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INVOCATORY PRAYER

Om pirnam adah, pirnam idam, pirnat pirnam udacyate;
purnasya purnam adaya purnam evavasisyate.
Om Santih! Santih! Santih!

That is Full; this is full. From the Full does the Full proceed.

After the coming of the Full from the full, the Full alone
remains.

Om. Peace! Peace! Peace!



PREFACE

The Brhadaranyaka Upanishad, or the great forest of
knowledge, as the significance of this title would suggest, is a
veritable mine of wisdom, with its Six Chapters touching
upon the internal meaning of almost every phase of human
life. The word ‘Upanishad’ is supposed to connote a secret
instruction or a hidden doctrine, secret and hidden in the
sense that it purports to reveal the invisible background or
reality behind the visible forms of temporal existence. It is
evident that things are not what they seem. And the
Upanishad is a record of the unfolding of the mystery that
lies behind phenomena.

The subject of the Brhadaranyaka Upanishad rises into a
crescendo of importance, heightening its encompassing
gamut of theme after theme, right from the very
commencement until the conclusion of the Fourth Section of
the First Chapter, rising in its pitch at this stage somewhat
like the Ultimate Revelation at the level of the Eleventh
Chapter of the Bhagavadgita, which blossoms gradually
through its earlier chapters.

Literally as a wide-ranging forest, one can discover in the
Brhadaranyaka Upanishad new visions through its different
sections or cantos, and perhaps we can find in it anything
anywhere. However, since the student might well feel more
at home through teachings presented in the form of a well-
tended garden rather than a thick jungle of information, the
arrangement of the lectures, which form the substance of this
book, is patterned to follow a logical ascent of subjects,
keeping aside matters of a secondary character or
importance to a later consideration as a sort of a sequel, so
that the thread of the narration of similar themes is
maintained without breaking the same with an interruption
by some other subject which is not very relevant to the
contemplation on hand. Thus, these lectures follow a
procedure as detailed below.



There is a continuity from the beginning of the
Upanishad till the Fifth Section of the First Chapter. Then, the
trend of the lectures proceeds directly therefrom to the
Fourth Section of the Second Chapter, and thence to the end
of the Fifth Chapter. The left-out sections of the First Chapter
and the beginning three sections of the Second Chapter are
then touched upon after the description of the Fifth Chapter
is over. Also, in these discourses, a study of the Sixth Chapter
of this Upanishad, though very interesting and even
important as an esoteric teaching on certain essential aspects
of human life considered as necessary steps towards the
higher fulfilment, is omitted altogether, since one would feel
that this part of the Upanishad is not going to fit into the
normal course of present-day human thinking.

The First Section of the Sixth Chapter is concerning the
importance of the Prana and the functions of the different
sense-organs; and the essentials of this subject have already
been considered elsewhere in this work. Thus, this is not
repeated again as a fresh study. The Second Section of the
Sixth Chapter concerns the narration of the famous
Panchagni-Vidya, which occurs also in the Chhandogya
Upanishad. Since an entirely new publication, known as
Vaishvanara-Vidya, expounded by the author, includes this
subject, and is available to the public as a separate treatise,
the same is not discussed again in the present work. The
Third and the Fourth Sections of the Sixth Chapter relate to
certain mystic rituals performed in connection with
attainment of material prosperity and the living of a family
life. The same are not taken up here for study, as their
significance cannot be understood by a mere reading for
oneself without proper personal initiation and the requisite
spiritual background.

The entire series of these lectures being, as usual, an
unpremeditated, on-the-spot speaking by the author, the
conversational tone has been maintained to keep up the
intimate touch, which, we feel, would make this highly
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indigestible topic more digestible. Though the author himself
has touched up the manuscript of the First and Second
Chapters, the other three Chapters were edited by his
disciples, as his feeble eyesight would not permit him to go
through this portion of the manuscript of the lectures. Thus,
the reader might discover a little difference in these sections,
rather unavoidably.

A study of this book would be found easier if it is taken
up side by side with any standard edition of the Upanishad,
preferably containing the original Sanskrit text with an
intelligible translation, inasmuch as the lectures constitute a
widespread exposition of the in-depth intentions of the
teachings, rather than a translation or just an annotation of
the text.

We have a firm hope that this unique publication will
serve as a standard guide to everyone who aspires to delve
into the profundities of this superb scripture.

23rd January, 1983.
—THE DIVINE LIFE SOCIETY
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INTRODUCTION

In all principles which guide human life, there are two
aspects known as the ‘exoteric’ and the ‘esoteric’. The formal
routine of daily life is mostly guided by what we call the
exoteric principles which have a working value and a validity
within the realm of human action. In this sense, we may say
that the values which are called exoteric are relative,
inasmuch as every activity in human life is relative to
circumstances. Hence, they do not have eternal value, and
they will not be valid persistently under every condition in
the vicissitudes of time. This principle which is exoteric, by
which what we mean is the outward relative principle of life,
becomes, tentatively, the guiding line of action,
notwithstanding the fact that even this relative principle of
exoteric life changes itself according to the subsidiary
changes with which human life has to adjust itself. For
instance, human history in its totality can be regarded as a
process of exoteric value; but within this exoteric relativity of
human history, there are internal changes and subsidiary
modifications, calling for further adjustments, internally, as
can be observed through the march of history. We adjust
ourselves from day to day in different ways. Every day we
may have to call for a new mode of adjustment in our
practical life, suited to the changing conditions of different
days, though all days are guided by the exoteric principles
throughout the history of the cosmos. So, when we speak of
the exoteric principles of life we actually mean two things at
the same time the law that operates universally upon every
human being, right from creation till the dissolution of the
universe, as well as the minor adjustments which are called
for in the daily life of the individual from minute to minute,
from second to second. So, this is a very significant word the
exoteric principle. It has meanings and meanings within it,
but all these are comprehended within a single meaning,
namely, the principle of the outward mode of behaviour,
conduct and action.
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This principle is seen applied even in the religions of the
world, so that we have several exoteric religions. The
religions, as they are known to us, the ‘isms’, as we call them,
are exoteric religions, because they are modes of religious
conduct, action and behaviour. The temple-worships, the
church-goings and the performance of rites and the Mass, the
reading of the scriptures, and the ritual celebrations, and
whatnot all these come under the exoteric aspects of religion,
so that whatever we do religiously from a practical point of
view, comes under exotericism, because it is a mode of
external behaviour.

But this exoteric mode of living, religious or secular, is
based on another principle which is known as the esoteric
value of life, because there must be some rationality behind
our conduct in life, whatever be that conduct, religious or
otherwise. Why do we go to the temple? Why do we have to
go to the church? Why do we worship any god? Why should
there be any kind of attitude at all? This is because there is a
fundamental rock-bottom of deciding factor, though it always
happens to be inside and never comes outside to the vision of
the human eye. The principle of ultimate law is always
invisible, though its activity can be seen in outward life.
When law acts, we can see how it acts; but law, by itself,
cannot be seen with the eyes. It is a general impersonal
principle. This impersonal general principle of living which is
not subject to the changes of time and which is permanently
of a set value is known as the esoteric principle of life. And
we have, thus, the aspects of exotericism and esotericism,
both in religious and secular life, which means to say, there is
an internal, secret, guiding principle, as well as an outward
manifestation of it in every aspect of life.

Now, primarily at present, we are concerned with a very
important subject the principle of life which can guide every
individual, whether of the East or the West, North or South,
of today or tomorrow, under every condition. Is there such a
principle? We have in the Dharma-Sastras, or the law codes
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and ethical mandates, mention made of Dharma, known as
Samanya-Dharma and the Visesha-Dharma. Dharma means a
principle of behaviour and action, a law, a regulation, a rule.
And it is Samanya or ViSesha, i.e, general as well as
particular. The general Dharma or the generally applicable
principle of life upon every individual is called Samanya-
Dharma, but that which varies from individual to individual,
from one class to another class etc. is the Visesha-Dharma,
which we need not dilate upon here, as it is not concerned
with our present theme.

The laws of life are esoteric and exoteric, even as they are
general and particular. All these divisions of law and
principle are manifestation of an inviolable principle, that is,
the ultimate principle of life which is impossible to grasp
easily, inasmuch as our intellects, our minds, our total
personalities are all involved in certain conditions of living.
We cannot extricate our personalities from the
circumstances in which we are involved. We cannot judge
things, understand things or behave in a manner which is not
conditioned by our atmosphere. Hence, it is impossible for
ordinary human beings to appreciate what the ultimate
principle of life is, because to understand this ultimate
principle, one has to stand above conditions and
circumstances, which is practically impossible for people.
How can we stand above conditions and circumstances? We
have the summer condition; we have the winter condition;
we have the hunger condition; we have the thirsty condition;
we have the sick condition; we have the healthy condition;
we have the male condition; we have the female condition;
we have the white condition; we have the black condition; we
have the happy condition; we have the unhappy condition;
and so on. So we are involved in millions and millions of
conditions, and to stand above them is almost an
impossibility. It is a superhuman task; and thus, the ultimate
principle of existence cannot be known; and any judgment
that we pass, any understanding that we project from our
intellects has naturally to be conditioned. The conditions
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reflect the character of the unconditioned, which is a saving
factor, though it is true that we are all conditioned and the
unconditioned cannot easily be known. One solacing
principle that is available to us is that the invisible and the
impersonal principle of life, though it is impossible of grasp
by conditioned intellects, casts certain reflections upon every
condition in life and it is seen to be working in me, in you and
in everyone under every circumstance. So, it is possible for
us to reach the impersonal and the ultimate principle of life
through the conditions, the circumstances and the
vicissitudes. The esoteric can be known through the exoteric.
The Superindividual can be reached through the individual,
and conditions can be broken and the unconditioned can be
reached.

This was the great theme of discussion in ancient times,
recorded in the Vedas and Upanishads, and masters and
sages sat together in congregation, and discussed the
problems of life, of here and hereafter. What is life? What is
this world, and what is our duty? What are we expected to do
and in what way are we to behave, and so on. Is there a life
beyond, or is this life everything? Is this earth the evaluating
principle of all, or is there something beyond? These
questions were discussed in great detail through centuries,
right from the time of the Vedas.

We have, in India particularly, a series of records
available of such discussions of ancient masters, which are
given to us today in the form of what we call the Veda-Ras$i,
or the lore of sacred wisdom, normally known as the Vedas.
It is a book of wisdom or we may call it a group of books of
wisdom records of such discussions, findings, realisations
and experiences of various experts who tried to dive into the
depths of ‘being’ and brought out the pearl from the ocean of
existence, and proclaimed to humanity the value of it, and the
meaning of it to everyone.

The Veda-Sastra is classified into the exoteric and the
esoteric, as in the case of every religious lore. We have this
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distinction in Christianity, in Islam, and everywhere: the
outward religion and the mystical approach to Truth. The
Vedas are a general term for this entire group of scriptures
which discuss by a long range of development of thought,
every approach to Reality possible, from the lowest to the
highest. These layers of approach, recorded in the Vedas, are
available to us in the groupings, today known as the
Sambhitas, the Brahmanas, the Aranyakas and the Upanishads.
These are terms known to many of us, and we know very
well that the Samhita portion of the Veda is constituted of
hymns and prayers to deities, transcendent powers, spiritual
forces, which guide the configurations in the form of bodies
and created beings. They are the summonings of the soul in
terms of the higher spirits which were felt to be present in
the depths of contemplation, and visions of various kinds.
These hymns, known as the Sambhitas in the Veda, could be
applied for two purposes for meditation, as well as for ritual.
When they become instruments of meditation or
contemplation, they are the contents of what are known as
the Aranyakas; and when they become the guidelines for
action, ritual and sacrifice and worship, they are called the
Brahmanas. So there are two further developments in the
religious path of the Veda, known as the Brahmanas and the
Aranyakas, developed from the Sambhitas, branching forth in
two different directions, as it were contemplation and action.
But there was a time when the peak of experience spiritual,
culminated in a blend of both these approaches, in what are
known as the Upanishads; and the Upanishads represent the
quintessence of thought, the essence that is drawn out from
the Veda knowledge, and the honey that is sucked, as it were,
from the body of wisdom Samhita, Brahmana and
Aranyaka—not representing conditioned life merely, but
reaching up to the utmost of effort to discover the nature of
unconditioned existence.

The seers of the Upanishads were bent upon entering
into the kernel of Reality by casting off all vestures which
limit human life, and attaining a kind of attunement with it, if
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necessity arose, and the unconditioned was plumbed and
experienced. So, in a way, we may say that the Upanishad
texts are records of experiences and explanations of Masters
who set themselves in tune with ultimate Truth. Such are the
Upanishads. It is a very strange word, ‘Upanishad’, which is
supposed to mean a secret knowledge, not to be imparted to
the uninitiated or to the common public who are wedded to
the exoteric approach only, who are totally conditioned in
their life, and who cannot rise above the bias of sense life and
social regulations. Hence the Upanishad wisdom was kept
very secret. It was never imparted to anyone except the near
disciples who went to the Masters for training and
underwent discipline for a protracted number of years, and
made themselves fit to receive this knowledge which is
unconditional. That was the greatness of it, and that was also
the danger of it, because it is unconditioned.

The Upanishads, therefore, are mystical revelations,
secret wisdom; and, as the word itself denotes, they are
supposed to be listened to, heard about, or learnt from a
Master by one’s being seated in front of him, beside him, near
him U pa,ni,shad. When the word splits, it is split into its
components, and it is supposed to be the meaning of a
knowledge that is secretly obtained from a Master by being
seated near him in holy reverence and obedience. ‘Sit near'—
that is the literal meaning of the term, Upanishad. Sit near the
Guru, the Master, and receive the wisdom by attunement, at-
one-ment of being. This is the peculiarity of Upanishad
knowledge. It is not like science or art or any other exoteric
learning that we can have in a College or a University. It is
not a lecture that is delivered, but a wisdom that is
communicated to the soul by the soul. That is the speciality of
the Upanishad wisdom. It is a conversation between soul and
soul, and not merely a discourse given by a professor to the
students in a College. That is the speciality of the Upanishad
wisdom. It is a light that is to mingle with another light.
Hence, the Upanishads were kept as greatly guarded secrets.
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The texts, known as the Upanishads, are spread out
throughout the range of the literature of the Veda, and each
section of the Veda has its own Upanishad or Upanishads. We
are proposing to take up the study of the most important of
them, very rarely studied by people and very rarely still
discussed about—the Brhadaranyaka Upanishad—the great
forest of knowledge, as its name suggests. One can find
everything there, as one finds in a forest. This Upanishad,
particularly, is never studied by students, nor is it taught by
tutors, because of its complicated structure, difficult to grasp,
and not safe also to communicate if its import is not properly
rendered. If its meaning is properly grasped, it would be the
ultimate, unfailing friend of a person, till death. It will guard
you, protect you and save you, and provide you with
everything, at all times. But, if it is not properly understood,
it can be a sword in the hands of a child. So is this Upanishad
to be studied with great reverence and holiness of attitude,
not as a mere book that you study from the library. It is not a
book at all. It is Spirit that manifests itself in language, not
merely a word that is spoken. Such is this Upanishad, the
Brhadaranyaka Upanishad.

This Upanishad, the Brhadaranyaka, which we are trying
to study, is a very lengthy text, ranging from thought to
thought, in various stages of development; and [ have
particularly found that it is something like a very elaborate
commentary on one of the Master-hymns of the Veda, that is,
the Purusha-Siikta. Some others have thought that it is an
exposition of the principles of the Isavasya Upanishad. It may
be that they are right. But I, in my own humble way, tried to
discover another meaning in it when [ studied it and
contemplated upon it—that it is a vast body of exposition of
the inner significance of the Purusha-Stkta and, perhaps,
also, of the Nasadiya-Siikta, where the Cosmic Person is
described, and creation hailed, about which we shall be
studying, shortly, stage by stage.
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The Upanishad begins with a startling exposition of the
very methodology of living adopted in our country. As I tried
to mention to you, the method of the Upanishad is secret,
esoteric and intended to go into the meaning of action which
is otherwise exoteric. [ have also mentioned that the Veda
has an aspect, namely, the ritual aspect, the aspect of
sacrifice, performance of religious ceremony by the
application of the Mantras of the Samhitas, as expounded in
the section known as the Brahmanas. The Aranyakas go to
the contemplated side of the Brahmanas, and tell us that a
sacrifice need not necessarily be outward; it can also be
inward; and the inward is as powerful as the outward. It can
even be more powerful than the outward. The ritual that is
performed by the mind, say the Aranyakas, is more puissant
in the production of effect than the ritual that is outwardly
performed through the sacred fire, or in the holy altar. The
entire range of the Aranyakas is filled with this meaning, that
mental action is a greater action than outward action. Its
capacity is greater than external activity. Thought is more
potent than word and deed. This principle is carried to its
logical limit in the Upanishads.

If thought is more potent than action, there may be
something more potent than even thought; greater than
thought, and more powerful than thought, which can explore
even the content of thought itself. If action is superseded by
thought, thought is superseded by ‘being’. So, we go to the
Upanishads where the principle of ‘being’ is expounded as
transcendent even to the operations of thought, which,
otherwise, are superior to all action outside. The range of the
Upanishads, expounding the character of ‘being’ as
transcendent to thought of every type, is very wide, and no
one can understand a Upanishad unless one understands
what ‘being’ is. We cannot even know what thought is, far
from knowing what ‘being’ is. We can know how we think at
a particular time, but we cannot know exactly what mind is,
what thought is, where it is situated, and how it acts. The
reason is that what we call the mind or thought is involved in
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a process. Inasmuch as it is involved in a process or
transition, it becomes difficult of exposition and
investigation. And what are the processes in which thought,
or the mind, is involved? Everything that we call outward life
in that the mind is involved. We always think in terms of
some thing. That something is what we call life, or at least an
aspect of life. Since every thought is an involvement in a
particular aspect of outward existence, thought never finds
time to understand itself. Thought never thinks itself; it
always thinks others. We never see at any time our own mind
contemplating its own self. It always contemplates other
persons, other things and other aspects of life. There is a
peculiar proclivity of thought by which it rushes outward
into the objects of sensual life, externally, into persons and
things, and never can know what it is itself. How can the
mind know what another thing is when it cannot know what
it itself is? If you cannot know what you are, how can you
know what others are? But this is life a great confusion and a
mess and a conglomeration of involvements in the objects of
sense. This is called Samsara, the aberration of consciousness
in spatio-temporal externality.

We are to free ourselves from this mess of involvement,
through a deeper diagnostic technique applied to our own
life; and this is the purpose of Upanishad. The difficulty of
this achievement is well-known. Every one of you knows
what this difficulty is. Just as you cannot peel your own skin
from the body, you cannot dissociate yourself from the
conditions of life. But such a feat has to be performed in this
superpsychic  technique  known as Upanishadic
contemplation of ‘being’.

The beginning of the Brhadaranyaka Upanishad is, thus, a
rise of thought into the inward principles of outward
sacrifice as advocated in the Brahmanas of the Vedas: What
is a sacrifice; what is a ritual; what is a performance; and
what is an action? When this is understood in its principle, its
inward significance, it becomes commensurate with human
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thought; it becomes inseparable from mind; it becomes a
part of one’s psychic life. You will find, on a careful
investigation of the matter, that anything that you do is
involved in a process of thought. It may be a religious ritual
or a worship, a performance or a sacrifice, or it may be a
secular deed it makes no difference. It is mind that is working
in a particular fashion; that is all, and nothing more, nothing
less. So, unless the mind in its essentiality is probed into,
human action is not understood. The Upanishad is a
revelation of the inner principles of life as manifest in actions
of a variegated nature. The ritual of the Brahmanas is
contemplated in the Upanishads. The Vedic sacrifice, or, for
the matter of that, any kind of religious performance, is a
symbol, ultimately, which is the point of departure in all
esoteric approaches to religion. External religion is symbolic
of an internal principle which is true religion, towards which
the Upanishad drives our minds. This departure is to be
found in every religion in the world. The symbolic character
of human activity and religious performance is brought out
in a study of esoteric principles, which is the philosophy of
life. The activities of human life are symbolic in the sense that
they are not representative of the whole Truth, but manifest
only certain aspects of Truth. Every action is involved in
cosmic relations of which very few are brought to the surface
of one’s notice when the action is really performed. We
always think that an action is motivated by an individual or a
group of individuals towards a particular relative end which
is visible to the eye and conceivable by the mind, but never
do we imagine for a moment that there can be farther
reaches of the tentacles of this action, beyond the reach of
the human eye and mind and our little action can really be a
cosmic deed, that God can see what we do, and the whole
universe can vibrate with the little word that difficult thing
for us to understand; and the Upanishad explains it to bring
to the purview of our consciousness these inward secrets of
outward action, telling us that the outward sacrifice is
symbolic of an inward contemplation of Universal Reality.
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The Upanishads are embodiments of different types of
contemplation on Ultimate Truth, and so is the
Brhadaranyaka Upanishad. The beginning of the Upanishad
is a contemplation of the inward meaning of a great sacrifice
described in the Brahmanas, known as ASvamedha Yajfia. It
is an external performance of a religious character for the
purpose of achieving higher results in the form of celestial
enjoyment, etc., but, the Upanishad tells us that the proper
approach to the aims of human life, such as ultimate
satisfaction, delight, etc, need not be the method of the
Brahmanas, which is only symbolic, and there should be a
technique more affiliated to the nature of Reality than is the
external action of the Brahmanas. The sacrifice known as the
Asvamedha signifies the consecration of a horse in a large
ritual performance, mostly undertaken by princes and kings
in ancient times for the purpose of name, fame etc. in this
world and heavenly exaltation hereafter. The Upanishad
however, tells us that its meaning is something quite
different and more profound. What we see with our eyes and
what we do with our deeds are indicative of a deeper
aspiration in our minds, and what we actually seek is not
pleasure, not satisfaction in the ordinary sense, not power,
not name or fame, because all these are transient and
tantalising.

Everything passes away; nothing in the world can last.
Everything shall end, one day or other. What are these joys in
heaven? What is this power this world? What is this name
and status? They are mirages; they are nothing but husk,
because they pass like the wisp of wind. And how is it
possible for the soul to ask for that which is perishable and
vanishes the next moment? Will any wise person crave for a
perishable joy? How could anyone engage oneself in
activities, performances, religious or otherwise, which are
capable of promising only apparent joys, which rob us of all
our strength and then land us in sorrow most unconceivable?
What is the real aspiration of the soul of the individual? What
is it that it really needs? What is it that it hungers for? It is

21



difficult to answer this question. The child cannot answer the
question, ‘What do you need? ‘I want a sweetmeat, a sugar
candy, a toy.” What else can the child say? Such seems to be
the reply of the untutored mind, the illiterate soul, sunk in
the darkness of ignorance which speaks in terms of name,
fame, power, wealth, rejoicing, diversion, gain, pleasures
whether they are real and lasting, or not, it cares not. It asks
for pleasure, which shall end in a complication from which it
is difficult for one to free oneself.

The Upanishad promises us a freedom which is above the
turmoil of all earthly existence. It can make us happy
perennially under every condition, even after death, not
merely in this life. In fact, the Upanishad assures us that
death is not a bar and not a fear. There is no such thing as
death as we think of it. Death is another kind of process
which is intended for the training of the soul in its march to a
greater perfection; and perfection is what we seek, not
pleasure. This is what the Upanishads teach us; that is what
the Brhadaranyaka contemplates in vast detail.

The knowledge proclaimed in the Upanishad is a science
which deals with the removal of sorrow. Thus, it is a
knowledge which is different in kind from the learning that
we usually acquire or the knowledge that we gain in respect
of the things of the world. It is not a science in the ordinary
sense of the term. While there are sciences and arts of
various kinds, all of which are important enough, and
wonderful in their own way, they cannot remove sorrow
from the human heart, root and branch. They contribute to
the satisfaction of a particular individual, placed in a
particular constitution, in a particular type of incarnation,
but they do not go to the soul of the person concerned. In the
sense of the science of the soul, the Upanishad is also called
Atma-Vidya or Adhyatma-Vidya. It is different from other
Vidyas or learnings like Mathematics, Physics, Chemistry,
Biology etc., because all these latter pertain to objects of
sense, the perceived world. Adhyatma-Vidya, or the science
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of the Self, pertains not so much to the object-world which is
the field of the operation of the senses, as the Subject which
is the ultimate conditioning principle of every perception of
every kind. The objects that are perceived by the senses are
conditioned by the processes of perception, and the very
process of perception is determined by the nature of the
perceiver, and so it is important that the nature of the
perceiver is known directly; because when the perceiver is
known, everything connected with the perceiver also is
known. If, fortunately for us, the objects that are perceived
are in some way determined wholly by the character of the
perceiver, the knowledge of the Self would be the knowledge
of the whole cosmos. Towards this end, the Upanishad takes
us by hand, gradually.

The grief of the mind, the sorrow of the individual is not
brought about by outer circumstances. This is a very
important lesson we learn from the Upanishad. We do not
suffer by incidents that take place outside. We suffer on
account of a maladjustment of our personality with the
conditions of life, and the knowledge of this fact is
supernatural and super-sensual. What has happened to us
cannot be known by us, because it has happened to ‘us’ and
not to somebody else. We cannot know what has happened
to others because we cannot know what has happened to us,
for who is to know our own selves? This is the crux of the
whole matter, towards which the Upanishad is to take us.

The Upanishad, to reiterate, is the science of the Self,
studied not for the sake of a diversion of the intellect or a
satisfaction of the understanding, but for freedom of the
spirit and removal of sorrow, utterly. The Adhyatma-Vidya
about which we hear so much in fields of spiritual living is
not ‘a kind’ of Vidya3, just one of the branches of learning, but
the Mother of all the branches of learning, including every
other learning that can be conceived of in this world of sense,
understanding and social living.
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The Brhadaranyaka Upanishad, particularly, attempts to
explain the various processes of bondage and liberation. It
tells us how we are bound and how we are to get free; and it
goes to the very cause ultimate, of the bondage of the soul.
Our bondage is not merely physical or social. It is a more
deep-rooted condition which has been annoying us through
centuries and through our repeated births and deaths.
Anything that we do in the outer world does not seem to be
an adequate remedy for this sorrow of ours, because the
sorrow has not come from outside. We can have a bungalow
to prevent us from suffering from rain and sun and wind; we
can have daily food to eat; we can have very happy and
friendly social relationships; but we can also die one day,
even with all these facilities. Nobody can free us from this
fear. This is the greatest sorrow of the human being, that he
has apparently everything but there is some secret sorrow of
his which can swallow up every other satisfaction—that
death can catch hold of a person, and no one can save him
then.

What is this dependence of the individual on a
circumstance over which no one has control; and why does
death come, why is that sorrow? Why is there any kind of
inadequacy felt in life at all. This is the subject of analysis and
study in the Upanishad, for the purpose of bringing to our
own self a knowledge which is not a learning or information
about things, but an enlightenment about our own self. It is
again to be repeated that this enlightenment is not about any
other person or object, but about our own self. It is an
understanding of oneself, an enlightenment of oneself, an
illumination of oneself; and when this illumination takes
place, it is expected that everything connected with the self
also gets illumined automatically.

The bondage of the self is intrinsically involved in the
structure of the individual. We bring sorrow with us even
when our birth takes place; and it is often said that we bring
our death also together with our birth. The meaning is that
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all experiences—joys, sorrows, including our last moment of
life all these are a fructification of circumstances with which
we are born from the mother’s womb. We are born under
certain conditions, and they are the seeds of what will follow
later, so that the entire life of ours may be said to be an
unfoldment of that which is present in a seed-form at the
time of our birth. We do not pass through newer and newer
experiences unexpectedly, as it were, but they are all
expected things only. Every experience in life is expected, as
a corollary is expected from a theorem in mathematics. It
follows; it has to naturally follow, logically, from the principle
enunciated. Likewise, the experiences of life are natural
phenomena that follow logically from the circumstances
under which we are born. And these circumstances which
seem to be powerful enough to condition our future are
again the consequence of certain antecedents, and so on.
There is, thus, a vicious circle, as it were, in which we are
caught up, so that we cannot know which is the cause and
which is the effect of any event or experience.

This vicious circle of suffering is Samsara, the sorrow of
the soul, and it cannot free itself from this sorrow by merely
undergoing experiences through births and deaths, because
the experiences in life, the sorrows and the joys, whatever
they be, are powers which come out automatically from the
nature of individual existence, and unless this character of
existence as the individual is studied, its sorrow cannot be
diagnosed, or eradicated.

The knowledge that is of the Upanishad is thus
inseparable from the ‘being’ of the self. This is the
characteristic difference of the Upanishadic wisdom, the
Adhyatma-Vidya. It is not a knowledge that one acquires
‘about’ a thing, but it is knowledge which is inseparable from
the very ‘being’ of him who owns this knowledge. It is
knowledge of Reality, Satta-Samanya, as it is sometimes
called General Existence. Knowledge of Existence itself is the
knowledge announced in the Upanishad. It is not knowledge
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of any person, an object or the structural pattern of anything.
It is a knowledge of ‘being’. It is a Consciousness of Existence
which is going to be the freedom of the spirit. It is in this
sense, perhaps, that we call the ultimate Reality as
Satchidananda—Existence-Consciousness-Bliss. It is a
Consciousness of ultimate Existence which is at once
Freedom and Bliss. It is not a definition of any person or
individual form. The nature of Satchidananda about which
we have heard so much, is not a definition of any particular
condition of life. It is not also a description of the happiness
of the human mind. It is not a future condition that we are
going to enter. It is a description of Eternity itself where
‘being’ and ‘knowledge of being’ become one and the same,
where there are no sufferings, obviously. We cannot separate
our own consciousness from the consciousness of our ‘being’,
for instance. We are, and we are also aware that we are. Our
awareness that we are cannot be isolated from the fact of our
‘being’. Our ‘being’ and the knowledge of our ‘being’ are
inseparable, so that ‘knowledge’ is ‘being’. This is the type of
knowledge that the Upanishad promises to give us. It is, thus,
something unique. Towards this end the Upanishad, the
Brhadaranyaka girds up its loins.

In the beginning, there is an attempt to describe the
Asvamedha Sacrifice by identifying the consecrated horse
with the universe as a whole. The creation of the universe
may be compared to a sacrifice which is symbolically
performed by a ceremony through rituals; and when it is
contemplated it becomes an attunement of consciousness
with the ultimate nature of creation. This, in outline, is the
description of the process of creation. The forms, names and
phenomena which we see and pass through, are a reversal of
the nature of Reality, a reflection, as it were, of the Original
through some medium, so that we see everything topsy-turvy
and never as it really is. This is a fact which escapes our
notice often, that we can see a thing and yet it can be upside
down in all the features presented to the perceiving senses.
Though we may be seeing the object, we may not visualise it
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properly. Thus, any achievement in this world of sense-
perceptions may not be regarded as an ultimate acquisition,
even as a collection of many reflections in a basket is not
equal to the acquirement of anything substantially.

The description of the creative process, afforded in the
Upanishad, in its First Chapter, is very grand and
comprehensive. The exposition has some resemblance to the
Purusha-Siikta of the Veda, where the Cosmic Sacrifice,
which is creation, is said to evolve gradually, stage by stage,
and touch every aspect of the universe, animate as well as
inanimate. Not only the animate and inanimate existences,
but also social organisations and human activities—all these
are comprehended in this process of manifestation we call
creation.

We have, then, a very pertinent point expounded of a
similar nature where the character of sense-perception is
described, in the analysis of which we are interestingly told
that there is a complete reversal of the order of Reality in all
types of sense-perception. The cart is put before the horse
whenever we see anything with our eyes, so that we are in a
world of confusion, misunderstanding, and, therefore,
necessarily, sorrow. Where the understanding is insufficient,
sorrow has to come automatically. The senses do not
perceive the world correctly. This is what is made out
subsequent to the description of the creation of the universe,
and this description is symbolic in its nature, like a story
which goes, but its essence is simple enough to understand;
that, as we see our face in a mirror, where the right is seen as
left and the left as right, the thing is not contacted in its
reality. There is a right and left reversal, as it were, in the
perception of things, and the object which we cognise or
perceive is really not in its proper context or position in the
scheme of things. We are wrongly apprehending it as an
object ‘outside’, while what has really happened in
perception is something different. The object of sense-
perception is the Ultimate Subject really, and we erroneously
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regard it as an ‘object’. How it is the Subject, and how it is not
the object, we shall see when we study this section as we
come to it. The objects of perception are really subjects, says
the Upanishad, and this is the mistake that we make—the
non-recognition of subjectivity even in what is regarded as
an object.

Then we have, as the Upanishad proceeds, the
subsequent outcome of this principal exposition in the First
Chapter, namely, the Second Chapter, where we are not told
anything new. It is only an elaboration of the principle which
is precisely stated in the earlier one. As a matter of fact, the
main content of the Upanishad is in the First, the Third and
the Fourth Chapters. The Second is a secondary elaboration,
and the Fifth and the Sixth are like an appendix and are not
of much importance from the point of view of philosophical
study, though they are very significant in one’s practice of
higher meditations. The central portion of the Upanishad is
in the First, Third and the Fourth Chapters, which contain the
peak of human thought, and offer an exposition of the highest
philosophy the human mind has ever conceived. The
discussions that take place in the court of King Janaka, under
the leadership of Sage Yajiiavalkya, touch upon almost every
subject relevant in spiritual life, all following a graduated
technique of development of thought from the lower to the
higher until the highest Universal is reached. The outward is
described first, the inward afterwards, and the Universal
finally. This is the system followed in this Upanishad,
especially in the central portion, the Third and the Fourth
Chapters. This is precisely the way in which we have to
approach things. The outward, the inward and the ultimate
follow logically in the course of study. Though from the point
of view of the evolutionary process or the chronological
order of the descent of the individual from the Universal, we
may say that the outward is the last and the inward is the
intermediary link, the Universal being the first, yet, in our
studies we would profitably go from the lower to the higher.
We should not jump from the higher to the lower, because
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the higher is not known to us when the lower is not
transcended. The lower can be seen and apprehended in a
certain way, to the extent it has become the content of one’s
direct consciousness. So it is better to follow the inductive
method of logic, in some sense, so that we proceed from
more acquainted things towards less acquainted things, from
particulars to generals, from the visible to the invisible, from
the sense-world to the rational realm and then to the
spiritual field. This is the methodology of the Upanishad, the
Brhadaranyaka particularly, in the central portion; and it
concludes with the grandest proclamation ever made, in the
conversation between Yajiavalkya and his consort Maitreys,
known as the Maitreyi-Vidya, popularly, where a staggering
description of the Reality is given to us. Perhaps, the
discourses of Yajfiavalkya are incomparable in literary
beauty combined with profundity of thought.

This is to give a bare outline of how thoughts are
developed in the Brhadaranyaka Upanishad. We shall take up
the study of the First Chapter in its proper order and
consider, as the tradition goes, the meaning of the invocatory
verse: Om piarnam adah, pdrnam idam, pidrnat pidrnam
udacyate; plrnasya plrnam adaya plrnam evavasisyate: ‘That
is Infinite, this is Infinite; from the Infinite does proceed the
Infinite. On removing the Infinite from the Infinite, the
Infinite alone remains.’ This is the chant of invocation which
is recited at the beginning of this Upanishad. It is also
chanted at the end of the study. This is the tradition. And this
Mantra, this chant, occurs in the Upanishad itself, a very
interesting piece, which rounds up and piles infinities over
infinities in a little recitation. Infinity plus Infinity is Infinity.
It does not mean, then, two Infinities. Infinity minus Infinity
is Infinity only; it does not mean zero. And Infinity divided by
Infinity is Infinity, again. There is no mathematics of the
empirical type or the geometry of space-time in the Infinite
realm. The Infinite is incapable of logical understanding,
because mathematics and logic are inter-related they are
sister sciences. The invocatory chant tells that the Infinite

29



alone is; and all this creation that has come from the Infinite
is also Infinite. It is a wonder how the Infinite can come from
the Infinite. That process of coming, also, is Infinite; and if
this Infinite that is this creation is supposed to be the
outcome of the Infinite which is the cause, and if we suppose,
in a human fashion, that the Infinite has been taken away
from the Infinite by way of creation, the answer is that what
remains after creation, also, is the Infinite. This is another
way of saying that there is no creation at all, but we cannot
be told this truth suddenly, since we see creation with our
eyes. So, by a process of reductio ad absurdum, as we have it
in geometry, the conclusion is arrived at that the Infinite
cannot move and does not move, and therefore there is no
evolution or involution within it. The perception of the
evolutionary process and the act of creation is relative to the
condition of the individual, which fact cannot be enquired
into unless one transcends individuality. The difficulty of
knowing this secret lies in that the effect cannot know the
cause. The enquiry into the Infinite is like trying to climb on
one’s own shoulders, which cannot be done, because the
enquirer into the Infinite is an effect or, at least, stands in the
position of an effect. The effect is conditioned by many
factors, and unless these factors are known, that which
transcends the factors cannot also be known. We cannot go
behind the veil which covers our eyes, the veil of conditioned
perception. The Infinite, the Reality, cannot be visualised by
the apparatus of human understanding, because of the
conditioning categories limiting human understanding.
Mathematical and logical understanding are conditioned by
the assumption of a three-dimensional space and a one-
dimensional time. We cannot escape these hypotheses. Space
is three-dimensional; it cannot be one-dimensional. And time
moves in a linear fashion from past to future. This is how we
think, and we cannot think in any other way, whether or not
this is the only possible way of thinking. These limitations of
thought prevent us from knowing what is the Infinite.
Therefore, it is only an appropriate symbol that can explain
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what has really happened, not logic. Ultimately, all mystical
expositions are symbolic; they are not just logical, and cannot
be conveyed by argument, but they can be communicated in
some way by image, art and story, and such media which
touch the soul better than logic or mathematics. Thus, in this
symbolic fashion, the chant tells us that the Infinite rolls
within itself, and this rolling process also is the Infinite itself,
like the ocean rumbling within itself, and even the rumbling
is the ocean alone. So, the Infinite is, and everything is said
when we say this, and nothing more can be said—
purnamadah, pirnamidam: Know it as ‘That which is’, and say
not anything more. Any attribute or adjective that we add to
it is only going to diminish its connotation and not add to its
glory. Say that ‘It is’, and enough is it. Such is the Infinite. The
Infinite was, the Infinite is, and the Infinite shall be; nothing
else can ever be.

