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Chapter I
INTRODUCTION

All living beings are founded on certain basic
laws such as for example, utilize the extra-corporeal
nutrients for growth and multiplication; eliminate
the toxic by-products accumulating in the body as
a result of metabolism and lastly the eventual death
when the systems fail to function normally. All these
functions, as to the Hindu religious beliefs, are
carried out by 5 pranas (Pancha praanaa) or vital
forces: such as vyana and samana are concerned
with the utilization of the extra-corporeal nutrients;
while apana is concerned with elimination of waste;
prana and udana are involved in the sustenance of
life by normal functioning of the systems. It should
be understood that vyana, apana etc are just names
given to the life functions detailed above rather than
any individual entities. This being the mid-rib
philosophy of life and the living, yet so much
variations in the ‘living world’. Charles Darwin
(1809-1882) propounded the theory of organic
evolution to elucidate the physical and functional
variations seen in the ‘living world’.   He theorized
the incorporation or organisational complexities
evolving from a “lowly” organized being culminating
in the “highly” organized and evolved human
species. Darwin theorized that organisms tend to
produce offsprings with certain variations (these
variations were later attributed to genetical
mutations) which; if proved advantageous in a
certain environment than those of the parental
designs, would be selected leading to the origin of
a new species and thus organisms evolve. What is
less spoken and theorized is the psychical evolution
that was taking place in the living organisms side-
by-side with the organic (gross or physical)  one,
because every living being is a compounded
structure of physical and psychical components.
The psychical or spiritual evolution mainly concerns
the evolution of the inner equipment called the
antahkaranam which has three functional
attributes:-  buddhi (intellect), manas (mind) and
ahamkaram/ ahamboddham (ego). The usage of

the term ago is not to be confused with the similar
terminology used in western psychology. Though
with varied rates of expression all living beings
possess this antahkaranam which constitutes the
basis of conscious behaviour (built-in instinctive
behaviour) necessary for survival. The idea of
evolution of the antahkaranam would be elaborated
in the subsequent pages. Suffice to mention here
that the antahkaranam was formed with all the three
functional components, but the full-scale
blossoming of each component is need-based and
depend on the evolution of the gross or bhautikam.
Just like and embryo is formed from single cell
which eventually blooms into a full-fledged
organism. Antahkarnam is thus a life attribute and
string together all the living beings. Since this lies
outside the region of physical law, it may be named
as psyche of the living beings. This psyche is the
sum total of the three attributes of antahkarnam
mentioned above viz., buddhi, manas and
ahamkarm/ahambodham. Though all pervading this
psyche shows variations in expression depending
on the level of gross organisational complexities.
Thus the conscious expression of human psyche
should be expected to be different from that of an
Amoeba. As would be evident to an observer,
variations also exists in the intra-human levels
because all human beings do not exhibit the same
degree of psychical development. In Brahmanda
Puranam it is stated that Brahman abides in all that
is created. In the immobile it abides without
expression (viparya = loss of consciousness); as
physical power (sakti) in the lower creatures and
as intellect and accomplishment (buddhi and siddhi)
in the higher forms including human beings. These
variations are to be understood as the function of
the evolutionary status of not only the gross physical
complement but also the evolution of the subtle
antahkaranam. The sensory faculties of human
beings have evolved to a much higher plane than
those of plants or animals and so it is capable of
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registering an advanced conscious behaviour. In
other words, in advanced cases like humans the
reactions become more expressive.

The higher development of sensory faculties
has conferred on human beings the capacity to
analyse his position in the conscious realm of the
universe. Thus man becomes ‘man the wise’ – in
biological parlance Homo sapiens.  Sapiens means
wise and Homo is the genus. One out-come of this
development of the capacity for analysis is the
emergence of the religious concept. So far known
there is no positive indication or religious concept.
So far known there is no positive indication of
religious concept among the infra-humans. It is
possible to visualize the sequence of events that
must have take place in the development of religious
concept in human mind, during the past 4-5 million
years of human appearance on earth and its
progressional development or evolution.
Anthropologically the hominids, after they broke
off from the main animal stock, are said to have
passed through several stages like hunter-gatherer,
agriculturists with settled villages, etc., before the
emergence of the present-day urban dweller. The
emergence of religious concept can be traced back
to the “fear for the unknown” and a feeling of
insecurity due to this fear in the early in hominids.
The unknown were the natural phenomena like fire,
rain, wind, death, etc. The flood as well as the
thunder and lightning that the rain brought, the
raging forest fires, the cyclonic nature of the wind,
etc must have been awe-inspiring events to the early
hominids who did not understand these natural
phenomena nor could they find an easy solution to
escape their fury.  Fear is an emotion of the life
consciousness and is a built-in mechanism to escape
injury and ensure survival. It is exhibited in a
primitive stage in ‘lower’ organisms which have
no ‘brain’ or an elaborate nervous system, yet show
avoidance reaction. That is these organisms avoid
unfavourable environment. This avoidance reaction,
just as fear, is a safeguard for sustaining life. It is a
built-in reaction of life consciousness. Obviously
the early hominids would have assumed that the
‘unknown’ were the handiwork of some
supernatural powers. It is but a natural instinct to
try to please and humor an adversary stronger than
oneself to escape injury, so the early hominids
would have thought that propitiating these super-
natural forces would be a remedy to escape their
fury. Even to this date many individuals are

frightened of death even though in Hindu sastrass it
is mentioned that death or the “state of being” is an
illusion and that death is not the end. This concept
must have been introduced mainly to aaleviate the
fear for death. This fear must have been the
beginning of a primitive religion. The concept of
elemental gods (such as fire-god; rain-god, wind-
god, death-god, etc.) thus took shape in the minds
of the early hominids. This philosophy of
propitiating a force more powerful than oneself also
must have been the beginning of bhakti cult. Even
though some scholars hold the view that bhakti
cult is post-dated to the Vedic period and probably
contemporary to the development of Puranas or
Pauranic concepts, yet the usage of the word
Upasana used in Upanishads may be taken as
pointers that Bhakti was advocated in the
Upanishadic period itself (Vedic period between
2500 to 600 BC) and earlier to the epic period which
is said to fall between 500-600 BC to 200 AD.
Though literally the word Upasana means ‘sit next
to or in close quarters’, it also means service,
worship, attendance, etc. In other words the words
Upasana and Bakthi have the same connotation. But
then as human mind “matured” into an analytical
one, the possibility of the presence of a force that
could control the elemental gods took roots. The
story of an all pervading Brahman probably starts
here – a transformation from the polytheistic
concept to a monotheistic one. In Rig Veda it is
mentioned that “ekam sat, viprah bahudha
vadanti”. Accordingly the concept of a single force
controlling the physical forces must have taken
shape even in the early Vedic period. Kenopanishad
which belongs to the first or the early upanishadic
period (see note 1) and forms a part of Sama Veda
gives a clue to this transformation. In the first part
of Kenopanishad, stanzas 4 to 7 indicate the
supremacy of Brahman over the gods worshiped
by the people till then (nedam yadid mupasathe =
the supreme is not that, that are being currently
worshipped). In the 3rd part, a story is given which
states that when the gods Agni, Vayu and others
were conceited after a victory over the demons,
Brahman appeared before them in the form of
Yaksha and challenged them. After these gods were
defeated by the Yaksha, the Yaksha first disappears
and reappears in front of Indra (the chief of
elemental gods) in the form of a charming woman-
Uma-and declares that the Yaksha was none other
than the Brahman and that it was because of this
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force that the elemental gods had an edge over the
demons. Put these two together and then it
becomes evident that Kenopanishad unambiguously
declares the supremacy of Brahman over the
elemental gods. This transgression of focal p oin t
from  the el emental gods to an all powerful god
concept can be attributed to the transformations
that were taking place in the brain and so the mind/
antahkaranam. This psychogony (development of
the mind) or the vaikarika aspects of the living
beings have not come from anywhere outside, but
something which have accompanied the
development of the structural complexities of the
sensory equipments. It may be presumed here that
while a group which believed in propitiating the
elemental gods continued their exercises, a
protestant group proclaimed that Brahman is the
only truth and that it is without qualities- a nirguna
Brahman. These were the monists. Some must
have realized that the concept of a nirguna Brahman
would broadcast an atheistic outlook to the whole
approach of religion and that upasana on nirguna
Brahman become difficult for most, it became
necessary to bring in a synthesis between these
two concepts. The end result of  this synthesis
was the founding of a saguna Brahman. This new
development helped to strengthen the bhakti cult
also. Such saguna Brahman was assigned potencies
which were protective to the propitiator. Each of
these potencies was then assigned to an individual
god. Thus the all pervading aspect of Brahman
became Vishnu; that aspect which is associated with
knowledge became Saraswathi; which is auspieces
is Sankara; that which resolves obstructions
became Ganapathi; that which controls the wheel
of time became Subbrahmanya; that which
annihilates enemies became Durga; that which gives
safty and protection became Bhadrakaali and so
on. All these are ASSUMED qualities of the saguna
Brahman. This facilitated the bhakta’s choice of
deity according to his/her requirement and
temperament for upasana. It must be borne in mind
that multi-god worship already existed and it was
easy to push this concept into the frame-work of
religion. Then this whole concept was capped by
the declaration that which ever god one propitiates,
it would eventually reach the all pervading Brahman,
just as all the rivers irrespective of their origin flow
into the sea (aakasaath pathitham thoyam saagaram
prathi gachhati) This new synthesis was
undoubtedly a conciliatory move between the monist

and multi-god concepts. What should be
remembered with special emphasis is that all these
were the activities of human MIND.

Thus man endowed with an analytical and
intuitive mind has reached unexplainable heights in
philosophical exercises. The fact that this analytical
mind is closely linked to the evolution of sensory
faculties and this subtlety is so intimatle connected
to the physical evolution. Human being is the only
living group that has realized that his dharma is to
attain liberation (moksha) from the death-birth
cycle. The dharma of the infra-human creatures is
survival and reproduction which they do through
their karma or work-force. For example the dharma
of a mosquito is to suck blood an lay eggs which it
does through its karma of locating a victim and
feed on it. They are equipped with just the necessary
infrastructure to fulfill their dharma.

