 
mis sion. The pur pose of these Cen tres is to ig nite
other sparks. The spark is ev ery where; it is in you, in
me and in ev ery per son. But it is smoth ered, it is
stifled, it is cov ered over and it is not able to be come
Self-con scious. When the spark it self is not Self-con -
scious, it can not make oth ers Self-con scious. To rouse 
the spark of the Spirit in man to its own Self-con -
scious ness is the work of the Di vine Life So ci ety and
its Branches.
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