Om S$antih! Santih! Santih—‘Om! Peace, Peace, Peace’. We
always recite this peace chant three times, indicating that
there should be peace in the three realms, or in three ways,
or freedom from the three sources of trouble. We have three
principal kinds of trouble, and all these three are to cease
and peace is to prevail. We have trouble from within; trouble
from without; and trouble from above. This threefold
problem is known as Tapatraya. If there is a heavy flood, or
there is an earthquake, a thunderbolt, or a destruction of this
kind caused by factors beyond human range, such
catastrophe is referred to as supernatural Adhidaivika-Tapa.
When troubles come from outside, as those from animals,
reptiles, wicked persons, etc, they are known as
Adhibhautika-Tapa. When troubles come from inside, such as
illness, sorrow born of mental confusion, and the like, they go
by the name, Adhyatmika-Tapa. They merely appear to be
three, from outside. There is a threefold appearance of a
single problem, and it cannot be solved by any amount of
intellectual logic, because it is ingrained in the very being of
the individual. May the Vidya, the Wisdom of the Upanishad
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bring peace by causing the cessation of this threefold sorrow.
May there be Peace everywhere.

The Upanishad proper begins with the contemplation of
the sacrifice, ASvamedha. The Veda, in the hymn called the
Purusha-Stikta, contemplates the Universe as a vast Sacrifice
of God. Creation is an ‘othering’ or self-alienation of the
Absolute, as it were. Here is a symbolic concept of the
Original Sacrifice. The Purusha, the Supreme Being, became
an ‘other’ to Himself in the act of the manifestation of the
Universe. But, the Supreme was ‘as if an ‘other’, but not truly,
for He, nevertheless remained as the Absolute, Self-
Conscious Being, and He knew Himself as ‘I-am’. Even in the
Biblical parlance we have the description of God as ‘I-am-
That-I-am’. One cannot say anything else about God. ‘I-Am’ is
the highest description of God, but the Absolute is supposed
to be transcendent even to this condition of ‘I-amness’ of the
Universal Nature, because the state of ‘I-am’ is Self-
consciousness, though it is Universal. So, in the phraseology
of the Vedanta, a distinction is drawn between this Universal
‘I-am’ condition and the Absolute as it is, the distinction
between Brahman and Ishvara, spoken of in this philosophy.

The Cosmic Sacrifice of the Purusha-Sikta is an
indication to us of the way in which a ritual can become a
spiritual meditation, or a spiritual meditation itself can be
interpreted as a magnificent ritual. The Brahmanas of the
Veda, ritual-ridden as they have been, are brought to a point
of contemplative apotheosis in the Aranyakas and the
Upanishads, and here it is that every kind of action is
identified with a form of sacrifice, and action made a part of
inward contemplation, so that action becomes a process of
thought, rather than a movement of the limbs of the body.
Every activity is a psychological function; it is not just a
physical process. This is what we have to understand when
we convert action into a contemplation. The originally
Existent Being thought an Idea, a Being inseparable from
Consciousness. The Purusha-Siikta tells us that God became

32



all the Cosmos—purusha evedam sarvam, and the created
beings contemplated God as the Original Sacrifice. Yajiiena
yajiam-ayajanta devah—by Sacrifice did the celestials
contemplate the Sacrifice. This is, in some way, an
anticipation of a subsequent enunciation of a similar process
in the Bhagavadgita, when it says that the Absolute is the
Supreme Sacrifice, contemplated universally, as also
performed individually in the spirit of divine participation.
(Brahmarpanam brahma havih, brahmagnau brahmana hutam,
brahmaiva téna gantavyam brahmakarma samadhina).

The act, the process and the end towards which the
action is directed are all single in their essence, and they are
not even a tripartite or a threefold process. It is a single
development of Being which is impartite. This contemplation
which was originally initiated in the Purusha-Sikta, as the
Cosmic Sacrifice, may be said to be the Mother of all other
concepts of sacrifice, or Yajiia in the Indian tradition, or
perhaps any other tradition of this type. The offering up of
oneself is the core of the Sacrifice, and, thus, the highest
Sacrifice is supposed to be self-sacrifice, not the sacrifice of
outward material or anything that one ‘possesses’. The
offering of what we have is a lower sacrifice in comparison
with the sacrifice of what we are. This is the Jfiana-Yajfia, or
the knowledge-sacrifice that is spoken of in the Bhagavadgita
and such other scriptures. The Purusha-Siikta is, therefore, a
contemplation of a Jfiana-Yajiia as if performed by God
Himself in the act of creation or a universal Self-alienation.

A similar contemplation is envisaged in the beginning of
the Brhadaranyaka Upanishad, where the AsSvamedha
Sacrifice is made an occasion for a spiritual contemplation.
The ASva, or the horse, consecrated in the sacrifice, is
identified with Prajapati, or the Creator of the Universe, the
Virat or the Hiranyagarbha of the later Vedanta. And in the
very description that we find in the commencement of the
Upanishad, the details of the parts of the horse are identified
with the details of the Universe outside, so that here is a
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purely symbolic contemplation. The ritual becomes a Cosmic
Act, and the horse of the ASvamedha Sacrifice is the Prajapati
of the Veda. The Creator is the object of contemplation. In the
beginning, this contemplation is religious in the sense that
there is an ‘externalisation’ of the Idea of Prajapati, as a
transcendent Creator of the Universe, but later it becomes
wholly spiritual, where the meditator identifies himself with
Prajapati, the All-Being, the Creator, so that the Upasana
(worship) becomes a Self-contemplation, Adhyatma-Vidya3,
once again.

The Upanishad takes us from ritualistic concepts to
religious adorations, and then to spiritual visualisations.
There is, again, a gradual ascent of thought, from the outward
to the inward, and from the inward to the Universal. We
withdraw from the outward mode of behaviour to the inward
psychological factors which determine these external modes
of behaviour, and then we contemplate the Being that is
precedent even to psychological behaviour. What we do
outside is determined by what we think in our minds, and
what we think in our minds is conditioned by what we are in
our true selves. So, there is a process of the rise of
contemplative action from the outer realm of name, form and
action to the inward thought-processes of the individual, and
to thought-process in general, leading to ‘being’, not merely
to the individual’s apparent being, but to the Being of all
beings; which the Upanishad would describe as Satyasya
Satyam, or the Truth of all truths.

The Upanishads do not regard anything as absolutely
untrue. Everything is true, but relatively so. There is a
passage from the lower truth to the higher truth. The
Upanishad have a strange way of envisaging things. The True
alone prevails everywhere. Truth alone succeeds—
Satyameva jayate—not untruth, because untruth is not.
Therefore, the rise is from a lesser wholeness of truth to the
larger wholeness which is above it. Actually, we reach, in the
end, the Ultimate Wholeness which is Brahman, the Absolute.

34



And also, simultaneously, it is an ascent of the soul from one
condition of joy to another condition of joy. We do not rise
from sorrow to joy, because sorrow is a misconceived
tendency to happiness. It is a misplaced form of being which
comes to us as a grief or agony. Just as untruth is not, sorrow
also is not, because they are misplaced values, and when they
are placed in their proper contexts, they look beautiful. As
totally ugly things do not exist in the world, absolute sorrow
also does not exist. An ugly thing is a misplaced value, again.
When a thing is not properly placed, it looks ugly. When the
very same thing is placed where it ought to be, it becomes the
beautiful, so that perfection is the Dharma (law) of the
Upanishad gospel, and it sees perfection everywhere. The
enlightenment of consciousness to this Perfect Being is the
entire process of Upanishad wisdom.

*
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CHAPTERI

FIRST BRAHMANA
THE UNIVERSE AS A SACRIFICIAL HORSE

The commencement of the Brhadaranyaka Upanishad is a
description of a symbolic placement of the parts of the
individual in the cosmic quarters, with the spiritual intention
of an undivided meditation, where the subject commingles
with the object. The peculiar technique, adopted here in this
Upanishad, is ritualistic as it is characteristic of the
Brahmanas in the Vedas, and this technique is supposed to
be adopted in the case of every individual character in its
correlation with the universe. Here the individual concerned
is the horse of the ASvamedha Sacrifice, which is the object of
consecration and while, exoterically considered, it is one of
the items in the Asvamedha Yajfia, and it becomes a part of
an external act, in the Upanishad it becomes a piece of
contemplation, which is the avowed purpose of the
Upanishad—to convert every act into a mode of
contemplation, to transform every object into the Universal
Subject. This is the aim of the Upanishad finally; and for this
purpose various methods are prescribed. One method is,
here, in this Brhadaranyaka Upanishad, at its beginning, the
transformation of the ritual technique into an inward
contemplation of the Spirit.

1. aum! usa va asvasya medhyasya Sirah, sOryas caksuh, vatah
pranah, vyattam agnir vaisvanarah; samvatsara atmasvasya
medhyasya, dyauh pfstham, antariksam udaram, prthivi
pajasyam, disah parsve, avantaradisah parsavah,
rtavongani, masas cardhamasas ca parvani, ahoratrani
pratisthah, naksatrany asthini, nabho marmsani; Ovadhyam
sikatah, sindhavo gudah, yakrc ca klomanas ca parvatah,
osadhayas ca vanaspataya$ ca lomani, udyan porvardhah
nimlocaf jaghanardhah, yad vijrmbhate tad vidyotate, yad

36



vidhOnute tat stanayati, yan mehati tad varsati; vag evasya
vak.

This is the first Mantra which is written in prose, the
style of the Brahmana portion of the Vedas. Usa va asvasya
medhyasya Sirah: The dawn is the head of this sacred horse.
The idea is that every part of the essential item in the
sacrifice is to be identified, correspondingly, part by part,
with the sections of the universe outside. In worship,
especially that performed in temples, we have also a similar
technique adopted, which is known as the Nyasa method—
the placement. Nyasa means placement. The parts of the
body of the worshipper are correspondingly placed in the
parts of the body of the deity, so that the distinction between
the worshipper and the deity is abolished. The two become
one. Such a Nyasa is done here. The head of the sacrificial
horse must be contemplated as the dawn. Here, the dawn
does not necessarily mean a particular time of the eve of the
rise of the sun at any particular place, but the eastern part,
mostly conceivable by the mind, as the world, as it can be
visualised by us to the extent possible. Now, if it is not
possible to conceive it in this manner, it can be taken literally
as the eastern part of the world where we are living. The
dawn is the head of the consecrated horse. The dawn, the
beginning of the day, is the head, because the head is the
beginning of the body. That is the similarity. The day begins
with the dawn, and the body begins with the head. This is the
similarity conceived here.

The eyes may be compared to the sun. The similarity is
very obvious, because the sun is the eye of the day through
which perception is made possible; and the eyes, of course, in
the body, are the means of every kind of visual perception.

The Cosmic Wind, the Air that pervades, is the Prana
within. We should identify the Prana within the horse with
the Air that is outside, because the two are essentially the
same, one working in the world outside and another working
within the body of the individual, here, the horse.
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The mouth is the Agn1 Vai$vanara. In some Upanishads,
the Aitareya particularly, we have another cosmological
description where we are told that from the Cosmic Virat,
Fire broke out through the mouth. And the organ of speech is
supposed to be presided over, in every case, by the principle
of Fire. So the mouth of the individual horse, here, may be
identified with the cosmic fire which is Vai$vanara.
Vai$vanara is a word which has two or three meanings. It is a
fire principle which is hiddenly present in all things, the
principle of fire which manifests itself as the visible fire
outside, which, again, is sometimes identified with the
Cosmic Being. Vaisva-Nara means the Cosmic-Man, and the
derivative of this word is Vai$vanara. The Vai$vanara is the
Cosmic Person who represents the energy of all things,
manifested outwardly as the fire principle, energy
secondarily manifest, again, as the power of speech. And so,
the mouth is to be identified with the VaiSvanara, the
principle of Divine Fire.

The body is the entire process of the year. The Time
process is the body, because the body has many limbs, many
parts; and likewise, time can be segmented into parts—past,
present, future; and if it is concretised further, it becomes
capable of division into years, months, days, nights, etc. The
comparison is that, as the time has divisible parts, so the
body also has divisible parts. The two are identified.

The Sky is the back, as it were. The comparison is that it
is on the top, above the body.

The Atmosphere is the belly, because it is hollow, as it
were.

The Earth is the hoofs, on which the animal is placed.
The sides are the quarters of the heavens.

The sides of the body, consisting of the bones, may be
compared to the intermediary quarters, which are between
the main quarters.
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The seasons are the limbs of the body. Even as the
Samvatsara, or the year, is constituted of various seasons, the
body is constituted of various limbs.

The divisions of the year, namely the month, the half-
month, the bright half and the dark half of the month, etc., are
the parts of the entire physical body, just as the year may be
supposed to be placed on the parts consisting of the months,
days, etc.

The day and night are the essence of the calculation of
Time, and, therefore, the year may be supposed to be rooted
in the calculation or conception of day and night. Thus is also
the body rooted, or placed, or supported by the feet. So, the
day and night are said to be the feet of the horse.

The constellations in the sky may be compared to the
whitish bones which are spread out, as it were, in all parts of
the body.

The clouds are the flesh of the whole body.

The sand that you can see anywhere, physically, in the
world, may be compared to the half-digested food that is in a
seed condition in the stomach.

The rivers are the veins and the arteries.

The spleen and the liver are the mountains, as it were,
which are something like an elevation in the body within.

The trees and the plants and the shrubs may be
compared to the hairs of the body.

The sun, rising, is the earlier, fore part of the body.

The hind part of the body may be compared to the sun
that is about to set.

The horse’s yawning is something like the lightening.

The shaking of the members of the body is like the
thunder in the rainy season.
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[ts making water is like the rainfall.

The sound that it makes, neighing, is the principle of
speech.

This description of the Cosmos as Horse is entirely
symbolic, and highly complicated to conceive, because the
purpose of the Upanishad is to bring out the psychological
element that is present in the comparison that is made
between the physical counterparts of the body of the horse,
and the body of the universe outside. The difference between
the horse conceived here, or to make a wider comparison,
the case of any individual, for the matter of that, the
distinction between the body of an individual, whether of an
animal or a human being, and the world outside, is
psychological. If it were not psychological and is really
physical, an identification would be impossible. That one
person is different from another person, is a psychological
division. It is not physical. We have had occasion to discuss
this subject earlier in some of our discourses.

[ shall give you a small example of how physical division
does not exist. It is only imaginary. The bodies of people are
constituted of the five elements—earth, water, fire, air and
ether. Your body, my body and everybody’s body is
constituted of only these things, nothing else—earth, water,
fire, air, ether. If the body of one individual, ‘A’, is
substantially the same as the body of another individual, ‘B’,
because of its being formed of the same five elements, what
is the reason for the distinction or the difference that we
make between one body and another body? It is that which
exists between the two bodies. The space is the cause. But
space is a part of the very constitution of the body itself. So,
how does this become an element of distinction? That which
we regard as spatial, and, perhaps, the only reason for the
distinction that we usually make between one body and
another, is an element essentially present in the constitution
of the body itself. So to say that space is the distinctive mark
of division between one body and another is logically not
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tenable. It is a peculiar thinking of the minds of people that
makes it impossible for them to feel the coextensive nature of
bodies, as if they are connected at the bottom, like the waters
of the ocean. Inasmuch as physical distinctions are not
tenable ultimately, the distinctions are to be regarded as
purely mental, or psychological; and therefore, a mental act
can abolish the mental distinction that has been thus created.

The entire psychology of meditation is nothing but a
setting right of errors in thought; and the details of these
methods we shall be considering as we proceed further. So,
to come to the point, this distinction between the individual
unit and the Universal Substance is to be abolished for the
purpose of the removal of the sorrow of the individual.
Meditation is the technique of the removal of sorrow in the
sense that sorrow is caused by the segregation of the
individual from the world outside. For this purpose, one
enters into the technique of meditation. Now, here, the
context being sacrifice, we are given a method which is
ritualistic in its nature, and thus the ritualistic horse of the
Asvamedha Sacrifice becomes an object of contemplation,
literally, liturgically as an animal in the sacrifice, but
psychologically and spiritually, as an element like any other
element in creation as a whole. The subject is continued in
the next Mantra.

2. ahar va asvam purastan mahima nvajayata. tasya porve
samudre yonih, ratrir enam pascan mahima nvajayata,
tasyapare samudre yonih, etau va asvam mahimanav
abhitah sambabhOvatuh hayo bhitva devan avahat, vaji
gandharvan, arvasuran, asvo manusyan; samudra evasya
bandhuh, samudro yonih.

Again, this is a ritualistic peculiarity of the Brahmana,
concerned with the Asvamedha Sacrifice. Mahima is a term
used to designate certain sacrificial vessels, gold and silver,
placed in the performance of the sacrifice. The daytime may
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be compared, says the Upanishad, to the golden cup that is
placed in the front of the horse.

The eastern ocean, by which what is intended is the
farthest eastern limit of the conceivable world, is the base.
The world ends with the ocean. That is how we have to think,
because we cannot think more than that. What can a child
think? If you ask a baby to think of the world, it will think
only up to the ocean. Beyond that, no thought is possible. But
this is only a beginning of the method of extending the
thought to further and further limits, until we reach the limit
of the psychological horizon. The idea is that the eastern
ocean is to be regarded as the limit, the farthest possible for
the mind in contemplating the horizon of the universe. That
is the limit of the horse.

Similarly, the rear part may be compared to the night,
and the western ocean, which is the other side of conceivable
limit. Thus, the horse is enveloped, encircled by the ritualistic
elements, which means to say, in this process of
contemplation, the parts of the world are contemplated as
associated with the world which is, here, the object of
contemplation. Just as the parts in a sacrifice are associated
with the element in the sacrifice which is the horse, the parts
of the world or the universe are to be conceived as associated
with it as parts are associated with the whole.

Here is a very difficult passage whose meaning is very
obscure. But evidently what its meaning is, is this, that there
is a gradual ascent and descent of the degree in the concept
of the horse, or rather, the concept of the universe. When you
think of the universe as an object of contemplation, you think
of it in various degrees—the gross, the subtle and the causal.
And the commentators, especially Acharya Sankara, and
others, tell us that the horse mentioned here is the Prajapati,
or the Creator of the cosmos. It is not merely the animal in
the sacrifice. That is how we have to think in meditation. So,
as there is a descent from the causal condition to the subtle
condition, and from the subtle to the gross, and from the
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gross to the variegated forms of manifestation in this world,
so also is the horse to be contemplated in the various aspects
of its functions, and the functions are mentioned here in
respect of the ritual of the ASvamedha Sacrifice.

When the horse becomes the vehicle of the celestials, it is
called ‘Hayo’. When it becomes the vehicle of Gandharvas,
demi-gods, above the earth, it is called ‘VajT’, a peculiar name
ascribed to the horse. When it becomes the vehicle of the
demons, it becomes ‘Arva’. It becomes the ordinary horse,
Asva, when it becomes the vehicle of human beings. The
substance of all these things is the ocean. Here, the great
commentator, Acharya Sankara tells us the ocean means the
Cosmic Soul. It does not mean the ocean which is water. The
Universal Soul is the basis of the world, as the horse is the
basis of the entire sacrifice. It is the substratum; and every
activity—name, form, action—is something like a wave in the
ocean. But the wave is the ocean. The wave is in the ocean, or
on the ocean, as you may think of it. Likewise, all actions,
name and form, rise and subside within the bosom of the
universal Soul, so that you may say, just as waves are the
ocean, actions are the Universal Soul. So the universe is the
ocean, or rather, the Universal Soul is the ocean. That is the
deepest and the nearest associate. The greatest friend of man
is God. That is what is intended here. And He is the support,
ultimate resort and refuge—Samudra evasya bandhuh,
samudro yonih.

SECOND BRAHMANA
THE CREATION OF THE UNIVERSE

Now follow some very difficult symbols of the Upanishad.
Literally, they cannot be easily grasped. Even the Sanskrit is
not classical; it is highly archaic. It is a Vedic language. And
the idea conveyed through this most difficult style is still
more difficult, so that one cannot easily make out the sense
of some passages, unless we deeply think over the words as
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well as the meanings that are hidden between the lines. An
unphilosophical mind may not be able to understand the
hidden meaning of these symbols, and perhaps it is the case
with all symbols; they cannot be understood literally.

The symbolic description here is one of the process of
creation. How things come; and what it is that we see with
our eyes. Where are we living? What is the connection
between the effect and the cause? What is our connection
with the Universal Being? What is the relationship between
the individual and the Absolute? All these points are
discussed in a pithy and pointed way, in a few passages,
commencing from the Brahmana, or the section of the
Upanishad that we are to study now.

1. naiveha kimcanagra asit, mrtyunaivedam avrtam asit,
asanayaya, asanaya hi mrtyuh; tan mano’kuruta atmanvi
syam iti. so’rcann acarat, tasyarcata. apojayanta, arcate vai
me kam abhod iti; tad evarkasya arkatvam; karm ha va asmai
bhavati, ya evam etad arkasya arkatvam veda.

Originally, there was nothing. Death was enveloping
everything. That is all the meaning, literally, of this sentence.
In the beginning of things, what was there? Nothing was
there. There was a devouring, all-consuming death principle,
as it were; nothing else can we conceive. In the Veda, also,
there is this very same point reflected in the Nasadiya Stikta,
which proclaims that, in the beginning, there was neither
existence, nor non-existence. What was there, originally?
Darkness enveloped, as it were, because there was not the
light of sensory perception. What we call light is nothing but
the capacity of the senses to perceive. When the senses
cannot perceive, we say there is no light. In pitch darkness, a
kind of light exists; but the eyes are incapable of catching the
ray of that light. That frequency is quite different from the
one that is necessary for the eyes to perceive. So, when there
was no possibility of external consciousness, when there was
no sensory activity, when there was no distinction between
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the subject and the object, when the seer was not
distinguishable from the seen, what was there? We can
imagine for ourselves, what can be there. If we are not to
perceive anything outside, what would be our condition? We
cannot imagine it, because such a condition has never been
seen; but it would be a veritable abolition and obliteration of
all consciousness, obliteration of all consciousness, because
every kind of consciousness is equivalent, in our case, with
externality. Therefore, in the condition of non-objectivity
which is the origin of things, the cosmic beginning of things,
where the distinction between the seer and the seen was not
marked, where the one commingled with the other, where
one entered the other, where the two could not be
distinguished, for reasons obvious, what was there? Nothing
was there! Naiveha kirhcanagra asit: Originally, nothing was
there, because our idea of ‘something’ is an ‘object’. There is
no object present, because the object enters the subject, and
vice versa. What was there, then? If nothing was there, could
you tell me that it is capable of definition in some way?

The devouring death principle is the element of hunger
which grasps objects. Here, hunger does not mean merely the
appetite for edible dishes like rice, barley, etc. Here is a
metaphysical principle. Here, the hunger is a cosmic element.
It is not an operation of the biological spleen or the liver or
the stomach of the individual. What is here intended is the
principle of grasping. The object can be regarded as the
hunger of the soul of the individual. There was nothing
except the desire to grasp the object, if at all one could say
that anything was there. ASanayaya is the hunger of the
individual to grasp, absorb, contact, abolish and devour the
object.

Now, this is a condition which cannot be easily analysed,
unless we pause for a while on this subject, and visualise
what actually is here the author’s intention. How did
diversity arise? How could there be a development of the
distinction between the seer and the seen from that theoretic
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nebular condition of universal darkness and cosmic waters?
That condition is not of the Absolute, but what sometimes is
described in the Puranas, and in the Epics, as the
precondition of the manifestation of the external universe. It
is difficult to imagine this condition, because we cannot
understand what could be the precondition of the
manifestation of externality, which is what we call creation.
Creation is nothing but the projection of externality in
Indivisible Being. The creation of the universe, therefore, is
not actually the manufacture of a new substance. This is the
great point which will be explained in greater detail, further,
as we proceed.

In creation, a new thing is not created, because nothing
can come from nothing. If a new thing is to be created, it
must have been produced out of nothing. How can ‘nothing’
produce ‘something’? This is illogical. The effect must have
existed in some causal state. This causal state is the
substance of the universe. Now, what is actually the
distinctive mark of the universe that is created, as different
from the original causal condition? In what way does the
effect get differentiated from the cause? If everything that is
in the effect is in the cause, what is the distinctive feature,
what is the distinguishing mark, which separates the effect
from the cause? If the effect is entirely different from the
cause, we cannot posit a cause at all, because the cause is
non-existent. If the cause is non-existent, the effect also
would be non-existent. So, the cause must have contained the
effect in a primordial state; and, therefore, nothing can be
visualised in the effect which could not have been in the
cause. In a sense, therefore, what is in the effect is what is in
the cause. The effect is the cause. There is no final non-
distinction between the effect and the cause, inasmuch as in
substance they are the same. But yet, we make a distinction
between the two.

This peculiarity, ViSeshata, which characterises the
distinction between the cause and the effect, is the principle
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of what we call space-time in modern philosophical language.
But, otherwise, it is the principle of externality. The principle
of externality is not a substance. It is a peculiar state of
consciousness. That is the distinguishing principle. The effect
gets isolated from the cause by a peculiar adjustment of
consciousness within the cause, not necessarily involved in
change or modification of the cause, but only a state of mind
or consciousness. Now, when the effect gets psychologically
isolated from the cause, there is the seed sown for the further
diversity of creation. The two become four, four become
eight, eight become sixteen, and multiplicity, thus, proceeds
from the original Single Atom of the cosmos. And, when this
diversity, which is creation, is conceived as possible and
capable of being hiddenly present in the cause, we have to
assume, also, a peculiar potency in the cause, which becomes
the reason behind the manifestation of diversity. This is
called the Sakti in certain philosophies, the force, energy, that
is present in consciousness, a peculiar indistinguishable,
indescribable, eluding something, without the assumption of
which creation cannot be assumed. And, sometimes, people
call it Maya, merely because they cannot understand what it
is. It is not a substance that exists. It is rather an inability to
grasp the meaning of it; that is all.

Now, this peculiarity, whatever we may call it, whatever
designation may be applied to it, is the cause of the
distinction of the effect from the cause, and that becomes the
first breeding ground for the further multifarious division we
see in the form of this vast creation. The moment this
creation begins, the moment there is the potency released for
the external expression of what was hiddenly present in the
cause, there is a catastrophic change taking place. And, this is
the urge for creation, the urge for diversity, multiplicity,
colour, sound, activity, etc. This characteristic of self-division
is called Mrtyu (death principle), that which destroys the
indivisible, that which isolates the one from the other, that
which disfigures the original condition of things, the
destroyer of the original state of affairs. That is symbolically
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called death here, and further, it is described as the hunger of
things to grab other objects.

Now, what is this hunger mentioned here—asanayaya hi
mrtyuh? It is the urge that is simultaneously present in the
process of creation for an involution of things. When there is
a separation of one thing from another in creation, the seer
becomes distinguished from the seen, the subject is
separated from the object, they struggle to become one;
because that which is separated has hiddenly present in itself
the capacity to unite also, as the two are nothing but the
substance of the one. So, the indivisibility of the one presses
itself forward even in the divisibility of the two. So, there is
restlessness everywhere. Our sorrows, our difficulties or
problems, our griefs and every kind of unwanted things here,
are a tussle between two elements in our soul—the urge for
diversity and the urge for unity, fighting with one another.
This struggle is Samsara, right from the original Creator,
Brahma, down to a blade of grass. This ASanayaya, the
hunger of the spirit, is the activity of the cosmos, where, on
one side, it struggles to become more and more wide in its
physical quantitative expanse, and on the other side, it
struggles to become one with the Universal Spirit. So, we
have two elements present in us always—the tendency to
unity and the tendency to diversity. We ask for expansion in
quantity, and at the same time, we ask for a heightening of
our value in quality. However, the Upanishad here mentions,
in a very difficult word, that the origin of creation is
indescribable, and it is indescribable merely because it
preceded a state which requires the presence of the effect in
the cause, and which was also preceded by a state which has
within it, invisibly present, the capacity to multiply and also
the capacity to unite.

The mind of the cosmos, which is called the Cosmic Mind,
in usual parlance, is regarded here as an evolute, and not the
original Being. The Absolute is Transcendent Being, and not a
mind, thinking. It is not even a causal state. Even the causal
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state is supposed to be posterior to the Absolute. We never
associate the Absolute with the world. The Brahman of the
Upanishad, or the Absolute of philosophy, is the assertion of
Being which is unrelated to creation. And, when we have to
associate God with creation, we have a new word altogether
for it. Ishvara is the word we use in the language of the
Vedanta. Such words do not occur in the Upanishads. They
are all to be found in the later Vedanta, but they are assumed
here.

In the Sarmkhya and the Vedanta cosmological
descriptions, we have certain grades mentioned of the
coming out of the effect from the cause. Before we go further
into the difficulties envisaged in these passages of the
Upanishads, it is better to understand the evolutionary
principles as initiated in the Sarnkhya and the Vedanta. The
Samkhya tells us that there was an original condition where
everything was potent, though not patent. Everything was
hidden, though not expressed. Everything was in a universal
causal state. That is regarded as the non-existent, dark,
undeveloped, indivisible state of things. That is called
Prakriti in the Samkhya language. Those of us who have
studied the Samkhya philosophy will know what is Prakriti,
and how evolutes proceed, come out, from this Prakriti.
Prakriti is only a Sanskrit term for the matrix of all things, the
original state where everything is in a mass, where one thing
cannot be distinguished from the other, what the
astronomers would call the nebular dust, in some way. But
this is something more than that. It is a cosmic death, one
may call it. Everything is contained there, and everything is
hidden; everything is undeveloped and indistinguishable,
incapable of being perceived, because even the sense-organs
are not developed there.

Then, there is a tendency to think. The cosmic thought
develops itself. That is what is indicated here by the words,
‘tan mano’ ‘kurata’. From this undeveloped Being which was
equivalent to universal darkness, mind arose. That mind is
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the Cosmic Mind. In the Sarmkhya, we call it Mahat; and in the
Vedanta, we call it Hiranyagarbha. This cosmic undeveloped
state is sometimes called Ishvara. Now, Ishvara is not
undeveloped in the sense of a primitive state where
intelligence is absent, but it is an exceedingly intelligent
condition where distinctions are not present. We call it
symbolically dark, because the light of the senses will not
operate there. It is a light that is transcendent; and in the
passages occurring in such verses as the Manusmriti, we are
told that it was shinning as brightly as thousands of suns,
Sahasram$usamaprabhm. How can we call it darkness? But,
it was darkness to the eyes which were not developed, just as
the blaze of the sun may be darkness to the eyes, when it is
very intense.

So, the mind that is supposed to be the evolute,
immediately proceeding from the undeveloped condition, is
the Hiranyagarbha principle of the Vedanta, coming from the
Ishvara principle, or Mahat coming from Prakriti. Then, there
is the Ahamkara proceeding from Mahat, the Self-sense of the
cosmos. This is how the Sarhkhya would describe the
development of the original, Cosmic ‘T-sense from the
Cosmic Intelligence, which, again, is an evolute of the Cosmic
Prakriti. Then, there is the distinction between the subject
and the object; on one side, there is the physical universe,
and on the other side, there are the individuals. The physical
universe is constituted of the Tanmatras—Sabda, Sparsa,
Ripa, Rasa, Gandha, which become concretised by a process
called quintuplication into the five elements—ether, air, fire,
water and earth. And, subjectively, they become the
individuals with the five Koshas—Annamaya, Pranamaya,
Manomaya, Vijianamaya and Anandamaya. These Koshas are
the vestures of the individual soul—the physical, the vital,
the mental, the intellectual and the causal bodies. These are
called the five Koshas. And within these Koshas we have the
Pranas, the senses of perception and action, and the mind,
the ego, the subconscious, the unconscious, and the intellect;
and ultimately, a very unintelligible substance within us
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which we experience in deep sleep—that is the causal state.
So, this is how the Samkhya would describe the process of
creation, which is followed literally, to some extent, in the
Vedanta also, with only a distinction in definition. Instead of
the terms; Prakriti, Mahat, Ahamkara, we have the terms;
Ishvara, Hiranyagarbha, Virat.

So, this cosmological process, the development of the
effect from the cause, gradually, from the Universal Being,
down to the lowest of diverse elements—this it is that is
described here in this Brahmana, which says that originally
nothing was, from where the element of distinction between
the subject and the object, characterised by a double activity
of grasping and separation, was evolved, and then arose the
Cosmic Mind, Hiranyagarbha.

Here is a passage of great significance from the point of
view of philosophical technique employed in the
understanding of the relation between the individual and the
Universal. This which is a symbolic statement in the
Upanishad, very hard, indeed, to understand, conveys a
wealth of meaning. What exactly is the connection between
the diverse individuals and the Universal Absolute? This has
been a great point of discussion throughout the history of
philosophy, and it is not easy to come to a conclusion. Often,
it is thought that the Universal is a collection of all the
individuals or particulars. Many a time, we are told by
philosophers that the Absolute is the whole, and the
individuals are the parts thereof; so that to get the Absolute,
one has only to collect all the individuals and group them
together, which means to say, anything that we find in the
individual will be found in the Absolute. There will be
nothing more in the Absolute than what we see in the
individual. This conclusion also will follow, if this assumption
is correct; and it is a very uncomfortable conclusion, because
we are not seeking in the Absolute merely what is in us. A
million people put together cannot be regarded as
qualitatively superior to what a single individual is. It is also
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held that the Absolute is transcendent in the sense that it has
no connection at all with the visible universe. Often, it is also
held that the Absolute is so much absorbed in the universe
that we cannot find it outside the universe. So, we have
theories and theories, and doctrines and doctrines.

This Upanishad, in this one single sentence, tells us what
the fact is. The original condition, causing the manifestation
of diversity, is the death of universality. This is what is called
Mrityu. The death of something becomes the birth of
something else. For the birth of the individual, the universal
has to die. Very strange, indeed! We cannot understand what
this means. The death of the universal means the complete
abolition of the consciousness of the universal; and for all
practical purposes, death and absence of consciousness are
the same. The condition that is requisite, absolutely
necessary, for the manifestation of the universe in the form
of diversity, is an abolition of the consciousness of the
Absolute, because there is no question of the manifestation of
diversity in the Absolute. Manifestation requires space, time
and cause, and many other things that follow. If the Absolute
is spaceless and timeless, durationless, infinitude, eternity,
the question of creation, manifestation, etc. does not arise
there. Then, how comes this universe? From where has this
universe arisen, or the diversity come? It can be explained,
says this Upanishad, by a strange phenomenon that should
be assumed to have taken place, if at all creation is to be
taken as a fact.

The consciousness of the existence of the universe is
different from the consciousness of the Absolute. That the
two are not identical, is a point that is made out here. Once
the existence of the universe is accepted in consciousness,
everything else that follows from it can also be accepted. If
two and two make four, four and four make eight, and so on,
arithmetically, we can draw conclusions. But two and two
must, first of all, make four. We must accept that. If that is not
true, then any multiplication, therefrom, also is not true.
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There is a distinction between Absolute-Consciousness and
universe-consciousness. That distinction is the cause behind
this line drawn here between Pure Being that is Absolute,
and the condition precedent to creation. It is difficult for the
human mind to understand what the Absolute is. Whatever
be our stretch of imagination, we cannot conceive it, because
every conception is quantitative and qualitative. The
Absolute is neither a quantity nor a quality, and therefore no
thought of it is possible. Even the subtlest thought that can be
applied to the Absolute is, after all, a magnified form of the
quantity-quality relation in terms of which alone is the mind
able to think. There is no such thing as ‘thinking’ the
Absolute. Such a thing is not possible, because the thought
which thinks the Absolute cannot exist independent of the
Absolute; for, what we call the Absolute is that which
includes everything, including even the mind. So, the mind
that thinks the Absolute is a part of the Absolute itself, and
therefore the mind cannot think the Absolute. This is a very
reasonable conclusion. Inasmuch as the thinker is involved in
what is thought, there is no such thing as thinking at all in
terms of ‘That’. Either the Absolute is outside the mind, in
which case it ceases to be the Absolute, or it is not an object
of thought. It is not even a concept for philosophical
disquisitions. But that being the nature of the Absolute, we
cannot attribute to it any quality that is visible in the
universe of creation. What about diversions, three
dimensions, for instance? The three-dimensional universe,
which is of space and of time which is duration, cannot be
correlated with the Absolute, if this is its character, this is its
nature, and this is the essence of its Being.