Hindu philosophical literature offer any array
of important ideas relating to life and the living and
so becomes fascinating for biologists primarily
because these philosophical concepts revolve
around life. So elucidating the wisdom underlying
the antecedent philosophical concepts from a
biological point of view would be rewarding. Just
to cite two examples: concept of origin of life given
in Purusha Sooktam (given in all the Vedas) involves
water and the essence of the elements of earth
(prithhiya rasaachh) as the basic substance from
which the first psychophysical (it is called
psychophysical because as would be shown later
the psyche and the physical aspects of the living
are co-evolutes) entity (qualified as the Virat
Purusha or  Hiranyagarbha in Hindu scriptures)
emerged out. From this virat other entities evolved.
Huxley’s bathybius hypothesis on origin of life also
highlights the importance of water and the essence
of earth. He suggests that life originated in some
form of  a colloid or gelly-like (coacervate) entity
in a priming broth. This broth is nothing but a soup
of carbonated molecules inhabiting the earth. Silica-
another earthy substance - could have acted as a
‘work bench’ to bring together and concentrate the
primitive molecules from which the first ‘living’
entity emerged. Of the earth substances,
hydrocarbons- a substance widely present in the
universe could have formed the basis of the
emerging life molecules. It should be stated further
that there are certain references to show that earth
was fashioned out of the fat or marrow of two
asuras – Madhu and Kaitabha, killed by Vishnu –
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Because of this earth is called ‘medini’- medhas
meaning fat or narrow or one of the 7 dhatus of
the body). Ignoring the literal meaning or this myth
and if the underlying principle is considered, in
chemical language it can be interpreted to say that
planet earth becomes the yielder of organic material
which formed the basis of life. The only
discordance with the modern scientific concepts
is that, in scriptural literature human beings are
shown to have evolved directly from the Virat rather
than going through  the step-by step evolutionary
sequence detailed in scientific literature.

The major hurdle that one could face in such
an attempt is the enormity of literature mostly made
up of interpretations. Hindu philosophical treatises
are written in mystic language and so interpretations
are required for the common mind to grasp.
Commentaries written on the original texts are
nothing but the interpretations given by the
commentators. Because the original author and the
interpreter do not come face to face to clarify points,
intuition of the commentator forms and important
element in interpreting the texts. It could also be a
fact that since the original author and the interpreter
do not meet to clarify points, it is possible that the
original ideas with which the texts were written
might have been drowned in interpretations. In other
words intuition, a faculty of human mind has played
a pivotal role in not only arriving at the philosophical
conjectures but also in interpreting the conceptual
texts. So the importance of human MIND becomes
accentuated in all these exercises. It should be
mentioned here that the development of concepts
relating to religious or moral merits (punyam) and
demerits (paapam) were formulated when societies
were formed for societal security. These again
reflect human mental activities. Double standards
are still maintained regarding these concepts. For
example: killing another human under ordinary
circumstances is considered paapam. But when the
same act is done to protect the integrity of one’s
country border, it becomes a rightous act. Once
upon a time duel (which at times end in killing one
o the participants) for settling disputes was a

common affair. Similarly killing animals to fill ones
belly was not considered a paapam. Examples are
there in Ramayana and other epics. In all these the
performer’s MIND was not disturbed because of
its conditioning by the law makers. People are “brain
washed” to believe that certain acts result in paapam
whereas others result in punyam. It may be added
here that mythological figure like Chitragupta (the
assistant of the  death god Yama) does not exist in
person to record once good deeds/sins and accord
reward/punishment after death. This Chitragupta
concept is nothing other than once own MIND
which follows the person everywhere and records
the activities. If the activity “pricks” the conscious
mind, then punishment follows. As Swami
Paramananda says “It is our own actions and their
impressions on our mind that reward and punish.
There is no recording deity to watch our actions
and either rewards us or punish us”. Man is the
product of his own thoughts. Everything that
happens in the physical has its counterpart in the
spiritual (Sree Budha). However, it should be
emphasized here that the concepts of paapam and
punyam are good on  two counts: one these make
a distinction between human and animal lives;
secondly at least in some cases these have helped
to deter antisocial/antipersonnel activities.

With this background information the various
philosophical tenets could be examined. All through
the essays that follow, the importance of
antahkaranam (the inner equipment consisting of
mind+intellect+ahamkaram/ahambodham) a subtle
partner and co-evolute of the physical gross matter
that have emerged from Prakriti, the fundamental
substratum, would be stressed.

* Pundits have assigned three stages for
the development of upanishadic concepts:
Brahdaranyaka, Chandogya, Isa; Kena, Mandukya,
Aiteriya, Tattiriya etc belong to the early period or
the first stage; whereas Manduka and Katha belong
to the mid period or the 2nd stage; and Prasna and
Svetasvarare belong to the later period or the 3rd

stage.
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Chapter II

SAAMKHYA RE-VISITED

One of the most remarkable and thought
provoking hypothesis on physical and metaphysical
aspects of the psycho-physical (so called  because
a living being is a combination of the subtle psyche
and the gross physical principles) living entity comes
from Saamkhya tattva put forward by the Hindu
philosophers.  Its importance is noticeable when
Lord Krishna in His last message instructed
Uddhava, His beloved devotee and follower,
Saamkhya albiet with modifications.  In Narada -
Sri Rama dialogue also certain principles of this
tattva are mentioned.  These include formation of
Mahat tattva (a key element in Saamkhya scheme)
and antahkaranam (mentioned here as Sutra)
consisting of buddhi, intellect and ahamkaram.

Why should Saamkhya be revisited?
Saamkhya sutras are thought to be composed during
the 6th or 7th century B.C.  That means it was written
about 2500 to 3000 years before the modern
scientific concepts on the principles of life and the
universe emerged in consolidated form.  Eventhough
Larson feels that classical saamkhya is not primarily
a cosmology, a theory of physics or any kind of
natural science except perhaps on a very primitive
level, analysis of the tattvas would reveal Larsen’s
statement has missed the mark.  So here an attempt
is made to take a re-look into Saamkhya in the light
of modern scientific concepts.  While reading
through this essay, two aspects should be borne in
mind.  First, Saamkhya was written at a time when
human species was thought to be a direct creation
rather than an end result of evolution as the present-
day evolutionists suggest.  Secondly, deductions
on Saamkhya tattva were made by the rishis without
the help of the present-day complex equipments
and suitably fitted laboratories.  The whole nature
was their laboratory and their intuitive brains their
equipments.

What is this Saamkhya philosophy?  Kapila
muni (thought to be an incarnation of Lord Vishnu)
is said to have composed the original Saamkhya
sutras during the 6th or 7th century B.C.  It appears
that much of the original sutras are lost.  The karika
on Saamkhya written by Iswarakrishna some time
in the 3rd century A.D.  is the oldest available work
on Saamkhya.  The term Saamkhya can have two
meanings:  It could be derived from samkhya

meaning number.  It could also mean exact
knowledge because the verbal root ‘khya’ means
to know and the prefix ‘sam’ means exact.  Even
the Saamkhya tattva has several schemes presented
by different schools of thought.  A very general
concept of the philosophy based primarily on
Iswarakrishna’s karika and which was translated
into English by several authors would be out-lined
here without going deep into the various
modifications in the main text.

According to the existing descriptions, the
basis of Saamkhya is the metaphysical Purusha (the
spirit of pure consciousness) and the physical
Prakrti (the unconscious or insentient matter or
moolaprakrti), both being beginningless, unborn,
eternal, co-present and equally fundamental.
Though denoted as insentient, primarily Prakrti
possess three gunas or cosmic forces – Sattva;
Rajas and Tamas – forming the basis for evolution
of the gross and subtle principles of the phenomenal
world.  In the process of evolution the sentient
Purusha is thought to entice the insentient Prakrti
to evolve not only the gross physical elements but
also the subtle principles involved in the phenomenal
world.   Originally Prakrti is assumed to be in a
samyavasta or equilibrium with regard to the three
gunas.  Purusha’s influence on Prakrti causes
disturbance in the equilibrium state of Prakrti, the
end result being its transformation into vikrti.  In
other words, the dormant or placid mode of Prakrti
is transformed into a creative mode.  Expressed in
other words, Prakrti may be said to transform from
a ‘ground’ state into an ‘excited’ state where
homogeneity (avyakta) turns into heterogeneity
(vyakta).  Saamkhya conceives of many Purushas
(jeevaatmans) and so pluralistic unlike the advaita
philosophy which has only one Purusha (Brahman)
and all the others in the phenomenal world are
midhya or illusion.  In some works of Saamkhya,
this Purusha is qualified as all-pervasive.  This
pervasiveness should be understood as the spread
of the embodied Purusha in the respective bodies.
If the other concept of all-pervasiveness is
accepted, this could lead to the advaitic concept of
Brahman which the original Saamkhya does not
accept.  It may be pointed out that maya of advaitin
corresponds to the Prakrti of Saamkhyan.
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Derivation of Saamkhya from samkhya or
number is justified when it is mentioned that the
physical and the metaphysical principles relating to
the phenomenal universe (including the living beings)
are founded on 25 principles.  In this scheme, except
Purusha (the first principle) and the co-existent
moolaprakrti (the second principle) the rest (23)
are all evolutes of Prakrti.

It was already mentioned earlier that under
Purusha’s influence the equilibrium of praakrtic
gunas is disturbed resulting in the emergence of
the different phenomenal principles by evolution.
The first evolute resulting from this transformation
of prakrti into vikrti is the Mahat tattvam (the third
principle). From this evolves ahamkaram or
ashamboddham.  Aham means “I” or “Self” and
boddham refers to consciousness.  This is the
conscious feeling of “I and Mine.”  Van Buitenen
qualified this as the first creative cry “I”.   There
are three forms of ahamkaram: vaikrita, taijasa and
bhutaadi.   Vaikritam as the name indicates is the
psychical aspect of the emergent life and bhutaadi
is the stock of mahabhutaas which constitute the
physical component of the emergent life.  Taijasa
is the fiery element and could be considered as the
fundamental energy provider in interlinking the
psychical and the physical aspects of the emergent
life. This is clearly indicated both in Saamkhya
karika and Ahirbudhanya samhita of Pancharaathra
where it is mentioned that vaikrita and bhutaadi
ahamkarams assisted by taijasa produce the 11
indriyas (6 jnanendriyas – mind or manas, srotra
or sense of hearing, tvak or sense of touch,

chakshus or sense of vision, rasana or sense of
taste, ghrana or sense of smell; and 5 karmendriyas
– vak or organs related to speech, paani or hands,
pada or feet, paayu or anus and upastha or organs
of generation or reproductive organs) and 10
tanmaaras (subtle forms of matter like sabda, sparsa,
rupa, rasa and gandha and the 5 gross mahabhudas
– akasa or ether, vaayu or air, tejas or fire, aapah or
water and prithivi or earth) (see note 2).  Thus 4 +
11  + 10 = 25.  Of these the subtle evolutes of
Prakrti – the intellect (buiddhi), ego (ahamkaram)
and mind (manas) constitute the antahkaranam.
This clearly shows that Prakrti is not that insentient
because it is capable of delivering psychical
principles also in addition to the gross matter.  To a
question as to how three functions can be rolled
into one antahkaranam (the inner equipment) it is
usually detailed that antahkaranam becomes mind
when engaged in reflection; intellect when forming
resolutions and ego when permiated with self love
(Swami Tattwananda).  The basic requirements of
a living entity – that is the physical (gross body)
and the psychical (the conscious feeling essential
for sustenance of life) aspects of the psychophysical
entity become coevolutes.  A general schematic flow
diagram of what was described above is given
below:

How can Saamkhya be compromised with the
concepts of modern science.  To understand this a
brief outline of the scientific concepts on origin of
living beings would be helpful.  Modern science
presumes that the first living entity has emerged
out of the precursor substances – organic molecules
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or carbon bearing molecules – present on the earth
or transported to the earth surface through the
agency of meteors.  Whatever this be, the first living
entity emerged out of precursor substances present
in the universe, either on the surface of the earth or
elsewhere.  It is presumed that one of the most
important events in the pre-biotic stage must have
been the ‘getting together’ of these precursor
substances.  Capacity for SELF ASSEMBLY of the
nucleic acids (the basic genetic materials) must have
played an important role in this ‘getting together.’
Such a molecular species must have adequate
stability to prevent destruction or decomposition
of the newly formed pre-biotic systems.  The
required stability must have been ensured by complex
formation of the simple biochemical substances into
what may be called coacervated systems.
Coacervation is  a special case of phase separation

To sum up the scientific concepts on origin of life,
it can be presented in three stages:
STAGE I:  Formation of simple organic molecules
from their precursors like formaldehyde, methane,
hydrogen etc.
STAGE II:  Rise in complexity of the molecules
and molecular systems.  This involves
polymerisation and evolution of self replicating
molecular species.  It is suggested that it was RNA
which functioned as the self replicating molecules
which must have carried the primitive genetic code
of some sort.  During this stage RNA molecules
also must have functioned like polymerase enzyme
because certain informations indicate self catalyzing
properties for RNA.  This stage accordingly may
be qualified as ‘RNA world.’

in a multicomponent system.  Phase separation can
be understood by visualizing oil droplets in a water
medium.  In biological terms this means  a
macromolecular segregation from the surrounding
medium.  The confirmed stability of the pre-biotic
system may be attributed to the interaction between
the components of the coacervated system.  Such
stable coacervated systems of molecular species
have been successfully produced in the laboratory.
It is presumed that such stable coacervated system
then turned into the dynamic yet simple living
system. The dynamism referred here related to life
associated activities like the intake of substances
from the environment to initiate synthetic activities
for formation of newer biomolecules related to
growth and multiplication, rejection of toxic
materials - byproducts of metabolism, etc.

STAGE III: Simplest conceivable organisms.
Advent of cell membrane introducing individulization
and so made this stage a decisive one in organic
and psychic evolution.  It is suggested that some
time between the 2nd and 3rd stages that the nucleic
acid-protein cooperation developed (RNP world).
It is only after this that DNA takes over as the major
molecules in the genetic history.  So together the
primordial cell becomes more complex like the
present-day living system.

A Russian scientist by name Vasilyeva found
that in the laboratory it is possible to initiate synthetic
activities in coacervated systems resulting in growth
when adequate and appropriate precursor
substances are given.  But then surprisingly enough
at certain point there was a sudden inhibition of

Flow diagram dipicting molecular events in organismic evolution (Adopted from Watson et al.)

Prebiotic synthesis: Synthesis of essential building blocks from precursors
like formaldehyde, methane, hydrogen, etc. resulting in
formation of amino acids, nucleic acids etc.

�
Condensation of the building blocks

�
RiboNucleic Acid (RNA) world First RNA replicase (self replicating RNA)

�
RNA genome

Ribo Nucleic Protein (RNP) world RNA -protein functional partnership

Deoxy Ribo Nucleic acid (DNA) world RNA genome copied into DNA

Advent
of

Membrane
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synthetic activities.  This growth inhibition resulted
even when there was sufficient precursor
substances in the ambiant medium.  In other words
the growing coacervated pre-biotic system ‘died’.
When life originated on earth if this was the
condition we would not have been here today!  But
the fact is – we are here today.  That is because the
emergent life not only sustained itself but evolved
into organisationally more efficient beings.  So the
conclusion that was drawn by the Russian scientist
was that there must have been “Something more”
than the more elemental materials which go to form
the physical body.  This “something more” was
named by Vasilyeva as the “capacity for self
preservation.”  In such growing stable pre-biotic
systems the presence of self replicating molecules
like RNA and DNA would have formed the ground
work for carrying the “life messages” of the living
species and ensured continuity of the “life
phenomenon.”  In the present computer age
scientists have a tendency to consider the living
cell as a super computer – an information
processing and replicating system of extraordinary
fidelity.  “DNA is the data base, and a complex
encrypted algorithm coverts its instructions into
molecular products” (vide Paul Davies).  It may be
added here that the “capacity for self preservation
could be an encoded principle of nucleic acids !!
(?) Coming together of these self replicating and
other life-related biomolecules was capped by the
formation of a mebrane to hold the different
molecules together.   Formation of such a membrane
(may be called as cell wall) enclosing the
biomolecules into a “single cohesive unit” among
many other loosely scattered molecules in the
medium, must have been the first indication of
indivdiualization.  Coacervation is suggested to have
had a decisive role to play in the formation of a
protoplasmic membrane in biological systems.  A
semipermeable cell wall which permits movements
of only certain substances into and out of the cell
insured very close interaction of the ‘cell’  with the
external environment.  At the same time this
membrane ensured the cohesiveness of the cell body
preventing it from diffusing its contents into the
surrounding environment.  The capacity to take up
substances from the ambient environment,
incorporate them into the body for utilisation as
nutrients for growth and multiplication and expulsion
of waste materials make the living organisms distinct
from the surrounding non-living environment.  It

is theorised that several such cells got together to
form organs and organ-systems as evolution
progressed.  This ensured division of labour and
functional compartmentalisation which increases
the efficiency of the system.  Thus from a single
‘unit cell’ a multicellular organism emerged with
the cell retaining its “single functional unit” status.
Individualisation must have also injected a sense of
“I-ness” or “mine-ness” the end result of which
would be a competition for survival especially in
an environment limited with food and space.  This
spirit of competition has, so to say, sharpened the
organisational efficiency of the living species into
more and more perfect, complex and efficient living
systems.  In the beginning the biosphere of the earth
must have been considerably unstable.  This
instability and the capacity of the first living
psychophysical being to ‘adjust’ and compete for
survival resulted in gradual evolution of the once
simple organisms into physically, physiologically and
psychically complex multicellular ones culminating
in the emergence of the highly evolved human
species.  This is the scientific concept of evolution
of life from the start to the present-day, in a nut
shell.

Parallelism between concepts of Saamkhya and
Modern Science
a) Psychophysical considerations: Body-mind
Complex

One of the most remarkable features of
Saamkhya is the recognition of a living entity as a
psychophysical being, which is a complex
combination of cosmology and psychology.  It
should be borne in mind that Saamkhy conceived
of a direct emergence of human beings as a
consequence of praakrtic activation.  The
possession of a full complement of sensory and
psychical systems of the emergent life is corollary
to this concept.  When viewed from Darwinian
concept of evolution, the origin of which was
several centuries post-dated to Saamkhyan concept,
certain contradictions would be apparent.  These
contradictions can be explained away if two
assumptions are made: 1) The psychophysical
“creature” emerged as a result of praakrtic activation
was not a human being as presumed in the
Saamkhyan system, but one which was structurally
and psychically a much simpler one occupying a
much lower scale of organisation.
2) Most of the ‘advanced’ structural and
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functional complexities found in human beings were
not fully expressed in that primitive form but were
inherent in that “creature” as potentials because
these were need-based.  In other words a blue-
print of the 22 Saamkhyan principles were inherent
in the “creature” at the time of its emergence as
mere potentials to be developed or unfolded in the
later evolutionary progress.  Though it would sound
exaggerated, this would amount to saying that
“every amoeba has a human species in it, just as
every seed has a tree in it.”   If this idea is acceptable,
then Saamkhyan concept is justifiable in that the
emergent life had all the 22 principles derivd from
Mahat tattvam/ahamkaram complex though in an
indistinct form as potentials.  The usage of the term
“need-based” calls for an explanation.  The first
priority of life when it appeared on earth must have
been to get a proper foot-hold and to sustain it self.
Growth and multiplication were the two related
basic requirements for this function.  So structural
needs at that stage must have been centred around
the need to imbibe and utilize nutrients required for
growth and multiplication.  These basic
requirements call forth minimum utility for
‘thinking’ and ‘locomotion.’  So if a cross sectional
feature of the faculties of the emergent life is taken,
it would be clear that primordiality was in the
sensory and locomotory apparatus and so related
mainly to jnanendriyas and karmendriyas which
evolved from vaikrita ahamkaram.  What must have
been more important at that time was
ahamboddham.  This may be reckoned as the
driving force behind the “capacity for self
preservation” that was mentioned earlier.  It may
be recalled that ahamkaram was one of the early
evolutes in the Saamkhyan scheme.  Van Buitenen
considers ahamkaram to be first a cosmic entity
and only later it became the coloured ego of ordinary
life.  In this connection it may be mentioned here
that in Chatusloki Bhagavatam, the Lord mentions
that “In the beginning only AHAM was there and
nothing else.”  This AHAM is the pure sattvic
consciousness.  The aham of a living entity is a
corrupted variant of this.  It follows then that a
primordial anatahkaranam must have been present
even in the initial stages of emergence of life with
ahambodham or self consciousness as its major
function.  Addition of the other two functions of
antahkaranam (intellect or buddhi and mind or
manas) must have been the result of gradual
evolution.  An obvious question that would arise in