In order that the universe may be manifest, some
phenomenon should take place; and that phenomenon is
described here as Mrityu. And Mrityu, here, does not mean
the ordinary phenomenon of death or destruction of a body.
It is a metaphysical concept that is introduced here. It is a
tentative withdrawal of the consciousness of the Absolute,
and a manifestation of a new universal which embodies
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within itself, in a seed form, everything that we call the gross
universe. The Will of God is supposed to be the originator of
the universe, as we hear of, as proclaimed in the scriptures of
the religions. The God of the universe, who is the Creator,
manifested through His Will all this creation. Now, the
attribution of ‘Will’ to God is indeed a difficult task, because,
as far as we know, Will is a psychological function, and it can
be defined in certain specific manners. But the definition of
the ‘Will’ that we have in psychology is something which
cannot be attributed to a God who is Universal. However, we
have to assume a different kind of ‘Will’, and the Will which is
responsible for the projection of the universe in a seed form,
originally, can be described as a kind of potency or
potentiality or latency of being, as the seed may be said to be
the latency of the tree. The vast banyan tree which is so big,
grows towering to the skies, is hiddenly present in a very
tiny seed, as we know. We may say that the seed is the
potential condition of the tree, though if we cut the seed, we
cannot see there anything of the tree. Visibly, there is
nothing; but we have to infer the presence of all the diversity
of the banyan tree in this little seed which is so tiny.
Likewise, a condition is assumed which is the potential seed
of all the diversities to be manifest.

Now, many thinkers of the topmost calibre, in the field of
philosophy, have held that the cause of creation is not a
desire on the part of God, as many would ordinarily think,
because it is impossible to imagine that God can have a
desire. Acharya Sankara, and such other thinkers, tell us that
the cause of the universe is not the desire of God, just as the
moon shining in the sky is not the cause of the thief breaking
into somebody’s house—a very beautiful analogy. If, with the
help of the moonlight, some burglar enters somebody’s
house, the action of burglary cannot be imputed to the moon
because it is responsible, in some way, in shedding light to
the thief. Likewise is the presence of the Will of God in the
process of the manifestation of the universe. The activity of
creation, or the substance, the material of creation is, in some
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way, distinguished from the efficient cause of creation. The
efficient cause of creation is the potency of God’s Will, which
does not desire the world to be created, but becomes
necessary for the manifestation of the universe in a
particular fashion. The fashion, the pattern, or the shape
which the universe takes in a particular cycle of time, is
supposed to be the grossened form of the subtle
psychological or psychic potency, present in the individuals
who lay unliberated at the end of the previous cycle, or the
Kalpa, as we call it. The individuals who are not liberated at
the end of the world lie potent, latent, seed-like, in the bosom
of the cosmos, and they are said to lie for as long a time as
the universe lasted earlier. Such is the night of Brahma as the
scriptures tell us, as was the day of Brahma, earlier.

This night of the cosmos is compared to the cosmic
waters in some mythologies, as we have the waters
mentioned, also, in this Upanishad. The cosmic waters,
mentioned in creative or cosmological theories, are nothing
but the original condition of things, subsequent to the
dissolution of the cosmos, and prior to the creation later on,
during which period the unliberated individuals lie like seeds
about to sprout. A particular set of individuals—they may be
millions, hundreds of millions, thousands of millions, etc.—
are grouped together in a particular category; and this
grouped category of individuals, in their generality of psychic
structure, becomes responsible for the material shape which
the universe has to take after the fructification of those
potencies. Just as the seed does not sprout into a tree at all
times—it requires conditions, such as proper atmosphere,
good climate, rain and suitable soil, etc.—the individuals who
are lying in a seed form do not sprout into activity until
maturity takes place. This maturity is supposed to take place
somewhat like the waking of the individual from sleep. How
long do you sleep in the night? As long as it is necessary for
the psychic potencies to wake up into activity. The
awakening of the psychic potencies within, into activity, is
called waking from sleep, which happens into the daylight of
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consciousness. Something like that is supposed to take place,
cosmically, during the time of creation. The individuals,
collectively, feel the fructification of their psychic contents,
and they germinate into action. And, the world that is
manifest, the universe that is projected, is of a character
which is necessary for the fulfilment of the desires left
unfulfilled by the individual during the time of the
dissolution of the universe earlier.

So, such is the very interesting doctrine propounded by
thinkers like Acharya Sankara. We find it in the Brahma-
Siitras, especially, mentioned in a very concise form. Perhaps,
this doctrine is based on the Upanishads, which are more
concise and less clear in their exposition. Here we have such
a type of doctrine of creation, which makes out that the
consciousness of the world is the reverse of the
Consciousness of the Absolute, which is very strange for us to
hear and even to understand. It is not a part of the Absolute
that we are seeing when we are looking out into the world.
We are seeing something topsy-turvy, a reversed form, as we
see ourselves reversed in water as a reflection. When we
stand on the bank of the Ganga and see ourselves reflected,
we will find that the head which is topmost will be the
lowermost there. The feet which are the lowermost will be
the uppermost in the reflection. So, there is a complete
reversal of the position of the body when it is reflected. Some
such thing is said to have taken place at the time of creation,
so that, when we see the head of ours reflected in water, it
appears to be our head, but it is not really our head. The head
that we see, reflected in water, looks like our head, and it is
exactly like our head. We may mistake it for our head, but it
is not our head, really. Likewise, we may mistake these things
of the world for the Absolute, but they are not, in the same
way as we may think the reflected head is ours, but it is not.

And, also, another analogy is given in a passage of the
Katha Upanishad as to what happens in creation. There is a
reversal of the whole position, as our face is reversed in a
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mirror where it is reflected—the right becomes left, and the
left becomes right—even so, the subject becomes the object,
and the object becomes the subject, when the creation takes
place, which is the essence of the whole matter. Very
interesting, and very comforting, indeed! We can imagine
where we are seated, and what has happened to us. God has
played a very beautiful joke with us, made us great fools,
turned us upside down by positing the subject in the context
of the object, and the object in the context of the subject.
Really, we are the objects; the universe is the subject. This is
the truth. But, we think that we are the subjects, and the
universe is the object, and gaze at it, look at it, try to exploit it
for our own individual purposes, under the misapprehension
that we are the subjects. We are subjects in the same sense as
the reflected head is our head.

So, this reversal of the position of the Absolute is called
Mrityu, or destruction, or death, here. Well, it is destruction
indeed, when we mistake one thing for another thing by
completely forgetting the original, and we are destroyed, in
fact, when we are in a different paradise altogether, where
we are under an illusion. And, consciousness gets reflected
wherever there is this reversed position, cognised or felt,
where consciousness attends. So there is a reflected
consciousness, also. The entire personality of ours may be
said to be a reflected structure. Even the intellect is a
reflection of the consciousness of God. It is not qualitatively
equivalent to God-consciousness. It does not mean that a tiny
part of God is in our brains. Not so; it is reflected, which
means distorted. The sun, reflected in water, may look like
the sun, but it does not have the quality of the sun. It will not
burn you. You cannot warm yourself by the reflected sun in
the water.

There is a diversity in the form of this creation, made
possible by a reversal of the position of the ultimate Reality
and that reversed position assumes a consciousness of its
own, originally. That is what is known as the Universal Mind.
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It is attended with Self-Consciousness—atmanvi syam iti. ‘I-
Am’, the Cosmic ‘I-Am’, is something less than the Absolute. It
is a condition that has to be accepted, subsequent to the
reversal, which, again, has to be assumed prior.

The Cosmic Mind, Hiranyagarbha, as we call it in the
Vedanta, is the Cosmic ‘I-Am’. It is Self-Consciousness, Pure
Universality. And, here is the seed of all diversity. In a sense,
we may say that we are parts of this Cosmic Mind, but not,
indeed, correctly. As [ pointed out, we cannot regard
ourselves as parts of the Absolute. Nothing that we see with
our eyes can be regarded as a real representation of the
Absolute. Thus, we have to understand that we are not parts,
even of the Hiranyagarbha. We are much less than that. We
are far down below the condition of Hiranyagarbha and
Virat, for reasons we shall see shortly. For the time being, it is
enough if we understand the actual meaning of this passage.
There was a destruction, a Mrityu, a complete abolition of
Reality, which is what the Samkhya calls Prakriti, the
Vedantins call Maya, Mula-Prakriti, etc., the Potential Being,
the Matrix of the universe. That becomes the seed for the
manifestation of the Cosmic Mind, known as Mahat and
Cosmic Ahamkara. The Vedanta calls them Hiranyagarbha
and Virat.

So’rcann acarat, tasyarcata. apo’jayanta, arcate vai me kam
abh(d iti; tad evarkasya arkatvam; karm ha va asmai bhavati, ya
evam etad arkasya arkatvam veda. One who makes this
phenomenon, assumes power over this phenomenon,
becomes that, is the advice with which the passage
concludes. The cosmic condition is thus to be described. The
Mind which was created, cosmically, in this manner, by a
reversal of the content of the Absolute, this cosmic condition,
is the seed of the universe. This seed of the universe, we call
Ishvara; we call Hiranyagarbha; we call Virat, in the various
degrees of the densities manifested. It assumed a joy. It
became the energy of the universe. It became Vai$vanara.
Here the word ‘Arka’ is sometimes taken to mean Cosmic
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Fire, or, we may say, Universal Energy, which is also the same
as the great Joy of the Universal. ‘Kam’ means joy, happiness.
There is a happiness which is untarnished and undiminished
in this condition on account of the retention of universality,
though it is the seed-form of all diversity. The conditions of
Hiranyagarbha and Virat are potential diversities, no doubt,
but not manifest diversities. What we call diversity,
responsible for the sorrow of the individual, has not taken
place yet. There is no sorrow in Virat, Hiranyagarbha and
Ishvara, though there is a potency for diversity. The reason is
that there is the Universal Consciousness maintained yet, in
spite of the potentiality for diversity. There is an organic
connectedness of things in Virat and above, and this
consciousness is maintained. Therefore, on account of the
absence of the loss of universality there, the Joy of the
Universal also is present. Whoever knows this becomes that;
and knowing this, he is also equal to have the power of it.
Knowledge and Power are identical. So the knowledge of it is
necessary, by ‘being it’ in meditation. And then there is
power that is unlimited, power that is born of unlimited
knowledge on account of unlimited ‘Being’.

2. apo va arkah. tad yad apam $ara asit, tat samahanyata, sa
prithivy abhavat, tasyam asramyat. tasya Srantasya taptasya
tejo raso niravartatagnih.

Here, again, we have some description of the
condensation of the dense form of things, gradually taking
place in the process of creation—the subtle becomes gross.
The cosmic waters hardened, as it were, became solid,
gradually, and the Earth element was formed. By the Earth
element, what is meant here is not merely this little globe of
the earth on which we are living, but the entire Earth
Principle of the whole astronomical universe, through which
your eyes cannot pass. The whole element of Earth can be
regarded as the solidified form of this cosmic condition, the
subtle nature of things which is called here, Waters. It
solidified itself. From Fire comes Water; from Water comes
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Earth. This is the chronological order of creation of the gross
forms, ordinarily speaking. Sa prithivy abhavat: That became
the Earth, the grossened form of things.

Here is the end of Cosmic creation. There is a famous
passage in a text of the Vedanta, known as Panchadasi,
written by Sage Vidyaranya, who describes this in one Sloka:
Iksanadi-pravesanta srshtiriSena kalpita. Jagradadi-
vimokshantah samsaro jivikalpitah. This passage of the
Upanishad, and such other passages are given their meaning
in this verse of the Panchadasi. From the Cosmic Will down
to Divine Immanence, it is Ishvara’s creation. From walking
till liberation, it is the individual’s creation. Ishvara’s creation
or God’s creation ends with the manifestation of the
universal physical form, and God is not responsible for what
the individual is experiencing. The loves and sorrows, the
joys and pains, the births and deaths of the individual are not
created by God. They are created by some other factor which
is not to be attributed to God. The condensation of the
cosmos, right from the causal condition down to the physical,
through the subtle, may be said to be the manifesting activity
of God. He becomes the ‘All' and becomes also the
consciousness of the ‘All'. But the reversal of attitude, the
considering of the object as the subject and the subject as the
object, and the desire to grab objects for the purpose of
personal satisfaction, and the capacity to fulfil certain desires
and the incapacity to fulfil certain others, the getting fatigued
in personality on account of the inability to fulfil all desires,
the falling into sleep every day on account of the latent
condition of desires unfulfilled, etc.—these are all the
phenomena of individuality, not of Cosmic Being. Even the
‘process’ of Moksha, or liberation, is not God’s creation,
because God has no Moksha. He is always in the state of
Moksha only. The process of bondage and liberation, the
cycle of births and deaths and joys and sorrows and activity,
everything of this nature is an outcome of certain subsidiary
character assumed by the individual, isolated from the
Universal, so that we may say that there is no sorrow down
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to the point of the Virat manifestation. Sorrow starts after
that, when there is a split into the diverse individuals who
regard themselves as self-contained, self-sufficient, self-
exhaustive individuals. Each one of us regards himself as
complete. That there is nothing lacking in us, is a
misconception. We lack everything, but we think we are
complete in ourselves, so that we have a soul of ‘our own’, an
entire soul, which is entirely ours, independent, unconnected
with others! This is called the ego-principle which affirms a
total isolation of itself from others. This has happened
subsequently, and anything that follows out of it is the
responsibility of the Jiva, the individual, not of Ishvara.

Here we have a description of creation down to the point
of Virat. Tejo raso niravartatagnih: A luminous essence, which
we may call the Cosmic Fire, emanated from this condition,
which is the outrush of the Creative Process. That luminous
Cosmic Essential Being, the Fire Universal, is what we call
Vai$vanara or Virat. Then what happens? We are slowly to
come down to our sorrowful state, not yet begun, but going
to begin.

The intermediary conditions are now described, which
are prior to the manifestation of our grossened
individualities. There are certain intermediary stages—the
division of the Virat into the Tripartite Being, known in
technical language as Adhyatma (subject), Adhibhita
(object), and Adhidaiva (transcendent). There is no such
thing as Adhyatma, Adhibhata, Adhidaiva in the Virat. All the
three aspects are one there, but these three have to be
separated and conceived independently for the purpose of
subsequent creation. That point is slowly being arrived at, in
these passages.

3. sa tredhatmanam vyakuruta, adityam trtiyam, vayurm
trtiyam, sa esa pranas tredha vihitah. tasya praci dik Sirah,
asau casau cairmau; atha asya pratici dik puccham, asau
casau ca sakthyau; daksina codicl ca parsve, dyauh prstham,
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antariksam udaram, iyam urah, sa eso’psu pratisthitah,
yatra kva caiti tad eva pratitisthaty evarm vidvan.

Threefold is the manifestation subsequent to this original
condition. Adityarn trtiyam, vayur trtiyam, sa esa pranas
tredha vihitah: Here Prana means the Cosmic Prana,
Hiranyagarbha, or we may say, Virat. He assumed a threefold
form—the transcendent (Adhidaiva), the objective
(Adhibhuta) and the subjective (Adhyatma). Prior to this,
there was no such distinction as the transcendent, the
objective and the subjective. Now we have the God who is
above, the world which is outside, and ourselves here. This
tripartite distinction has now taken place. So, when we pray
to God, we look up, as if He is ‘above’. He was not above
previously. Now He has become above, because we have lost
Him. He has run up to the skies, as it were. And the world is
‘outside’ us, and we are looking at it, and we are ‘here’ as
imagined subjects. We are subjects falsely arrogated to
ourselves. This is, perhaps, the fall described in the Biblical
context, the Satan falling, assuming individuality,
independent of God. The assumption of individuality
immediately calls for a transcendent Creator and an external
universe. The moment you become conscious of yourself as
an isolated being, you begin to see an outside world, and then
you conceive, not perceive, a transcendent God. Here, God
becomes merely a conception; He is not an object of
perception. Originally, He was a content of direct perception,
experience, realisation. He was ‘Being’, ‘Existence’, ‘Vitality’,
the ‘Soul’ itself. Now He has escaped our grasp, and over and
above us become transcendent, and remained only as a
theoretical Creator for our prayers and worships. What we
physically see is only the world of gross objects, towards
which we run every moment of time, assuming that we are
the sole monarchs of this world, that we are the rulers of
things; an assumption, false indeed, for reasons quite
obvious.
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This Cosmic Prana, Hiranyagarbha, or Virat, assumed a
threefold aspect—Adhibhautika, Adhyatmika and
Adhidaivika, viz., the physical, the subjective and the
transcendent. The objective or the physical, the subjective or
the psychic, and the transcendent which is the invisible
divine content, are later formulations.

Here again the Upanishad brings us back, by a
Simhavalokana, as it were, a retrospective look, to the unity
of things, in spite of the tripartite diversification that has
taken place. In spite of this threefold manifestation, which is
apparently a segmentation of creation into three different
corners, as if unconnected with one another, there is yet a
unity among them. That point is brought out here, in this
analogy, which describes the unity present in the midst of
this tripartite diversity, by the comparison of this triad with
that of the horse in the ASvamedha Sacrifice, and also in
terms of a particular shape the sacrificial ground takes in the
Asvamedha Sacrifice, viz. the shape of a bird. The sacrificial
ground is drawn in a particular shape. The shape is of a bird.
So, the bird is described here, or we may say, the horse itself
is described. Both comparisons are apt. The eastern direction
of this sacrificial ground in this drawing which is of the shape
of a bird, or of this ASvamedha Sacrificial horse; of this, the
eastern direction is the head. And the various limbs are
described further, as before. Its arms are the intermediary
quarters, northeast and southeast. The western quarter is its
tail. Again, the hip bones in the body of the horse are the
other intermediary quarters, viz., northwest and southwest.
The southern direction and the northern direction are the
sides of the body. The sky is the back; the atmosphere is the
belly; this earth is the chest. And this is the description of the
cosmic condition. This Virat description is to be found in the
sacrificial diagrams of the Asvamedha Sacrifice, as also in
temple constructions.

The temples, especially in Southern India, are
constructed in the shape of the Virat. The Holy of Holies
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inside is the head of the Virat, which is represented by a
luminous glow of a sacred light in a dark room, comparable
to the Anandamaya Kosha (causal sheath) which is dark, but
illumined by the Atman within, and encompassed by seven
Prakaras, or corridors. Sometimes these are five, comparable
to the five Koshas or vestures of the body—Annamaya,
Pranamaya, Manomaya, Vijianamaya, Anandamaya—the
physical, vital, mental, intellectual and causal sheaths. And
there is the Balipitha, the sacrificial altar, at the entrance,
which is represented by a huge post. Before you enter the
body of the Virat, you have to offer yourself first; otherwise,
no entry is possible. You have to pay a fee to the Virat before
you gain access into it, and the fee is your own self. You have
to cease to be, first, as you are now, in order that you may
become what you want to become. This is the symbol of
temple construction, and also of the patterns drawn in the
Asvamedha Sacrifice. That pattern is described here in its
correlation with the parts of the universe. Such is the
geometrical description of the creation of the universe, with
its deep philosophical significance and spiritual connotation.
One who knows this becomes strong and obtains a resting
place, wherever he be.

4. so’kamayata dvitiyo ma atma jayeteti, sa manasa vacam
mithunam samabhavad asanaya mrtyuh, tad yad reta asit,
sa samvatsaro 'bhavat; na ha pura tatah samvatsara asa.
tam etavantarm kalam abhibhah. yavan samvatsarah, tam
etavatah, kalasya parastad asrjata; tarm jatam abhivyadadat,
sa bhan akarot saiva vag abhavat.

It willed, or He willed: “May I have a second Self.” This is
the origin of creation. The world, this creation, this universe
is the second Self, as it were, of the Supreme Being. This
‘other’ Self, which is this vast creation, is animated by the
Supreme Being Himself. It is ‘other’ in the sense that is had
not all the characters of the Absolute. Yet, it is the Self.
Though it is the ‘other’, it is also the Self. It is called the ‘Other
Self, inasmuch as the Selfhood of the Absolute is
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transparently present in this creation. The Universal Atman
is immanent in the whole universe, in all aspects of creation;
and yet the universe is an ‘otherness’, as it were, of God, an
object of God. It is as if the Universal I’ is envisaging a
universal object, including all that is visible or sensible—
space, time and causal relation. A single Subject encountering
a single Object is the state which is described in this passage,
a Cosmic Consciousness becoming aware of a Cosmic Object
in a peculiar manner, not in the way in which the ordinary
individual is aware of an object outside. The way in which
God is conscious of the universe, is different from the way in
which an ordinary Jiva, or individual, is conscious of an
object. This makes all the difference between Universal
Consciousness and particularised consciousness.

The object, in an ordinary perception, is segregated from
the subject by the differentiating medium of space and of
time, so that there is no vital connection between the object
that is perceived and the subject that perceives. But there is a
living connectedness between the Cosmic Object and the
Cosmic Subject. This connection is sometimes described as
one of Body and Soul. We know that there is a connection
between the soul and the body. This relation between the
soul and the body is different from the relation between an
individual subject encountering an outside object. The soul
and the body cannot be separated from each other. They are
organically one. This relation is called Sariri-Sarira-Bhava,
the relation between consciousness and its embodiment.
Thus, we can say that the Cosmic Awareness of the universe,
in the case of God-Consciousness, is one of inseparable
relation, like the relation of the soul and the body. When we
are aware of our bodies, we are not only becoming aware of
an object situated in space and time. We can say that this
body is an object because it can be sensed, it can be seen, and
it has all the characters of any object in the world; but, at the
same time, it is an object which clings to us vitally and
organically, not like an object such as the mountain which is
far off in space and, perhaps, in time.
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There are three kinds of ‘self distinguished in the
philosophy of the Vedanta. These three ‘selfs’ are the three
aspects of the conception of the One Self. They are called the
Mukhya-Atman, the Mithya-Atman and the Gauna-Atman, in
Sanskrit. The Mukhya-Atman is the primary Self, which is
uniform and unique in every individual, equally. It does not
differ from one person to another person, from one thing to
another thing, like space contained in various vessels. It is
the same space that is in all vessels, irrespective of the
number and size of the vessels, etc. This ubiquitous
Consciousness, which is equally present in all beings,
irrespective of the distinctions of space, time and cause, is
the Absolute Self. That is called the Mukhya-Atman. There is
also the Gauna-Atman, or the secondary self which is
distinguishable from the primary Self. It is not merely that
one has within oneself, immanently present, the eternal
primary Self, but there is also another kind of self with which
one’s individuality is connected. Anything that one loves is
also a self. As a matter of fact, all love is a movement of self in
a particular direction. When the self moves, we call it ‘love’;
and when it does not move, we call it ‘being’. But, it is the
same ‘self’ that acts, whether it moves or whether it does not
move. The movement of the ‘self towards an object for any
particular given purpose becomes the cause of affection for
that object, and the ‘Self’ which is primary, is recognised in
the object which is secondary. So, in the love of the object we
are loving our own self really, it is not just something else.
The object is invested with the character of the ‘Self, and
then there is an immense affection felt for the object. Every
form of love is the love of ‘Self. There is nothing else in any
form of affection. The object which is thus invested with the
character of one’s own Self, becoming the centre of affection,
is what is called the secondary self. It is also a self, but it is
not the Absolute Self. So, it is called secondary. The third
form of self is this body which is temporarily assumed as the
‘self’ for the purpose of working out certain Karmas done in
previous births. The nature of this body is characterised by

66



the structure of the desires expressed in previous lives, and
the Karmas performed in previous lives. A Karma, or an
action, is a desire that is externalised in respect of an ulterior
motive. Every action is desire-propelled. A desire-propelled
movement in the direction of an object is an action, and that
action produces a reaction, because every action is an
interference in the universality of the cosmos. The
equilibrium of the universe is disturbed by every action of
any individual. This disturbance that is caused by the action
of an individual is set right by the balance that is ever
maintained by the universe. And this balance is maintained
by a reaction that is so set up. The reaction comes back as a
boomerang upon the very individual who is the source of
that disturbance. This is called the Karma-Phala, or the fruit
of action. That Karma-Phala becomes the seed for the
manifestation of a future body. So, this body which we are
assuming today, and in which we are embodied, is the result
of our past Karmas. It is of such a nature, such a character,
such a duration of life, etc,, as were our previous desires and
actions. This body also is an Atman for us. We love it
immensely. So it is ‘self, but it is a ‘false’ self. It is not the real
Self. So it is called the Mithya-Atman. Thus, the threefold
distinction of the Atman is made in this manner—the
Mukhya-Atman, the Gauna-Atman, the Mithya-Atman—the
primary Self, the secondary self, and the false self. Here, the
Universal Being Willed, “Let me have a secondary Self.” This
is, perhaps, the meaning of this passage of the Upanishad.

You have heard this great passage of the Bible: In the
beginning was the Word, and the Word was with God, and
the Word was God. Something like this is what the Upanishad
tells us here. The Eternal Wisdom was manifest, with the
eternal Word, and with this Word the whole cosmos was
created. The Word which is with God, and which is God, is
not merely a letter, or a sound that we make through our lips.
It is an energy; it is a force; it is a vibration, which
materialises itself, concretises itself into object-forms. The
Word is the Veda, or Eternal Wisdom which is with God, and
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it is inseparable from God, and so, it is God Himself. The
Cosmic Mind projected itself in the form of this Eternal Word,
and manifested this universe. In the Manusmriti, and such
other ancient texts, we are also told in a symbolic manner
that Prajapati, the Creator, conceived the whole cosmos in
the pattern of ‘Om’, or the Pranava. The Pranava, or Omkara,
is supposed to be the seed of the whole universe. That is the
essence of the Word that is Divine. It is also the Veda
contained in a seed form. The whole of the Veda is inside
‘Om’. “Eka eva pura vedah pranavah sarva-vangmayah,” says
Bhagavan Sri Krishna, as recorded in the Srimad-Bhagavata,
when he spoke to Uddhava. There was only one Veda in the
beginning. It was ‘Om’. We did not have four Vedas like Rik,
Yajur, Saman and Atharva. They were classifications made
later on by Sage Veda-Vyasa. ‘Om’ is supposed to be a
vibration, which is integral in its nature, and that is the Word
spoken of. This Word which is Om, is the cause of the whole
cosmos. The Mind of the Universe, the Cosmic Mind,
Prajapati, got united with this Word, which means to say,
Consciousness vibrated through this Word for the purpose of
the manifestation of the universe. And, in the Manusmriti, we
are told that Pranava splits itself into the Vyahritis—Bhiih,
Bhavah, Svah. These are mystical syllables which are
supposed to contain the inner content of the Pranava. And
we are also further told that the three Vyahritis split
themselves into the three Padas, or the quarters of the
Gayatri Mantra which is supposed to be expounded in a
greater detail in the three sections of the Purusha-Sukta.
These three parts of the Purusha-Siikta become the three
Vedas—Rik, Yajur and Saman, and in all their multiplications.
So, the origin of this creation is supposed to be a communion
of the Cosmic Mind with Cosmic Vibration, which is referred
to as the Word, the Veda-Vac, which means speech, the
Original Word.

Sa manasa vacam mithunarh samabhavad asanaya mrtyuh:
Here the word a$anaya mrtyuh is repeated once again in
order to bring out the sense that creation is an ‘othering’ of
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God, an alienation, a sacrifice, which is sometimes called the
‘Cosmic Sacrifice’. The Absolute becomes something other
than Itself, in order that it may appear as this universe. How
does it become other than it is? By the projection of the time
factor. There is no time in God; it is all Eternity. The moment
there is the projection of process, it becomes creation—
Samvatsara, the time-cycle. Samvatsara is the principle of the
year, which is time. The moment there is consciousness of
time, we are in a world of experience. And in the Absolute,
which is durationless Eternity, there is no such process as
time; there is no past, present and future. What we call
Eternity was the Essence of God Himself, and in the grasp of
the Universal Consciousness of God, past, present and future
come together in a single comprehension. But, in the
individual’s case, this is split into three sections—the past,
the present, and the future, which cannot be connected
easily. We cannot know the past, we cannot know the future,
we are in a very fine split-fact of what is called the present.
Every second, the present passes and becomes a past. The
past, the present, and the future are not three distinct parts
of time, cut off one from the other. They are a continuity like
the flow of a river. But, due to a peculiar effect that the time
has upon our minds as individuals, we are unable to conceive
of the past and the future, and we are stuck up in the middle,
in the present merely. However, the point made out here is
that the factor of time became manifest. Na ha pura tatah
samvatsara asa: Before that, there was no time. Before
creation, time was not, and time and creation are identical.
The moment there is creation, there is time, and the moment
there is time, there is creation. They are one.

As mentioned earlier, the whole duration for which the
universe lasts is dependant upon certain factors precedent to
the creation of the universe. The chronological, genealogical,
or cosmological descriptions given in the Puranas, etc. tell us
that the duration of the universe during a particular Kalpa, or
cycle of time, will be determined by the time taken by the
potencies of the individuals who lay unliberated in the
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previous Kalpa. Therefore, it cannot be said that every Kalpa
is of the same duration. The night of Brahma as we call the
period of dissolution of the universe, is again of that much of
duration as would be necessary for the fructification of the
individual potencies lying unliberated in the previous Kalpa,
at the time of the dissolution. Thus, by the manifestation of
time, creation becomes possible. This is the point where
Virat assumes a complete Form, and time which has not yet
begun to control things starts contemplating, as it were, the
control of things. In Virat, time is controlled by the
consciousness of Virat, but subsequently time becomes the
controller. We have no control over time.

Here is a very peculiar symbolic expression, which seems
to tell us that the urge for creation, the outrush of
manifestation which is the principle of death, described here
as Mrityu, was not satisfied with creation up to the point of
Virat, and wanted to engulf Virat itself in its bosom, so that
creation would end with Virat; but, it did not end with Virat.
The principle of manifestation was not satisfied with the
manifestation of Virat. The One has to become the many,
further down. Well, the Virat is the many, no doubt; manifold
expression is there in this Body of the Virat; everything can
be seen there; everything is found there. So, in a way, we may
say it is the fulfilment of the desire to create. But, the desire
was not fulfilled. There has to be a further creation, and so,
while the principle of death, which is the urge for creation,
wanted to swallow the Virat itself in its all-consuming mouth,
the Virat resented, as it were. It is symbolic, of course; not
that there were two persons acting in two different manners.
It is only a way of expressing a fact that the violent onrush of
the urge for creation did not get exhausted with the
manifestation of Virat. It became more and more violent as it
went down, until it saw the complete overturning of the cart,
and the object sat on the throne of the subject, and that was
enough. With that, the creative urge, perhaps, was satisfied.
The Virat resented the onrush of the urge for creation, which
means to say, it did not accede to the idea that creation
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should end with Virat. The Virat manifested Himself further
down, and his resentment is the Vac, which means to say, the
principle of speech. Here the speech means, symbolically, the
Veda, and the Veda means knowledge, the Word, Vibration,
Creative Force; and all that Omkara, or Pranava, symbolises.
Then what happens?

5. sa aiksata: yadi va imam abhimamsye, kanlyo’'nnam karisya
iti: sa taya vaca tenatmanedam sarvam asrjata yad idam kim
ca, rco yajomsi samani chandamsi yajiian prajah pason. sa
yad yad evasrjata, tad tad attum adhriyata; sarvam va attiti
tad aditer adititvam, sarvasyaitasyatta bhavati, sarvam
asyannam bhavati, ya evam etad aditer adititvarm veda.

The principle of creation which is Death, contemplated,
as it were: “Why should I swallow this Virat and end creation
here? That is a very small act, indeed, if | do that. My desire is
to go further. [ want to consume many more things than
Virat, so that multiplicity should exceed, the multiplicity as is
available in Virat.” There should be real multiplicity, not
apparent multiplicity as in Virat. So the rush for creative
activity continued; the vibration which is the force of
externalisation pursued its purpose. The segmentation of
Virat takes place into the Adhyatma, the Adhibhiita and the
Adhidaiva, which is the beginning of multiplicity in the form
of the various individuals, as we see here. The One becomes
three, and the three become many. So, the Virat did not
merely stop the creative activity, but continued it further,
and became many more things, in a more expressed, pointed,
and clear-cut, diversified manner. What are the further
manifestations?

Whatever we see with our eyes here, everything became
manifest. All things down to the blade of grass, even to the
atom, even to inanimate matter—all these were created.
There are gradations, and various degrees of manifestation
in the coming down, one below the other. And, as creation
comes down to the level of lower beings, consciousness gets

71



more and more dense. It gets more and more involved in
matter, which means to say, it gets externalised more and
more. There is no such thing as matter, ultimately. It is only a
form of externalisation, getting more and more concretised
by involvement of consciousness in space and time.
Ultimately, there is no matter; it is only space-time that is
appearing as matter. But, it becomes very intense, and the
intensity assumes the shape of a concrete object, outside. Till
that point, creation took place. Everything that we see with
our eyes became manifest.

The Vedas became threefold and fourfold—Rik, Yajur,
Saman, Atharvan. Yajfian prajah pasan: The sacrificial
processes, human beings, animals, etc.—everything became
manifest. Sa yad yad evasrjata, tad tad attum adhriyata:
Whatever was created was conceived by the consciousness,
and there was an urge to grasp every object. The more one
goes down in the level of creation, the greater is the desire
for the object. The higher one goes, the less is the desire. The
violence of desire becomes intense as consciousness goes
down and down, until there is an intense feeling of
separation of the subject from the object. The intensity of the
desire is due to the intensity of the separation, so that when
the material form of the object becomes glaringly intense, the
feeling of separation, also, becomes equally intense; and then
it is that there is this desire of the soul to grasp the object, for
union with itself. Consciousness became immanent in all
things; it entered everything; it created all beings and
became all beings.

All objects become the food for this Consciousness. It
grasps them in a variegated manner, right from the Virat
down to the lowest animate created being, because the
process of the grasping of the object by Consciousness varies,
no doubt, in the manner of its expression, but the intention is
the same. The intention of the Consciousness moving
towards an object is the absorption of the object into itself. In
the case of Virat, they are both identical; the object and
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consciousness are the same, and they cannot be separated,
even as we cannot separate our own body from our soul. It is
a kind of identity of being. But, when there is a further
movement down in the direction of the separation of
Consciousness from the object, then there is not that organic
connection between the subject and the object. There is only
a desire which cannot be fulfilled, because consciousness
cannot, in fact, become an object. They are two different
things in character. The object can never become
consciousness, and the consciousness can never become an
object, inasmuch as it has its own unique nature. So, no
desire can be fulfilled, finally. It only acts vigorously in the
direction of objects, with the intention of extinguishing itself,
but it can never extinguish itself until the body of the object
becomes the body of consciousness. That is the intention,
ultimately.

The desire of every individual is to become the Virat. This
is the meaning of any desire. Even if we take a cup of tea, our
desire is only that; we want to become one with everything.
[t is a stimulation of the inner psyche towards the unification
of oneself with all things. One who knows this mystery can
become everything, says the Upanishad, which is a great
consolation and a comfort for created beings. If we can
understand what all this drama means, how this creation has
taken place, how Consciousness has become all things, what
desire means actually in its intention, if this is comprehended
properly by us, we can become ‘That’, which has been the
cause of this manifestation. One who knows it, becomes
‘That’. So is this concluding, solacing message of the
Upanishad to everyone—‘Knowing is Being’. If we can know
this secret, we can go deep into the secret of self-mastery, so
that desire ceases. The assumption by Consciousness that the
object is spatially and temporarily cut off from itself is the
cause of desire. But, when this assumption is understood in
its proper connotation, the desire must cease, because the
intention being pious, the mode of fulfilling this intention
also should be equally pious, which means to say, there
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should be identity, which cannot be established as long as
there is real separation, and the separation must be there as
long as there is involvement of Consciousness in space and
time. Space and time are also aspects of Consciousness only.
Why should they cause this distinction? This is what is to be
understood properly, and where this is grasped, desire
ceases, and one can become ‘That’, from where one has
descended.

6. so’kamayata, bhiyasa yajfiena bhiyo yajeyeti; so’sSramyat,
sa tapo'tapyata: tasya S$rantasya taptasya yaso viryam
udakramat. prana vai yaso viryam; tat pranesOtkrantesu
Sariram Svayitum adhriyata, tasya $arira eva mana asit.

This passage simply repeats what has been told earlier,
in a different way. He Willed: “May I sacrifice myself in more
and more multifarious forms. May I become the many. Let me
sacrifice myself in every form.” The sacrifice of
Consciousness in form is the creation of the universe. “May |
do this act more and more, in greater intensity, in further
diversity?” By that Will to become many, He got exhausted, as
it were. Then, He concentrated Himself on the very Act. The
Will to create is the concentrating activity of Consciousness,
and when the Creative Will becomes successful in projecting
a world outside in space and in time, and when that which is
projected becomes something other than one’s own Self, that
becomes divested of Self; the object is bereft of Self. Well;
even if the object is bereft of Self, it assumes a self, it becomes
a secondary self when one is intent upon that object. Thus
was, perhaps, the case at the beginning of creation when,
though the universe that was externalised was bereft of the
Consciousness which is of God, it assumed a consciousness in
the secondary manner; it became a secondary self of the
Supreme Being, because the mind of the Supreme Being was
there.