any inquiring mind would be if the concept of the
primordial “single-unit cell”  evolving into a multi-
unit or multicellular organism, what would happen
to the “unit-cell ahambodham” that was described
earlier.  If each cell in an organ or organism
maintained its individuality and behaved as it wanted,
life would have ended up in a chaotic state.  But
this did not happened.  In others words each living
individual is made up of millions of “unit
ahambodham,” yet there is no confusion in growth,
functions and multiplication.  A bold hypothesis may
be put forth here.  When the “single unit”  individual
evolved into a “multi-unit” one the individual
ahambodham must have been subjugated into what
may be termed as a “cluster ahambodham” where
the cells in an organ learned to behave in unison
rather than in an independent fashion.  Try to
consider what would happen if a few cells in an
organ revert to their original individual
ahambodham?  Here  the genetic principle of
“attavism” or “throw back” may be remembered.
If such a reversion takes place the unison
mentioned above would be lost which would result
in malfunctioning of the organ and so emulate a
condition of disease.  Development of certain  types
of cancer also could result from this type of
malfunctioning.  Ahambodham being a mind related
psyche, the psychosomatic nature of diseases
would be more emphatic here.

When it is presumed that the ‘living’ emerged
from Prakrti, it follows that the potentials mentioned
above also should be assumed to be inherent in
Prakrti.  The declaration that at pralayam all created
things with their gunas or potencies get reabsorbed
into Prakrti whence they emerged, strengthens this
concept.  A link between praakrtic gunas (sattva,
rajas and tamas) and the emergence of the 22
Saamkhyan principles related to the living species
have been outlined in certain works.  Thus indriyas
(jnanendriyas and karmendriyas) are derived from
sattvic whereas tanmaatras/mahabhutas from
tamasic modes according to Saamkhya karika.
Saiva Siddhanta proposes that jnanendriyas eolve
from sattvic, karmendriyas from rajasic and
tanmaatras/mahabhutas from tamasic gunas.
Satkarya vada strengthens the assumption that
potentials are inherent in Prakrti.  Satkarya vada
declares that something cannot be produced out of
nothing.   The cause and effect are the undeveloped
and developed states of the same substance.

To sum up, the primordial psychophysical
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being that emerged as a result of praakrtic activation
must have had all the physical, physiological and
psychical (including a primordial antahkaranam)
aspects of an advanced living being, in a latent or
potential form to be developed or unfolded in
subsequent stages of evolution which must have
taken millions of years.  The extent of this
unfoldment depends on the position of the ‘owner’
of these potentials in the evolutionary scale and the
intensity of its interaction with the living and non-
living environment.  This brings up what Chopra in
his book “The Realm of Consciousness” mentions.
He says “If matter is called ‘m’, a plant will be
m+x (life x added) and an animal would be m+x+y
(consciousness y added).  Man adds another factor
to animal existence and become m+x+y+z (self
awareness z added).  This description needs
refinement, because self awareness (ahambodham)
is something which strings together all living
creatures without which there would have been no
sustenance and further evolution of life.
Harshananda correctly mentions that consciousness
of self must have been the Great first cause and
evolute because all things become what they are
by getting related to it.  With this background the
formula proposed by Chopra could be read as
follows: If matter is called ‘m’ and ahambodham is
called ‘a’ then a plant would be m+ax (life x added
along with ahambodham a) and an animal would
be m+ax+md (mind or manas md added).  Man
adds another factor to animal existence and
becomes m+ax+md+in (intellect or buddhi in added
– specialised functions of antahkaranam).
Observations on behaviour of living beings suggest
that self awareness (ahambodham) and the
associated “desire” or ichcha sakti to survive is
expressed even in the ‘lowly’ organised ‘creatures’
which has no organised nervous system or brain
like the higher animals and man.  This “desire” is
not to be confused with the desire exhibited by
species with highly developed sensory faculties.
The term instinct or inborn impulse may well be
used for this “desire”.  A new term Self Assertive
Will (SAW) may be more in place here.
Ahambodham is a type of SAW and is a universal
power and there is no living creation in this world
which is free from this Will.  This is called sankalpa
in Sanskrit (Chandogya up. 7:4:2).  More uses the
term ‘biological urge.’  He says “a certain urge or
drive towards self fulfilment characterise the living
organism in all its activities and at all levels, from

the simplest to the most complex.”  This is just
another term for ‘capacity for self preservation’
mentioned earlier.  Several examples could be picked
up from scientific observations, but two of them
would be mentioned here: Growth of a plant in
search of sun light as well as the avoidance reaction
(moving away from toxic or injurious stations)
exhibited by animals much lower in the evolutionary
scale like amoeba are expressions of this ‘desire’
for self preservation.  This should, undoubtedly,
be treated as one of the subsidiary expressions of
ahambodham.  If consciousness is awareness, then
reactions described above relating to plant and
amoeba also should be considered as conscious
feeling for self preservation.  So self awareness
must have been an endowment though in a very
primordial state in the emergent life.  Since
ahamkaram has evolved from Mahat tattvam, this
ichcha sakti must also be an endowment handed
down to the living from Mahat tattvam.  In order
to find expression of ichcha sakti it has to have the
assistance of work potential or kriya sakti.  So these
two potentials or saktis were inherent in the
primordial ahamkaram.  Thus ichcha sakti and kriya
sakti become “need-based” ingredients of
primordial ahamkaram necessary for the
establishment of life on earth.  Ahamkaram or
ahambodham should be considered as the psyche
born along with the originated life.  As was already
mentioned earlier this feeling of ‘I’ ness and a desire
to protect it are one of the greatest endowments of
life and is a pivotal force for life’s success.

The ‘aham’ mentioned in Saamkhya refers to
the body-mind complex, because according to the
Saamkhyan scheme both physical and psychical
components of a living being evolve from
ahamkaram.  Reciprocal influence of body on mind
and vice versa are known not only in the scientific
circles but also in religious practices.  Sree Buddha
found that a mind ‘housed’ in a starving body or an
overfed one cannot function normally.  Elucidation
of the psychosomatic illnesses by Sigmond Freud
as well as the famous experiments on conditioned
reflexes conducted by Pavlov are but a few
examples of this reciprocal interactions.  The
greatest contribution of Saamkhya tattva is the
recognition that both the psyche and the gross body
have the same root of origin and thus one is closely
linked to the other.  Thus the gross (physical body)
and subtle (psychical) principles related to life are
coevolutes from Prakrti.  It is reasonable to presume
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that these aspects are latent in Prakrti, because
during the transformation of Prakrti into vikrti
nothing comes from ‘outside’.  This is just as butter
is present in milk but requires curdling to bring it
out.  Butter does not come from any where out
side, but is what is already present in  milk but in
an unseen form.  Butter which was ‘avyakta’ in
the milk becomes ‘vyakta’ at curdling.  All the
physical forces apparent in the living world could
be conceived of as rolled into one in the avykta
(undifferentiated) form as potentials in Prakrti.  It
would be useful to recall here the Hindu scriptural
saying that the “only difference between
brahmandam (macrocosm or the phenomenal
world) and pindandam (microcosm or the body of
the living being) is in respect of size (extent) only.
In all other  aspects both are same.  All the forces
that are present in brahmandam are also involved
in pindadam (see Soundaryalahari 9th slokam and
Devi Bhagavatam).  This also implies that mind as
a principle is nothing newly developed but already
latent in the cosmos as a primordial force.
McDougall has given a hint that if there has to be
continuity of the organic from the inorganic there
must have been some trace of the mental nature in
the inorganic also.
b) Prakrti as a matrix:

In Saamkhya Prakrti becomes the matrix from
which emerges all non-living and living things which
constitute the phenomenal universe Prakrti actually
becomes the womb or yoni for creative activities.
Just as Purusha is, Prakrti is also qualified as
unborn, eternal, beginningless and fundamental.
The major differences are: Purusha is sentient, pure
consciousness and changeless, whereas Prakrti
does not share these qualities.  A concept of
universal matrix has emerged in modern physics
also.  It considers the fundamental physical entity
or quantum field as a continuous medium which is
present everywhere in space.  ‘Particles’ of matter
are merely local condensations resulting from
concentration of energy which come and go thereby
losing their individual character and dissolving into
the underlying field (see Capra).  This idea also
imply the eventuality during pralayam mentioned in
Hindu scriptures.
c) Dis-equilibrium and creation:

Saamkhya considers that the change of Prakrti
from the original “ground” state (homogeneous or
avyakta) into an excited state (heterogeneous or
vyakta) resulting in creation of the phenomenal

universe is because of the disturbance in the
samyavasta or equilibrium condition of the praakrtic
gunas under the influence of Purusha.  In other
words the phenomenal world emerges because of
the disturbance in the equilibrium state.  Modern
physics also gives importance to disturbance in
equilibrium in life processes.  Capra in his book
“The Web of Life” says capacity of the living is
their ability to maintain themselves in a state ‘far
from equilibrium’.  A living organism is characterised
by continuous flow and change in its metabolism
involving thousands of chemical reactions.
Chemical and thermal equilibrium exist when all the
processes come to a half.  In other words an
organism in equilibrium is a dead organism.  The
same point is raised in Saamkhya also.  It says that
at death (pralayam) the living return to an equilibrium
state.
In Short:

One of the primary achievements of Saamkhya
is the inclusion of ahamkaram in its scheme, which
becomes the foundation for emergence of physical
and psychical components of living entity.  It is
this ahamkaram or primordial ego which has given
the living being the drive to sustain itself and evolve.
Mora says that “living entities at all levels and in
almost all their manifestations have something
directed, relentless, acquiring and selfish nature, a
persverance to maintain their own being and a
continuous urge to dominate their surrounding to
take advantage of all possible circumstances and
to adjust to new conditions.”  This quality he calls
as the “urge for self continuance.”  This is the same
quality which Vasilyeva named as the “capacity for
self preservation.”  A new terminology “Self
Assertive Will (SAW)” would embrace both qualities
given above: the urge for self continuance and
capacity for self preservation.  SAW should be
considered as an attribute of the primordial
ahamkaram/ ahambodham.   No life would have
been possible without SAW.  How sagaciously the
Saamkhyan philosophers drew a scheme to show
the contribution of ahamkaram/ahambodham.
Where has this ahamkaram come from?  Hindu
philosophy gives a clue for this also.  This “naked”
primordial ahamkaram is the contribution of the pure
sattvic, cosmic “AHAM.”

The other most important discovery by
Saamkhyan philosophers is the body/antahkaranam
complex.  Both physical and psychical (gross and
subtle) principles of a living entity stem from the
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same source-Mahat tattvam/ahamkaram- and thus
becomes like the two sides of the same coin and
are constantly interacting components to keep the
living alive and functional.  It may be useful here to
recall the principle of complementarity propounded
in modern physics to explain the wave and
particulate nature of atoms.  While in the case of
atom the complimentarity is mutually exclusive, in
the living being it is not.

Another point of significance is that according
to Saamkhya, creation starts when the equilibrium
state of praakrtic gunas is disturbed.   This is as
good as saying that the change is from a ‘ground’
state to an ‘activated’ state.  In modern physiological
terms, the dynamics of a living entity is opposite of
equilibrium state.  Scientific concepts stipulate that
anything living has to have a ‘far from equilibrium’
state.  When the system returns to equilibrium it is
DEAD. Saamkhya declares that the dynamism
acquired after activation of Prakrti by Purusha is
lost during pralayam (death) and everything created
comes back to an equilibrium state.

Original Saamkhya does not recognise an all
pervading Brahman above the pluralistic Purusha
or Jeevaatman. Concept of a homogeneous all
pervading Brahman as the only truth is presented
by the advaitins. Purusha is said to be beginningless,
unborn, eternal, etc.- the same qualifications as
Brahman or Paramaatman.  If this is so in a world
of population explosion where do the “new”
jeevaatmans arise from? Transmigration or
metempsychosis from the lower to the human levels
would not alone fully account for all the new born
individuals. It should be remembered that the
reverse movement of jeevaatman from human to
the lower levels also takes place.  So logically
speaking these perigrinations between bio-strata
would not be adequate to explain the situation in
population explosion.  To solve this conceptual

impasse it is suggested that the individual jeevaatman
is only a reflection of the all-pervading Paramaatman
(Brahman) on the upadhi, that is the inner
equipment – the antahkaranam.  An oft cited analogy
is the reflection of the sun in different vessels
holding water.  One could add any number of vessels
with water and the sun would reflect on all these.
Though the sun is only one the reflections can be
many.  When the reflecting medium – the
antahkaranam has been described in Hindu
scriptures as the equipment holding vasanas.  This
means that when vasanas are destroyed, the
reflection also would disappear resulting in
moksham or liberation from birth-death cycle.  This
would also presume that during the birth of a “new”
living being what is born a new is not the jeevaatman
but the antahkaranam, the holder of vasanas or the
impressions left on the mind by actions.
Antahkaranam is a “Prakrtic subtle” and Prakrti is
the substratum for the evolution of everything
relating to the phenomenal world.   Individual
jeevaatman being only a reflection, thus becomes
just a terminology for a non-existent actual.  This
will be elaborated more in the subsequent sections.
This concept does not contravene the homogeneity
concept of Brahman.  Prakrti is also a constituent
of the unified all-pervading Brahman just as butter
is a constituent of milk.  Modern physicists also
have been toying with the idea of the presence of
an all pervading ‘unified energy field’ to which all
objects of the phenomenal world are related.

Note 2: The usage of the term TANMAATRA
has profound meaning:  Tan = to produce or create.
Maatra = a moment.  This conveys the meaning
that what is created is ephemeral, the existence of
which is of an infiniteamally short duration
compared to the permanent all pervading creative
force.  Thus everything created can be qualified as
tammaatra.
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The first point to be emphasized is that both
these forces Paramaatman and Jeevaatman – are
not perceptible to the physical senses and so their
presence is inferred; such that intuition and
assumptions would assume importance here rather
direct observations. The oft cited analogy is to
electricity which is not perceptible to the physical
senses but its presence can be inferred by its
manifestations like for example lighting a bulb or
heating a coil, etc. But this analogy fails short in
logic because to have a direct experience of the
presence of electricity all that one has to do is to
touch the cut end of a live wire-electricity will make
its presence known. Obviously this is not so in the
case of paramaatman and Jeevaatman. Here for
ordinary individual there are only two options. Either
believe what the so called “Jnanis” or “realized
parsons” say about the presence of these two
principles or don’t. This limitation has to be
remembered when considering the presence of
these metaphysical elements.

This chapter would be devoted to highlight
the generalities and controversies regarding these
two concepts. In this essay the term Paramaatman
would be preferred over Brahman because the
possible link between IT and the individualized soul
or Jeevaatman would be terminologically more
explicit.

What are these Paramaatman and Jeevaatman?
One of the basic tenets of Hindu Philosophy is the
concept of an all pervading Paramaatman. The
terms Brahman, Paramaatman, Atman, Purusha,
Parampurusha, Sat, Isa, etc. have been interchange
ably and loosely used to denote this “ultimate”
principle.  Generally it is said that Paramaatman is
eternal (without origin), all pervading (omnipresent),
all knowing (omniscient), non-dual (single without
a second), indivisible (homogeneous or without
parts), immutable (unchangeable) and imperceptible
to the body limited sense organs, etc. IT is neither
male, female nor neuter, but becomes identified with
whatever body IT occupies as the individual
Jeevaatman (Svetasvataropanishad V: 1-14).
According to some, Paramaatman is a mass of
cosmic consciousness or intelligence (Vignana
dhana) unformly distributed in the universe just as
a clump of salt put in water dissolves and make the
whole water salty. This also emphasizes the point

that Paramaatman is ONE without interior
(anantharam) or exterior (abahyam). Though IT
is equally present in all, yet there appears to be a
difference in ITs expression across the objects of
the universe. Thus this  all pervading subtle abides
in the  immobile without expression (viparya = loss
of consciousness); in the lower IT abides as
physical power (sakti) and  as intellect and
accomplishment (buddhi and siddhi) in the higher
forms including human beings. Viswanathan in his
book “Vedic Philosophy and Religion” says that a
realized person discovers God (Paramaataman)
sleeping in stones, waking in plants, walking in
animals and thinking in humans.

In conscious beings three stages of
consciousness have been recognized: wakeful
consciousness (jaagrath); dream consciousness
(swapna) and deep-sleep consciousness (sushupti).
The wakeful consciousness in nothing but the
awareness or cognizance of what is happening in
and around the living entity. This awareness being
body-limited or corporal is a function of the sensory
equipments and so obviously related to the stage or
stages of evolution of the organism concerned. For
example the body-limited awareness of a creature
like amoeba would be different from that of a human
being. The ‘measure’ of this difference is the rate
of expression of consciousness based on the stage
of evolution of the sensory equipment (s) especially
the brain. But all living creatures from plants to
human beings are endowed with some level of
awareness or consciousness. The deep-sleep
consciousness is, however, different. It is deeper
and fundamental, because in deep sleep there is no
body consciousness, unlike the condition of wakeful
consciousness. In other words the body ‘drops off’
in deep sleep. In this condition even though the
body awareness in lost, yet on waking up there is
awareness of a good sleep. That means there is
some consciousness which runs through deep sleep
also and which links up the two episodes of wakeful
conditions. This then could be qualified, according
to certain school of thought, as an uninterrupted
consciousness which runs through deep sleep also
and which links up the two episodes of wakeful
conditions. This then could be qualified, according
to certain school of thought, as an uninterrupted
consciousness which runs through the whole

Chapter III
OF PARAMAATMAN (BRAHMAN) AND JEEVAATAMAN
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universe and could be recognized as the all pervading
cosmic consciousness (Brahman = Paramaatman,
which animates the autonomic functions of the body
during deep sleep stage to sustain life. It is the same
consciousness which in the waking conditions acts
through the sensory equipments of the individual
to produce wakeful awareness.

Paramaatman according to some is SAT (=
the only existent real being) CHIT (= the animating
principle or intelligence relating to life) and
AANANDA  (= with blissful nature). All the three
put together IT becomes SACHIDANANDA (= the
only true, animating, blissful principle). Aadi
Sankaracharya described Brahman in Atma Bodha
as: (nirguno, nishkriyo, nirvikalpo, niranjanah;
nirvikaro, niraakaro, nityamuktosmi, nirmalah).
That means IT is eternal, without any uncertainity
or change, without dirt, without form, ever liberated
and ever pure. The above description leads to four
major points: 1) IT is single; 2) IT is spread through
the whole universe; 3) IT is without form and so
not perceptible to the body limited sense organs
and 4) IT is all “negative” such as nirguno,
nishkriyo, etc. The first two points may be
considered together. IT is single and occupies the
whole universe. This conveys the meaning that IT
is not limited by parameters like space, time and
object. Any physical object (living or non-living) is
space-time-object bound, meaning that these are
limited by the three parameters, space-time and
object. For example the body of a living creature is
an object which occupies space and it lives only
for a specified time. Even a non-living material follow
the same rule. Whereas Paramaatman is not
assumed to fall within the three parameters
mentioned above. The 3rd and the 4th points may be
considered together. IT is not perceptible to body
limited sense organs because IT has no form. This
fact that IT is not perceptible to the body limited
sense organs makes IT a THING to be inferred
from ITs manifestations. This necessity for drawing
inference about the transcendental reality makes IT
a “private experience” because only a few jnanis
can ‘realise’ this and is not available to all and sundry.
Only a jnani whose mind has reached a “mature
state preparedness” to receive the knowledge can
“experience” (not see) IT. It is just like water falling
from the sky falls first on elevated mountains then
flows down into the planes. The importance of such
prepared mind can be illustrated with a rather recent
episode- the discovery of gravitational force by Sir

Isaac Neuton. It is a common experience that falling
objects fall “down” and not “up”. But for developing
the concept of gravitational force it required a
prepared mind that was mature enough to grasp
the principle behind the “falling down” and elaborate
it into one of the basic but greatest natural low- the
law of gravity.