It is, as it were, the Cosmic Mind contemplated its own
Self in the object which is created, namely, the universe. So,
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the universe assumed a life. There is activity, energy, force
and vitality in everything in the universe. That is because of
the projection of the Cosmic Mind into this matter, which is
the externalised form in space and in time. This happens in
every form of perception involving emotion. An emotion is a
form of concentration of consciousness on a particular
object, and when that concentration is affected, the self
moves to the object and enlivens the object in a particular
manner. Then, because of the enlivenment, it becomes a part
of itself; the secondary self does it become. As the individual
object becomes a secondary self of an individual subject by
way of emotional movement of self towards the object, so did
it happen originally, also. The Cosmic Consciousness
contemplated on the cosmic externality, which we call
Prakriti, and thus the universe assumed life, as if it is
consciousness itself, just as the body assumes a form of
consciousness. Our body has life, no doubt. We can feel
sensations throughout the body, but the body has no life,
really. The corpse has no consciousness, it has no life, no
sensation, though it is a body, still. The features of the living
body can be seen in a corpse, also. But, what happened to the
life? This shows that the body is not the living principle, but
it assumed the character of a living principle on account of
the animation conducted to it by another principle
altogether. Likewise, is the energy of this universe. There is
nothing substantial in this universe which is mere emptiness,
a hollow, like a balloon: it looks big, but there is nothing
inside, though it assumes a reality due to an impregnation by
Consciousness which has been responsible for the creation.
By a symbolic transference of process, as it happens in an
individual case, the Cosmic Act is described in the Upanishad
that the universe assumed life, on account of the animation of
it by the Cosmic Mind.

7. so’kamayata, medhyam ma idam syat, atmanvy anena syam
iti; tato’svah samabhavat, yad asvat, tan medhyam abh(d iti
tad evasva-medhasyasva-medhatvam; esa ha va asva-
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medham veda, vya enam evam veda. tam
anavarudhyaivamanyata; tam samvatsarasya parastad
atmana alabhata: pason devatabhyah pratyauhat. tasmat
sarva-devatyam proksitam prajapatyam alabhante; esa ha
va asva-medho ya esa tapati: tasya samvatsara atma, ayam
agnir arkah, tasyeme loka atmanah; tav etav
arkasvamedhau. so punar ekaiva devata bhavati, mrtyur
eva; apa punar-mrtyum jayati, nainam mrtyurm apnoti,
mrtyur asyatma bhavati, etasam devatanam eko bhavati.

The body which is bereft of life is Medhya, which means
to say, it is impure. We do not like to touch a corpse; but, we
have no objection to touch a living body. What is the
difference between a living body and a corpse? Both are
bodies. We regard a living body as holy, but a dead body as
impure. So, He Willed, as it were: “May this universe that I
have created, which is my Body, but which is without life,
may this universe which is thus impure, bereft of
consciousness, bereft of life, assume purity.” That is possible
only when vitality is injected into it. So, what might have
happened? Idam medhyam syat, atmanvy anena syam iti: |
become this Universe. Just as a mother loves her child, God
loved the universe. The Energy of God permeated throughout
His creation, and it assumed a great meaning and
significance, just as a dead body can assume a significance
the moment life enters into it. This is the AsSva; this is the
horse of the ASvamedha Sacrifice, says the Upanishad, again,
to go back to the great symbology of the As$vamedha
Sacrifice. The Asva is very holy, highly sanctified. It is
sanctified for the purpose of the Asvamedha Yajfia, and in
our symbology here, it is the universe, which is the horse.
Tato’Svah samabhavat, yad asvat, tan medhyam abhad iti tad
evasva-medhasyasva medhatvam: Thus, the conception of the
Asvamedha Sacrifice is philosophically and spiritually
explained.

Esa ha va asva-medham veda: One who knows the
Asvamedha Sacrifice, Sacrifice, knows God also; that is, one
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who knows this universe, knows the Creator of the universe,
also, because He is present, wholly there, reflected. As from a
reflection one can move to the original, through the universe
we can move towards God. Though the universe is not God,
because it is the reflected form, yet He is implanted there as a
reflection, and therefore, through the symbol which is the
universe, we can move towards Him, who is the substance.
Esa ha va asva-medham veda, ya enam evam veda: Knowing
the ASvamedha, knowing this horse, knowing this universe, is
knowing God. One who knows this secret, knows the true
Asvamedha Sacrifice.

Here, the Second Brahmana of the Upanishad concludes
by telling us that we can overcome this urge for self-
expression, for creativity, for desire, which is the principle of
Death, by becoming the Self of Death. Death is overcome by
that person who becomes the very Self of Death itself, just as,
whenever we become one with someone, that someone
becomes our friend. Even the worst of things can be our
friend, provided we become the Self of that thing. Now, how
is it possible? What is the meaning of saying that we can
become the Self of Mrityu, or Death? We have to become one
with the process of Creative Activity. Then Creative Activity
does not harm us. The world is a great trouble for us,
inasmuch as we are outside it, and we are unfriendly with it,
therefore. As we are outside it, naturally, it is outside us. We
are cast aside, as it were, into the winds by the creative urge.
We are helpless victims of the Creative Activity, and so we
are unconsciously driven in the direction of creativity. But, if
consciousness can be well-trained, this consciousness can
attend upon this activity itself, every process becomes, then,
a Selfhood. Action becomes Knowledge and Being. Perhaps,
we have the seeds of Karma-Yoga here, that principle that
activity can become the Atman, provided the Atman is felt to
be present in the activity. Generally, an action is a movement
of the self, outside, in space and time. This is ordinary action
or Karma. But, when space and time are also contemplated as
being parts of Consciousness, activity becomes naturally a
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part of Consciousness. It becomes a part of this
Consciousness, because nothing can be anywhere outside
this Consciousness. It is Infinity itself. How can there be
anything outside the Infinite? So, how can there be a Will of
God against our will? Our will and God’s Will should
harmonise between each other, and our will is nothing but a
vibration in a tiny form of the Universal Will. So, the question
of any independent assertion does not arise, such as ‘I do’,
‘you do’, and feelings of that kind. There is no such thing as ‘I
do’, ‘you do’ really. There is only the One Thing that does all
things. If this awareness can rise in our self, we shed our
individualities and individual wills, and for the time being,
set aside all creative activity and agency on the part of the
ego. That is, the assertion of agency in action is given up. The
will individual becomes the Will Universal. Then, there is no
fear of death and birth, because the universe does not fear
death. There is no such thing as birth and death for the
cosmos. Everything is a process within itself, like the
movements in the ocean. Thus, one who knows the secret of
this ASvamedha Sacrifice, the beginning and the ending of the
process of the ASvamedha, how the horse came about, which
means to say, how creation came about, one who knows the
presence of the Eternal Reality in every act and every
process of the Creative Will, he becomes the Atman of the
very process. He becomes the Self of the very principle of
destruction, which was responsible for the reversal activity,
which was the originating factor in creation. Everything
becomes the Self—the subject as well as the object—also the
process of the reversal of the subject into the object, and
even the movement of the self towards the object—all
becomes one. If this contemplation could be possible, Death
can be overcome, because one becomes the very Soul of
Death itself; how can Death trouble anyone, says the
Upanishad.
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THIRD BRAHMANA

THE SUPERIORITY OF THE VITAL FORCE
AMONG ALL FUNCTIONS

After having gone through the whole process of creation
and given some idea of what are the constituents of this
creation; how things in creation are related to one another;
in short, what is the internal connection between the world
and the individuals in their relationship with the Creator;
now, some important conclusion is drawn on the basis of this
doctrine of the creation of the universe, namely, the way in
which forces work in the world.

We have heard it said that there are divine forces and
undivine forces, or, to put in a more intelligible phrase, the
integrating forces and the disintegrating forces. The
integrating powers are called the Devas, and the
disintegrating ones are called the Asuras, the gods and the
demons, which we hear of in the Epics and the Puranas and
the mythological stories of religion. There is supposed to be a
constant battle going on between the gods and the demons,
the divine and the undivine forces, a subject that is dealt with
also in the Sixteenth Chapter of the Bhagavadgita, entitled
‘Daivasura-Sampad-Vibhaga-Yoga’, or the Yoga of the conflict
between the divine and the undivine forces. We have heard
these words repeated many times—the divine and the
undivine. But, what do they actually mean? How do we know
what is divine and what is undivine? What is the
characteristic of a divine force and what is the nature of an
undivine force? This is explained in the following section of
the Brhadaranyaka Upanishad, by way of an allegorical
anecdote, a story. There was a war going on between the
children of Prajapati, a conflict between the elders and the
youngsters, one may say, the gods and the non-gods, the
Devas and the Asuras.
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dvaya ha prajapatyah, devas casuras ca. tatah kaniyasa eva
devah, jyayasa asurah, ta esu lokesv aspardhanta, te ha
deva Ocuh, hantasuran yajia udgithenatyayameti.

te ha vacam UOcuh, tvarm na udgaya iti, tatheti: tebhyo vag
udagayat. yo vaci bhogas tam devebhya agayat. yat
kalyanam vadati tad atmane; te vidur, anena vai na
udgatratyesya ntiti tam abhidrutya papmanavidhyan, sa yah
sa papma yad evedam apratirOpam vadati, sa eva sa papma.

atha ha pranam Ocuh, tvam na udgaya iti, tatheti: tebhyah
prana udagayat. yah prane bhogas tamm devebhya agayat,
yat kalyanam jighrati tad atmane, te vidur anena vai
naudgatr atyesyanttti. tam abhidrutya papmanavidhyan, sa
yah sa papma yad evedam apratirOpam jighrati sa eva sa
papma.

atha ha caksur Ocuh, tvam na udgaya iti tatheti: tebhya$
caksur udagayat. yas caksusi bhogas tam devebhya agayat,
yat kalyanam pasyati tad atmane; te vidur anena vai na
udgatratyesyantiti. tam abhidrutya papmanavidhyan, sa yah
sa papma yad evedam apratirOpam pasyati, sa eva sa
papma.

atha ha s$rotram Ocuh, tvarh na udgaya iti, tatheti: tebhyah
Srotram udagayat. yah s$rotre bhogas tarm devebhya agayat,
yat kalyanam S$rnoti tad atmane; te vidur anena vai na
udgatratyesyanttti. tam abhidrutya papmanavidhyan; sa yah
sa papma yad evedam apratirOpam $rnoti, sa eva sa papma.

atha ha mana Ocuh, tvam na udgaya iti, tatheti: tebhyo
mana udagayat. yo manasi bhogas tam devebhya agayat,
yat kalyanam samkalpayati tad atmane; te vidur anena vai
na udgatratyesyantiti. tam abhidrutya papmanavidhyan; sa
yah sa papma yad evedam apratirbpam samkalpayati, sa
eva sa papma; evam u khalv eta devatah papmabhir
upasrjan, evam enah papmanavidhyan.
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7. atha hemam asanyam pranam Ocuh, tvam na udgaya iti,
tatheti: tebhya esa prana udagayat; te vidur anena vai na
udgatratyesyantiti. tam abhidrutya papmanavidhyan; sa
yatha asmanam rtva losto vidhvarhseta, evam haiva
vidhvamsamana visvafico vinesuh, tato deva abhavan,
parasurah; bhavaty atmana parasya dvisan bhratrvyo
bhavati ya evam veda.

The gods wanted to overcome the demons. The great
exponent Acharya Sankara tells us that the gods are always
less in number, the demons are more in number, by which he
means that people who follow their natural inclinations are
more in number than those who are able to subdue the
natural impulses. These urges of nature are designated as
divine and undivine, from the way in which they work, and
the purpose for which they work. And, the battle between the
two forces was waged with the intention on either side for
victory. The gods did not depend entirely on the strength of
their arms, but wanted to take the help of a superior power,
and that power is the power of a chant, a Mantra, or a
vibration, a magical influence, we may say, a weapon which
they wanted to employ against the Asuras. The Devas
conferred among themselves, and concluded: “We shall
employ a Mantra-Astra, a weapon which is driven, not by any
material element, but by mere thought, viz., the Udgitha, the
Divine Vital Power.” We have heard of Astras, or divine
weapons, such as Brahmastra, Narayanastra, Pasupatastra,
etc. These are not physical weapons, but certain
superphysical vibrations, like homeopathic potencies which
cannot be seen with the eyes, but work vigorously. These
weapons can be discharged even through a small, tiny
material instrument. The weapon which is mystical, here
contemplated to be employed by the Devas, was the Udgitha-
Saman, a Mantra of the Sama-Veda which is called the
Udgitha. “We chant, recite, and generate energy, so that we
may overcome the Asuras, the demons.”
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Now, who will do the chant? The gods are the presiding
deities over the senses, as far as the individuals are
concerned. We have the gods in the cosmos, and gods in our
own physical organism. The cosmical counterpart of the
sensory powers in the individual are what are called the gods
in the heavens. The macrocosmos and the microcosmos are
correlated organically. The powers that are supermundane,
which work as divinities in the heavens, as we hear of spoken
in the scriptures, are the superintending principles over the
sense-organs. The god of the eyes, for example, is the Sun,
Surya. The Sun is the god of the eyes, and likewise we have
gods or presiding principles, divinities, superior energies,
presiding over every sense-organ and activity, including the
psychological functions. The presiding deity of the eyes is
Siirya, of the nose are Asvini Kumaras, of the ears are the
Dig-Devatas, of the taste principle is Varuna, of the touch
principle is Vayu, and there are Agni, Indra, Vishnu, Prajapati,
Mrityu, presiding over the organs of action, the Moon
presiding over the mind, Brahma over the intellect, Rudra
over the ego, and Vishnu over the subconscious and the
subliminal psychological layers.

All these gods conferred together to work up an energy,
or a force, to counteract the Asura energy. They wanted to
chant the Mantra in order that the energy may be acquired.
The chanting of the Mantra, here, does not merely mean a
verbal recitation through the mouth, or a hearing of it
through the ears, a fact which is made out by the story itself.
What is actually meant by the chant of the Mantra is a setting
in tune of oneself with the Powers that are invoked by the
Mantra. If this attunement of the microcosmic with the
macrocosmic is not affected, the Mantra does not work; it
cannot produce effect. This is what actually happened when
the chant of the Saman was wrongly recited. The speech
principle was asked to chant the Saman, that is the Udgitha.
The gods asked the speech: “You chant the Veda, the Saman,
the Udgitha,” and the speech rose up into action and chanted
the Saman. The gods were very much pleased that the Saman
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chanting was being recited by the speech, and that they were
going to have more energy, and shall overcome the Asuras.
But the Asuras came to know of this fact. The demons
understood: “Oh, they are going to chant something, so that
we may be overcome. We shall defeat their purpose.” And
what did the Asuras, the demons, do? They attacked the
speech, afflicted the speech with evil, so that the Saman may
be spoilt. The evil with which the Asuras affected the speech
is the wrong utterances which the speech expresses
occasionally. We speak good things, and also not good things.
That we are capable of speaking something not good and
useful and beneficial shows that the Asuras also are working
in us, not merely the gods. We can speak what is beneficial;
we can also speak what is not beneficial. We are capable of
doing both. We can do some good through the speech; we can
do a great harm also through the speech. Why is the speech
affected with this capacity to do harm? That is the result of
the speech being attacked by the Asuras—the evil effect. The
chant is defeated. The gods could not achieve their purpose.

The gods, then, thought and decided: “Somebody else has
to chant; the speech is defeated; it is not chanting properly; it
is uttering wrong things; it blabbers; it flounders.” Then they
asked the other organs to chant, one by one. The eye was
asked to chant. The speech is not able to do what is required.
So the eye, the principle of seeing, was requested by the
gods: “You will chant the Saman for us.” The eye rose up into
action and then started chanting. The Asuras understood this
also. They attacked the eye with evil. So, we can see good
things and also not good things with the eye. We can see the
same object in two ways. We can visualise an object in two
manners: in a manner that is conducive to proper judgment,
and in a manner which is not proper judgment. The eye is
capable of doing both, and that weakness of the eye to see
wrong, evil, and misjudge things, is the result of the Asuras
affecting it. Thus, the eye also could not do this work. Then,
the gods told the ear: “Will you chant? The speech has found
itself incapable, because the Asuras attacked it. Ear, can you

83



chant?” The ear said: “Yes, I can.” And it chanted. The Asuras
understood that the ear is chanting. So, they attacked the ear
with evil. Then what happened? The ear can hear both good
and bad. We can receive good things and bad things through
the ear. The ear is an open door; it is never closed. Anything
can enter through it, and the capacity of the ear to receive
what is not proper, what is not right, what is not good, is the
result of the demons attacking it. Likewise, every organ was
affected. We can taste good and bad; we can smell good and
bad; we can hear good and bad; and touch good and bad. The
gods requested the mind, and it, too, got affected with the
habit of thinking what is improper. Then, what is the
alternative? What is to be done now? The Devas had no way
of escape. “Everywhere the Asuras are attacking us, from all
sides. We cannot even chant the Mantra; they are spoiling
everything.”

Then they asked the internal unifying Prana-Sakti,
ultimately: “Can you chant the Saman Mantra, Udgitha, for
us? All the sense-organs have failed. Even the mind could not
chant.” When the mind was asked to chant, the Asuras
attacked the mind. So they say, the mind can think right
things and also wrong things. All thoughts are not really
correct thoughts. So, everything went a fiasco; it was not
successful. There was something which the gods could think
of as the medium or the instrument for the chant of the
Saman, namely the Prana. The Prana does not belong to any
sense-organ. It is a single force that works through the entire
system, and without this element, principle, or vitality, which
is the Prana, no sense-organ can function—the eye cannot
see, the ear cannot hear, etc. So, it is an impersonal unifying
force. The total power of the organism, we may say—that is
what is indicated by the word, Prana here. And the Prana was
requested by the gods: “Will you chant the Saman, Udgitha,
for us?” “Yes.” And the Vital Energy started chanting, and the
Asuras wanted to attack it. “Oh, we see; this Vital Energy is
chanting the Mantra; we shall attack.” When the Asuras
attacked the Prana, what happened? They could not
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overcome the Prana. They were thrown back and broken to
pieces, and flung in all directions, as a clod of earth would be
rendered to dust when it is struck against a rock, says the
Upanishad. A little ball of dry earth, if thrown against a hard
rock, will break to pieces. The rock will not be affected; the
ball will go to pieces. The Asuras went to pieces when they
hit this inner Sakti the Power, the Prana. Then, there was
success for the gods, and the gods assumed their original
positions which they had lost on account of their being
subjected to the evil of the Asuras. The gods became what
they were. One who knows thus becomes himself, and his
enemies are crushed. This is a very interesting narrative. But,
here is not merely a story; it is a cosmic phenomenon
explained in an analogical language.

The Devas and the Asuras are two tendencies, and not
substances. The tendency to unification is the divine
principle, and the urge to diversification is the demoniacal
principle. The sense-organs are incapable; they were
defeated by the Asuras, which means to say, that the sense-
organs cannot work up this unifying activity which is
intended for regaining the original position of the deities of
the senses. As mentioned earlier, the mistake that happened
during the process of individual creation is a reversal of the
subject and the object, placing them in wrong positions. In
the Aitareya Upanishad, we have a more clear exposition of
this descending process. The Cosmic Being manifested
Himself as all things, down to the five elements—earth,
water, fire, air and ether—which we regard as objects of
sense. The five elements are the objects of our senses, but
they were the last evolutes in the process of Divine
manifestation. They were, therefore, part of the Cosmic Being
who was the Universal Subject; and whoever knows this, also
remains the Universal Subject as inseparable from this All-
Being, Vaisvanara, or Virat. The five elements stand in the
position of the subject to the isolated individuals; and they
are not their objects. The mouth of the Virat is supposed to
be the location of the Fire principle. For instance, Speech is
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the effect of the Fire principle. While in the cosmic realm,
Fire is the effect of the Cosmic Principle, of Speech, identified
with the Virat Himself, the Fire principle becomes an object
for individuals, so that human speech is controlled by the
Fire principle, as it is not the case in Virat where Speech is
the controller of Fire. The Organs which are attributed to the
Virat are causes, rather than effects. And, in our case, they
become effects, like reflections. The evil which we are
speaking of here, the Asuras or the demons, are the
tendencies to regard the Universal Subject as an object, and
the desire of the individualised subject to run after the object
for ‘contact’ with it. The gods have lost their position. They
are no more angels in heaven. We hear in the Puranas,
stories being told that the celestials were driven away from
heaven by the demons and they lost their position; they ran
away; they did not know where to stand, and rushed to God
for help. When the forces of desire in terms of external
objects begin to operate in an intense manner, the position of
the Universal Subject gets converted into that of an object,
and then the gods are driven from the heaven. When the
Subject is driven from its location and transformed into an
object, what is really happening is that the angels are driven
from heaven and the Asura has taken that position. The
demon is ruling the kingdom of paradise. The idea is this: the
god who is the subjective angel has become a fallen egoistic
subject, under the spell of evil influences. This travesty can
be obviated only if the evil element in the senses is removed.
The eye, the ear, the nose, speech, etc. can regain their
original position, as they had in the being of the Virat, if the
tendencies to diversification and movement towards objects
are obviated by the operation of the Prana. It was the Prana
whom evil, the Asuras, could not attack. Everything could be
affected. The eye and the ear and all the sense-organs were
afflicted by the Asuras, i.e., every organ is a diversifying
principle. It is not a unifying power. No sense-organ is
characterised by unification or the power of meeting. Every
sense has an urge to move in the direction of its own
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particular object. The ear has its own object, sound; the eye
has the object, colour; the nose has the object, smell; the
tongue has the object, taste; and the skin has its object, touch.
They can never have a unifying capacity. But the Prana is a
unifying force. This Prana, here, is represented by
Hiranyagarbha in the cosmos. So, this section in the
Upanishad really deals with Prana-Vidya, or meditation on
the Cosmic Prana, Hiranyagarbha, for the purpose of which
the senses have to be turned back to their own sources, and
not allowed to move towards objects, which is the disease
that they have contracted on account of their being afflicted
by what is called the Asura.

The centrifugal tendency is the Asura; the centripetal one
is the divine aspiration. The disintegrating impulse, i.e., the
movement towards further and further grosser form of
objectivity, is the devilish element in the senses, and the
divine element is that by which they can turn back upon their
own source and contemplate their inner connectedness with
the other divinities. The Prana mentioned here is not merely
the breathing principle or the breath, so-called. Some people
translate Prana as breath; but it is not just that. It is the
energy, a subtle force, a vitality, that which keeps the whole
body in unison. If we can feel a sensation of unity in the
whole body, it is because of the harmonious movement of the
Prana in the whole system. Really, the body is not one whole,
it is made up of parts; every cell is different from every other
cell, every limb is different from every other limb. But, in
spite of this diversification we are a whole. We have the
heart; we have the lungs; we have the spleen; we have the
liver and intestines; the hands and the feet; and the limbs
and the organs, one different from the other, constituted of
minute organisms called cells. But, how is it that, with all this
diversity, we are able to feel a singleness of unity in
ourselves? We are a whole, an indivisible completeness. This
is due to the Prana which is the immediate manifestation of
the Atma-Sakti within us. Ultimately, it is the Atman which is
responsible for the sense of unity within us. It is indivisible,
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and everything which reflects this indivisibility in some
percentage may be regarded as a manifestation of the Atman.
The Prana-Sakti is regarded as an immediate expression of
Atma-Sakti within us, and correspondingly in the cosmos, we
may say, Hiranyagarbha is the reflection of the Absolute
Brahman.

Such a meditation is to be practiced if the senses are to be
controlled, and if the divinities are to regain their positions,
i.e, if we are not to stand in the need of moving towards
objects of sense for our satisfaction, and the objects have to
come to us of their own accord. When this is achieved, things
will not be objects. They will stand in the position of our own
kith and kin. They become part of our larger dimension,
which they really are, but which consciousness we have
forsaken on account of the subjection of the senses to the
Asura principle, the urge for diversification.

Thus, this section of the Upanishad is a continuation of
the history of creation which was narrated to us in the earlier
section. The Prana is the only unifying principle within us,
not the sense-organs. The contemplator on the Prana
becomes indomitable at once. This is one of the things that
the Upanishad tells us. We achieve and get endowed with a
power which cannot be confronted by anybody. A
contemplator on the Hiranyagarbha Prana is a powerful
being. Nobody can stand before that person.

In the Chhandogya Upanishad also, we have a very
interesting anecdote, concerning the force that is generated
around a person who devotes himself to meditation on the
Hiranyagarbha Prana. There was a simple person who was
very poor, but a meditator on the Cosmic Prana,
Hiranyagarbha, and he was begging for food, asking for alms,
moving from place to place. One day, he went to a Yajfiasala,
a sacrificial ground, where Brahmanas were performing
rituals of various kinds. This gentleman thought that he will
get some charity in that sacrificial ground. So, he went there,
and found those people busy performing the rites. They were
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offering sacred ghee to the consecrated fire. And he said, “I
am hungry; give me some food.” No one paid any attention.
They did not even look at him. They were busy performing
the sacrifice. He asked a second time, and third time, “Give
me food; [ am hungry.” And nobody cared; they did not talk.
Then he uttered thus: “Do you know whom you are refusing
food; you are refusing food to the Cosmic Prana.” The very
word was sufficient to shake their whole person. They rose
up, “Come; come, please sit, take food,” said they all in great
fear.

The vibration of the meditator of the Cosmic Prana is a
power which can influence anything and everything. The
incapacity of the individual, the powerlessness, the
impotency that we feel, is due to the isolation of our
individual Prana from the Cosmic Prana. The Cosmic Prana
moves into us, it is within us, like the all-pervading space
which is inside everything. The all-pervading space which is
illimitable is inside this hall. The little space inside this hall is
the same as the space that is outside and everywhere. In the
same manner, the Prana that is within us is the same as the
Cosmic Prana called the Stitra-Atman, or Hiranyagarbha. But,
due to arrogance, egoism, self-assertion, we began to
appropriate for own selves whatever is within our body as
our own. We begin to say, “my mind, my Prana, my limbs, my
organs, my senses” etc. This ‘mineness’ in respect of
properties and acquisitions, born out of the T'ness of self-
affirmation, is the cause of cutting oneself away from the
inflow of the energy that is everywhere. And, therefore, we
feel weak vitally and psychologically. The moment this bund
is broken, the wall that separates us from the Cosmic Prana is
lifted by a contemplation which is called the Udgitha-Vidya,
meditation on the Sutra-Atman. As long as this art of
meditation on the Sitra-Atman is not learnt, we feel
impotent in every respect. The contemplator on the Siitra-
Atman is an all-powerful being.
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The story is not merely a description of the powers of the
Prana. It is a statement on the powers of everything that is
within us. The Prana is the most forceful principle in the
subtle body within us, but there are other principles, the
sense-organs, for the eye, the ear, etc. They are also powerful
if they are properly located. Any person can assume strength
when placed in a proper position. But, if we put a person in
the wrong place, even the powerful one becomes weak. So,
the senses, like the Prana, should be placed in their proper
positions. The mind also has to be placed in its proper
context. When the mind becomes powerful, the senses also
become powerful. One can convert things and bring about
transformation by the operation of the mind and the senses,
properly attuned to their sources. The whole meditation
described here, in this context of Prana-Vidya3, is the placing
of the mind, the Prana and the senses in their proper places.
What is the proper place? The eye must go back to the Sun.
That is its proper place. It should not regard itself as isolated
from its deity. Just as the soul cannot be separated from the
body, the deity of an organ cannot be separated from the
organ. The senses should not regard themselves as
independent individuals working for their own purpose.
They are only outer instruments of action for the divinities
that are within. So, the contemplation of the divinity, Devata-
Dhyana, is the attunement of the sense-powers with the
divinity that is superintending over them. The divinity, again,
has to be placed in its proper place. What is it? It is the limb
of the Virat. Every god is a limb of the Cosmic Virat, and so,
when the senses are placed in their identity with their
divinity, and likewise, the divinity is placed in its proper
place, in its identity with the Virat, the Virat begins to work
in us at once. It is like putting on a switch, connecting our
little light bulb with the power house, though far away from
us. This is the art of meditation. The object which is usually
regarded as external to the senses should not be regarded as
such, because it is not really an object. From the point of view
of its own location, it may be a subject. We know this very
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well. You are an object for me, because I see you, but you are
a subject to your own self, and I may be an object for you. So,
if I am a subject for myself, and you are a subject for yourself,
and if everyone and everything is a subject from his own or
her own or its own point of view, where is the object? The
object does not exist. It is only an hallucination. There is only
One Subject. Everywhere, there is subjectivity. Even in the
minutest atom and electron, there is a subjectivity. A
principle of the affirmation of self is present in every little
nook and corner of the universe. So, the affirmation of the
subjectivity of things in their proper places, i.e., to regard all
beings as limbs of the Virat, to regard everyone as a self,
rather than an object, would be the highest meditation
conceivable.

This is the greatest meditation that can be taught to
anyone. It is great because it reaches the pinnacle of Reality.
When we respect a person, that person begins to help us. If
we disregard the person, no help can come from that person.
To regard a person as an object is to insult that person,
because that person is not an object. From that person’s
point of view, that person is a subject, with self-regard, self-
esteem and value, and so is the case with everyone and
everything. We shall be in a position to regard everyone and
everything from the point of view of the location of his own
or its own being, as we locate our own being. The Selfhood of
all things is the ultimate meditation. This state cannot be
achieved easily. It is a hard and arduous technique, and for
this purpose we are asked to go slowly, from the lower rungs
to the higher ones in the order of creation. This is the
principle laid out in a beautiful injunction in the Katha
Upanishad, also.

Yacched van manasi prajfias tad yacchej jfiana-atmani
jdanam atmani mahati niyacchet, tad yacchec chanta-
atmani.
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The senses have to be centred in the mind; the mind has
to be centred in the intellect; the intellect has to be centred in
the Cosmic Intellect; the Cosmic Intellect has to be centred in
the Absolute. This is how we have to proceed, gradually.

The principle of the Prana was considered by the powers
of the different senses, as the one that is capable of
overcoming Mrityu, death, evil. This is the moral that we
have been given out of this story which arose from the
context of a conflict that seems to have arisen between the
gods and their opponents.

8. te hocuh, kva nu so’bh0d yo na ittham asakteti, ayam
asye'ntar iti, so’yasya angirasah, anganam hi rasah.

The senses began to wonder, “What is this, who is this
that has been able to enable us in overcoming the demons?
Where is this power, what is this principle,” was their
question. The one that enabled the senses to overcome the
principle of death was within themselves. The help did not
come from outside. It was from within, and that principle, the
Pranatva, is designated Ayasya Angirasa. The word Angirasa
is explained here. Ahganam hi rasah: The essence of all the
senses, the vital force—that is the principle which could not
be overcome by death, because it was not specially affiliated
to any particular limb of the body, and it was not connected
particularly with any sense-organ. It was a uniform principle,
impersonally operating throughout the system of the body,
present in its manifested form as Prana, by the power of
which one is able to speak. It is operating in the mouth of a
person—asye’ntar iti. And that functions through the act of
speech. The vocal organ is only one of its functions, and it
does not represent the whole of the Prana; it has many other
aspects. But the most ostensible manifestation of it is what
we call Prana, in ordinary language. But it is only a symbol of
a larger reservoir of Prér_la-Sakti, which is the Cosmic Sutra-
Atman, or Hiranyagarbha, the connection with whom at once
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frees one from the fear of death. It is that from which death
runs away in fear.

9. sa va esa devata dor nama, doram hy asya mrtyuh, doram
ha va asman mrtyur bhavati ya evam veda.

This great principle is Maha-Prana, the Great Power,
which is mystically designated in the Upanishad as Diir, a
peculiar nickname given to it. What is the meaning of Dur?
Ddram ha va asman mrtyur bhavati: Mrtyu is Dira, or ‘far from
this’. Therefore, it is called Dir—destruction is removed
from it. Death, evil, suffering, sorrow is far away from it.
Therefore, it is called Dur, mystically, symbolically, as a
special designation of it.

DOram ha va asman mrtyur bhavati ya evam veda: One who
has realisation of this fact will also be free from the fear of
death. It is not merely a story which gives us a description of
an event that took place some time ago, historically. There is
a philosophical truth that is declared, an eternal fact, which
applies to each and every person, everyone, at any time,
under any condition. Whoever comprehends the essential
nature of this Prana will be free from fear. And, as it has been
described earlier, death is either an outcome of an element
present in the external structure of the senses and the mind,
or it is equivalent to a peculiar thing which we cannot
understand easily, and this peculiarity can be called
transformation, or the urge within an individual to go out of
itself into that which is not itself. This is desire. So, in one
way, we may say that desire is death; and wherever there is
death, there is desire; and wherever there is desire, there is
death; and one dies only because of desire. Desire cannot be
in the case of the one who has been endowed with this
knowledge and experience, because the senses are freed
from the evil of desire when they are affiliated to the Maha-
Prana, Sttra-Atman, for the principle of desire in the senses
arises on account of their dissociation from the presiding
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deities, the gods as we call them, in their activity towards
objects outside.

The senses move towards objects, forgetting that they
are superintended by higher deities, who are, in turn,
controlled by the Supreme Virat, or Hiranyagarbha. The
energy of the senses gets depleted in respect of objects of
desire, due to a confusion in their structural pattern, a
peculiar urge that arises in the senses on account of their
pursuing reality only in the objects and not in that which is
prior to them, namely, the superior divine principle. The
element, the principle, the reality that is behind the senses is
incapable of being observed by the senses. We see only what
is outside, and not what is inside.

The contemplation on Hiranyagarbha, which is the
subject of this discourse in the Upanishad here, is the art of
transmuting, completely, the energy of the senses into
cosmic principles, whereby every sense operates, or is made
to operate, in terms of its context in the Cosmic Form, where
death cannot enter; and therefore it is said that one who has
this realisation, one who has this understanding, one who
has this knowledge, will be free from death. He will not have
the sufferings, consequent upon desire for objects.

10. sa va esa devataitasam devatanam papmanam mrtyum
apahatya, yatrasarm disam antah, tad gamayarhcakara, tad
asam pamano vinyadadhat, tasman na janam iyat, nantam
iyat, net papmanam mrtyum anvavayantti.

This, again, is a passage very symbolic. Its literal meaning
is that this Prana, the moment it took up the charge of the
senses, the moment the senses surrendered themselves to
this Prana, the evil of the senses was driven out of the
kingdom of reality. Evil was exterminated; it was asked to
quit the kingdom of truth, and it was driven to the farthest
corner of a distance. And, the Upanishad tells us not to go to
that place where the evil has been driven. That is outside the
realm of reality, do not move, because within the realm of
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reality desire cannot function, evil cannot be, death cannot
operate. And, inasmuch as evil has been driven out of the
kingdom of reality, do not desire to go out of this kingdom
into that corner of the realm where the evil has been
dispersed or thrown off, which means that the senses should
not perform the forbidden act of supererogating to
themselves the function which does not really belong to
them, but which really belongs to a higher reality, due to
whose presence alone are they able to function at all. The
mistake committed by every individual is the forgetfulness of
the role that is played by forces which are transcendent, and
that is the reason why there is the element of egoism
predominating in the individual. It is like one taking hold of
the property of another and driving the owner out by saying,
‘I am the owner’. The tenants are the senses; the owner is the
deity of each sense. But the tenants have taken hold of the
entire organisation and administration of the realm which
really belongs to the deities.

The deities, again, are subtle individuals, and they, too,
have to function in the context of another superior existence.
In the Kena Upanishad we are told that even the gods can go
wrong, as human beings can. And, in the story that is given in
the Kena Upanishad, we are instructed that even the gods
had the pride of having won victory over the demons, not
knowing that they were helped by another power of which
they had no knowledge, of which they had no vision at all.

So, the Mantra here cited tells us that evil is there where
reality is not, and where reality is, evil cannot be. So the
clinging of the senses to unreal phantoms is the cause of the
evil operating through them, and thus desire is nothing but
desire for the unreal. It cannot be a desire for the real. If it is
a desire for the real, it cannot bind. So, go not to that realm
where the unreal rules in suzertainty but be within the realm
of reality; which means to say that outside reality, nothing
can be. And so, all desire is a phantasmagoria that arises in
the mind for things which do not exist.
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11. sa va esa devataitasam devatanam papmanam mrtyum
apahatya athaina mrtyum atyavahat.

Gone above the fear of death are the senses when they
took refuge in the Maha-Prana. The Hiranyabargha-Prana is
the overcoming principle of death, where death is consumed.
‘Mrityu’, or death, is like a condiment to this great All-
consumer, says the Katha Upanishad. Death consumes all, but
this Being consumes death itself. That enabled the senses to
overcome death, that is, to free themselves from desire for
things. What happened to them when they were free from
desire? What was the condition of the senses and the deities
thereof when they were freed from the principle of death?
One by one, each sense-organ is described in the following
Mantras.

12. sa vai vacam eva prathamam atyavahat, sa yada mrtyum
atyamucyata, so’gnir abhavat, so’yam agnih parena mrtyum
atikranto dipyate.

13. atha pranam atyavahat, sa yada mrtyum atyamucyata, sa
vayur abhavat. so'yam vayuh parena mrtyum atikrantah
pavate.

14. atha caksur atyavahat, tad yada mrtyum atyamucyata,
saadityo’bhavat, so’sav adityah parena mrtyum atikrantas
tapati.

15. atha Srotram atyavahat, tad yada mrtyum atyamucyata, ta
diso’bhavan, ta ima disah parena mrtyum atikrantah.

Speech was freed from the evil of death, first of all. Then,
what happened to speech? It ceased to be a mere instrument
as speech. The principle of speech is not merely an organ to
express words in language, as it is ordinarily in human
beings. It assumed its original form. Fire is the deity of the
organ of speech, and Fire is the causative principle of speech,
and speech is the effect of the principle of Fire in individuals.
Speech is subject to the principle of Fire, as an effect of the
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function of Fire. But the original condition of speech is
something quite different. What we call speech, or the
principle of speech, is something like a reflection of the true
form of speech. We observed how an object can appear
topsy-turvy when it is reflected, as when we stand on the
bank of a river and look at our body. The top looks as the
bottom; the head is lowermost in the reflection. The highest
principle has become the lowest principle in the individual.
Speech, in the Virat, is the highest principle, superior to the
principle of Fire, whereas in the individual it is an effect. It is
far below the principle of Fire, here. Fire (Agni) is the Devataj,
the deity, the presiding principle over the sense of speech in
the individual, so that Fire stands above the senses as a
cause. But in the Virat, it is an effect of the principle of
speech. From the mouth of the Virat, Fire came, says the
Aitareya Upanishad, and certain other passages in the
Brhadaranyaka Upanishad.

When we contemplate the Universal Subjectivity of
things, the sense-organs become causes rather than effects,
not as they are now in our individual cases. What this
contemplation means, is a hard thing to grasp. But, once it is
grasped, all fear vanishes in a moment, because fear is due to
dependence on things, and independence is assumed the
moment this art of transmuting individual consciousness to
the Universal Reality is gained. That is real meditation, in the
light of the Upanishad. And this contemplation, this
meditation on Hiranyagarbha, which is actually the subject of
this chapter, and which is the reason behind the purification
of the senses and their overcoming death, completely
converts the effect into the cause, so that speech becomes
Fire, the effect becomes the cause, and Fire finds its proper
place in the Being of Reality. It does not move about like a
servant wanted by nobody, but it becomes an organic part, or
limb, of the Universal Being, who is the Virat, just as the
mouth or the principle of speech in the individual is an
organic part of the individual body. The Cosmic Body
becomes the abode of the cosmic principle of speech which is
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prior to the operation of creation, during which process the
Fire principle is supposed to have emanated from the mouth
of the Virat. Thus, what happened when the principle of
speech was freed from the principle of death? The moment
speech was freed from the evil of death, it became the Fire
principle, not the fire that is used in the kitchen for cooking
the food, but the original, subtle Satya, or reality behind fire,
the deity of fire, Agni-Devata, who is the mouth of the Virat,
as stated in the scripture. This fire shines in the realm of
reality in its own pristine glory. And if we read the Puranas
and Epics, we shall find that whenever the Virat-Purusha is
described, Fire is mentioned there as coming out of His
mouth. When Sri Krishna opened up His Cosmic Form in the
court of the Kauravas, it is said that the mouth opened, and
Fire came out from His mouth. And, in the Upanishad also,
we find references to this fact.

This sort of freedom from death was achieved by every
sense, and they all became the deity, rather than the effect.
The eye became sun, and the sun assumed his location in the
Virat, and so on every sense-organ is thus described as
having regained its original status. They got over their
limitations. They were reinstated in their original forms—
smell, taste, hearing and touch became their own deities. The
object does not any more control the activity and the
existence of the individual subject, as it is the case ordinarily.
Individuals, we people, are all dependent on the objects of
sense. We are helplessly driven to objects on account of the
fact that we live in a world of diversity, multiplicity and the
separation of one thing from another thing. That element of
separation has been completely mastered here in this deep
technique of meditation, and all the senses, including the
mind, became integrated in the body of the Virat, while they
were all scattered in different directions, disintegrated in the
organism of the individual. When the mind, in our case,
moves towards objects outside, thus depleting its energy,
disintegrating itself, gets integrated in the Virat and moves
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back to its source, it becomes one with the great source of
energy.

16. atha mano'tyavahat, tad yada mrtyum atyamucyata, sa
candrama abhavat, so’sau candrah parena mrtyum
atikranto bhati, evam ha va enam esa devata mrtyum
ativahati, ya evam veda.

The Divine Prana carried the mind, too, beyond death,
and then the mind became the moon, and the moon got fixed
in the mind of the Virat. Even as the mind and the senses are
freed from the evil of death, you and I and everyone also can
be freed from the evil of death, says the Upanishad. It is a
moral applicable to all, provided we follow the course
followed by the senses. What did they do? They surrendered
themselves to the Cosmic, and the element of Cosmic Reality
took hold of them by the hand and governed them through
and through, and there was no fear. If anyone knows this art,
follows this technique, and lives a life in consonance with this
principle, that individual also will cease to be an individual
caught in the meshes of death, and shall become a principle
of reality, identical with that which truly is, and not moving
as a transitory link in the process of becoming in this world
of death.

17. athatmane’nnadyam agayat, yadd hi kim cannam adyate,
anenaiva tad adyate, iha pratitisthati.

Whatever is done in this body is done by the Prana. For
instance, the absorption of the food that is drawn in by the
sense-organs into the organism is done by the Prana. It is by
the Prana that the senses draw food into the system, and it is
the Prana that digests the food, absorbs it into the organism.
If the eyes see anything, it is the Prana that sees. If the nose
smells, it is the Prana that smells. If the ears hear, it is the
Prana that hears. If anything happens, it is done by the Prana.
It is the support of the senses and their activities, and it is
supported by these activities and principles. There is a
mutual dependence of the senses and the Prana. The Prana-
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Sakti within and the activities without are interconnected,
that is, the subjective force which we call vitality and the
objective element that we call the food outside—these two
are interconnected in the Body of the Virat. One is dependent
on the other. Therefore, we cannot say which is what in this
interconnected realm of Universality.

Now, the anecdote continues. The senses feel highly
exhilarated with the victory that they have won over the
demoniacal elements. Then they tell the Prana, “Wonderful is
the victory that we have gained on account of you. Great is
your achievement, indeed.”

18. te deva abruvan, etavad va idam sarvarm yad annam, tad
atmana agasth, anu no’sminn anna abhajasveti, te vai
ma’bhisamvisateti; tatheti: tam samantam parinyavisanta,
tasmad yad ananenannam atti, tenaitas trpyanti; evam ha
va enam sva abhisamvisanti, bharta svanam s$resthah, pura
eta bhavaty annado’'dhipatih, ya evam veda; ya u
haivamvidam svesu pratipratir bubhUsati, na haivalam
bharyebhyo bhavati; atha ya evaitam anubhavati, yo vaitam
anu bharyan bubhorsati, sa haivalam bharyebhyo bhavati.

The Devas, the gods who have been freed from death,
proclaim to the Prana. What did they say? “All this food is
yours. Whatever is within us is your presence, and whatever
is of any meaning in us, is the meaning that is yours. May we
also be able to partake of your food and your glory. Share
with us the food that you consume. Let us also take food with
you. Let us sit beside you, and partake of your energy,
become connected with you as friends, not as isolated
individuals as we have been upto this time.” The Prana said,
“Sit beside me,” that is, be in consonance with me. “Then I
shall feed you.” If the senses are in consonance with the
Prana, the Prana will feed the senses, but if they are
dissonant, naturally the energy will not flow to the senses.
This fact decided, they became one with it in organic
connection. If the Prana is satisfied, every sense is satisfied. If
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the vital force inside is happy, every part of the body is
happy. The mind also is happy, the intellect is happy. The
whole being is happy.

Here is a long passage which means that this fruit, this
result, accrues to anyone who connects oneself with this
Prana in the manner in which the senses connected
themselves with the Prana. He becomes the lord of all; he
becomes a master; he becomes the source of dependence for
others; he becomes the best; he becomes the foremost among
people; he is never in want of anything. Everything shall
come to him, as everything automatically comes to the Prana,
unasked. One who is in union with this Prana is the lord of all
in the sense that everything belongs to him, and his wish
shall instantaneously be fulfilled. No one can contend with
this person who has this knowledge. The person who vies
with a person with this knowledge will not succeed. This is
what the Upanishad means. If you try to compete, in any
manner, with one who has this knowledge, you will not
succeed. But, you will succeed if you follow his precepts and
live in consonance with his methods of living and his way of
understanding; that is, no one can stand against his wisdom,
and no one can even stand in the presence of this individual,
who is endowed with this wisdom. But one who follows him
becomes victorious, as he who is endowed with this
knowledge is himself victorious.

19. so'yasya angirasah, anganam hi rasah, prano va anganam
rasah, prano hi va anganam rasah, tasmad yasmat kasmac
cangat prana utkramati, tad eva tat Susyati; esa hi va
anganam rasah.

This great master principle in us, which is Prana, is the
essence of all the limbs of the body, and therefore he is called
Angirasah. Prana is the essence of the limbs of the body, of all
the senses, and so he is called Angirasah. If Prana departs
from any part of the body, that part dries up immediately.
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There is no vitality in that part of the body from which Prana
is withdrawn. So, life is Prana; Prana is life.

20. esa u eva brhaspatih, vag vai brhati tasya esa patih, tasmad
u brhaspatih.

This Prana which is Angirasah, is also Brihaspati. Why?
Speech is Brihati, and the lord of Brihati, or the Pati of
Brihati, is Brihaspati. Therefore, Prana is Brihaspati, as it is
the lord of speech. Here, speech means the entire sacred lore,
including the Vedic wisdom, symbolised here by what is
known as the Brihati, or metre of the sacred Mantra. The
Brihati is the longest Mantra in the Veda, and therefore
Brihati is regarded as symbolising the principle of speech
itself, not merely one word that we utter or a language that
we speak, but the entire operation of the vocal organ in any
manner whatsoever, and that is possible only because of the
function of the Prana, was the lord thereof. Prana is, thus,
regarded as Brihaspati.

21. esa u eva brahmanas-patih, vag vai brahma, tasya esa patih,
tasmad u brahmanas-patih.

Prana is also Brahmanas-pati. Why? The Vedas are the
ultimate reach of the principle of speech which is known as
Brahma. The lord of it is Prana Therefore it is called
Brahmanas-pati.

A EULOGY OF THE CHANT ON BREATH

22. esa u eva sama, vag vai sama, esa sa camasceti, tat samnah
samatvam; yad veva samah plusina, samo masakena, samo
nagena, sama ebhis tribhir lokaih, samo’nena sarvena,
tasmad veva sama, asnute samnah sayujyarn salokatam, ya
evam etat sama veda.

Brihati stands for the Rg Veda, and Brahma stands for the
Yajur-Veda, and the third one is Sama mentioned here. The
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speech and the Prana are regarded here as Sa and Ma. The
union of them is Sama, the harmony of the system. This
equalising Prana, which is the harmonising principle
between the speech and the whole body inside, is subtly
present equally in all beings. This Prana is not only in human
beings. It is everywhere. This is what the Mantra says here. It
is in a very minute creature like the white ant or the
honeybee. It is in a mosquito. It is in an elephant. It is in all
the three worlds, and the whole cosmos. It is equally present
in the smaller and the larger, and it is an impersonal,
invisible something.

It is not the breath that we speak of as the Prana here. It
is invisible to even the subtlest operation of the senses. It
cannot be conceived of even by the mind. It is the principle
behind personalities, individuals and social bodies. We know
what a principle is. A principle can never be seen with the
eyes. It is manifest sometimes as a concept. The concept of
universality, for instance, is supposed to be the highest of
principles. But, we cannot see universality anywhere.
Nobody can open the eyes and look at it, but it is there.
Everyone knows that it exists, but no one can see where it is.
We know that universality must exist. It is the general
principle operating behind individuals. But the general
principle can be conceived as manifest, tentatively, in a
particular form, through the mind of an individual, or a group
of individuals, but cannot be identified with any object of
sense. Inasmuch as it is a principle, it is present everywhere,
in every form. For example, the principle of money is present
in a dollar; it is in a pound; it is in a rupee; and so on. But,
rupee is different from pound; pound is different from dollar.
Yet, the money principle is universally present in all these
formations. It is the value that is called the universal
principle, and the form that it takes is immaterial. The
essence of it is the same. The principle of administration, for
instance, cannot be seen with the eyes; the principle of
organisation cannot be seen with the eyes; the principle of
government cannot be seen with the eyes; the principle of

103



beauty cannot be seen with the eyes. Every principle is
invisible, but these are the ruling, guiding principles in life.
These so-called invisibles are the realities, and the visibles
are not the realities. Again, for example, the currency note is
not the reality; the value behind it is the reality. And
similarly, the beauty of an object is invisible. It is not the
shape of the object that is beautiful. It is something else that
is vital and internally connected, in the shape of it, with the
mind within that is called beauty. And so are all things.

So, the point is that the principle of universality is what is
called here, Prana, that is, Hiranyagarbha, or Virat, that is
God, ultimately; and He cannot be seen with the eyes, as one
cannot see a principle, as one cannot see universality. Forms
do not exist, shapes do not exist, individuals do not exist, in
the end. They are only vehicles to tentatively convey the
meaning or value which is universal, which is the principle,
and which is equally present in all, irrespective of the
passage of time—past, present and future—and spatial
distinction. It is everywhere, in all the three worlds it is, right
from an ant up to the Cosmic Being.

In all the Upanishads, we will find a passage ending with
‘ya evarm veda’—one who knows this. Knowledge is regarded
as the highest possession. One who knows this, gets
everything. It is strange that knowledge should be ‘being’, but
this is the truth made out in all the Upanishads. In the
branches of learning we find that learning is not ‘being’. We
may learn many things, but we will not be possessors of the
things connected with that learning. An engineer who knows
how to build a house may not own a house. He may have no
house at all, but he has the knowledge of building a house. In
such instances, knowledge is different from the ‘being’ of the
object connected with knowledge. But, this knowledge is not
like that. The knowledge that is propounded in the
Upanishad is identical with the ‘being’ of the object that is
connected with that knowledge, and therefore the Upanishad

104



says that one who knows this, becomes that, obtains that, is
that—ya evarh veda.

23. esa u va udgithah; prano va ut, pranena hidam sarvam
uttabdham, vag eva githa, uc ca githa ceti, sa udgtthah.

This Prana is the propeller (Ut) of speech (Githa). Hence,
Prana is the Udgitha Chant, together with the speech. The
two form one whole.

24. taddhapi brahmadattas caikitaneyo rajanam bhaksayann
uvaca, ayam tyasya raja mordhanam vipatayatat, yad
ito'yasya angiraso’'nyenodagayad iti, vaca ca hy eva sa
pranena codagayad iti.

This is a peculiar way of the Upanishad that, whenever it
explains a profound, a mystical or secret doctrine through an
analogy or an image, it expounds it by other comparatives.
Here is one instance of the glorification of the Prana. There
was a great man called Brahmadatta, the great grandson of
Cikitana, who drank the Soma juice in the Soma sacrifice, and
declared in this manner: “This Maha-Prana, the Supreme
Prana, is the one that chanted the Udgitha; it is the one that
freed all the senses from death; if anyone else be declared as
the cause of freedom from death, and if Ayasya Angirasa
chanted the Udgitha through any other means, may such a
proclaimer’s head fall.” This is a kind of vow that he takes, an
imprecation that he casts by saying in a confident manner
that nothing can free one from the fear of death, nothing can
free one from the fear of sorrow, except this universal
principle that has been sung throughout in these passages of
the Upanishad.

25. tasya haitasya samno yah svam veda, bhavati hasya svam;
tasya vai svara eva svam; tasmad artvijyam karisyan vaci
svaram iccheta; taya vaca svara-sampannayartvijyam
kuryat; tasmad yajfie svaravantam didrksanta eva; atho
yasya svam bhavati; bhavati hasya svam, ya evam etat
samnah, svam veda.
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The Sama Mantra is told here again in the context of the
glorification of the Udgitha. One who chants Sama in the
manner it was chanted by the Prana for the freedom of the
senses from death, becomes self-possessed, becomes master
of oneself and, here, in the Sama, the technique of becoming
adept in the chanting of the Udgitha, or the Svaram of the
Sama, i.e., the intonation of the Mantra, is stated. Emphasis is
laid on the method of chanting the Sama, or rather, any
Mantra of the Veda. The Veda is distinct from the other
scriptures in the sense that intonation is very important in its
recitation, and the power of the Sama depends upon the way
in which it is chanted. It is not merely the word that is
important, but also the modulation of the voice. The
intonation, or the rich voice in the recitation of the chant, is
itself the glory of the Sama. What is the glory of Saman?
Svara, the intonation, is the glory, and therefore whoever is
well-equipped with this art of properly chanting the Saman is
desired in all Sama-Yajias, which are called Soma-Yagas. And
the performers of the Sama-Yajfias always look for one who
has a clear capacity to intonate the Mantras of the Sama, so
that he can unify himself with the spirit, with the forces
which are the deities of Sama-Mantras, and all glory comes to
him also, who knows this art.

So, the glory of the Veda, the glory of the Omkara,
Pranava which is the Udgitha, the glory of the Prana, and the
glory that is attended here with the Veda chant—all these are
described in concise in this passage of this Brahmana.

26. tasya haitasya samno yah suvarnam veda, bhavati hasya
suvarnam, tasya vai svara eva suvarnam, bhavati hasya
suvarnam, ya evam etat samnah suvarnam veda.

27. tasya haitasya samno yah pratistham veda, prati ha tisthati,
tasya vai vageva pratistha, vaci hi khalv esa etat pranah
pratisthito giyate. anna ity u haika ahuh.

In connection with the meditation on the Sama, and the
harmony between the Prana and speech, it was said that the
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intonation in the chant of the Veda, which is Sama, is very
important, because the way in which it is chanted or sung has
direct connection with the meaning that is conveyed or the
objective that is intended by means of the recitation. It is said
further, in the following passages, that the correct
pronunciation also is important, in addition to the intonation.
The letters, the words, the phrases, have to be pronounced in
a proper manner, with the correct accent at the proper
places, in addition to, or together with the method of chant.
This is the resting place, or establishment, of the Prana. By
this, one gets established in the power that is Sama, which is,
again, the unity between the Prana and the power of speech,
or to carry the meaning further to its broader or more
general sense, the harmony between the Prana and all the
senses, so that one gets totally integrated in personality by
the meditation on the Sama. One who knows this, obtains a
resting place.

Now, a very important chant is explained, which is called
the Pavamana Abhyaroha. The Abhyaroha, here, means the
‘elevated holy chant’. It is all-purifying, and that is why it is
called Pavamana.

28. athatah pavamananam evabhyarohah, sa vai khalu prastota
sama prastauti, sa yatra prastuyat, tad etani japet: ‘asato
ma sad gamaya, tamaso ma jyotir gamaya, mrtyor
mamrtam gamaya’ iti, sa yad aha, asato ma sad gamaya iti,
mrtyur va asat, sad amrtam, mrtyor mamrtarh gamaya,
amrtam ma kurv ity evaitad aha; tamaso ma jyotir gamaya
iti, mrtyur vai tamah, jyotir amrtam, mrtyor ma amrtam
gamaya, amrtam kurv ity evaitad aha; mrtyor mamrtam
gamaya iti, natra tirohitam ivasti. atha yanitarani stotrani,
tesv atmane’nnadyam agayet; tasmad u tesu varam vrnita,
yam kamam, kamayeta, tam, sa esa evam-vid udgatatmane
va yajamanaya va yam kamam kamayate tam agayati;
taddhaital loka-jid eva, na haiva lokyataya asasti, ya evam
etat sama veda.
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The Udgatr, known as the presiding intelligence over the
chant of the Sama, sings the Abhyaroha, the holy and edifying
recitations of the Sama, and recites the Mantra repeatedly in
order to produce the required effect. Asato ma sad gamaya,
tamaso ma jyotir gamaya, mrtyor mamrtarm gamaya. These are
the three Pavamana-Mantras, the purifying chants, and their
recitation is given in the concluding portion of this
Brahmana. These three recitations are supposed to be
equivalent to meditation, and they bring about the intended
result, namely, the rise of the mortal to the immortal, and
everything that is connected with this process. We are
familiar with this chant, but the Upanishad takes up its
discussion in the context of the Sama and the Prana Vidya of
this Brahmana, and tells us that these are highly purifying
recitations. They are Pavamana-Abhyaroha.

What is the meaning of this chant which is recited in this
manner? It is a prayer, a Japa, as well as an invocation. Asato
ma sad gamaya: From the non-existent, from the unreal, from
the apparent, lead me to the other side of it, the Existent, the
Real, the Noumenon. Here, the Upanishad tells, also, what the
meaning is. What we call death is itself the unreal; and what
is other than death, the immortal, is the Real. So, to be led
from the unreal to the Real is the same as to move from death
to immortality. These words have special meanings with
highly philosophical connotations. The world in which we
are living is the world of death. It is called Mrityuloka, the
realm of dying, and therefore it is equated with the world of
unreality. It is a world of appearances, and the prayer is:
“May we be led from this phenomenal world of appearances
to the realm of Reality.” That which appears to be real, and
yet, is not real—that is the Asat.

Asat does not mean non-existence, like the horns of a
human being. Here, the unreal is not of that category,
because if a thing is totally non-existent, it will not be seen,
and the question of rising from it does not arise. The rise of
the consciousness from one state to another becomes
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necessitated on account of there being an element of the real
reflected in the apparent. The world of unreality is capable of
being taken for reality, and therefore one gets involved in it.
Certain characters of reality are visible in the world of
unreality, and so there is a mix-up of two attributes. The
appearance, as we call it, is not a total non-existence. It is a
confusion, a kind of muddled thinking. That is the
appearance. The muddle arises on account of mixing up, or
juxtaposing, or superimposing, attributes belonging to
different categories, or realms, by way of mutual association,
i.e,, the attribution of the character of one to the other. The
famous analogy given to us in the Vedanta scriptures is that
there is what is known as Adhyasa, or the reading of the
meaning of reality in that which is transient, and conversely,
the transposing of characters of transiency and becoming to
the being which is real. This happens every day in our
practical life. We live as persons who are standing examples
of this mix-up of attributes. Our individualities, our bodily
personalities are immediately available examples of this
confusion of thought, where the real and the unreal are
mixed up, and we drift from one condition to another on
account of not being able to judge what is what in our own
cases. We have feelings which are combinations of two
aspects—the real and the unreal, the Sat and the Asat. We
have a confidence that we are existing. We never feel that we
are non-existent, not also that we are a moving flow, or we
are apparent, or we are in a condition of process. We are told
that this world is in a state of perpetual motion, but we never
have any such feelings in our lives. We live in a world of
motion and transition from one condition to another, but, in
our own lives, we feel that we are perpetual. There is a
strong feeling in regard to ourselves that we are steady
beings and that there is a continuity of consciousness of our
being, right from birth to death.

This feeling of continuity of existence in our own selves is
due to our attributing the character of reality to ourselves,
because that which is, the Pure Being, is somehow made to
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get reflected in our own conditioned personalities. The sense
of ‘T, the feeling of ‘being’ and the certitude that we have in
respect of our existence is due to the reality that is present in
us. But, there is something more in us, apart from this feeling
of mere ‘being’. We do not merely feel that we exist. We
always feel that we are limited; we are inadequate; we are
poverty-stricken; we are impotent; we are grief-ridden, and
we have anxieties and insecurities of every type conceivable.
This peculiar other side of the feeling that is associated, side
by side, with the feeling of certainty, existence, being etc,, is
the quality of appearance.

The conditioned form which is embodiment, the body,
has one character; and the unconditioned reality has another
one altogether. We bring the two together and create a
personality, so that there is what is called a transient
personality which ‘appears’ to be. The being of the
personality is the reflection of reality in the personality,
whereas the transiency is its real nature. We are conscious of
a current, as it were, which flows, which never is steady, but
the consciousness of continuity, even in the transitory
process of the current of a river, is due to the consciousness
being different from the process. We have two elements in
us—sometimes, theologically, we say, the god and the demon
principle—the Deva and the Asura. We have both elements in
us, the higher and the lower, the eternal and the temporal.
The eternal speaks and infuses meaning into the values of
life, to which we cling so ardently, and creates in our life a
hope for the future, of a better condition. We always expect
something better. We never imagine that the world will be
worse. It will be better than today, we think. This positivity
present in our life, and the confidence we have that we shall
live tomorrow, though there is no certainty about it, is the
reflection of reality in us. Who tells you that you will live
tomorrow? But you have a confidence that you will be alive.
This is due to the presence of an eternity masquerading in
our own personalities, invisible, and yet present. But yet,
there 1is insecurity. We have a suspicion that our
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apprehensions may not be true, and so we sleep restlessly
and unhappily. We have in us happiness and unhappiness
mixed up. That is due to the Sat and Asat elements combined
in us, appearance and reality, both working together, side by
side, swinging us on either side, in different forms, and under
different occasions.

So, the prayer here is, ‘Let us rise above this turmoil of
transiency of life, and move to the real which is indicated
faintly in our own personal lives and in the manifestations
that are in front of us.’ The rise is the process of the ascent of
the soul to the Absolute. Thus, the prayer is:—Asato ma sad
gamaya: ‘Lead me from the unreal to the real, from the
apparent to the Absolute, so that we shall be steadfast in that
which is free from entanglement in appearances—space,
time, and causal relations.” And this is at once a prayer for
further light in the process of this ascent. When we rise from
the unreal to the real, we also become enlightened, much
more than we are today. It is not merely ‘being’ that is
transmuted, but also ‘consciousness’, side by side. The rise
from inadequate ‘being’ to adequate ‘Being’, from the lower
type of ‘being’ to the higher type of ‘Being’, is at the same
time, simultaneously, a rise from lower understanding to
higher understanding, where consciousness expands as
‘being’ expands.

Being and consciousness go together; they cannot be
separated. Our consciousness is tied to our body, so that
whatever we know is limited to this little body. We cannot go
beyond. The consciousness of our ‘being’ is the same as
consciousness of our body. There is nothing else in us. And
the body is so limited, as we know very well. Hence, the
expansion of ‘being’, or the dimension of our ‘being’, includes
simultaneously consciousness, because ‘being’ and
consciousness are one. This is indicated by the other prayer:
tamaso ma jyotir gamaya: ‘Lead me from darkness to light.
This world is a world of darkness. It is not a world of light.
The light that we see in this world is really a form of

111



darkness, as we studied in an earlier portion of this
Upanishad, that all forms of life are forms of death only. They
are not realities. The sunlight is not real light, because it is
not intelligent. It is another intelligence that is responsible
for apprehending the value of even sunlight. Mere sunlight
cannot understand, because it is an object outside. Objects
are inert, and it is the subject that is consciousness. Any
object that is bereft of a relationship with the subject is
equivalent to darkness. It is lifeless. And so, the world of
objects may be said to be a world of darkness, as it is the
world of unreality. But, we have to rise to the realm of Light,
the Light which stands by itself and shines as the infinite, the
permanent, whether or not there are objects to shine upon.

Our understanding, today, is conditioned by the presence
of objects. When objects are totally absent, we do not know
what we will be aware of. Can we imagine a condition where
there is nothing outside us to look at, to hear, to come in
contact with? What would be our mind, what would be the
state of our understanding, at that time? We will be muddled
completely. A person who is incapable of perceiving anything
external cannot be regarded as sane. There will be a
complete reversal of the function of consciousness at that
time, because the individual mind, which is the individual
consciousness, is accustomed to being healthy and alive only
in connection with its objects. We are happy only in the midst
of things, persons, objects—not independently. It is
impossible to live absolutely independently, because the
mind is not accustomed to such a life. We like society because
our life is tethered up to relationship outside, and from this
we can draw the conclusion that our life is secondary; it is
not primary. We are not living an independent life, not the
original life; we are not true Existence. We are leaning upon a
stalk which is outside us, and therefore unreliable. The
objects of sense cannot be trusted completely. They pass like
wind; they come and go; and, therefore, if our life is
dependent on them, we go with them. That is why there is
death for the individual who hangs upon the object which is
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subject to death. Hence, the world of so-called
understanding, enlightenment, intelligence, is really a world
of darkness, because it is not the self-sufficient, self-existent
consciousness that is working, but a dependent form of
mentation. So, the prayer is: ‘Let us be led above the related
type of understanding to the unrelated Absolute
Understanding, Absolute Intelligence,’ that is, tamaso ma
jyotir gamaya. This is, at once, freedom from death, and
attainment of immortality.

Mrtyor mamrtam gamaya: ‘Lead me from death to that
which is immortal.” The world is of mortality, and the prayer
is to take us to the world of the Immortal. The world is
mortal because everything is dying here; everything is
perishable. It is seen now, and tomorrow it is not; like a
bubble does it burst. We do not know what is now and what
is the next moment. Such is the condition of things here. And
how can we say that anything is real? Can anything be
regarded as permanent? And that which is not permanent
cannot be called real. So, there is nothing real in this world,
and inasmuch as the unreals are the supports of our
understanding, our understanding also is not real. Nothing is
real in us; everything is a phantom. So, the prayer is for a
total rise from this involved, insufficient, conditioned ‘being’
to the absolutely independent, unconditioned ‘Being’ which
is simultaneously Sat, Jyotir and Amritam—Existence, Light,
Enlightenment, Consciousness, Omniscience and
Immortality. No rebirth is possible there.

When the chant is taken up in the Yajiia, by the Sama
Veda Udgatr, he assumes a power and a capacity to bestow
boons upon others. So, the section in this context tells us that
when the Udgatr, in the Soma Yaga, chants these Mantras, the
Yajamana, or the one who is responsible for the performance
of the sacrifice may ask for boons, and they shall be granted.
All that is required, the means and the end and the
destination—all will come together at the same time. He
becomes a Master of the worlds. He attains all that is
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meaningful and valuable in all the three worlds. There is no
fear that he may lose anything. Once he gains a thing, it shall
be permanently with him, not like the things that one gains
here, which can be lost tomorrow. Once he gains, it is a
permanent gain, because it is the gain of the real, and not of
an unreal something. With this we conclude the important
section of the Brhadaranyaka Upanishad, which is concerned
with the Prana-Vidya, the methodology of contemplation on
the Universal Prana through the individual Prana and the
function of the senses, leading up to the chant mentioned just
now—the Pavamana Abhyaroha.

FOURTH BRAHMANA
CREATION FROM THE UNIVERSAL SELF

Passing on to the Fourth Brahmana, we actually go to a
different subject altogether. As a matter of fact, this Fourth
Section is the most important portion in the First Chapter. It
is a grand description of the story of creation, right from the
beginning down to the lowest level. And, incidentally, a
mention is made of the strata of Reality through which the
descent takes place and also the degrees of Reality through
which the ascent has to take place, reversely. So, in this
sense, the Fourth Section, which is called the Purushavidha-
Brahmana, is a quintessential teaching, of which everything
else can be said to be a commentary, following it
subsequently. The whole saga of creation is a grand dramatic
event. This is described in this section. While it is a
description of creation, it is a description of everybody—
‘you’, ‘I and all creatures—because we are all included in
creation. It, incidentally, also points out the relationship that
obtains among things, the duties which one has to perform in
respect of another, and in regard to the Ultimate Truth, and
so on—all that is concomitant in the nature of the subject.

In the beginning, what was? This is the point from which
the section begins. When creation was not there, what
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existed then? There was no world, there were no individuals,
no persons, no activities, but something was. What was
there?

1. atmaivedam agra asit purusavidhah, so’nuviksya nanyad
atmano’pasyat, so’ham asmity agre vyaharat; tato’ham
namabhavat, tasmad apy etarhy amantritah; aham ayam ity
evagra uktva, athanyan nama prabrote yad asya bhavati. sa
yat pOrvo’smat sarvasmat sarvan papmana ausat, tasmat
purusah; osati ha vai sa tam, yo’smat porvo bubhosati, ya
evam veda.

The Supreme Self alone was. Nothing else existed. The
Atman alone was, because the Atman was inclusive of all
beings. It was the Self, as it is the Self, and it shall be the Self,
of everyone, and of everything. It is the Being of all beings,
Satyasya Satyam, as the Upanishad will tell us. That alone
was, and one cannot conceive of anything else.

Now, Pure Being is inconceivable. When we try to
conceive Pure Being, it looks like nothing, and hence we have
to adopt a particular mode of thinking in respect of the Being
that is supposed to be responsible for creation, because
creation implies the manifestation of a cause, and that is the
production of an effect. The effect must have a cause. The
cause must be related to the effect. The effect must be
conversely related to the cause. So, the conception of a cause
being inevitable when we assume that there is an effect, the
whole story of creation seems to arise on account of our
perception of the world.

When we perceive an effect, we have to infer a cause, and
the question does not arise as to whether the world is there
or not, because our senses tell us that the world is there. We
do not ask a question to our own selves, ‘Is the world there;
does the world exist?” We do not put such a question,
because it is taken for granted that the world is, merely on
the stand that it is perceived. Inasmuch as we are wholly
dependent upon sense-perception, and we regard the
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conclusion of sense-perception as entirely reliable and real,
we are involved in it vitally, organically, completely, and we
cannot be convinced of any other truth than our own
conviction that the world is; and, so, by the inductive process
of reasoning, we may say we are taken to the essence of a
cause of the effect that we perceive in the form of this world
of manifestation; and the cause should have certain
characters which are present in the effect, and the effect has
nothing in it which is not in the cause.

Now, causation is a movement in space. It is a condition
of creation. Space and time are essential for creation. So, we
have to assume, together with the assumption of a cause, the
principle of spatiality, temporality and causality. The
ultimate cause must have had, potentially present in it, the
principles of spatiality, temporality and causality. Space,
time, causes—these elements are absolutely necessary for
anything to be manifest. And, therefore, that which was prior
to the process of creation, prior to the beginning of things,
must have had these conditions of space, time and cause in
itself.

Inasmuch as the Atman is the Absolute, and we cannot
conceive of a relation of the Atman to space, time and cause,
the Upanishad uses the word, Purushavidha, i.e., we have to
regard this condition of ultimate causality, the ultimate cause
as something equivalent to a Person. We regard God as the
Supreme Person, because there is no alternative for us. The
reason why we regard God as the Supreme Person is that we
cannot conceive of a category of life which is superior to
humanity. There are stages and degrees of life beyond the
human level, of course, but they are only possibilities for us,
and not actualities. The conception of a cause should have
some connection with the actuality that is in our minds. An
infinite expanse of the highest conceivable to the human
mind is assumed as the cause of the manifestation of the
world, the Supreme Person, Purushavidha.
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This Supreme Being, whom we regard as the God of the
creation of the world, became conscious of Himself. And what
was He conscious of? Of Himself only, as ‘I-Am-That-I-Am’, as
the Great ‘I'. Since nothing was outside Him, there could not
have been a consciousness of anything else besides Himself.
The Supreme Universal Self-Consciousness, which is
identified with the concept of the Supreme Person, was
conscious of Himself, or Itself, we may say, because it was
neither male nor female, and knew nothing outside it, was
not aware of anything external to it, because there was
nothing outside it. It was Pure, Universal Self-Awareness—
Atman.

‘I-Am’. This was the Consciousness. He felt, as it were, ‘I-
Am’, not also as ‘you are’, ‘it is’, etc. There was no ‘you’, ‘he’,
‘she’, or ‘it’ there. It was the Primordial ‘T, not the ego-ridden
bodily individual ‘T, but pure, unadulterated Universal T’
And this Eternal ‘T’ is reflected in other empirical I's. The
Supreme principle, therefore, is the principle of Self, which is
designated here as the ‘T, so that when reality is reflected in
anything, it reflects as the ‘I" principle there. The self-
appropriating and self-arrogating attitude of the individual is
the outcome of this element of ‘I" asserting itself in all things,
as coming through the grades of manifestation downwards
from the eternal ‘I’, which is all-comprehensive. So, the
eternal ‘T’ is felt even in an atom to assert itself as the ‘I’, as
anyone of us also is capable of asserting himself as the T’
Nothing can be more valuable than the ‘" in a person.
Nothing can be more dear than that, and nothing is worth-
the-while conceiving except the principle of the ‘I". When the
T goes, everything else also goes. So, all the associations
which we regard as meaningful in life are auxiliaries to the
safety of this ‘I". We guard this ‘1" with meticulous care. We
love it immensely, and everything is loved because of this ‘T
We love the ‘I” so much that everything is reflected there, in
fullness. So, the Supreme ‘I’ asserted itself?—’[-Am’, and
nothing else was.
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Because it asserted itself as the ‘Aham’, we call it ‘[I-AM’. It
has no other name. That was the name of God, and that is the
name of God. There is no other name, because God is Pure
Self-Consciousness. This is the reason why, says the
Upanishad, that even today people refer to themselves as ‘T
Who are you? It is ‘I". This is the answer one gives. If you
knock at the door of someone’s house and call out, “Who is
there?” the answer comes, “I”. Afterwards one may say, “My
name is such-and-such”, but in the beginning, “It is me”. What
is this ‘me’? Nobody knows what it is, but that is the ‘you’,
and so you assert yourself as the ‘me’ or the ‘T". This feature
of assertion as the ‘I’ or the ‘me’ in all individuals is due to the
original assertion of the Absolute as the ‘I'. That is felt in
every one of us.