As was mentioned earlier, the existence of the
unseen Paramaatman is to be inferred. As IT is not
limited by space-time-object parameters IT cannot
be compared to anything known in the phenomenal
world Anything seen or known in the phenomenal
world is something of a transient nature and space-
time-object limited and so cannot be the ONE. IT
thus becomes “what is not what THAT is”. This is
logically deducted by what is popularly known as
“neti-neti” (not this, not this) when comparing with
the entities in the phenomenal world. This is how
the negative phrases have crept into the definition.

The above mentioned points on Paramaatman
have been questioned by certain others. One
objection is that when Paramaatman is qualified as
sat, chit, aananda, it means that IT has qualities
and these three qualities distinguish IT from others.
Paramaatman is described as ‘nivikaro’ by advaitins.
That means IT has no emotions. The adjective
sacchidananda comes in jeopardy here, primarily
because aananda or bliss is a vikaram or emotion
related to the physical beings and so it cannot be
that of Paramaatman. Those supporting the
‘nirvikaro’ concept argue that when Paramaatman
‘takes’ a condition as the phenomenal world IT
remains the same fundamental principle, just as
when clay takes a new name and form of a pot,
basically clay remain the same fundamental
principle. This analogy would invite criticism on
two important points 1) if the relation between
Paramaatman and  the ‘created entities’ is like that
of clay/thread and pot/cloth, then there has to be a
reciprocal influence: that is the imperfections in clay/
thread should affect the final products. Vice-versa
the results of living in the phenomenal world (the
prarabhda karma) should influence the fundamental
principle. The answer to the former question is that
there are no imperfections in Paramaatma. IT is
nirmala and niranjana – without blemish or dirt. In
other words prarabhda karma is purely a ‘creature-
born’ effect. The latter question as to the results of
prarabhda karma influencing Paramaatman there is
again difference of opinion. Some believe that
Paramaatman is not affected by the imperfections
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and tribulations related to the ‘created world of the
living’. IT is only an on-looker (saakshi). To cite
an example from Svetasvatara (IV: 6-7) and
Mundakopanishads (III:I:I) which describe two
birds of beautiful plumage resides on the same tree.
One eats the fruits of the tree while the other looks
on. This would be elaborated in the subsequent
sections. Certain others solved this objection by
‘inventing’ a saguna Brahman as against the nirguna
concept. If one accepts this concept, then the term
aananda has some standing. Ahirbudhanya samhita
of Pancharathra series does conceive of a creator
God with six gunas which are aprakrta (not
belonging to the natural ones like sattva, rajas and
tamas) because, it is argued that, nature did not
exist before creation and God without gunas could
not bring about any creation. The shad-gunas have
been mentioned as: knowledge (jnana); Lordship
(aisvarya); Potency or power (sakti); Strength
(bala); Virility (virya ) and Splendor (tejas).

Development of Paramaatman concept
The concept of a single Supreme universal

force had developed even as early as the vedic
period. Though the religion of the Vedas is essentially
a polytheistic one, the idea that the various deities
are but different forms of a single God occurs in
more than one place in the late hymns (Macdonell).
In Rg veda it is said that “though HE is one, the
sages figure HIM in many ways” (Ekam sat viprah
bahudha vadanti; Ekam Santam bahudha kalpayanti-
Rg  veda 1.164.46 and X. 114.5). While speaking
of the Absolute, Vedas use the terms: Ekam (the
one); Tat (that); Tat sat (that being); Aksharam (the
eternal); Brahman (the Supreme Being), etc. Vedas
also speak of the Absolute as OM. Pururhsa
Sooktam which appears in all the Vedas (Swami
Harshananda; Swami Mrudananda) speak about a
universal Purusha.

How does Paramaatman influence life on earth?
How does Paramaatman which is beyond time,

space and object influence the living entities which
are limited by these three Parameters? There are
two schools of thought, one saying that IT does
not influence the living beings, but assumes the role
of an on-looker (saakshi) whereas certain others
hold the view that IT influences life on earth through
the individualised soul or jeevaatman. To understand
the latter concept, a diagrammatic representation
given would be helpful. To elaborate the flow
diagram given, anthahkaranm which is a part of
the Paraprakrti and a storehouse of experiences
(actions, thoughts and thir results) qualified as
vasanas assumes nodal importance in the given
scheme. At the time of emergence/birth of a new
individual the antahkarnanm activated by
Paramaatman joins the jeevaatman which is thought
to be a part of Paramaatman and forms a unit which
may be termed as Antharaatman. This association
between the jeevaatman and antahkaranam may be
likened to an atom where differently charged sub-
atomic particles are packed together. It is this
antahratman which transmigrates at rebirth.

About this association between the jeevaatman
and antahkaranam and the transmigration Lord
Krishna in Gita says “when the Lord (jeevaatman)
acquires a body and when He leaves it, He takes
the senses and the mind (antahkaranam) and goes
even as the breeze carries odours from their seats
and attains a new body (XV: 6). Radhakrishnan
explains “The subtle body accompanies the soul in
its wanderings through cosmic existence”. The
intimacy or affinity of the linking between
jeevaatman and antahkaranam varies among living
beings and is related to the frequency of vibration
(parispand) of the two entities. Being part of
Paramaatman, the frequency of vibration of
jeevaatman of all the living beings should be

Metaphysical  Level la: Cosmic Consciousness (Paramaatman / Brahman)

*Level Ib: Individualised Soul (Jeevaatman)

Physical *Leval 2a: Antahmaranam(Manas + Buddhi + Ahamkarm or
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Flow diagram depicting the relation between the metaphysical and physical strata of the universe:
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expected to the same. But it is obvious that there
are intra- and inter-specific variations within the
“living world”. These variations or differences are
then to be attributed to the variations in the
vibrational status of antahkaranam of the individual
concerned. The degree of intimacy or affinity
decides the level of spiritual evolution of the
individual concerned. Those with intimate bondage
are spiritually more advanced, while those with the
least have a lower scale (plant/animal) of existence.
Even among the ‘highly evolved’ human species
differences in the intimacy may be observed and
obviously related to the stage of spiritual evolution.
Though jeevaatman has the same vibrational
frequency as that of Paramaatman, yet merger of
the two leading to moksham or liberation from birth-
death cycle would not be possible so long as
antahkaranam with a different vibrational frequency
is linked to it. That is why in all the scriptures is
repeatedly advised to shed ego or ahamkaram and
purity the mind (both of which are parts or functions
of antahmaranam) in order to achieve moksham or
liberation from birth-death cycle. By regulating ones
actions and thoughts (karma) it is possible to modify
vasanas and thus antahkaranam can be purified.
This purification means tuning it to coincide the
frequencies of the jeevaatman. When antahkaranam
gets purified the distinction between this and the
jeevatman is removed making it possible for the
spiritually evolved antharaatman to merge with
Paramaatman. By repeated births every
antahkaranam is given an opportunity to achieve
this, so say the jnanis.

Answers are to be found for two major
questions: a) what role does Paramaatman play in
creating this physical world and its inhabitans?
b) does IT share the results of the karma of worldly
beings?

Certain group of thinkers hold that
Paramaatman is the first cause of the created world.
Accordingly Paramaatman becomes the cause and
the world the effect and they argue that even though
Paramaatman is immutable IT undergoes change
and produce this diverse universe on ITs own free
will thorough ITs powers. Chandogya Upanishad
declares that BEING alone (one without a second)
was at the beginning, IT willed (sankalpam) “May
I become many, may I grow forth” and thus the
phenomenal world was created. In other words
Paramaatman created the entire universe through
mere volition. As to the question, how can gross

things with form and name arise from SAT which
is subtle and formless-the reply is the same way as
huge banyan tree comes out of a miniature seed.
This realization is like ‘by knowing a single clod of
clay all that is made from clay would be known,
because modification are names based on words
and clay alone is real. Then as to the next question
regarding the purpose of creating the universe of
sentient and non-sentient beings, some suggest that
it is only ITs leela or past-time  (leela kaivalyam).
If it has any direct role in creating the world and
the living entities, it would obviously lead to another
question, that Paramaatman appears partial in
‘granting’ comforts and status to the created beings-
some suffers while others live in comforts. The
reply is that partiality or cruelty cannot be attributed
to Paramaatman because scriptures declare that
souls are born according to their past karma and
the role of Paramaatman is a passive one only in
assigning the status according to their past karmas.
The most important point to be noticed here is that
past karmas of an individual directs the status of
rebirth, Paramaatman playing only a passive role in
this whole affair, if at all. It may be recalled that
Saamkhya philosophers do not consider the
presence of an all-pervading, single Paramaatman
as a necessity in their scheme. They qualify Prakrti
as Pradhana and suggest that everything (gross and
subtle) has come out of Prakrti. So why should
there be such a metaphysical entity?

As to a question if Paramaatman shares the
results of karma of what worldly creatures, some
assert in the negative while others hold the opposite
view. So it is again left to the ‘whims’ of the ‘so
called’ jnanis. The former group holds that
Pramaatmna being the Lord of the universe, blissful,
devoid of any imperfections and not subject to
karma (work) does not experience worldly
phenomena like pleasure, pain and delusion arising
out of maya, because Paramaatman is above maya.
In other words Paramataman remains only as a
witness to the whole phenomenal world never
getting ITSELF involved in the worldly activities
and their results. Jeevaatman, on the other hand,
experience pleasure, pain and delusion because of
its connection with the body (antahkarnam). In Gita
the Lord says that Purushothama (the Supreme Self)
though dwells in the body never acts nor is tainted,
just as the all pervading ether being subtle is not
contaminated. But soul in nature (this must be a
reference to the embodied soul or jeevaatman or
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Purusha of saamkhya) enjoys the guna (modes)
born of nature and is considered as a “Bhunkter”
(XIII:21, 22, 31). In Katopanishad (11:21) it is
mentioned that in the Paramaatman’s relative aspect
(embodied soul) HE enjoys the world but in HIS
absolute nature HE is only a saakshi-mere witness
to the world processes. Swami Vivekananda speaks
of a merciful father, the Lord of all who neither
punishes nor rewards any and who has placed all
the universal phenomena for the weak and the
strong; for the saint and the sinner alike without
discrimination what so ever. He adds that the Lord
in the same light as we do. He says that if we assume
the Lord to get involved in our affairs, then it is
certainly a degenerate concept of God. In Gita (IX:
29) the Lord says that “I am same to all beings, to
ME there is none hateful, non dear (samoham
sarvabhuteshu namo dueshyo sthi na priyah)

Relation between Paramaatman and
Jeevaatman:

Assuming that both Paramaatman and
Jeevaatman are truly existent principles their
relationship to each other would have to be
ascertained. This, again, is a much debated point.
Two questions are to be answered:
1) Is there an individual jeevaatman or soul?
2) If there is one, is it different from
Paramaatman, or is it one and the same, it being a
part of Paramaatman?