This Supreme Person is called the Purusha. Why is He
called the Purusha? What is the meaning of the word?
Purusha, here, says the Upanishad, means someone who has
burnt up the evil of external contact. That Consciousness
burnt up all evil, and we are told here that the evil referred to
is the evil of externality. There was no externality then, and
there is no evil except externality. Everything is a part of
that; everything is a manifestation of that. Whatever we call
evil and undesirable in this world is the child of externality.
When externality is not there, evil also cannot be there. And
there was no externality in the One Purusha. The evil of
contact with externality does not arise when everything was
the Self alone. Inasmuch as it burnt up the externality and
was conscious of Itself alone, to the exclusion of everything
else, therefore it is called the Purusha. And so is the case with
anyone who knows this—ya evam veda. Anyone can become
like that, says the Upanishad, assuring us that we can also be
like this Purusha, and destroy all evil. The evil of contact can
cease when the desire for contact ceases. Desire for contact
arises on account of belief in the reality of externals, and so it
is an injunction to meditation on the Supreme Purusha,
simultaneously.
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Nobody can stand before that person who has this
knowledge. As it was mentioned earlier, in another context,
no one can compete with this person who has this knowledge
of non-external Being. One who is established in this non-
external Universality cannot be faced by any other person in
the world. He becomes an indomitable power; He becomes a
Supreme Master; he becomes an authority; and he becomes a
source of fear to others. He becomes energy incarnate. And
this is purely because of the fact that this energy is not
depleted through external contact. So, he is all-powerful. And
no one can stand before him; no one can compete with him;
no one can vie with him in any way. Such a person is fit for
the ascent to the state of the Purusha whose manifestations,
whose glories, whose effects are described in the subsequent
narrations.

This section of the Upanishad deals with the story of
creation, and touches almost every point in the spiritual
evolution of the individual. There are several stages of
thought described, commencing from the highest Reality
which is Brahman, Purusha, the Absolute ‘I'. The first concept
that is presented is that there was One alone without a
second, and this One became the Universal Cause of
everything that is the effect in the form of this creation. This
single, unitary, undivided T, split itself into two and became
the cause of further divisions, down to the lowest level of
descent, even to the minimum level of inanimate matter. One
finds this impulse for division and unification everywhere, as
commanded or initiated by the Primary Will, or Urge of the
Supreme Being. Then follows the proclamation that, in spite
of all this multiplicity and duality and split, down to the
lowest level of matter, there is an organic unity among
things, which has not been lost, notwithstanding this duality.
[t does not mean that the creation of multiplicity is the loss of
the fundamental unity of things. It is a multiplicity without
losing the unity that is present. This is a miraculous type of
creation where the cause does not destroy itself in order to
become the effect. It remains as it was, in spite of the fact that
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it has become, apparently, what is ‘other’ than itself. Then we
are told that the two which are the aspects of the One, may
be conceived as a threefold reality, to which reference has
been made earlier also in our studies, that there is the aspect
of the objective, the subjective and the transcendental types
which are wusually known as the Adhibhautika, the
Adhyatmika and the Adhidaivika features, mentioned before.

Every aspect of this Cosmic Being is a deity, a god by
himself, or itself. But no god is complete; every deity is
incomplete. No single aspect of the Purusha can be regarded
as complete, inasmuch as every deity thus conceived is a limb
of the Cosmic Being. All that is manifest objectively, also, is
really another form of the Supreme Being. It does not mean
that creation is something different from the cause thereof,
either in quality or internal structure. The concept of the
Supreme Unity cannot be arrived at by the analysis of any
part. Every part is only an indication of there being
something above it, or transcending it. The parts are finite
forms, even as deities; they can only be pointers to higher
forms, but in themselves not complete forms. So, there is a
difference between the satisfaction that comes by
contemplation on the Universal Reality and that derived
from any type of finite contemplation.

It is not possible to ‘possess’ anything in this world. This
is another great advice that is given to us, further on, in the
course of the description. It is not possible to possess
anything, because everything that is possessed is ‘outside’.
And the philosophy is that nothing that is outside oneself can
be possessed, and therefore bereavement, loss or separation
is unavoidable in the world. What cannot be lost is the Self
alone, and everything else is subject to destruction. If anyone
clings to things which are other than the Self, those things
shall depart from that person, one day or other. And, so, it is
wisdom on the part of people to adore the Selfhood of things
rather than the forms of things. In this manner, the Universal
Completeness should be conceived in meditation.
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Then the Upanishad, in this section, goes on to describe
the classification of the groups of individuals, both in the
superior realm of the gods in heaven and the lesser realm of
human beings, the classification being of what we usually call
the social groups, namely, the spiritual, the political, the
economic and the working forces. They are sometimes
wrongly translated as castes. But the origin of these
arrangements is described in the Upanishad as a device
towards the unification of diverse individualities for a
purpose which is beyond themselves. The blend of these
diversities is possible only by a principle which is harmony
and unification itself in its character and make. No diversified
principle can be a unifying principle. No individual can be a
unifying power in this world, because every individual is
different from every other individual. So, any kind of unity,
whether it is social, personal or otherwise, can be achieved
only if there is a transcendent force which brings these
diversities together. That force is called Dharma, which is the
way in which the Absolute is manifest in the world of
diversity, and a concept of it is brought forward in this
section of the Upanishad.

It is further pointed out that every action is finally
useless and futile, if it is bereft of the consciousness of the
Atman. All achievements in this world are going to be dust
and ashes. They will bring no result. Every effort will end in
failure if it is not connected with the awareness of the
Universal Principle, the Atman. Where such knowledge is
absent, all effort will end in failure. This is another point that
is driven into our minds in the course of the study.

Then it is pointed out that the desires, which are the
ruling forces in the individual natures, are really the urges of
the Cosmic which try to plant themselves in some form or
other in the individuals and summon them back to their
Origin, so that no desire can be regarded as wholly bad or
wholly good. Desire is bad in the sense that it becomes a
binding element if it is disconnected from its intent, motive
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or purpose. But it is good in the sense that it is an indication
of the limitations of individuality which, again, are
indications of the presence of the Infinite, towards which
every individual is moving. So, the section concludes with a
gospel that we should live a complete life, and any kind of
incompleteness is going to be a source of sorrow. This is the
outline of the whole section, of which the commencement
was made with the declaration that, originally, the Atman
alone was, and outside it, nothing was. And inasmuch as
nothing else was outside it, there was no externality or the
principle of contact with objects there; and since as it is the
principle of the destruction of the evil of the urge for contact,
it is called Purusha, or Purushottama sometimes.

2. so’bibhet, tasmad ekaki bibheti, sa hayam 1ksam cakre, yan
mad anyan nasti, kasman nu bibhemtti, tata evasya bhayam
viyay viyaya kasmad hy abhesyat, dvitiyad vai bhayam
bhavati.

That Being, the Original Universal Aloneness, began to
contemplate Itself in a peculiar manner. This Self-
contemplation of the Universal Oneness is the beginning of
the Will to create. It felt that It was alone, and willed to be
other than Itself. It was dissatisfied with Its aloneness, as it
were. This inscrutable dissatisfaction, which we have to read
in the Supreme Aloneness of Ishvara, is the cause of the
dissatisfaction felt by individuals when they are alone.
People, when they are left to themselves, feel dissatisfied.
They want somebody else outside them. This is a reflection of
the dissatisfaction of the Aloneness of the Universal in the
Origin of things. All this is highly symbolic and we cannot
understand what actually is the true nature of this
dissatisfaction. It is only a point that the Upanishad urges
forward to bring to light the cause of creation. We cannot
actually understand what it finally means, because, as the Rg-
Veda puts it, nobody was there sitting to see what was
happening. We never saw what He was thinking; what He
was feeling; what actually was the condition which became
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the precedent for the creation of things. Even the gods came
afterwards. Who can know what happened, says the Veda. So,
we have to reverentially accept and feel, in a super-physical
manner, the meaning behind this declaration of the
Upanishad, that the Universal Aloneness became a sort of
source for a Universal Dissatisfaction which is the cause for
the creation of the universe. It is as if the child wanted to
play. Why is the child dissatisfied when it does not play? The
child alone knows. There is a dissatisfaction when the child is
alone, and, perhaps, on the analogy of the play of the child,
scriptures like the Brahma-Sitra tell us that if at all we have
to give a reason for the creation of the world, we have to say
that it is a play of God, not that there is a desire in God. Play is
not a desire; it is something more spontaneous.

The All-Being was dissatisfied, as it were, and yet,
immediately, there was a counteracting consciousness which
removed that dissatisfaction. “How can I be dissatisfied when
I am the All,” was the counterforce that arose in His own
Consciousness. “Why should I be afraid of anything, and why
should I be dissatisfied? The question of fear or sorrow does
not arise when nothing external to Me is.” Therefore, He was
supremely happy. Here we have a double statement of the
Upanishad in a single passage, where it is said that it was
Universal Oneness, and an Aloneness which felt dissatisfied
on account of Its being alone without an ‘other’, and yet It
became supremely satisfied on account of the counteracting
consciousness which arose in Itself simultaneously that It
was the All, and, therefore, there cannot be dissatisfaction.
Why is there dissatisfaction? Because there is an ‘other’. That
is all.

“Where there is duality, there is fear.” We have fear when
there is another next to us. If there is no ‘anotherness’, there
is no fear. We are always afraid of someone in front of us,
behind us, etc. If there is no one, and we are alone, why
should we be afraid of anything? Fear comes from someone
other than us. How can we be afraid of our own selves? So, if
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someone other than us does not exist, how can there be fear?
There is fear only where there is duality. Where duality was
not, there was no dissatisfaction or fear. Therefore, it was
Supreme Satisfaction. That was the Universal ‘T’

Now, the Upanishad proceeds:

3. sa vai naiva reme; tasmad ekaki na ramate; sa dvitiyam
aicchat; sa  haitavan asa yatha  stri-pumamsau
samparisvaktau; sa imam evatmanam dvedhapatayat, tatah
pati$ ca patni cabhavatam; tasmat idam ardha-brgalam iva
svah, iti ha smaha yajfiavalkyah; tasmad ayam akasah striya
pUOryata eva. tam samabhavat, tato manusya ajayanta.

Here, again, a highly symbolic truth is stated to explain
the state of affairs after creation was effected. The split which
is the cause of creation is a split within the Whole; and it is a
split without losing the Wholeness of the Whole. When milk
becomes curd, the milk is completely destroyed, and there is
no milk afterwards. Not so is the way in which God became
the world, because if the milk has already become curd
wholly, we cannot ask for the same milk again, because it has
already become another thing.

If God has already become the world, we cannot ask for
God. He is no more there; He is finished. But He is really not
finished; He is intact even now; and the milk is wholly
present, in spite of its having become a so-called curd. It is
not a Parinama, or a complete internal transformation of the
Substance of the All that is called creation, but only an
apparent manifestation. This appearance of manifestation is
described. It was the cause of creation in the manner
mentioned, namely, a kind of desire or will or wish, an urge
to become manifold, the reason for which nothing that is
manifold can understand. We are all manifested beings
included in the diversity of creation, and, therefore, none can
know the reason behind the manifestation of this creation.
But the Upanishad is an authority, and it tells us that It did
not wish to be alone. “Let me be many and see Myself as the
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variety of things.” In order to become the many, It became
two, first. Then, perhaps, the two became four, four became
eight, eight became sixteen, and thirty-two and millions and
millions; an infinite variety, uncountable, innumerable in
quantity and quality. How did He become two in the
beginning? He became two with a severe impulse which is
the subject of the chant in famous hymn of the Rg-Veda
known as the Nasadiya-Siikta, the hymn of creation.

There was an indescribable stir in the whole cosmos, and
this command was felt everywhere, just as, when a
parliament passes an act, it is felt in every nook and corner of
the country. Something like that, an Act was passed, as it
were, by the Supreme Will of the Divine Being, and every
minute part of the entire Body of the Virat began to throb
with this Will. And what was that urge? It is a very difficult
thing to explain—what that Primal Wish is. It is an outrush
that we feel when we have a strong desire, for instance. We
cannot understand, actually, what a desire is. Though we
think we understand it, we cannot know it fully, because if
we understand it, it will not trouble us. It troubles us because
it cannot be understood. It cannot be understood because it
is a contradiction. A desire is a contradiction, psychologically;
therefore it is impossible to understand its meaning. We
cannot desire an object unless it is outside us. This is very
clear; if it is one with us, we will not desire it. And we cannot
desire an object which is really outside us. This is also a very
important point to remember. If it is, in fact, outside us, it
would have nothing to do with us. For, where is the point in
desiring it? We have already proclaimed, psychologically,
that it is outside us, and, so, we are not connected with it in
any way. If we are not connected with it, we are not going to
get it. If we are not going to get it, there is no use desiring it.
This is one aspect of the contradiction. But we cannot desire
an object unless it is other than ourselves. Look at the
contradiction. Here is a miracle of contradiction, par
excellence. And, such is the desire operating in our individual
cases, available in a very minute form, harassing us from
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birth to death. No one can understand what it is and how it
works. Only a superhuman, divine being may master it. But,
the Upanishad tell us that the contradiction was, perhaps,
already in the Cosmic Origin of things; otherwise, how could
its presence be felt in individuals who are the effects?

The contradiction of desire is of such a character. It may
be ostensibly seen in individuals of the male and female
species in creation. That is what the Upanishad makes out
here. The desire can be seen in the various aspects of
psychological manifestation, and, primarily, it can be seen
where the species of a particular variety intends to maintain
itself by an interaction of its male and female characters.
That kind of urge which is available in individuals is,
perhaps, a faint indication of what could have happened at
the beginning of things, though that must have been very
different in nature from what we see in individuals. Yet, in its
general form, it was present there; in its particular form, we
see it only in individuals. It splits Itself in this manner into
the positive and the negative elements—the Cosmic Positive
and the Cosmic Negative, we may say. And, that was the
origin of desire. Nevertheless, it remains an indescribable
something; we do not know what it is, why it arose and how
it could be explained. It had to be split, else, there could be no
will or wish. There was a simultaneous urge to become two,
and also to become one. Here is the enigma of desire.

The desire is actually a desire to fulfil a desire; and the
fulfilment of a desire means the completion of the intention
behind the mind or the consciousness to come in union with
the object of desire in an indivisibility of ‘being’. For that, the
indivisibility is first accepted for the purpose of manifesting
the desire. So, there was a double urge of rushing outward
into the counterpart which is the split ‘other’, and a
simultaneous urge to become one with that part, which is
called the satisfaction felt in the fulfilment of a desire. So,
there is pain and pleasure simultaneously in every moment
of desire. If it is entirely pain nobody would desire. But if it is
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only satisfaction, there would be no frustration of desire.
Thus, there is an inscrutable peculiar character in this form
of urge.

The Origin of Cosmic manifestation necessitates the
acceptance of an original split which caused a self-
contradictory feeling of separation and unity simultaneously,
as is there between a husband and wife, for instance. As
Yajiiavalkya, the sage, says, every individual is only a half;
nobody is complete. And inasmuch as every individual is a
half, no one is happy. The half wants to be complete by
fulfilling itself in contact with the other half, which it has lost.

The perception of an object, when it is driven by a strong
desire, is really a perception of a counterpart of that desire.
This is why there is such an urge in the mind towards that
object. What one lacks in oneself, one sees in that object;
otherwise, the mind will not move towards the object. The
lack felt in one’s own self is supposed to be completed by the
character of the object which is outside, and, so, no one can
love everything in the world, and no one can hate also
everything. There are only certain sections of objects which
can attract and repel, on account of the peculiarity of the
psychological structures of individuals. Yajhavalkya
proclaims that every individual, whether it is human,
subhuman or superhuman, whatever it is, every individual is
only fifty percent. The other fifty percent is the object
thereof. And, therefore, every individual is forced to go
towards the object, to complete itself by communion with
that object which is its exact counterpart, which it will find
instinctively without any logical examination.

Everyone is like an empty hole inside, like a space
without content. Therefore, one feels unhappy. Whatever be
given to that person, he is not satisfied. There is some want, a
kind of emptiness, vacuum, felt in each individual, because it
cannot be fulfilled by anything other than that which it lacks,
which is the content of that whole. So, satisfaction cannot
come to any individual unless the exact counterpart of that

127



lack is provided. Any other attempt is not going to satisfy the
subject. There is this rationality behind creation, cosmically
as well as individually. Thus are all beings born due to the
Primary Impulse. Men were born, and everything else was
born—manusya ajayanta.

4. sa heyam tksam cakre, katharh nu matmana eva janayitva
sambhavati, hania tiro’santti; sa gaur abhavat, rsabha itaras
tam sam evabhavat, tato gavo’ jayanta; vadavetarabhavat,
asva-vrsa itarah, gardhabhitara gardabha itarah, tarh sam
evabhavat, tata eka-$apham ajayata; ajetarabhavat, vasta
itarah, avir itara, mesa itarah, tam sam evabhavat,
tato’javayo’ jayanta; evam eva yad idam kim ca mithunam,
a-piptlikabhyah tat sarvam asrjata.

Here, again, we have a fine analogy which tells us that the
split part, the other of the ‘Being’ which became two, was in a
very unenviable condition. It did not know what to do. The
object does not know what to do at all when it has come from
the Supreme Subject Itself. What is this object? It is nothing
but the ‘other’ of the True Subject. They are correlatives of
each other. They are brother and sister, come from the same
parent. So, the blood of the original parent is found in these
two aspects, and they are unable to understand the
relationship between themselves. ‘A’ and ‘B’, which may be
supposed to be the two aspects of the Supreme Being, the
split parts, are in a very delicate position. So, ‘A’ is trying to
grab ‘B’ which is the object of ‘A’. ‘B’ is feeling very
disconsolate. “How is it possible that I be grabbed by ‘A’
when I am only the counterpart born of the same parent?”
The object is afraid of the empirical subject. “Why should I be
possessed like this? Why should I be hunted? Why should I
be eaten, swallowed? I come from the same origin from
which ‘A’ has come, and, therefore, I enjoy the same status, as
‘A’ It is really indecent on the part of a subject to run after
the object, as if the object has no status of its own. But this is
what happens.
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The object, the other side of the split part, felt delicate in
itself and wanted to escape the notice of ‘A’. But this ‘A’
would not leave it like that. It did not keep quiet. It assumed
the form which was taken by ‘B’ for the sake of escaping the
notice of ‘A’. What is meant by escaping the notice? A taking
of another shape. One goes from one place to another place,
or changes one’s features. But, ‘A’ put on the same features as
the features of ‘B’, which was assumed by the latter for the
purpose of extricating itself from ‘A’. And whatever feature,
form or structure was assumed by ‘B’, ‘A’ also assumed. Thus,
there was a communion between ‘A’ and ‘B’, the subject and
the object, in all the species of creation, right from the
highest celestials to the lowest creatures as ant.

Now, the Upanishad in this section tells us that all
things—animal, human, superhuman, subhuman—everyone
became the effect of this Cosmic Will for creation on account
of the irresistible nature of this Urge. It is impossible to resist
its force because it is cosmically present and propelling. No
desire is capable of being resisted until it is intelligently
fulfilled in the way in which the Upanishad will describe
further on.

Everything was created by this one Being, down to the
lowest of created beings, and all these are the dramatic
appearance of that one Being; That becoming the subject;
That becoming the object; That becoming the process of the
urge called desire—a real drama, indeed. Then what did It
feel after having completed this creation? ‘I am satisfied.” The
director of the drama is very pleased that the enactment has
been well done—beautiful! ‘I have wonderfully worked this
creation.’ ‘I am all this creation.” There was a Desire, Wish,
Urge, to become the All in the multiplicity of forms; and
having beheld all these forms as identical with Itself, It was
deeply satisfied with the conviction that, after all, ‘all this
that I have created is Me, and none else’. ‘[ am seeing Myself;
and even the process of seeing is I alone. It is not that some
other instrument is there which becomes the procession of
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Me as another, in the form of the objects outside. [ am the
All’ Creation is an inscrutable play which is beyond reason
and intellectuality, because reason is the art of splitting
things and then uniting things, which is a function that has
come about after the process of creation, after the
assumption of space, time and causality.

5. so’vet, aham vava srstir asmi, aham hidam sarvam asrkstti;
tatah srstir abhavat, srstyam hasyaitasyam bhavati ya evam
veda.

So, what did God know? He knew only Himself as all this
creation. The, Absolute knew Itself; and that was all. ‘I have
become this All, and I am the All I see Myself as the All, and
the Supreme satisfaction is Me only, My own Being.’ His
Being was His satisfaction. One who knows this truth,
becomes highly satisfied as the Supreme Being Himself was
in creation. How can we be satisfied, as the Supreme Being
Himself was? Provided we can think also as the Supreme
Being thought. If we can contemplate, assume the status as
the Supreme Being assumed at the origin of things,
identifying Itself with all creation, feeling Itself in all forms, if
this contemplation could be affected, we also can be so happy
as the Supreme Being Himself was at the beginning of things;
and we shall have all that It had, and all the powers that It
wielded. Everything that It was, we shall also be.

The process of creation is complicated. The Upanishad,
and scriptures like the Srimad Bhagavata Mahapurana, throw
some sidelight on the pattern of creation. It is said that God
willed to be the many, and suddenly He became the many.
That is one theory. “Let there be light, and there was light.”
He simply willed, and there was everything, all at once. This
is a sudden creation of all multiplicity at one stroke, not
gradually, stage by stage, one after another. But there is also
a doctrine which holds that creation is a graduated
manifestation from causes to effects, until it became the
lowest of manifestations. There are others who think that
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there is no contradiction between these two doctrines. Both
are true. That is, there was a fiat of God, Ishvara; He Willed to
be many; suddenly He became the All. But this act of
suddenly becoming the All was conditioned by certain
factors. What was the type of the All that He became? The
variety varies from creation to creation, according to certain
theories. The particular shape which the universe takes in a
particular cycle (Kalpa) of creation, depends upon the
potencies of individuals who are left unliberated at the time
of the previous cycle. So it does not mean that every creation
is identical with the prior one in every detail. Though the
process of creation, the mould of Primal Impulsion may be
the same, the pattern, the shape, the contour and the mode of
operation of individualities are not the same.

The Upanishad, here, mentions that creation began in a
particular fashion, in an ordered form. The celestials were
created first, simultaneously with human beings; then came
the creation of plants, and the five elements—ether, air, fire,
water, earth. This tallies with the creation theory of certain
other Upanishads, also. Agni, Indra, Vasu and Pishan—these
are supposed to be the celestials who were created first,
representing the presiding principles over the social group
that is mentioned afterwards, namely, the spiritual group, the
political group, the economic group and the working group.
These classifications seem to be in the heavenly region also,
and they are supposed to be wherever individuals are. The
creation of human beings is, perhaps, simultaneous with the
creation of the gods in heaven, as we would be told in other
scriptures.

The Puranas go into greater detail and tell us that the
One became two in a peculiar way, a detail which we cannot
find in the Upanishad here. A little indication of it is given in
first chapter of the Manusmriti, also. The One Being
produced an image which is called the Brahmanda, or the
Cosmic Egg. Here was a complete totality of things. We
conceive it as a kind of egg cosmically—as
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Hiranyagarbhanda, as Brahmanda. And, this Cosmic Egg split
itself into two, which did not affect the unity of the One; these
split parts are called, in the Puranas, Manu and Satérﬁpa, the
First Man and the First Woman, the Adam and the Eve of
creation, one may say. Thus, in the creation, various species
were formed. And the species are not confined merely to
animate beings, but extend also to inanimate structures or
organisms, for there is no such thing as the inanimate,
ultimately. All things are a condition of Being which
withdraws in different degrees the conscious element in it
into Itself, so that there is in matter existence only, minus
consciousness, as consciousness has been absorbed into It. In
inanimate matter like stone, there is only the existence-
aspect of God, not the consciousness-aspect or the bliss-
aspect. But in individuals like human beings, there is the
existence-aspect and also the intelligence-aspect revealed,
but the bliss-aspect is withdrawn, and so men are not
adequately happy in spite of their having intelligence,
because, here Rajas and Tamas cover the activity of Sattva,
which last is necessary for the manifestation of happiness.
Thus is this beautiful creation, whose description goes on to
a further detail in the Upanishad.

The stages of creation are described further in
continuation of those that have been mentioned already. The
Cosmic Being, who has been designated as Purusha-vidha, is
now said to be the Origin of the Principle of Fire (Agni-tattva)
which comes out of the mouth of the Supreme Being. And
how it comes into existence is mentioned in the following
passages.

6. athety abhyamanthat, sa mukhac ca yoner hastabhyam
cagnim asrjata, tasmad etad ubhayam alomakam antaratah,
alomaka hi yonir antaratah, tad yad idam ahur amum yaja,
amum yajety ekaikarh devam, etasyaiva sa visrstih, esa u hy
eva sarve devah. atha yat kim cedam ardram, tad retaso
asrjata, tad u somah. etavad va idam sarvam annam
caivannadas ca, soma evannam, agnir annadah. saisa
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brahmano'tisrstih, yac chreyaso devan asrjata: atha yan
martyah sann amrtan asrjata, tasmad atisrstih. atisrstyam
hasyaitasyam bhavati ya evam veda.

By His operation of the hand and the mouth, they came in
contact with each other, and produced Heat; or striking the
palm on the mouth, He produced Fire. By rubbing the mouth
with the hands, He created Fire. In our tradition, and in
stories of creation, we have ever been told that there is a
great connection between speech and fire; and speech is
located in the mouth, in the vocal organ, and so the Cosmic
Fire Principle is supposed to be affected by the aspiration of
the Cosmic Word Principle, whose location is said to be in the
mouth of the Cosmic Being. And so, in its own symbology, the
Upanishad tells us: neither inside the mouth, nor on the palm
of the hand have we hair, due to the principle of fire there
operating intensely. There is something peculiar in the
mouth and the palm of the hand. Energy seems to have
special centres of action in the human organism, of which the
palm and the mouth are two pre-eminently important
centres. Even when we conduct the Prana or energy, for the
purpose of transmitting it upon others, we use the palm. And,
of course, the power of speech is well known. It need not be
explained because nothing can be more forceful than the
word that one speaks. So is also the conducting element of
the energy of the body, namely, the palm of the hand. Both
these are powerful centres of energy, and so they are
identified with the location of the Fire Principle.

Thus summing up, as it were, the Upanishad says that
every deity has been projected from one or the other limb of
the Virat Purusha. Whenever people say, ‘worship this deity,
worship that deity, adore this god, adore that god, pray to
this, pray to that’, what do they actually mean? They mean
nothing but one thing only, that all these adorations of the
different deities are the adorations of the One Being. Why?
Because, all these gods that we worship in religion are
nothing but the projections of the One God. We do not have
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many gods, really. Though we have many limbs of the body,
the body is not manifold. So is the religious pantheon not
multiple, as it outwardly appears. They are various facets of
the crystal of religious adoration, and so no religion has
many gods. All these ‘many gods’ of the ‘many religions’ of
the world are the many ways of approach to the One God
who is adored in a manifold manner, through the manifold
mentalities of individuals. And it is, therefore, the minds of
people that are many, not the gods of religion, because all
these gods are the aspects of the One God. Verily, all these
gods are this God only. It is this God whom we are addressing
when we address any other god in any language, in any
manner whatsoever. Whatever be our language with which
we supplicate, whatever be the feeling with which we call for
the Power that is above, whatever be the method of our
invocation of any deity, it is this Supreme Being that we are
invoking in one way or the other. We know it or do not know
it; that is a different matter. Verily, this God is all the gods.

All these forms of life, called food and the eaters of food,
as the Upanishad puts it in its own language, are this God
only. The matter that consciousness grasps, and the
consciousness which is aware of these forms of matter—
both these are the One Being only. The object that is
conceived or perceived, and that which cognises the
presence of this object—Anna and Annada—both these are
this Principle which appears as the Anna, or the food, or
matter, or object, on the one side, and consciousness, the
eater of food, the subject, awareness, on the other side. He is
the director of the drama and also the dramatis personae, at
one and the same time. He is also the audience of this drama.
Very interesting, indeed. So, He created all these manifest
forms, whether they are materially visible outside in the
form of objects, or whether they are the subjects that are
aware of these objects who wish to come in contact with
them. Aham annam annam adantam admi, says the Taittirlya
Upanishad: ‘I am the food, and I am the eater of food. I, who
am food, eat the eater of food.” What does one mean by this
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enigmatic statement of the Taittiriya Upanishad? All these
are the majestic formations of this magnificent Being, whom
we call Parames$vara, the Supreme Being.

Anna (food) and Annada (eater of food)—both these are
He. Here, Agni-Soma, a combination of two principal
concepts of deity in the Vedic pantheon, are regarded as
representing the subjective side as well as the objective side.
Both these are regarded as parts of the Supreme Being. This
is the grand creation of God, as has been described up to this
time in all these earlier passages. Grand is this creation,
indeed, because nothing can be grander than this. It is perfect
in every way, and it is well-conceived. Sukratam (well done),
says the Taittiriya Upanishad. It is said that God created the
world and wanted to make an assessment of how he had
created it, like an engineer who projects a huge building and
wishes to look at it. “How is it? Beautiful.” The engineer
himself says that it is beautiful, because he has built it, and he
is identical with it! He is so elevated in joy. And, so, this is a
grand creation, indeed. It is grand because it is inscrutable to
the human senses of I’ and ‘mine’. Its structure cannot be
understood. How is it supported? Nobody knows. How did it
come? No one can understand. Why has it come? None can
say. Everything is a mystery. He who projected it, He knows
it, or does He also not know, says the Veda, in the concluding
portion of its Nasadiya Sukta. Such is the miraculous,
mysterious, character of this creation of God that, in an
ecstatic mood, the Veda says perhaps He also does not know
the mystery of this creation, and who are we to talk about it?
So, my dear friend, says the Upanishad, here you have the
great glory of God in the form of this creation, and if you
know it, you have known Him.

God becomes mortal, as it were, for the purpose of the
playing of this drama. For a moment, the genius of a dramatic
director can become the fool that he plays in the theatre, for
the purpose of fulfilling a part. He becomes all things; He
becomes not only all things, but becomes the visualiser of the
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things that He has become. “Whatever variety we see, it is
Your Form, and You deceive us by the shape that You take,”
as the actor in a drama masquerades in a form which is other
than he is. Thus, when we look at the world, we are not
looking at the world. And, I am reminded here of an
interesting remark made by Thomas Hill Green in his great
book, ‘Prolegomena to Ethics’: “Why do people cry every day
that they do not see God? What is it that you are seeing
before your eyes but God?” If you cannot recognise the one
that you see, whose mistake is it? Such is the glory of the
manifestation which had the seed implanted within it of a
recognition of the Maker thereof. God has hidden Himself in
this vast creation of forms, and yet He has given indications
through these forms as to where He is present. The
Upanishad tells us that every form in this world is an
indication of the presence of God, so that through any form
we can reach up to Cosmic Existence. And the manifestations
are of name and form. Every effect is isolated from every
other. But in every form there is the Cosmic Reality hidden.
Invisible is its real nature; yet, by probing into the depths of
any form, the presence of this mystery can be discovered, so
that God’s presence can be located in any form whatsoever,
whichever be the place we are seated in.

This universe, which is the grand manifestation of God,
which is the miraculous manifestation of Him, was once upon
a time unmanifest; and He was withdrawing all these forms
into Himself before creation took place. After the creation, He
has be come the colours and the sounds and the pageantry of
creation. But before that, there was no such visualisation of
forms, even as the beautiful painting of an artist can exist
only as an idea of the artist before it is cast into the screen for
perception by other people.

7. taddhedam tarhy avyakrtam asit, tan nama-ropabhyam eva
vyakriyata, asau nama, ayam idam ropa iti, tad idam apy
etarhi nama-ropabhyam eva vyakriyate, asau nama, ayam
idam rOpa iti. sa esa iha pravista anakhagrebhyah yath3,

136



ksurah ksuradhane’ vahitah syat, viSvam-bharo va visvam-
bhara-kulaye, tam na pasyanti. a-krtsno hi sah, pranann eva
prano nama bhavati, vadan vak, pasyams$ caksuh, Srnvan
Srotram, manvano manah, tany asyaitani karma-namany
eva. sa yo'ta ekaikam upaste, na sa veda, akrtsno hy eso’ta
ekaikena bhavati, atmety evopasita, atra hi ete sarva ekam
bhavanti. tad etat padaniyam asya sarvasya yad ayam atma,
anena hy etat sarvam veda, yatha ha vai padenanuvindet.
evam kirtim slokam vindate ya evarh veda.

It was Avyakrita—unrevealed, unmanifest, undiversified
before creation took effect in its fullness. And what is all this
creation, in all its variety? It is nothing but name and form.
There are only two things in creation, wherever we go—a
designation and a formation. There was nothing hidden in
this unmanifest condition, and there is nothing visualised by
our eyes except these two things. We pinpoint any object, or
any form, or anything that is created in this world, we will
find that there is a structural pattern, a formation of that
object or individual, and there is a name that is given to it, an
appel. What else is there? There is a shape given to some
material call brick, and then we call it a house. The house is a
name that we give to a form that bricks have taken. So, the
house is a name. And, name of what? Of a shape. And the
shape is of a thing that has already existed. It is brick, or mud,
or some substance. So, the substance remains there,
unmodified. The brick has never become something else. The
brick is in the house; the brick is in the bathroom; the brick is
in the temple; it is in the church; everywhere the same brick
is there. But, the shape that it has taken is different, and the
name that we give to it also is different. Yet, the same thing is
present everywhere. Whether it is in the genius or a fool, the
same thing is present, but the arrangement is different, and
the name that we give is different.

We say, ‘this person’, ‘this thing’, ‘this object’, ‘this so-
and-so’, ‘this such-and-such’, by designating it, giving it a
name—because it has some peculiar differentia—isolating it
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from the shape of other objects. This is all. So, ultimately, this
grand manifestation of God can be reduced to a minimum of
variety which is twofold—Nama-Ripa—name and form.

Even now when we speak of a thing, designate a thing,
describe a thing, or define a thing, what do we do? We merely
give a linguistic description or nomenclature of the structure
of an object. That is all that we mean by designating or
defining. We say, “He is such a person”; “His name is Rama,
Krishna, Gopala, John” etc. And why do we give such names?
Because we want to distinguish this form from other forms,

since we see a variety of forms.

Now, the Upanishad tells us, taking us back to its
principal doctrine, “Friend, do not be misled by these forms;
do not be carried away by the name that you give to this
variety of forms, because that eternal Being has entered into
the deepest essence of every form, even down to the
fingertips; everything is immanent with this stupendous
Being. As a razor is kept in its case, as fire is hidden in every
object such a wood—you will find that fire is present in every
part of wood, it is not in one place, in one corner only of the
wood—likewise, is the Reality of this creative Being present
in every form, whether it is animate or inanimate from your
point of view.”

“Nobody can visualise Him; none recognises Him.” When
you behold a form, you are seeing the eternal Absolute. You
have nothing else before you. But, you do not recognise Him.
You call Him so-and-so. “He is my brother; she is my sister.”
And you have your own ways of relating yourself to that form
according to your circumstances in society, which is an
unfortunate involvement of individuals in other individuals.
Samsara (worldly involvement) is not actually taking of birth
in a body, but is not recognising of the meaning in taking
birth, and the state of not being able to locate the connection
of a form with the Reality that is hidden in it. It is said that
Samsara, or bondage, is not the perception of the world but
the non-perception of God. There is no harm in perceiving
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the world, but there is great harm in not perceiving God. But,
we are not perceiving God while we are perceiving the world.
The world that we see is nothing but the form of God, and it
is He that is fully present in every form. Whenever we touch
any object, we are coming in contact with that Being only. If
this awareness could be awakened in a person, at that very
moment there could be liberation—here and now.

In every form, the whole of Him is not recognised. This is
the reason why we exclude one form from another form. He
is present in every form, no doubt; yes, in every form—the
word ‘every’ is to be underlined—not merely in one form, or
two forms, or a group of forms. Hence, to evaluate a
particular form, or a group of forms, in contradistinction
from other forms, would be to miscalculate the presence of
the eternal Whole which is entirely present in every form.
Every form is equal to every other form. And so, the worship
of the whole means worship of all forms; and, hence,
sometimes we call it Vishvadeva, Cosmic Being.

What we call the vital principle, Prana, is He only
operating as the Prana. When He functions as the vital
energy, we call Him Prana. When He articulates in a
particular language, we call Him speech. When He visualises
a form, we call Him the eye. We give a name to the function,
but the same Being is performing all the functions. The same
individual can be a judge, the same individual a collector; one
can be any official and perform different functions. But the
‘person’ does not change; only the functions change. When
we hear, we call Him the ear. When we think, we call Him
mind. All these are the names of the functions of that Being.
Even our psychological functions are the activities of that
Being, and the several objects that we see are the forms of
that Being.

So, anyone who clings to one god in contradistinction to
the other gods, does not know the truth about God. Anyone
who regards one form, one deity, or one finite concept as
everything, as distinct from similar other finite forms, does

139



not know the whole truth. When we make a comparison or
contrast of one with the other, we do not understand the
point. No comparison is allowed; no contrast is possible,
because everything is related to everything else in a
harmonious manner; therefore, judgments are odious.

When we worship God, and if we want to worship the
real God, we must worship God as the Self of forms, and not
as a form. God is not a form, not even all the forms. If we
regard forms as different from the consciousness that
conceives or perceives the forms, we err, because He is the
Self of the forms. In stating that God is everything, the
Upanishad makes out that the Supreme Being is not merely
all the forms but also the consciousness of the very existence
of all the forms. Therefore, we should not make the mistake
of objectifying God as a transcendent, extra-cosmic Creator,
outside us, whom we cannot easily reach. To remove this
mistaken notion in us, it is said that He is also immanent, i.e.,
indwells everything. In order to permanently wipe out all
wrong notions about the presence of God, the Upanishad
says that we should worship Him as the Self of beings—
Atmetyevopasita. It is a little hard for the mind to conceive
what this is, because one can never conceive the Selfhood of
a being. We cannot think of the Selfhood of our own selves,
too. How, then, is anyone to think of the Selfhood of other
people? It is much worse. But, there is no alternative, if
religion is to become vital, meaningful, helpful and real. The
real religion is, thus, the religion of the Self, and not the
religion of a form or a shape. And, any religion which clings
to forms shall vanish in the process of history. It shall be
superseded by other forms, but the religion of the Self cannot
so fade, because it is the Self of even that which is
superseded, and of that which supersedes.

Why should one regard the Self as God, or God as the Self
of beings? Because, in the Self, everything is centred. While
one form may exclude another form, and thus a form may be
finite, even many forms can be finite, the Self cannot be finite,

140



because the Self is the principle, the non-objective or non-
objectifiable essence in every form, which is uniform. While
the forms differ in their structural patterns, one from the
other, the Self of forms cannot change. What we call the Self
of forms is the Being, the General Existence of the forms.
Existence is the uniform presence everywhere. The Existence
of a cot is the same as the Existence of a pot, though the cot
and the pot are two different objects. But the Being of them is
identical. The Upanishad says that one should adore the
Beingness of objects, the Selfhood of things—Atmatva—of
the variety of forms. That would be the real adoration, and
that, perhaps, is what may be called the eternal religion. And
here, in this Self, every form is included. When we summon
or invoke the Selfhood of a being, we have summoned
everything that exists anywhere. There is no need to
supplicate or approach different forms at different times for
different purposes. We have summoned everything, at one
stroke, by the summoning of the Selfthood of beings, for all
things are here—Atra hi ete sarva ekam bhavanti.

Every individual is an indication of everything. This is an
ancient declaration of a modern discovery that every atom
reflects a cosmic situation, so that every particle of sand on
the shore of the sea can become an object for the
visualisation of an immense mystery. Every individual can
reflect, and does reflect the whole Cosmic Truth. The
footprint, as it were, of the eternal is the individual, temporal
form. This individual self is the indicative symbol of the
Cosmic Self. We can reach ‘That’ through ‘this’. We can know
all things through any form. Through any god, we can
approach the All-God. And, through the All-God, we can have
contact with all the gods.

Through the footprints of a person one can know the
whereabouts of the person. By the footprints of an animal we
can know the presence of the animal. From this footprint of
the Absolute, which is the individual form, we can know the
character of the Absolute—where It is, what It is, how It is.
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One becomes glorious, as this Supreme Being is, by this
knowledge. One becomes supremely renowned and
applauded everywhere, as God Himself is great.

Now, it is said that this great God who is the Self of all
beings is the dearest object of all beings. We all love Him the
most, and we love nobody else.

8. tad etat preyah putrat, preyo vittat, preyo’nyasmat
sarvasmat, antarataram, yad ayam atma. sa yo’nyam
atmanah priyam bruvanam broyat, priyam rotsyatiti, 1$varo
ha tathaiva syat. atmanam eva priyam upasita, sa ya
atmanam eva priyam upaste na hasya priyam pramayukam
bhavati.

This Self, about whom we have been speaking just now,
this Self is dearer than children whom people hug so
affectionately. This Self is dearer than all the wealth that one
can possess anywhere. Why? Because it is nearer to one than
anything else. Children are not so near as this Self; wealth is
not so near as this Self. It is not possible that children and
wealth can be so dear as this Self. When we love children,
wealth, etc., we are reflecting the character of our Selfhood
on these objects which are instrumental in the invocation of
the love of the Self, which is Supreme, and yet not known. It
always escapes our notice. In every form of affection, the Self
is involved, but is not recognised. It is the nearest and the
dearest, and it is the innermost principle. It is inner to the
body, inner to the Prana, inner to the senses and the mind,
inner to the intellect, inner to the highest causative principle
within us. It is the deepest Being, the deepest Essence, the
profoundest Reality, and thus it is the Ultimate Subjectivity in
us.

If anyone clings to something which is not the Self, as an
object of endearment, and if someone says that this object
shall be lost one day, it shall be so. Any object to which one
clings, other than the Self, shall be the object of sorrow, one
day or the other. That which is not the Self is also that which
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can be lost, and, therefore, to pin one’s faith in things which
are not the Self is to court sorrow in this world. No one can
be free from sorrow as long as affections are pinned on
things that are transient and perishable. Anything that is
outside the Self is an object that can be lost. There is only one
thing that we cannot lose, and that is the Self; and, so, there is
only one thing which cannot cause sorrow—that is the Self.
There is only one thing that we can really love, and is our
dear friend—that is the Self; no one else. Nothing else is
dependable or reliable in this world. If anyone foolishly,
wrongly, unknowingly, indiscreetly clings to things which are
externalised in space and time, as objects of the senses, not
knowing the Selfhood of beings, verily, those objects shall be
lost; there will be bereavement. And, on account of clinging
to forms, rebirth can take place, because rebirth is the effect
of the desire to cling to forms, and the inability to possess the
forms in spite of the desire for them. Hence, the Upanishad
again hammers the same idea on our minds—atmanam eva
priyam upasita: adore the Self alone as dear. Do not regard
anything else as dear. No one can save you except the Self. No
one can protect you except the Self, and no one is your friend
except the Self. And this Self is, again to mention, not
yourself, or myself, this particular self, or that particular self,
because it has already been said that all these so-called
individualities are inadequate to the purpose. That alone is
the Self we are speaking of, which is equally present in all,
inconceivable to mortal minds.

The object of possession will never be lost, and we shall
not be bereft of it, and we shall not be in sorrow, we shall not
lose the object of our desire, if that object of desire is this
Self. But, if the object of desire is the non-Self, we would lose
that object. If we are to be eternally possessed of the object of
our desire, may that object be the same as our Self. “May you
love the Universal Being; love not anything else, because all
these objects of affection are included in the Universal Self.”
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9. tad ahuh, yad brahma-vidyaya sarvam bhavisyanto manusya
manyante, kim u tad brahmavet, yasmat tat sarvam
abhavad iti.

[t is said that people who acquired Brahma-Vidya as their
endowment, who were well-versed in the knowledge of
Brahman, the science of the Self, possessed everything. We
have been told that the knowledge of the Absolute is,
veritably, possession of the Absolute. It is said that people in
ancient times had this knowledge, and through this
knowledge they became the All, possessed the All, and were
immensely happy. And, they possessed everything as the
Supreme Being Himself possessed all things. But what was
that knowledge with which they were endowed? What was
that endowment which enabled them to know the All,
become the All, be the All? What is the superiority of this
knowledge? What do we mean by Brahma-Vidya? What is the
science of the Self, or Atma-Vidya? The Upanishad again
iterates the same truth in another way for the purpose of
recapitulation.

10. brahma va idam agra asit, tad atmanam evavet, aham
brahmasmiti: tasmat tat sarvam abhavat, tad yo vyo
devanam pratyabubhyata, sa eva tad abhavat, tatha rsinam,
tatha manusyanam. taddhaitat pasyan rsir vama-devah
pratipede, aham manur abhavarh soryas ceti, tad idam api
etarhi ya evamm veda, aham brahmasmiti sa idam sarvam
bhavati; tasya ha na devas ca nabhotya 1Sate, atma hy esam
sa bhavati. atha yo anyam devatam upaste, anyo’sau anyo’
ham asmiti, na sa veda; yatha pasur, evam sa devanam;
yatha ha vai bahavah pasavo manusyam bhufijyuh, evam
ekaikah puruso devan bhunakti; ekasminn eva pasav
adiyamane’priyam bhavati, kim u bahusu? tasmad esam tan
na priyam yad etan manusya vidyuh.

Brahman, the Absolute, alone was; nothing else was,
there was no object. And, It knew Itself alone. That
knowledge of the Absolute, when It alone was, is the object of
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Brahma-Vidya. God knowing Himself is the final aim Brahma-
Vidya. in one sense. When God knows Himself, what does He
know? That is the Goal of Atma-Vidya. What God knows
would be the knowledge which can save all, and enable one
to become powerful like God. What was it that God knew? We
know many things. We are efficient in the various branches
of learning. We are experts in the sciences and the arts of the
world. We have much knowledge, as we say. What was the
knowledge which God had? What was the science which He
knew, and what was the branch of learning in which He was
specialised, or proficient in? What did God know? Can you
tell us? To this question, which the Upanishad raises, it itself
gives the answer.

God knew only Himself; nothing else. Not anything other
than He was there, and, therefore, no chance of knowing
anything other than He could be there. Brahma-Vidya. is the
knowledge of God, the science of Brahman, the Absolute. But
it is not knowledge of something. The word ‘of is to be
eliminated in this sentence. Our language is inadequate to the
purpose. We cannot express this knowledge in language,
because our sentences are split into the subject and the
predicate. There is a subject connected by the verb to its
predicate. There is no such possibility here of describing this
knowledge by the subject-object connection through a verb.
There is no verb in the sentence if we are to use a sentence
for describing what God knew. When we say, God knew
Himself, it is not that God as the subject knew Himself as the
object; hence a sentence is not apt for the purpose of
describing what the state of affairs was then. It was not
someone knowing something, or something knowing
something else. It was not the state where one can use a
sentence with a transitive verb. There was no object for the
verb in the sentence, ‘It knew Itself. It was a union of the
knower and the known. It was Awareness of Being. It was
Being which became aware that It was. The Being that was,
became aware that it was. It was Being-Consciousness, or the
Awareness of Being Itself may be said to be God-
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Consciousness. That is Absolute-Consciousness; and this is
the meaning of ‘God knew Himself, ‘It knew Itself, ‘tad
atmanam evavet'. It knew Itself only, and if we, too, can know
only the Self in the way It knew Itself, that would be the
greatest knowledge that we can have. But, we must know
ourselves in the same way as ‘It knew Itself’, not as we think
that we are, in the present state of individuality, because that
is a knowledge of the Subject of knowledge, which included
within Its Existence every object that It has to know, so that
the usual process of knowledge does not exist in this act of
knowing the object. There is no process of knowing between
the Pramata (knower) and the Prameya (known). As they
say, there is no Pramana (knowing) linking the two together.
It is at once, a simultaneous Being-Consciousness. This is
what the Vedanta terminology often designates as
Satchidananda, i.e., Pure Existence-Consciousness-Bliss.

He knew, ‘1 Am the All, the Absolute’; and whoever knows
thus, becomes the All. This is the essence of Brahma-Vidya,
the highest wisdom of life.

Here is the intention of the Upanishad in making a
distinction between Divine Knowledge and ordinary
knowledge. It is Divine Knowledge that liberates, while the
knowledge of objects is binding. What is the characteristic of
Divine Knowledge as distinguished from ordinary
knowledge? This was the point of discussion in our earlier
study, and the whole section deals with this subject.

The knowledge of God does not mean someone’s
knowledge of the existence or character of God. It means,
rather, the knowledge that God possesses, not the knowledge
which someone else possesses regarding God. It is the
knowledge which is the endowment of God Himself. That is
Divine Knowledge, and it is this knowledge that is liberating,
as nothing else can liberate the soul. We have been told that
Adhyatma-Vidya, or Brahma-Vidya is the science of
liberation. It liberates by the very fact of its presence, and not
by any other process that takes place in the rise of that
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knowledge than just its existence. It is something like the
luminosity of the sun. The mere presence of the sun is every
kind of activity of the sun. Likewise is this knowledge which
is Divine Knowledge. Inasmuch as we are not accustomed to
this type of thinking which is called for in the assessment of
the real meaning of Divine Knowledge, we are likely to
commit the mistake of introducing human logic into the
structure of Divine Realisation.

It has to be pointed out that Divine Knowledge is not
logical acumen. It is not a conclusion drawn by means of
induction or deduction. It is not a product of argument, or
any kind of rational process. It is also not dependent upon an
object outside it, which is a very important factor that
distinguishes Divine Knowledge from ordinary learning.
While the knowledge that we have can have no significance if
there is no object or content outside it, Divine Knowledge
does not require any other content. It is itself its content. The
object of knowledge is not necessarily an external factor that
determines the value or the depth of that Knowledge, but the
very nature of that Knowledge is such that it does not stand
in need of an object outside it. This is a peculiarity in it with
which the human mind is not accustomed, and therefore, the
methodology of human psychology cannot be applied here,
and even the farthest stretch of our imagination cannot
comprehend the nature of Divine Knowledge. All the
philosophers, whether of the East or of the West, have been
racking their brains in trying to understand the nature of
Knowledge, the nature of Truth. The character of Truth is an
important subject in any philosophical enquiry, and we can,
to a large extent, assess the value of a philosophical system
from the definition of Truth that it furnishes. Each school of
philosophy has its own definition of Truth, and from that
definition we often gather the extent of the depth of that
philosophy. We give logical definitions, and we have no other
way of defining things. We give a characteristic of knowledge
which is acceptable to the logical idiosyncrasies of the human
mind, which need not be true, ultimately. This is so, because
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it is subject to sublation. Human understanding is a process
of knowing which will change its nature in accordance with
the nature of its object. It is not eternal knowledge. We may
call it secular or temporal knowledge. Not all this knowledge
of ours is going to free us from bondage.

What is bondage? It is dependence of some kind, a
hanging on of the subject on some kind of object, whether
physical or conceptual. It may be an imaginary object, or it
may be a really existent material object; yet it is some object
on which the knowledge hangs, and without which it seems
to have no worth. This dependence of knowledge on a
particular object outside becomes a binding factor. So, our
minds are bound by objects of sense. The objects outside us,
the contents of our individualistic knowledge become the
sources of our bondage and sorrow. They do not illuminate
us. We are under a misapprehension when we think that the
content of our knowledge is an illuminating factor. We are
very learned when we have a lot of content in our acumen.
Not so is the truth. It is going to be a bondage, because it is a
content which has not got absorbed into the structure of
knowledge. The ‘being’ of knowledge, the essence of
knowledge is outside the ‘being’ of the object, and, therefore,
knowledge hangs on the object as if it is a leaning staff. Thus,
it has no worth of its own; it has no intrinsic value. All the
knowledge that human beings may be said to possess is
bereft of a final intrinsic worth. It has an extrinsic value in
the sense that it is related to objects, and so it is relative
knowledge, not Absolute Being.

Absolute Knowledge is that which can stand on its own,
and it does not need any other support from outside. That
knowledge is God-Knowledge. This is what is known as
Divine Knowledge. And the Upanishad tells us that such was
the knowledge with which God was endowed, and is always
endowed, and may be supposed to have been the essence of
God’s Being prior to the manifestation of the universe. When
the universe was not there before it was created, there were
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no space, time and objects. God was, and He knew something
even when the universe was not there. What was it that He
knew when the objects of the universe did not exist? He knew
only Himself. The Absolute knew Itself alone. This is the
answer of the Upanishad—tad atmanam evavet. And what
sort of knowledge was it, that knowledge of the Self? ‘1 am the
All’: This Selfhood of God, which was the content of His
knowledge, was an Allness of Being; it was comprehensive
reality, so that it did not exclude anything. Here is the
standing difference between individual knowledge and
Absolute Knowledge. The knowledge which the individual
has in respect of himself, as ‘I am’, is a knowledge which one
may have of himself, but that stands opposed to an object
that is outside. Here is a knowledge of the Universal ‘I am’,
which does not stand opposed to an object, but gets absorbed
into the object, and here the object is united with the
Supreme Subject.

Because of the knowledge of God being equivalent to the
‘Being’ of all things, God’s Being was the ‘Being’ of all things.
He was All, because His knowledge was All. His omniscience
was also omnipresence. The presence of God is itself the
knowledge of God, and the knowledge of God is the presence
of God. They are not two different things. Existence and
Consciousness are identical in the case of God. Sat and Chit
are identical in the Absolute. The Being and the Awareness of
Being are the same, and such was the Knowledge that God
had, and therefore, He became everything. He was all things.

Whoever was the individual, celestial or otherwise, who
related himself to this Knowledge, he became the All. It is not
that God has the prerogative of this Knowledge, and no one
else can have it. For this ‘anyone else’ cannot be outside
God’s Being. Everyone can have this knowledge which God
had, and God has, provided one gets attuned to the Being of
God. Because, outside God there can be no ‘another’. The
attunement of our ‘being’ with God’s Being is the criterion of
our God-knowledge, and when we stand outside God,
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naturally we become puppets in the hands of fate and nature,
and then we are bound by these strings that control our
activities, thoughts, feelings, etc. All the gods who rose up to
this level of awakening had the same experience as God had.
So is the case with even human beings, not merely celestials.
The Upanishad says: be not afraid that only gods are fit to
have this knowledge. Even you can attain to this knowledge.
Sa eva tad abhavat, tatha rsinam, tatha manusyanam: Not only
gods, celestials, but sages and perfected beings and also
ordinary human beings are fit for that knowledge when they
are so raised and united. No one is debarred from having this
entry into the Absolute. There is, however, a qualification
which has to be acquired before this entry into the domain of
Divine Existence. That qualification is simple and not
complicated, and it is that you have to be in tune with the
Being of God. There should not be any gulf or gap between
your ‘being’ and God-Being.

If that could be fulfilled, you may be anyone, anything,
existing at any place, under any condition. And then, at once,
you get flooded with the Being of God. This happened to a
great master of ancient times, called Vamadeva, to which
reference is made in the Rg Veda, Aham manur abhavam
sUryas ca, is a Mantra, the beginning of a Stikta, a hymn in the
Rg Veda, and the Upanishad points to that Mantra of the
Veda, and says: Rishi Vamadeva had this knowledge, and
having this knowledge, having awakened himself to this
Divine Status, Vamadeva began to proclaim his experience
even in the womb of his mother. He had not even come out of
the womb of the mother. He was inside the womb only, when
suddenly there was a flash inside the womb, and he began to
realise his Cosmic Existence. That is, his Prarabdha was
exhausted the moment he entered the womb. He had only
that much of Karma as to compel him to take birth in the
womb. The moment he entered, the force thereof got
exhausted, and he had the Consciousness of Universal
Existence. So, at once, he began to explain, or rather exclaim
the feelings of his, as mentioned in the Rg Veda Mantra,
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which is reiterated here, “I was once the sun, shining in the
sky,” felt Vamadeva within the womb. “I am not a small baby
inside. I was the shining sun; I was the Manu, the progenitor
of this world. I was the sage Kakshivan. [ was many things.
Through all these species and forms of existence I have
passed to come to this experience.” There was the bursting of
the bubble, and his individuality broke to pieces. His
consciousness entered the Being of the Universal, and then
he ejaculated in this manner, “I am the AllL” This is the
experience recorded in the Upanishad, with reference to
Vamadeva, the great Master.

Even today this experience can be had, not merely in
ancient times during the time of Vamadeva. Even this day it
can be attained, provided the conditions are fulfilled, and the
conditions have been mentioned. Even the gods cannot
prevent such a Knower from attaining this supreme state.
Nobody can oppose him from having this realisation. One
need not be afraid that there can be some obstacle here. No
obstacle can be there when this is the aspiration. Not even
the celestials can be obstacles. Why? Because when one has
this knowledge, he becomes the Self of the gods themselves,
who are likely to put the obstacles. Such a one becomes the
Self of the enemy himself. How can the enemy attack him? So,
when one becomes the Soul of that which is likely to put an
obstacle, how can any obstacle come? He is the Soul of the
object itself. He has no fear because he becomes the Soul of
even the cause of fear.

But, a warning is given here at the same time, by the
Upanishad. If you are not cautious, you may get bound. What
is that caution that you have to exercise? It is impossible,
humanly, to think in the way you are expected to think by the
Upanishad; that is the difficulty. You have been given a
recipe. If this recipe could be swallowed, if this prescription
could be understood, if you can think in this manner, as
prescribed in this Upanishad, there would be no difficulty, of
course; but you cannot think like this. That is all your
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difficulty. Though you are able to appreciate the significance
of this teaching, it cannot enter into your heart; it cannot be
absorbed by the mind; it cannot become a part of your
nature, because it requires years of practice for the purpose
of assimilating this understanding into the feeling of oneself.
We have passed years and ages in wrong thinking. We do not
know how many aeons have passed in such thought, and
now, suddenly, we have come to an awakened state of
appreciating the value of this teaching, and that is a great
blessing, indeed. We should regard ourselves as thrice-
blessed, but that is not enough. That understanding has not
yet become a part of our existence, being, nature, habit. It has
always tried to maintain its existence on our skin, on our
surface. It has not become a part of our flesh and bones and
marrow. Until that takes place, this knowledge will remain an
outside foreigner. It will not come inside us, and it will not
help us. That is the caution. And so, the Upanishad says; if
you regard this God as an outside deity, then you are like an
animal bound to a peg for sacrifice, and you are a victim. Why
are you a victim in this world? Because you regard your
benefactor as one outside you. Who is your benefactor? It is
God Himself, and you consider Him as an outsider, and
therefore, He is your bondage. So is the case with anyone
who worships any deity or source of support as outside
oneself.

When you pray to God, worship God, adore God, conceive
God in your mind, you have already created a gulf between
you and Him. You have there an unbridgeable difference
between the object that you pray to, and yourself. The gulf is
wide. This gulf is to be bridged. Until this is done, there
cannot be any communication. It is something like an electric
current that cannot pass even if there is a little difference of
distance in the nature of the contact of the conducting
element, and so, even if there is a little psychological distance
between you and the Supreme Being, there cannot be then a
real contact. And when the contact is not there, even if the
distance is very little, it is as if there is a long distance.
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Therefore, the distance has to be abolished. The moment this
distance is created, there is a fear coming from all sides.
When the distance is removed, fear also goes with it, at once.
And whoever conceives of various deities, various gods,
various ideals and various objectives and aims of life, such a
person is pitiable indeed, because there are no such many
divinities, many ideals and many objectives in life. Whatever
be your pursuit in life, it is a single pursuit in the end. All
these roads which we are treading in this life, through the
different avenues of activity, are really processes of the soul’s
journey for union with God. If this point is not remembered,
there could be an unfortunate diversity in the objective of
life, and it will look as if one has no connection with the
other, while there is all connection between one and
everything else. Every approach is an approach to the One,
and it is necessary, at the very outset to clear the cobwebs of
confusion in the minds of people by enlightening them to the
true relationship of the various ideals that appear to be
diverse outwardly. They are interconnected. The ideals and
pursuits in human life are various methods or means
adopted by individuals according to their own mental
patterns, but the aims are not different. So, you are not, in
fact, worshipping many gods, but if you think that there are
really many gods, then you will not reach the real God. If you
think that God is somewhere, and you are here, well, you will
always be here, and He will be there. There will be no
connection between the two. Such a person knows nothing.
He is illogical, and no knowledge is there. Like an animal is
he. What knowledge has an animal?

The Upanishad says: a person who has no knowledge,
and is ignorant, is like a victim of the celestials. He worships
gods, various deities, for propitiating them for selfish
purposes, and he becomes a food of these gods. They control
him, catch hold of him, as animals are caught. And these
ignorant individuals who do not know the truth of things, but
hang on individual deities, and become victims thereof, are
naturally prevented by these deities from going above. Just

153



as a master of cattle does not want his cattle to be lost, says
the Upanishad, these deities do not want you to reach the
higher level; they do not want you to go above them, and so
they always keep you under control, and, tell you, “This much
is enough, not more’. As you do not wish to lose even one
animal, if it is yours, naturally, the celestials who are
propitiated as deities keep you under subjection in a similar
manner. And, why should they allow you to go above them?
They are very selfish.

The celestials put obstacles upon you. You have heard it
mentioned in the Epics and the Puranas, that when you
practice meditation, do Tapas (austerity), the celestials will
come with obstacles. They do not want you to go above them.
They always keep you down by tempting you into diverse
ideals which are other than the one that you are aspiring for.
And, therefore, the commentator of this passage discretely
adds a line, ‘It is better that you propitiate these gods first,
and not suddenly try to go to the heights by rejecting them,
because they will trouble you if they are not appeased. So, go
slowly; do not go to the skies immediately’. This is the
caution.

11. brahma va idam agra asit, ekam eva; tad ekam san na
vyabhavat. tac chreyo ripam atyasrjata ksatram, yany etani
devatra ksatrani, indro varunah somo rudrah parjanyo yamo
mrityur 1$ana iti. tasmat ksatrat param nasti, tasmat
brahmanah ksatriyam adhastad upaste rajastye, ksatra eva
tad yaso dadhati; saisa ksatrasya yonir yad brahma. tasmad
yady api raja paramatam gacchati, brahmaivantata
upanisrayati svam yonim. ya u enam hinasti, svam sa yonim
rcchati, sa papiyan bhavati, yatha sreyamsam himsitva.

Now, the story of creation continues. Creation is really
threefold—cosmic, individual and social. We have been given
an idea of the nature of cosmic creation, and also the creation
of the individual. Cosmic creation is the manifestation of the
universe in its primordial nature. The five elements, for
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instance—ether, air, fire, water, earth—may be regarded as
cosmic objects of creation. They have no individuality of their
own; they have no personality-consciousness. But, then
comes individual creation, that is, the distinction of T, ‘you’,
etc. The individuals begin to manifest themselves as isolated
beings, and, in addition to the cosmic physical creation of
Ishvara, here we have psychic individuals manifesting
themselves—we call them the Jivas. The mind begins to
operate as the differentiating principle in individuals, though,
physically speaking, we cannot draw a distinction between
one individual and the other. Physically, what is the
difference between one person and another person? We will
find nothing special biologically or chemically. If we examine
the body of an individual, we will see that they are all made
up of the same substance, so that whether it is ‘A’, ‘B’, ‘C’, or
X', Y’, ‘7, it would make no difference to them as humans.
But why is this difference, then? We see that this person is
different from that person, and it is to be attributed to
psychic differences. The minds are different, not the bodies.
When the minds are different, it looks as if the individuals
are different. Thus is individual creation.

Now comes social creation which is something peculiar.
What is society? We say that we live in human society. What
do we mean by human society? Many people sitting together
may be said to be a society. But what is this ‘many people’?
Many people are many individuals. Many individuals are
considered a society. What is the difference between
individual existence and social existence if society is nothing
but individuals grouped together? There is a difference, yet.
And it is a very subtle difference. This is a vast subject of
psychology, and essentially it suggests that the mind of the
individual projects itself into another in a special way when
it thinks in a social manner, apart from its individual ways of
thinking. Our individual way of thinking is different from our
social way of thinking, though it is the same mind that thinks
both ways. The social atmosphere calls for a particular
adjustment of the individual mind in respect of the existence

155



and needs of other individuals, other than the one that
thinks. Here is the reason for the assumption that there is an
atmosphere called society, independent of, or at least
different from, the individual’s own personal atmosphere.
Inasmuch as there is such a thing as society, a situation
which arises on account of the existence of various
individuals of different characters, mentally, there comes
about a need for bringing about a harmony in society, for
otherwise there would be conflict and warfare, the law of the
jungle would operate everywhere.

The principle of coordination, administration, harmony
and justice has to be explained. For that purpose, the
atmosphere of society is brought into the picture by the
Upanishad. The intention of the Upanishad is to tell us what
is Dharma;—what is law, ultimately. But before we try to
explain the meaning of law or rule, or regulation of any kind,
we would do well to know how came this need at all. Why
should there be law at all? Law becomes a necessity since it is
the means of regulating irreconcilable individuals.
Disharmonious units have to be brought together and made a
complete whole. That principle which brings about this
harmony is called law. We call it Dharma in the various
degrees of its active working.

While the society of individuals may be said to be
constituted of all living beings created in the entire cosmos, it
can be classified into certain groups, and these groups are
conceived in accordance with the predominant psychic
characters of individuals. We have various features in our
own individual minds, but all these multiple features of the
mind can be classified into four important features under
which all others can be subsumed. The spiritual aspiration is
a novel occupation in the mind, and it is a very predominant
feature. Sometimes, it is visible dominantly; at other times it
is not visible so markedly; but nevertheless it is present
everywhere. That is one aspect. The other feature of the
human mind is the desire to control, dominate, rule and keep
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others under subjection. This is also an important
requirement in the human mind. It does not want something
else or someone else to go above it and put it down in any
manner. There is, again, a desire to be given due justice.
Whether it comes forth or not, there is the desire that it must
be there; and if it does not come forth, there is also a desire
to see that it is made to function. And the necessity to keep
irreconcilable impulses in people under subjection of a law
or rule is also a very important human requisition. The
absence of such legal regulation may stir up the lower
instincts in man, and cause mutual harm and destruction.
There is, further, the longing for material needs. Economic
values are very important in life. As are all other values, this
a very important value, also. We depend on material values
in a pronounced manner, all which is well known to us.
Economic and commercial values go together. The fourth
feature of the mind is the urge to put forth effort, to work, to
labour, so that an effect or product be produced out of this
labour, because unless one works, nothing comes out. We
work for certain ideals, and to introduce some kind of change
in the present state of affairs. Human society stands on
manpower as its feet, has commerce as its thighs,
administration as its arms, and knowledge as its brain.
Philosophers, whether in the East or the West, have tried to
classify human society into these groups. These groups have
been called Varna, or characterisations of human society, in
accordance with the capacities and aptitudes of people who
are so grouped for the integration and solidarity of society.

The Upanishad gives the rationality behind this social
classification. It is not an unfortunate or unjust introduction
of an unwanted element into the set-up of society, but a need
felt for regulation in human society. For this purpose, this
classification was made originally, right at the beginning of
creation, and it does not exist just outwardly as if it is thrust
by somebody from external sources. The classification
obtains in the structure of the mind itself. There are various
facets of the mind, and these sides of human nature are
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responsible for the creation of its external feature as the
social groups. These forms or classes are called, Brahmana,
Kshatriya, Vaisya, and Sudra.

We are told, in the Mahabharata and certain other
scriptures, that during the golden age of creation, Krta-yuga,
there were no such distinctions. They became necessary later
on. No administration is necessary where law automatically
functions without someone administering it with the
strength of the rod of punishment. Originally, there was a
uniform society. This is what we hear. This was a time when
people lived like divine beings, or celestials. Dharma rules
not by injecting fear into people, but by becoming a
spontaneous impulsion in all individuals. Such Dharma was
called Hamsa, or Brahma-Dharma. But that was not the
conclusive state of affairs. There came a time when it became
necessary to introduce regulation from outside, because
external consciousness became more and more pronounced
in people. The inward harmonising consciousness of Dharma
got diluted as time passed in the process of history, and
bodily consciousness, individuality consciousness, or one
may say, even selfishness, began to show its head, and the
affirmation of individuals from their own points of view,
naturally, created a circumstance where they had to be
restrained by the introduction of a law. This restraining
principle is the Kshatra, or the ruling power, which the
Upanishad mentions here. The Upanishad tells us that
knowledge, which is the endowment of the Brahmana, was
not in a position to control human society as time passed,
when Treta-Yuga came, as we hear from the Puranas. In the
Krta-Yuga, no such need was there, but in Treta, the Kshatra
principle arose. And the Kshatriya is adored in the Rajasuya,
for instance, as a deity, and even the Brahmana adores him as
a need of human existence. Kshatra, or the king, is seated on
a throne, on an elevated place, in the Rajasiiya ceremony, and
the Brahmana sits below him. Where the need for the
Kshatra,-Dharma is felt, it becomes as important as the
Brahmana-Dharma. But, there is an interdependence of this
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truth—immediately the Upanishad is careful to add a
proviso. It is not that one is superior to the other.

It is very important to remember, as the Upanishad
cautiously adds here, that the ruling force is not all. It should
not become a source of threat and tyranny to people. It
should be based on knowledge. And so, Brahmavarchas and
the Brahmana’s wisdom should be the guiding principle of
Kshatriya’s law. The rule of law should be guided by the
wisdom of the very aim of human society in the end. It is not
that one wants to exercise law, but the need for it arises on
account of the common aim of human society. Knowledge,
wisdom, or understanding of the purpose of the operation of
law is important, and it should precede the actual action of
law. If knowledge is absent, and law merely operates with a
blind force, it will be a devastating energy and would be like
the possession of power without the knowledge as to how to
use that power. One can imagine what consequences will
follow if there is power but no knowledge. Thus, knowledge
and power should be together, because knowledge is the
Yoni, the abode of power. The power of the Kshatra is rooted
in the knowledge of Brahma.

Though the Upanishad tells us the Kshatra, or the ruling
power, is superior as is made out, for instance, in the
Rajasliya ceremony, or in the coronation ceremony, yet the
king or the administrative head takes advice from the
Brahmana, and he will not act contrary to the advice that is
thus given. So, knowledge becomes the guiding principle of
the operation of action, because knowledge is the Yoni, the
abode, or the seed of power and action. If one does not abide
by the guidance of knowledge, and goes ahead with the
power of action, such a one would destroy himself and
destroy others, too. That would be something like attacking
one’s own soul, or cause. The cause, or the source, of power
is knowledge. Where knowledge is absent, power also is not.
Power assumes significance and meaning only when it is
backed up by knowledge. Hence, if one acts by the force of
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power contrary to the knowledge that is to be behind it, that
power would destroy itself, and be a source of threat and fear
for others also. Such is, naturally, not the intention of the
manifestation of Kshatra.

The Upanishad admonishes that knowledge and power
should go together; and it will now tell us further that
knowledge and power alone are not sufficient for a complete
life. There are other aspects of life which have also to be
harmonised in our social existence, for the purpose of
individual integration, with the final aim of cosmic
realisation and God-knowledge.

The four orders, or groups of individuals, have been
constructed as necessary features of the creation by Ishvara.
We have to connect the following passages with the earlier
ones that have touched upon the more general aspects of
creation from which the particular ones and more diversified
ones gradually follow.

12. sa naiva vyabhavat, sa viSam asrjata, yany etani devajatani
ganasa akhyayante, vasavo rudra aditya visvedeva maruta
iti.

13. sa naiva vyabhavat, sa saudrarh varnam asrjata pOsanam,
iyam vai p0sa, iyam hidam sarvam pusyati yad idam kim ca.

Creation is regarded as the working of an urge, which
requires to be satisfied till its purpose is fulfilled. This
purpose is the utmost diversity, and the greatest multiplicity
and variety, up to which point the urge has to reach. It is a
desire to play the extreme type of game which exhausts itself
in the manifestation of its deepest potentialities. A desire
cannot be fulfilled unless its root itself is satisfied. It is not
enough if merely one of its aspects is fulfilled. It is the
ultimate cause that requires to be satiated. The Upanishad, in
its great symbology of creation, makes out that the Cosmic
Wish to create does not get satisfied merely with the
intermediary stages of manifestation, just as a little
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satisfaction is not going to extinguish a deep-seated desire. It
has to be fulfilled to the brim and to the overflowing limit,
and then it exhausts itself and returns to its original
condition. It is very interesting to note that every desire is
constituted of two phases—the urge to exhaust itself until it
is totally extinguished and becomes a void, and thereafter,
the returning to the cause which originated the desire. The
whole process of the fulfilment of a wish, or a desire, is like
the movement of a wheel. It is a recurring cycle, and
therefore its movements are unintelligible to the linear logic
of the human mind. It is an extreme of action on the part of
the Creative Will, leading up to the other extreme of
reabsorption into its pristine condition.

So now, in this section of the Upanishad, we are told that
the Creative Will was not satisfied with the creation of the
intellectual type only. The higher calibre of understanding is
not all that the Creative Will requires. It has the need for
other aspects of manifestation. When you ask for variety, you
do not know what you are asking for, because variety is
endless. So, it is an endless type of asking, until the asking
gets tired of asking and it is satisfied therefore. So it seeks a
many-sided satisfaction, until it comes to a conclusion that
every aspect has been comprehended in the manifestation of
the wish. It is a very vast and incomprehensible movement,
like the many-sided rush of the waves in a turbulent ocean,
and in this manner, as it were, the Universal Will rushed
forth into the diversity of manifestation in the form of this
creation. It wanted the capacity to understand; it wanted the
power to exercise control over the items of creation. And, in
the completeness of manifestation, as | have tried to point
out earlier, various aspects come forth into high relief, of
which four at least are predominant, namely, understanding,
power, material stability and the urge to action. We are
composed of four aspects where we require and ask for the
maximum of knowledge, the maximum of power, the
maximum of material comfort and the maximum capacity for
action. These are the psychological sides of the desire to
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manifest in a form of variety. So, the Master Will of Ishvara
seems to have manifested Itself in all these ways, and when
all this creation was complete, the utmost limit of variety was
reached, another necessity arose. It is not enough if you
merely create a variety, because the variety will go wild and
become a problem if it is not controlled by some principle
which has the power to maintain order in the midst of this
tremendous variety that has been created.