Some believe in the presence of an embodied
soul or jeevaatman, while others like advaitins deny
this. For an advaitin Brahman/Parmaatman is the
only truth and the phenomenal world of matter
(names and forms) is nothing but midhya or illusion,
just as sun reflects on water held in vessels. Sun is
only one, but reflections could be many. Here it is
important to remember that there has to be a
reflection medium or agent for the reflection to take
effect! Another analogy the advaitins put forward
to emphasize this  point is the space within a pot
(ghataakaram). The all-pervading space becomes
limited or confined to the space within the pot, but
when the pot breaks the space within gets merged
with the outer space, leaving no separate entity to
emerge from the broken pot. Here again the
condition exists that the pot has to be there for
(ghataakaram) to appear. Some believe that
individual soul is not Brahman itself but only an
aspect (desa) of Brahman just as the lustre of gem
is a part of the gem itself or the coil of a serpent is
a part of the serpent itself.

Certain groups assume that soul is Brahman
under ignorance and that these are non-different.
The Mahavakyas like Tatvamasi etc declare that
(Chandogya Upanishad VI viii; Brihadaranyaka
Upanishad IV iv 5). In Gita Lord Krishna says “a
fragment of My own Self having become a living
soul, support all beings by My vital energy (XV:
7:13). Brahman’s existence as embodied soul is
called adhyatma (VIII: 7;13), the highest
imperishable (akharam) principle being Brahman.
In Purusha Sooktam it is mentioned that the
manifested universe forms only a quarter (¼) of
Purusha or Paramaatman, the other ¾ remains
beyond space-time-object limitations. In other
words both Paramaatman and jeevatman are same.
It is assumed that Brahman enters the intellect
(antahkaranam) and appears as soul. So according
to this concept both Paramaatman and Jeevaatman
are the same. It is also suggested that before
manifestation all existed in Brahman in a potential
form (Chandogya Upanishad III:xiv:I1;IV:ii:2-3.
Brihadaranyaka Upanishad: 1:iv:7). Those who are
familiar with the growth of an embryo would know
that fertilized egg is a single cell without
differentiation into organs and organ systems, but
has the potentiality of all these rolled into one-the
one called egg. Hiranyagarbha (the golden egg)
becomes meaningful here. Brahman in
macrocosmic aspect (samasti) is Hiranyagarbha and
in the individualized finite microcosmic aspect
(vyasti) is the Jiva (see interpretations of
Katopanishad by Sarvananda: foot note relating to
IV-6). In other word both are same.

Others who assert a dual existence of
Paramaatman and jeevaatman cite examples given
in Svetasvatara Upanishad (4:6) and
Munadakopanishad (III:1-2) where it is mentioned
that two birds of beautiful plumage who are
inseparable friends (sakhaaya) reside on the same
tree. One eats the fruits of the tree while the other
looks on. The tree here refers to the body (kshetram)
of the living entity while the fruits of the tree are
the results of ones karma. Out of attachment, the
individual soul clings to the fruit of actions and
suffers the consequent good/bad results, while the
second bird representing  the all-pervading
Paramaatman remains unattached. The description
here gives the impression that both jeevaatman and
Paramaatman are present in the same body-one
because of ITs all pervasiveness and the other
because of its specific relationships or attachments.
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Param (Superior or unmanifested) and Aparam
(inferior or manifested) (param chaparam cha bhaht
= unmanifested and manifested Brahman)  are     the
names relating to this given in Prasnopanishad.
Brihadaranyaka  Upanishad describes Brahman as
having two forms: the gross (murth) and the subtle
(murth). This description, however, should be
considered as a point made only to highlight the
fact that whatever is in the universe is all Brahman
only (sarvam khalvidam brahma), because it is
further stated that gross is perceptible, mortal and
limited whereas the subtle is immortal, unlimited
and imperceptible. So obviously the  mortal form
cannot be the jeevaatman because it is described in
Gita “the indweller of the body is uncleavable,
incobustiable nad neither wetted nor dried etc
(II:17-25). Taittiriopanishad mentions of an
embodied self (saseer atma) consisting of Anna,
Prana, Manas, Vijnana and Aananda kosas or sheaths
or selfs. It is also mentioned that these are to be
considered as Brahman. This amounts to saying
that the universal self and the embodied self are
one and the same.

Those who vote for two independent entities
strengthen their conviction by stating that sruti texts
mention about the soul passing out of the body and
going to heaven etc and returning (Brihadaranyaka
Upanishad: IV: iv: 2& 6). Such peregrinations would
not be possible unless jeevaatman is a separate entity.
Because for an all-pervading entity there is no
question of peregrinations. It is also declared that
this jeevatman is imperfect while Paramaatman, to
be reached by Jeevatman, is free from
imperfections- this being the Supreme entity. They
also suggest that jeevaatman which is atomic in
size has heart as its primary abode (Brihadaranyaka
Upanishad IV:iii:7) but permeates the whole body
just as a light kept in a corner of a room illuminates
the whole room. In Svetasvatar upanishad it is
mentioned that soul is different from Brahman and
their relationship is like master and servant.

It should be clear from the foregoing account
that there are arguments supporting both the ideas
that Brahman and the individual soul are not
different, as well as the idea that they are different.
Now arises another nodal question: if they are one
and the same, how can a partless, indivisible,
homogeneous Brahman have souls in IT as parts?
The final stab comes when it is mentioned that
reasoning does not apply here and that sruthi alone
is the authority and it has to be accepted. This seals
the answer to the question!

Size of jeevaatman
Once the concept of a separate jeevaatman is

accepted its size and extent of spread in the body
have to be considered. There is difference of
opinion regarding this aspect also. Some say that it
is atomic-a part of the100th part of the tip of a hair
divided a 100 times. Though atomic and seated in
the heart (hridi anther) it pervades the whole body
and thus experience pleasure and pain. Whether the
use of the term heart refers to the anatomical heartor
as interpreted by some as the intellect (vigyanamay)
is difficult to say (Brihadaranyaka Upanishad:
4.3.7). Others say that it is medium sized but adapt
itself to any size. A third group holds that it is neither
atomic nor medium sized but is infinite, partless
and like akasha al-pervading.  If at all such an entity
actually exists, who knows what size and nature if
holds! This appears to be another case of human
fantasy!

Once the concept of an all-pervading
Paramaatman and an individualized, embodied soul
is accepted, corollary to this is the fact that a living
entity has to have two empowering agents in the
body. Paramaatman being all-pervading diffuses
through everything – material and immaterial- in
the universe. The individaulised soul though in
nature the same as Paramaatman, yet being
embodied would behave like an independent unit
and so exhibit plurality. This dual existence is absent
in the non-living, a distinction that has to be noted.

Origin of Jeevaatman
If one accepts the concept that Paramaatman

and jeevaatman are separate entities, the question
regarding the origin of the latter is to be addressed.
Here again there are differences of opinion. Some
believe that jeevaatman, like paramaatman, is neither
born nor does it die. Accordingly the texts which
declare the origination of soul only refers to its taking
a new gross body and thus starting a new cycle.
Some say that before creation, Paramaatman alone
and no jeevaatman existed and so there was no work
(karma). Brahma Sutra declare that jeevaatman were
not created but existed even before creation in a
very subtle condition almost indistinguishable from
Paramaatman. If the concept that jeevaatman is a
part of Paramaatman is accepted, then these
statements would appear valid. If the former is a
part of the latter, the potential presence of
jeevaatman in Paramaatman would be a legitimate
assumption. But then, if creation of jeevaatman does
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into take place and only cyclical intra- and
interspecific transfers of jeevaatman take place, then
it would be difficult to explain the present –day
human population explosion. Each  individual newly
added to the population has to have a jeevaatman.
One solution offered to solve this is to assume that
souls from plant/animal lives enter and populate the
human sphere. In Hindu religious literatures there
are several example of such transfers – i.e from
plant/animal to human level. But the reverse
transfers – i.e from human to lower orders also is
an assumed concept. Logically speaking these
peregrinations between the bio-strata alone would
not be adequate to explain the situation of population
explosion. To solve this conceptual impasse, it is
suggested that individual jeevaatman is only a
reflection of the all-pervading Paramaatman on the
upadhi-that is the inner equipment, the
antahkaranam. An oft cited analogy is the reflection
of the sun in different vessels holding water. Once
could add any number of vessels with water and
the sun would reflect on all these. Though the sun
is only one, the reflections could be many. This
analogy would bring in an assumption that when
the reflecting medium is destroyed the reflection
also should disappear. It was mentioned earlier that
the antahkaranam is the inner equipment holding
vasanas and that it has three functional components:
mind (manas), intellect (buddhi) and ego
(ahamkaram). These three components are the seats
of vasanas. It has been an accepted supposition
that mind or mental processes is imminent in all
levels of life. McDougal as early as 1921 suggested
that if there has to be continuity of the ‘organic’
from the ‘inorganic’ there must have been some
trace of mental nature in the inorganic also. Capra
in his book on “web of Life” mentions that the
research findings of Maturana and Varela led them
to conclude that mind or mental process is imminent
in all levels of life. As was mentioned in the chapter
on Saamkhya, antahkaranam was born with the
primordial living entities and continued its journey
through the history of evolution of gross matter to
reach the highest amplitude in humans. This then
has a parallel journey in the biosphere to the nucleic
acids (the deoxyribose and ribose nucleic acids)
which form genes of the living. Again this means
that the antahkaranam becomes a link between the
“lower” and “higher” entities in the evolutionary
scale, originating in the “lowest” and continuing its
journey to the “highest” accumulating vasanas all

the time. This also would presume that during birth
of a ‘new’ living being what is born anew is not the
jeevaatman but the antahkaranam, the holder of
vasanas. Antahkaranam is a “Praakrtic subtle” and
Prakrti is the substratum for evolution of everything
related to the phenomenal world. Individual
jeevaatman being only a reflection, thus becomes
just a terminology for a nonexistent actual!