The creation of God is not like a mob, or a chaos. It is not
a hotchpotch of multiplicity where anything is of any kind, at
any time, in any manner whatsoever. But, that would be the
outcome, and that would be the meaning of mere creation of
unconnected variety, where every item of variety bears no
relation to the others. You can imagine what that condition
could be, where every isolated entity bears no connection
with the next one. Each one is absolutely independent and
has a status of its own. That sort of isolated individual
freedom would be tantamount to chaos and a catastrophic
situation will arise, and to prevent that confusion, creation
had to include within its purview a Supreme Ordering
Principle that has to be manifest. Without that, there would
be no beauty of the drama. If each of the personnel in the
dramatic performance were absolutely independent, and had
no connection with the other individuals in the performance,
there would be no drama. It would be something quite
different altogether, as you know.

The beauty of the drama, or the enactment, lies in the
harmony of concept that is behind the enactment, which is in
the mind of the Director. If the directive intelligence is not
there behind the variety of dramatic personnel, there would
be no enjoyment of the drama because there would be no
‘embodiment’ of the drama. It would be a discrete chaos and
warfare of a freedom that has gone mad. To prevent that,
there is a need for a directive intelligence, which is at once a
force which can exercise itself with the intelligence with
which it is identical. That force which is at once

162



understanding par excellence, and which regulates, is called
Dharma, a term which defies easy definition, but which has a
profound significance. After the variety became manifest,
Dharma was manifest. Law was created. A principle was laid
down for the purpose of maintaining order amidst this
variety that otherwise looks like a wild growth of weeds in a
jungle, bereft of the order and law that is supposed to be
immanent therein.

Sa naiva vyabhavat: So, the Creative Will was not satisfied
even with this utmost manifestation of variety. If you have
everything that can be counted as valuable, you cannot be
satisfied even thereby, because satisfaction is not merely in
the counting of a multitude of variety which is material,
visible, physical. Satisfaction is a condition of consciousness,
a state of mind. It is not located in an object, and so, this
condition which is requisite for the manifestation of a
satisfaction is essential, in spite of the variety that may be
there. You may have all the money that you could wish for, all
the wealth of the world, and you may have every kind of
association conceivable, worthwhile in this life; but if there is
no harmonising principle in the midst of this variety of
possession, there would be no satisfaction arriving from this
possession. A person who possesses an immense variety of
things should have also the capacity to bring order among
them, otherwise there would be no purpose or satisfaction in
the possession of those things. It is not merely a heaping up
of particulars that would be the cause of satisfaction of a
person, but something else which is invisible to the eyes, and
which itself cannot be regarded as a material possession.
What brings satisfaction is not anything that is material. It is
a very important thing to remember, though it may appear to
the untutored mind that material objects bring satisfaction.
Satisfaction, to repeat once again, is a condition of the mind.
It is a state of consciousness which rises within, under
certain conditions. And the objects outside which are
supposed to bring satisfaction are only instruments in
rousing this condition in consciousness, so that it is
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consciousness that is ultimately responsible for the
satisfaction which we feel inside. Even the minutest type of
satisfaction, even the silliest type of happiness, is a condition
of the mind only. It is consciousness. But, the other things
that are apparently the causes of the happiness that we enjoy
in life, are extraneous instruments which create
circumstances for the consciousness to reveal its necessary
condition, which experience is called happiness.

Such a thing is what we call principle, apart from
personality. It is not personality that causes value, or brings
about needs in life. There is a principle behind every
personality that is invisible to the eyes, that cannot be seen
with the eyes, that cannot be thought by the mind, ordinarily.
But that is the reality of things. The invisible principle is the
controlling force behind things and persons. That was
needed for the fulfilment of the creation of variety, without
which there would be no fulfilment. Suppose the Creator,
while creating a human being, as we are told in certain
scriptures for instance, created only different parts. Suppose
He created one finger, a thumb, a nose, an eye, a skull, etc.
and the various parts were heaped together—it does not
become a human being. Various parts of a machine, lumped
together in a basket, do not make a machine. They have only
become a weight; that is all. And yet, these parts constitute
the machine. But they do not constitute a machine merely
because they are heaped together in a basket, or a trunk. So,
the heaping up of the parts, which is the variety of the
creation, is not the completion of creation; it is not the
perfection of creation; it is not the beauty of creation; it is not
the grandeur of creation. It becomes grand, beautiful, perfect
and attractive when it is harmoniously adjusted. The parts
are related to one another by the machine, by fitting them in
the required manner, which then become a machine, as you
call it, something which is an instrument for the output of
tremendous value. That something was required in creation.
Then creation could become a fulfilment. For that purpose, a
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principle was made manifest, a universal principle. That is
what they call eternal Dharma.

14. sa naiva vyabhavat. tat chreyo-rOpam atyasrjata dharmam,;
tad etat ksatrasya ksatram yad dharmah, tasmad dharmad
param nasti: atho abaliyan baliyamsam asarhsate
dharmena, yatha rajia evam. yo vai sa dharmah satyam vai
tat; tasmat satyam vadantam ahuh, dharmam vadatiti,
dharmarm va vadantam, satyam vadatiti, etad hy evaitad
ubhayam bhavati.

Chreyo-rOpam atyasrjata: He created thereafter a glorious
something, in the form of a power or a principle, resplendent
in its nature, because it is the ruling power, standing above
even the so-called rulers of the world. Even a king cannot
rule unless there is a ruling principle. The power of a king is
an invisible something. It is not visible to the eye. We see a
monarch, an emperor, or a supreme head of administration,
as a power. Where is that power? You cannot see it
anywhere. It is not in a box, tied up somewhere. You try to
locate the existence of this power of a supreme master of
administration, a monarch, or whatever he is—you cannot
see it anywhere. Even the wielder of the power cannot see
where it is. It is not there to be seen. But it is, existent and
operating, and it is feared by everyone. Why is this fear when
it is not even visible to the eye? What is this that you call law?
What you call law, whether it is a family law, communal law,
social law, political law, whatever law it is, it is something
which you cannot see with your eyes. But yet it is
tremendously operating, and nothing can be more effective
in its action than law. What a miracle! A thing that cannot be
seen at all anywhere, which apparently does not exist for
tangible purposes, is the supreme guiding principle of which
everyone is a limb, as it were, and to go against which,
everyone is afraid. How can a visible person, solid in his
substantial body, fear something which is ethereal,
inconceivable, almost non-existent for all practical purposes?
This is an indication, as it were, that reality is always
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invisible. It is not necessarily physical. Even the physical,
weighty object can be controlled by the operation of an
invisible law. Such a law was made manifest—chreyo-ropam
atyasrjata dharmam.

Tad etat ksatrasya ksatram: This is the Kshatra of the
Kshatra; this is the Ruler of the rulers. That is called
Dharma—yad dharmah. Here, a monarch is afraid of the law.
[t is not a great wonder. Even the maker of law is afraid of the
law that is made, because he is involved in that law. So, there
is something transcendent, above the manifestation of law. It
is not an occasion for us to discuss what law is, and how it is
manifest. We are only concerned with the topic that we
touched upon, here in this section, that Divine Order
manifested itself as a ruling power in the world of this
variety. And, some light is thrown upon what Dharma is—tad
etat ksatrasya ksatram yad dharmah.

Tasmad dharmad param nasti: atho abaliyan baliyarmsam
asamsate: Even a weak person can overwhelm a strong
person by resorting to law, because strength and weakness
depend upon the proportion or extent to which one is in
harmony with the law. If you are disharmonious with the
law, you are a weak person. If you are in harmony with the
law, you are a strong person. So, your strength does not
depend upon anything other than your participation in the
working of the law. So law is the strength, not any other
visible article of physical possession, as people wrongly
imagine. When you participate in the law, whatever that law
be, you become positive, healthy and endowed with strength.
It can be the law of health; it can be the law of society; it can
be the law of the universe; it can be the law of the Absolute.
Whatever that law be, you have to participate in it by
attuning yourself to it, and that law then becomes your
friend. And when law becomes your friend, nobody can shake
a hair of your body, because law is the supreme ruler. It is
God operating in some form. So, the weakness of a person
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goes when he becomes attuned to the law, or Dharma—atho
aballyan ballyamsam asamsate dharmena.

Yatha rajfia evam. yo vai sa dharmah satyam vai tat: Truth
and Dharma the are same, says this passage of the
Upanishad. So, Dharma may be said to be the form of Truth.
So to be in harmony with the law is another way of being in
harmony with the Truth. Satyannasti paro dharmah: There is
no Dharma above Truth. But you must know what Truth is, in
order to know what Dharma is, and it is not an easy thing to
know it. That which is ultimately true and is in consonance
with the nature of things is the repository of law, and so, law
and Truth are identical—yo vai sa dharmah satyam vai tat.

Tasmat satyam vadantam ahuh, dharmam vadatiti: what is
it that is usually referred to when a person is said to speak
the truth? Well, he is speaking Dharma: he is righteous; that
is what people say. So, truthfulness and righteousness are
identified with each other. Dharmam va vadantam, satyam
vadatiti: So, when someone is righteous, we also say, he is a
truthful person. So truthfulness and righteousness are
identical in their nature. Etad hy evaitad ubhayam bhavati: It is
difficult to distinguish between truth and righteousness
because they appear to be the obverse and the reverse sides
of the same coin.

15. tad etad brahma ksatram vit s0drah. tad agninaiva devesu
brahmabhavat, brahmano manusyesu, ksatriyena ksatriyah,
vaisyena vaisyah, sOdrena $0drah; tasmad agnav eva devesu
lokam icchante, brahmane manusyesu, etabhyam hi
rOpabhyam brahmabhavat. atha yo ha va asmal lokat svam
lokam adrstva praiti, sa enam avidito na bhunakti, yatha
vedo vananoktah anyad va karmakrtam. yad iha va apy
anevamvid mahat-punyarm karma karoti, taddhasyantatah
kslyata evaatmanam eva lokam upasita; sa ya atmanam eva
lokam upaste, na hasya karma ksiyate, asmadd hy eva
atmano yad yat kamayate tat tat srjate.
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Tad etad brahma ksatram vit sodrah. tad agninaiva devesu
brahmabhavat, brahmano manusyesu, ksatriyena ksatriyah,
vaiSyena vaisyah, sodrena $0drah; tasmad agnav eva devesu
lokam icchante, brahmane manusyesu, etabhyam hi ropabhyam
brahmabhavat: All this variety, the fourfold classification of
individuals mentioned in the earlier sections, is a particular
form of Divine Law working. And it is said here that this law
is working not merely in this physical realm of human beings,
but in all the realms of creation. Creation is not merely
physical; it is not only earthly; it is not only the visible
cosmos that we call creation. There are levels and degrees
and realms of existence, planes of beings, one above the
other, one interpenetrating the other, subtler than the
other—all these are controlled by the same law. This variety
is present in every realm of being, and that controlling
Dharma also is operating in every realm of being. All this is
the glory of the Absolute—brahmabhavat.

Atha yo ha va asmal lokat svarmm lokam adrstva praiti, sa
enam avidito na bhunakti: Now comes a masterly
proclamation of the Upanishad, after having said all this. It is
very beautiful, indeed, to appreciate this magnificence of the
creation of God. But unless it becomes a part of your practical
living, it is not going to benefit you. This is a very strange and
important statement of this Upanishad, that anything that
has not become a part of your being is as good as non-
existent for you. Its existence has no meaning for you. If a
person leaves this world, at the time of death, without
knowing the true nature of the world in which he finds
himself, then this world is not going to help that person. You
are not going to receive any support from the world which
you have not understood, which has not become a part of
your life, which you have always tried to keep away from
yourself as if it is an outside object. As for instance, the Vedas
which have not been studied are not going to help you. Yatha
vedo vananoktah anyad va karmakrtam: An action that you
have not performed is not going to yield fruit in your case,

168



because you have not done that action. An action that is not
performed by you will not yield fruit for you; and knowledge
that you have not acquired is not going to help you. Likewise,
the world which has not become part of you is not going to
be of any advantage to you. Therefore, the world is going to
take steps to see that you understand it; and the punishing
rod of Dharma will be lifted for the purpose of compelling
you to understand your relation to this creation. As you are a
part of this creation, it is your duty to know your relation to
this creation, just as it is the duty of every citizen to know the
law of his land. If ignorance of law is no excuse in the human
realm, it is equally so in the Divine realm. If you do not know
the Divine Law, the Divine Law will come upon you like a
nemesis, with retribution, as human law also will act upon
you even if you do not know its existence and operation.

So, the world that has been neglected by ignorance on the
part of the individual, who is a part of the world, will cause
him to reap the recompense in a manner which will require
repeated participation by continued births and deaths. So,
reincarnation, or births and deaths, and repeated suffering in
various shapes of metempsychosis, cannot be escaped if we
remain ignorant of the Law that has been mentioned here.
After all this variety had been created, Dharma was created,
which is regarded as identical with truthfulness supreme. So,
if this Dharma is not understood, if this truth has not been
recognised in one’s life; if only the variety of creation has
been seen physically, as a cat would see, or a mouse would
see, or as an ass would see, for example, without any
understanding of the meaning of this variety, then there
would be no benefit accruing from this world. And, therefore,
the world which has not become friendly with the individual
shall become the source of trouble for the individual
Anything that is not understood is a source of problems and
it is a trouble. Therefore be cautious, says the Upanishad. It is
no use merely being born into this world and not
understanding it, just as it is no use living in a country
without knowing its laws. You will be in great sorrow one
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day or the other, if that is the case. So, it is no use living in a
world without knowing the law that operates in that world,
and here the law does not mean a man-made law, but an
eternal law which is identical with Truth—God Himself.
What is that Truth?

It has been mentioned already, and it shall be again
mentioned, that the truthfulness of creation lies in the
immanence of the Creator in every part of creation. If this
point is missed, the world shall remain as a foe, as it were,
rather than a friend. Yad iha va apy anevamvid mahat-punyam
karma karoti, taddhasyantatah ksiyata eva: Without the
knowledge of this eternal principle operating in this world,
you may be a very charitable person, but this charity is not
going to help you. You may be a very great philanthropist; it
is not going to be of much benefit to you. Whatever good
actions that you have done in this world in the eyes of people
cannot be regarded as good, really, if they have been
performed without the knowledge of this Truth. If you do not
know the ‘why’ and ‘wherefore’ of things—the Ultimate Law
that is the cause behind every name and form and action; if
you are an ignorant person performing ignorant actions for
purposes not known to you yourself, then the fruit that
accrues out of these actions will be perishable. It shall not
bring you eternal satisfaction. Whatever be the great
virtuous actions that you do in this world, they will be like
burnt ashes without any essence in them—mahat-punyar
karma karoti, taddhasyantatah ksiyata eva.

Atmanam eva lokam upasita: Now comes the positive
affection, after having given you the fearful side of it, that if
you do not know it, you would be punished by the law
thereof. What is that you are supposed to know? Atmanam
eva lokam upasita: The world that you behold with your eyes
is the Self of all beings. This is the knowledge that the
Upanishad tries to inculcate and propound. The world that
you see before you with your eyes is not the world as you
think it to be. It is the Atman manifest. It is the Supreme
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Being scintillating before you in all Its glory. It is the Master
Plan of Ishvara that is before you in the form of this variety. It
is the finger of God that is working through the minutest
actions of creation. If this point is not remembered, the
Selfhood of the world will also be missed, because Ishvara,
the Supreme Being, is the Self of all beings. So to recognise
God in things is to recognise the Self in things, which is
identical. And so, when you behold the world in front of you,
you are supposed to behold it as the Creator Himself would
behold it. So, the ultimate wisdom of man would be the
capacity to think as God Himself thinks. If that could be
possible, the miracle takes place— Atmanam eva lokam
upasita:

Na hasya karma ksiyate: Then, a miracle will follow from
every little action that you perform. Everything that you say,
everything that you do, will be a wonder by itself; and that
wonder would be worked instantaneously, merely because of
the presence of this knowledge in you. And what is this
knowledge? It is, as [ mentioned in the light of the Upaniaad,
the ability to participate in the Will of God, to be harmonious
with the thought of God; in short, to think like God. That is
the supreme wisdom which one has to acquire by gradual
training of thought in its various manoeuvres of activity in
this life. And if that wisdom which is to be acquired, comes,
every action becomes a fulfilment. It cannot produce a
retribution; it cannot produce a bondage, it cannot bind you
to rebirth, because no such action can produce a reaction.

Asmadd hy eva atmano yad yat kamayate tat tat srjate:
“Seek ye first the Kingdom of God and His righteousness, and
all these things shall be added unto you.” It is an equal, as it
were, of this passage that is mentioned here. Whatever you
wish will instantaneously manifest itself, provided this
knowledge is already there. Asmadd hy eva atmano yad yat
kamayate tat tat srjate: You need not beg from people, ‘give
me this’. Everything shall be given spontaneously, provided
you are centred in this knowledge. Just as God need not beg
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anything from anyone, one who has the possession of this
knowledge of God need not also beg, because knowledge is
power. They are identical. Supreme Knowledge is Supreme
Power. One who is endowed with this ultimate knowledge
has ultimate power also, and so whatever such a one wishes
materialises itself instantaneously, merely because of the
capacity of this knowledge. But if this knowledge is absent,
one becomes poverty-stricken, and this poverty cannot be
made good by any amount of accumulation of physical
particulars.

16. atho ayam va atma sarvesam bhotanam lokah. sa yaj juhoti
yad yajate, tena devanam lokah. atha yad anubrote, tena
rsinam; atha yat pitrbhyo niprnati yat prajam icchate, tena
pitrnam; atha yan manusyan vasayate, yad ebhyo’sanam
dadati, tena manusyanam; atha yat pasubhyas trnodakam
vindati, tena pasinam; yad asya grhesu $vapada vayamsy
apipilikabhya upajivanti, tena tesam lokah; yatha ha vai
svaya lokayaristim icchet, evam haivam vide (sarvada)
sarvani bhotany aristim icchanti. tad va etad viditam
mimamsitam.

Atho ayam va atma sarvesam bhotanam lokah: This Self is
the world of all beings. As a matter of fact, there is no world
at all except this One Supreme Being. This is the final Magna
Carta, you may call it, of the great Upanishad which is the
Brhadaranyaka. This Atman is all the world, and whatever
you expect from this world is an expression of the Atman. He
shall provide you with anything and everything, as a mother
would provide you with your needs. Much dearer to you is
the Atman than your own mother, and more capable is the
Atman than your mother is. More resourceful is the Atman
than anyone else that you can regard as dear and near. It is
all the world; all that you can conceive; all that you need;
everything that you are and wish to be is the Atman, and
nothing is outside It. Ayarh va atma sarvesam bhatanam lokah:
It is the world of not merely human beings, but of every
being. It is the reservoir of supply for everything, whether of

172



this world or of the other worlds, of all these, of the celestial,
or the physical, or the nether world; and it is the treasure
house of supply which is provided at once, instantaneously,
without the succession of the passage of time. What sort of
world is this which the Atman embodies? In what way are we
to recognise the presence of this Atman in all the worlds?
What is the method that we have to adopt in our practical
lives in order to be commensurate with the law of the
Atman? That is answered in the following passages.

It is not humanly possible to think the Atman as It is, in
Itself, and therefore it is equally difficult to work up this
miracle as the Upanishad mentions, of knowing the Self as all
this world. It is a great possibility but not an immediate
practicability, for reasons known to everyone, because the
identification of one’s consciousness with the Selfhood of
things is the greatest difficulty conceivable to the mind. It is
an inveterate habit of the mind to externalise and objectivate
things; and it is precisely this habit of the mind that is an
obstacle to the identification of the consciousness with the
Atman. So, the Upanishad tells you that you cannot jump off
to the skies like that at once, though that is your ideal. You
have to move towards this supreme ideal of identification of
your consciousness with the Selfhood of things, stage by
stage, and some of the stages are mentioned. These are
called, in ordinary religious parlance, the Pancha-Maha-
Yajiia, or the five great sacrifices which a householder,
especially in India, has to perform. The five great sacrifices,
called the Pancha-Maha-Yajfia, mean the way in which one
recognises one’s own self in the variety of creation that he
sees before him, by means of sympathy, consideration and
feeling for others. That is the first step that you have to take
before you take up the more difficult task of complete
identification with the Being of all things.

The sympathy that you psychologically exercise in
respect of others is the first step. The identity with others is
the next step; that is a more difficult thing. To feel for others
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is easier than to become others, though that is the ideal. So,
the Upanishad tells us, you try to feel for others first and
manifest this feeling in your actions before you totally
become, or aspire to become one with them.

Sa yaj juhoti yad yajate, tena devanam lokah: You become
one with the gods, the celestials. How is this possible? You
adore them, worship them, participate in their nature, by
prayer and recitation of holy hymns which produce in the
mind vibrations sympathetic with the nature of the gods that
you worship. So, all worship, all religious ceremony that is
generally performed in holy shrines, etc., all prayer, all study
of scripture, is an attempt on the part of the human nature to
become harmonious with the divine nature; harmonious
with the deity that you adore; and so, before the attempt is
made to become one with the deity, a feeling sympathetic
with the nature of the deity is cultivated within by worship,
by sacrifice, by offering in the holy fire, etc. This is called
Deva-Yajfia.

Atha yad anubrite, tena rsinam: You become harmonious
with the thought of the great teachers or Masters of yore, by
communicating their knowledge, by participating in what
they call these days Jfiana-Yajfia, or the imparting of the
wisdom of the ancient Rishis which they saw as a revelation
in their own meditation. The Masters themselves
participated in this Yajia by imparting this knowledge to
their disciples. So, you get in communion with the intentions
of these great Masters, by continuing this tradition of
imparting the great knowledge to disciples and fit recipients.
That is called Rishi-Yajiia, the second Yajia.

Atha yat pitrbhyo niprnati yat prajam icchate, tena pitrnam:
You have to become, in the same manner, a participant in the
will of the forefathers, the Pitrs, as they are called, the
ancestors who have gone before us, by a charity that you
have to perform in your own interest. This charitable act
takes various shapes. One of them is what they call Shraddha,
or the holy libations that people offer, annually or sometimes
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monthly; and giving in gift those things which were the
objects of satisfaction to those ancestors, that which they
liked, that which was their need, that which was to their
satisfaction. You know very well that you will be pleased
with me if I do what is pleasant to you. That is very clear. |
must do exactly what is pleasant to you; then you are pleased
with me. So, naturally the ancestors are pleased if you do that
which was pleasant to them, and shall be pleasant to them.
That would be called Pitr-Yajia.

Atha yam manusyan vasayate yad ebhyo’sanam dadati, tena
manusyanam: You have to participate in the welfare of human
beings before you try to become one with them, by giving
them their needs. That is called Manusya-Yajfia. For instance,
some examples are given; you give accommodation to people
who have no accommodation; you give food to people who
have no food to eat, and so on and so forth. You provide the
needs of people when they are actually in need of them. That
would be an act or a gesture on your part, exhibiting
sympathy with their nature, precedent to your identification
with their Being. This is called Manusya-Yajia.

Atha yat pasubhyas trnodakam vindati, tena pasonam: You
have also another duty, the sympathy that you have to feel
towards subhuman beings—animals, etc., because they are
also a part of creation. So, before you try to become one with
them, you have to feel a considerate, sympathetic attitude
towards them, by giving them their needs, such as grass to
the cow, water to the thirsty animals, and so on. These acts of
sympathy constitute Bhuta-Yajfia. You must have seen some
people giving food to animals, birds, etc., which is indicative
of this gesture of considerate feeling towards subhuman
beings, because the intention is to become one with them,
also, ultimately.

Yad asya grhesu $vapada vayamsy apipilikabhya upajivanti,
tena tesam lokah: The Upanishad goes further then. You have
a duty even towards the ants crawling in the house. Even the
worthless animals, as you call them, the insignificant ones,
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the cats and the dogs, and the crawling insects that are in
your house or about the house, the gnats and what not, which
have no significance at all in life, as far as you are
concerned—you allow them to live. Live and let live, is a
great law that has to operate. Just as you want to live, others
also have to live. You cannot extirpate the lives of others for
your living, nor can you interfere with the lives of others
because you want to be comfortable. So, non-interference
with the lives of others, including ants and such other
insignificant creatures which generally escape your notice,
apipitlikabhya—even down to the white ants and black ants,
whatever they are, even to their extent you have to go, and
not interfere with them, because they have their own world.
And you become a participant in their world.

If you participate in the worlds of these beings—celestial,
ancestor, rishi, animal, man, and what not—what happens?
You become a very hospitable guest in these worlds when
you depart from this world. You are received with honour
wherever you go. That means you may go to any world. Who
knows, you may go to the ant world; they will turn you out if
you have insulted them in this world. They will say, “You are
the fellow who crushed us, and now we will see to it.”

So, be cautious to recognise the fact that nothing is
insignificant in this world. Nobody is so poor as not to be
able to wreak vengeance upon you. Nobody is so weak as not
to be able to do some harm to you, one day or the other, if the
necessity arises. And, therefore, no one should have the heart
even to imagine that the world is segregated completely, and
one can go scot-free. No one can go scot-free. There is an
interconnecting Law which recognises even the worst of
things and the lowest of animals and other subhuman
creatures; and the fulfilment of that Law is the fulfilment of
God.

The worlds of different beings are different forms of a
single manifestation which is the form of Ishvara, and
therefore the ultimate aim, which is the wunion of
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consciousness with that Supreme Being, naturally implies a
gradual establishment of harmony between oneself and
these different levels of manifestation, called the worlds of
beings. Previously, we noted the necessity of five types of
adjustment that one has to make—with the celestials, the
ancestors, the human beings, the sages of yore and with the
subhuman creatures—all which is a preparation for the
higher adjustment that is required of us, namely,
approximation of our being with the Supreme.

The extent to which we are successful in this harmonious
adjustment of ourselves with the world outside will
determine the extent of our success in life. The Upanishad
would tell us that most of our troubles in life are due to
maladjustment with the worlds that do not belong to us. We
have a very constricted vision of value. For instance, we
cannot think of any value that is other than human. Neither
do we know what is above the human, nor do we know what
is below the human. But the comprehensiveness of God’s
manifestation is such that it is not partially favourable
merely to humans. Thus it is that the Upanishad makes out
the need for our adjustment with everything that is real, and
not merely favourable to human sentiment. If the adjustment
is effective and properly done in all its various degrees of
density, protection comes from every level of being. We are
protected by human beings, no doubt, if we are friendly with
humans. But what about the non-human principles in life
with which we are not friendly? They can create difficulties
which cannot be met by human forces.

Our problems are not human problems merely. They are
very deep, and connected to various factors not visible to the
human eye. Hence, it is futile on the part of a human being to
imagine that concern merely with the human level is enough
to avoid all problems of life. Life is not merely human. It is
something different and something more, and this aspect is
not visible to us, inasmuch as we are tied down to the human
way of thinking. We cannot think as a snake thinks, or a
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monkey thinks; feel as a tree would feel, or react as a celestial
being would react. All these are impossible for us, generally.
But merely because it seems to be impossible does not mean
that it does not exist. Even an atom can react, not merely a
human being. So, it is necessary to make an all-round
adjustment of personality; then only there is protection
coming to us from every side. The Upanishad tells us that we
shall be taken care of even by the smallest of creatures, as
they take care of themselves. As one loves one’s own self
more than anything else, so would the affection be extended
to you by that with which you are friendly, in a manner
which is acceptable to the Selfhood of Reality.

Yatha ha vai svaya lokayaristim icchet, evam haivam vide
(sarvada) sarvani bhotany aristim icchanti: Every creature will
bless you and wish you goodwill, prosperity and protection.
Vibrations of protection, security and fulfilment proceed
from every quarter in the direction of that person who
extends a similar attitude towards the atmosphere that is
around him, and this atmosphere is what we call the world of
beings. The world of beings, it has to be mentioned again, is
every level of being, right from the material, what we call the
inanimate, up to the topmost immaculate Consciousness. No
level can be regarded as bereft of the Reality of God.
Therefore, it is incumbent on the part of anyone who wishes
for true success in life, to be in harmony with everything and
all things, without projecting forth the excessive egoism that
human beings alone are the total reality. Even those who are
not human will extend to you a helping hand and provide you
with all security and protection, and love you and behave
with you with that very same affection that is generally
extended to the Self of a person, if you are in harmony with
them. Even an ant loves its own self immensely. What love
you have towards yourself, even the smallest of creatures has
towards itself. That feeling which it has towards itself will be
communicated to you, so that you become a friend of all
beings—sarvabhita-hite-ratah. Then it is that security comes
from all sides, otherwise, whatever be the security human
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beings can provide, Nature can be in a state of wrath and
human beings can do nothing before it. Tad va etad viditam
mimamsitam: Hereto we have described what should be done
by a person who is after his own welfare in the true sense of
the term.

17. atmaivedam agra asit, eka eva; so’kamayata, jaya me syat
atha prajayeya; atha vittam me syad, atha karma kurviyeti.
etavan vai kamah: neccham$ ca na ato bhiyo vindet.
tasmad apy etarhy ekaki kamayate, jaya me syat, atha
prajayeya, atha vittamm me syad atha karma kurviyeti. sa
yavad apy etesam ekaikam na prapnoti, a-krtsna eva tavan
manyate. tasyo krtsnata: mana evasya atma, vag jaya,
pranah praja, caksur manusam vittam, caksusa hi tad
vindate, Srotram daivam, Srotrena hi tac chrnot, atmaivasya
karma, atmana hi karma karoti. sa esa pankto yajiah,
panktah pasuh, panktah purusah, panktam idam sarvam yad
idam kim ca. tad idarm sarvam apnoti, ya evam veda.

Atmaivedam agra asit, eka eva; so’kimayata, jaya me syat
atha prajayeya; atha vittam me syad, atha karma kurviyeti.
etavan vai kamah: necchams$ ca na ato bhiyo vindet. tasmad
apy etarhy ekaki kamayate, jaya me syat, atha prajayeya, atha
vittarh me syad atha karma kurviyeti: Now the Upanishad turns
its attention upon another factor which is equally important
in spiritual life, and every kind of life—the attitude that we
should have towards desires—because the wish or longing
which characterises a mind is important enough, in any form
or any of its intensities, to have a say in the matter of one’s
progress on the path to perfection. We have very little
understanding of what desire is, and it is not possible to
understand it because it is a part of our nature. Just as we
cannot understand our own selves, anything that is
inseparable from our selves cannot be understood properly.
The attitude which one should have towards a desire is the
same, for all practical purposes, which a physician may have
in respect of a patient. How does a physician treat a patient?
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That would be the attitude which a healthy person would
have towards desires. The desires are multifarious. They are
projections of the mind in the direction of various types of
satisfaction; and these impulses in the mind arise on account
of the urge of the Cosmic Being Himself, as the Upanishad
makes out, towards diversification in various ways. That
desire is a desire to exhaust itself, ultimately, for fulfilment of
the purpose of a return to its source. It has a spiritual
connotation, ultimately. It is an urge that is projected forth,
by the Supreme Cause, until it reaches the lowest form of it,
in the greatest variety of manifestation and multiplicity, till
the point is reached where it turns back to the source which
is the process of ascent of the individual to the Absolute.

Here, the Upanishad tells us that desires are many. They
are broadly classified as three primary urges—the desire for
progeny, the desire for wealth and the desire for renown.
These are the major desires of the human being. So, it is
stated here in the Upanishad, that the one wish, as it were, is
to fulfil itself in three forms. To multiply itself in the form in
which it is at a particular time, that is called the desire for
progeny. It is present in every level of creation, in every
species, and in all the planes of existence, right from the
celestial down to the lowermost. It functions in various ways,
but its structure or pattern is the same. It is a desire, a wish,
an urge, to perpetuate existence which is eternal and
indestructible. And the desire, which is called the desire for
wealth here, is actually not a desire for money or physical
amenities, but every comfort which is required for the
maintenance of the physical body. That is called desire for
wealth. These desires are purely psychological in their
nature; they have very little connection with the actual
existence of physical counterparts, though these
counterparts (which are the physical objects) act as agents in
the satisfaction of these impulses. The desire for wealth is
actually desire for material comfort. It is not desire for mere
luxury, but it is a need that is felt for the maintenance of the
body itself. We should not mistake need for luxury, and vice
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versa. The body is not asking for luxury. It asks for certain
primary needs. These needs are what are called the
securities it asks for in the form of material comfort. That is
summed up in the term ‘wealth’. The maintenance of the
body into which one is born, in a particular species, is the
aim or objective of this impulse of the mind to have physical
or material comfort—Artha—as they call it in Sanskrit
language. The maintenance of this form, in a particular
species, for a protracted period of time, requires a further
activity and adjustment of itself, which is the desire for
progeny. But it is not merely the body that is required to be
attended to. There is something else in us in addition to the
body. We do not ask merely for physical comfort. We also ask
for psychological comfort. It is not enough if a person is
physically well-maintained while being psychologically ill-
treated. You know it very well. So, there is a need also for a
psychological security, in addition to physical security. That
necessity felt by the human mind, in the form of the ego, to
maintain itself in its own secure form, is what is called the
desire for renown. So, these are the primary desires, and no
one can have more than these three desires, says the
Upanishad. Even if you wish, you cannot have more than
these three. Everything is comprehended within these three
only. So, one wishes to have these fulfilments for the purpose
mentioned, and they have to be properly dealt with, with the
intention of sublimation for the higher cause in a very
intelligent manner.

Sa yavad apy etesam ekaikam na prapnoti, a-krtsna eva
tavan manyate: Even if one of these wishes is not fulfilled, one
regards oneself as incomplete and unhappy. All these three
press themselves forward for fulfilment in equal measure
and intensity. And even if one of them is neglected, that
would make you miserable. So, one regards oneself as
incomplete, inadequate and unhappy if even one of them has
not been properly attended to—a-krtsna eva tavan manyate.
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Tasyo krtsnata: mana evasya atma, vag jaya, pranah praja,
caksur manusam vittam, caksusa hi tad vindate, $rotram
daivam, etc: Now, the Upanishad tells us that by a method of
contemplation, these impulses can be converted into a sort of
spiritual energy, that is, the bringing of the objects of these
desires into a relationship with the impulses connected with
them, in such a manner that they are perpetually with the
subject impulse. It is the feeling that the object is
disconnected from the impulse which causes the feeling of
dissatisfaction and incompleteness in oneself. So, the
contemplation that is prescribed here for the purpose of
removing this feeling of incompleteness is that the mind
should be regarded as the source of all impulses. And
knowledge, which is symbolised here in this Mantra by the
word ‘speech’, is imagined as the ‘consort’ of the mind which
is equivalent to consciousness, and the Prana or the impulse
for action is considered to be the progeny. A proper
harmonious adjustment between these three inner faculties,
the mind and the speech and the Prana, symbolised by
knowledge and action rooted in one’s own consciousness,
may be regarded as a remedy for the uncontrollable onrush
of desires. The eyes and the ears are mentioned here as
instruments of visible and invisible forms of wealth, which
means to say that name and form constitute everything that
one actually asks for, and needs. The ear and the eye stand
for name and form; sound and colour. It is these two things
that actually draw our attention in various fields of life—the
form that we perceive and the name that we attach to this
form. So, these two aspects of life, namely, name and form,
are also symbolically attached to the ear and the eye, in
addition to the faculties of mind, speech and Prana, so that
these five aspects of the human being, five faculties, you may
say, represent the avenues of every kind of action; the
processes of the manifestation of every kind of desire. If they
can be integrated in such a way that they do not war among
themselves as if they are independent and have independent
objects of their own; if this integration could be effected in
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contemplation, then all things come in an instantaneous
manner instead of successively.

Srotrena hi tac chrnot, atmaivasya karma, atmana hi karma
karoti. sa esa pankto yajfiah, panktah pasuh, panktah purusah,
panktam idarm sarvam yad idam kim ca. tad idam sarvam apnoti,
ya evam veda: One who knows the rootedness of diversity in
Singleness of Being, in all its fivefold manifestations—mind,
speech, Prana, eye and ear—such a person, who has the
capacity to integrate consciousness in all these ways,
acquires the fruits of these fivefold actions at one stroke. It is
a difficult meditation because it is hard to instruct the mind
that even its desires, normally regarded as secular, cannot be
fulfilled if the spiritual element is absent. Even the secular
desires cannot be fulfilled if the spiritual principle is absent.
This, the mind cannot understand. All desires, whatever may
be, become capable of fulfilment only if there is the activity of
the principle of unity with the self behind them. How can the
subject, which is the desiring element, come in contact with
the object that is ‘outside’, unless there is a principle of unity
between the 