Are Paramaatman and jeevatman only
conceptual jargons?

It was already mentioned earlier that
jeevatman is assumed to be only a reflection of
Paramaatman on upadhi or adjunct that is
antahkaranam. This reflection hypothesis rules out
the possibility of jeevatman being a real entity,
because a reflection can never be actual. But how
about Paramaatman? The fact that Paramaatman is
not perceptible to the body limited sense organs
makes IT a thing to be inferred. This necessity for
drawing inference about this transcendental ‘reality’
makes it a ‘private experience’ as the imagination
of a few ‘day dreamers’. Some others would hold
the view that the all-pervading Paramaatman is
nothing but the sum total of the individualized souls
of all the living being put together. Thus
Paramaatman becomes a synthetic whole’ with the
souls and matter as ITs ‘body’. Purusha Sooktam
gives an indication to this where it is mentioned
that Purusha (Paramatman) possesses a thousand
heads, eyes, feet etc. These several heads, eyes,
etc represent those of the living entities. This
conveys the idea that there is no separate entity as
the all-pervading Paramaatman beyond and
exclusive of the living. Accordingly Paramatman
becomes just a “collective noun” given to the sum
total of all the living and non-living creations of the
phenomenal universe. If this is accepted then it could
be argued that it is similar to the situation where
the name ‘animal kingdom’ is given to the population
of all kinds of animals put together. In reality no
such ‘kingdom’ exists! Thus Brahman
Paramaatman becomes a conceptual jargon
confined to the minds of a few ‘Jnanis’. Sri. Buddha
who is reckoned as the 9th incarnation of Lord
Vishnu, challenged the existence of the monistic
Brahman by saying that IT is only an imaginary
conjecture with no real comprehension. Such a belief
is like the belief of a man who tries to climb a ladder
to the sky to reach a place he knows nothing about
or is like an attempt of a man who falls in love with
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a beautiful imaginary damsel who no one has seen
(cited in the book on Bhagavan Buddha by Divakar).
It may be recalled that Saamkhya philosophers do
not see the need for such a single, all-pervading
subtlety. In their scheme the Pradhana is Prakrti
and not Purusha (Brahman). Pradhana is the
uncaused cause of the world. Prakrti means that
which proceeds what is made. It is called Pradhana
because it is the root of the universe and all its
objects. It is the ground of all modifications-physical
and psychical. The eternal Pradhana acts on its own
nature. Prakrti has been qualified as insentient for
the purpose of philosophically introducing the
concept of Brahman. It is suggested that without
the involvement of Purusha (Brahman), Prakrti alone
would not be able to transform into gross an subtle
principles of life. It is now the crucial question has
to be asked, is Prakrti that insentient? As
Radhakrishnan says ‘Prakrti is not that insentient
because not only the gross matter, but also the subtle
principles like buddhi, ahamkaram, etc relating to
the antahkaranam are Prakrti’s contribution to the
living. It also possesses gunas like sattvam, rajas
and tamas which have a role to play in the
emergence of life principles. How can Prakrti
capable of delivering gross matter and psyche
relating to the universe be qualified as insentient’.

Look at it from a scientific angle. The whole
universe of non-living and living exist on energy
dependent phenomena. Modern physicists have been
toying with the idea of the presence of an all-
pervading ‘unified energy field’ to which all objects
of the phenomenal world are related. Accordingly
the phenomenal world around can be conceptualized
as a huge field of energy. The glowing sun and
other stars, the thunder, lightning etc are but a few
visible examples of such an energy field around us.
Energy is trapped even in the air molecular. Such
an energy field has been suggested by physicists
as squantum field which is a continuous medium
present everywhere in the space. Particles are
merely local condensations of this field. Albert
Einstein wrote “we may therefore regard matter as
being constituted by regions of space in which the
field is extremely intense. There is no place in this
new kind of physics for both field and matter, for
the field is the only reality”. See how close this
concept is to that of an all-pervading Brahman of
advaita philosophy. After all the term Brahman is
derived from the root ‘brh’ denoting greatness. So
this term should be taken as only a pointer to the

enormity of the Infinite Energy Field (IEF). This
energy is incessantly circulated to maintain not only
the individual living entity but also the whole
‘created’ universe. This energy cycle is known to
ecologists who would say that plants draw energy
from the sun and synthesize their food and by
consuming this other “lifers” like animals and
humans draw the energy required for sustenance,
growth and multiplication. Because of drawing
energy from this background IEF, the living also
become part of this energy field. Thus each entity
can be considered as an individual ‘bag’ of energy.
The sum total of all these ‘bags’ become the huge
field of energy of infinite proportion (IEF). The
terminologies like Brahman/Paramaatman may be
considered as just names given to this IEF. This
way the Mahavakyas  like  “Aham Brahmasmi”,
etc where each individual is assumed to be Brahman/
Paramaatman ITSELF becomes credible. Such a
field would show no priorities to certain individuals
nor would punish or reward the living. As Swami
Vivekananda said “the Lord has placed all the
universal’ phenomena for the weak and the strong;
for the saint and the sinner alike without
discrimination. In Gita also Lord Krishna says “I
am same to all beings, to Me there is non hateful,
non dear”. (Samoham sarvabhuleshu namo dveshyo
sthi na priyah: (IX: 29).

Purusha (Brahman) Vs Prakrti
If the concept of IEF is accepted, then the

distinction between Purusha and Prakrti vanishes
because IEF should be expected to be inclusive of
both. There is, however, difference of opinion about
this fact also. Dattatreya avadhuta who advocates
advaita declares that Purusha (spirit) and Prakrti
(matter) are identical, just as water mixed with water
remains the same undifferentiated water (Prakritim
purusham tadvad abhinnam pratibhati me; prakriti
purusho na hi bhed ili: Avadhuta Gita 1:51; I I:9;
VI:12). However, Lord Krishna declares that
Purusha and  Prakrti are distinct by their very
nature; yet their distinction is not perceived as they
are never found apart (Uddhava Gita XVII). The
distinction appears to be only in the names given,
just as energy and matter are two sides of the same
coin so is Prakrti and Purusha. Since the meaning
of the word Prakrti is first born, IEF may also be
called Prakrti. This IEF thus becomes the Pradhana
(the principal source) from which everything – the
gross and the subtle principles – relating to life have
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emerged or evolved. Another  name for IEF could
be Hiranyagarbha – the golden egg – from which
everything- the relating to the living has evolved.
Whether it is called Brahman/Paramaatman/Prakrti/
Hiranyagarbha etc, it should be understood that this
energy field is nothing but the sum total of the
energy contained in all gross and subtle principles
of the universe. This being so the concept that the
body of Brahman is made up of all gross and subtle
principles of the universe becomes credible. It
should be remembered that the conscious world of
the living forms only a small part (¼th padosya) of
this enormous, infinite field (see Purusha Sooktam).
Under such circumstances a legitimate question
would be the need for introduction of the concept
of Maya/Midhya or illusion, eventhough
Sankaranarayana in his book “What is advaita” says
that three stages are to be recognized in the
experiential world: not-real; un-real and real.
According to this the un-real is an object that can
never appear or an event that can never take place.
For example as square circle or a barren woman’s
son or a sky flower. Not-real does appear at times,
but is not real as Paramaatman. For example in
dimlight a person mistakes a rope for a snake. The
snake is not a midhya here because, though
momentary it makes an appearance. It is true for
the observer and the sight is enough to frighten
him. But this appearance lasts only till the object is
properly illuminated which helps to remove the
midhya feeling of a snake superimposed on a rope.
The real is that which is present all through the
past, present and the future and which is not
destroyed at all. The only example is Brahman
(Paramaatman). IT was never born nor has IT an
end. Thus there are three orders of ‘reality’ or
sattatraya: 1) the Prathibhasika satta or the
reflectional reality: for example the appearance of a
snake on a rope or the reflection in a mirror. This
reality is private for each person. 2) Vyavaharika
satta or the experiential reality. For example the
experience of world objects in daily life. This is
common to all individuals living in the world. 3)
Paaramarthika satta. For example the transcendental
consciousness of the Reality. This is limited to jnanis
alone.

In Acharya Sankara’s own words “jeevo
Brahmaiva na parah” (jeeva is nothing but Brahman
ITSELF). This should be taken to read that if
Brahman is true, then jeeva also should be reckoned

as true, even though it is transient or short-lived
compared to Brahman, yet it is true. So introduction
of Maya/Midhya concept becomes unnecessary.

Another question that might crop up if the
distinction is not made between Prakrti and Purusha,
then what about the so-called praakrtic gunas
(potencies) like sattva, rajas and tamas. These are
to be understood as inherent in the IEF and are
coevolutes of Mahattattvam and elaboration of
which is to be assumed as “need-based”. These
gunas become apparent when Mahat tattvam
evolves. It may also be assumed that to start with
there was only the sattva gunam. This must be
considered as the nishkriya stage. Unfoldment of
rajasic gunam would be necessary for the original
field to get transformed into gross and psychical
principles, because rajasic gunam is the work force.
That means the potential status of the energy field
gets transformed into kinetic mode. So this is “need-
based”. Tamasic gunam must be a late candidate to
unfold or evolve. It is acquired as a result of the
interactions with the world outside (including the
fellow beings). It is just like a river which is pure at
its origin gathers dirt as it flows down into the sea.
It is usually said that the child has a sattvic mind
which becomes more complex as it grows. The
child has no falsities about its existence and
behaviour.

If jeevaatman is only a reflection on the upadhi
that is anthakaranam and Paramaatman is the IEF
which is the sum total of all the sources of energy
in the universe and nothing beyond, then the
question naturally arises what is popularly known
as the individual soul? It should be understood that
the individual soul is nothing but the antahkaranam,
with emphasis that there is nothing beyond or above
that. Individual soul/jeevaatman = antahkaranam.
So the flow diagram given in an earlier page needs
modification as the antharatma = antahkaranam and
not a combination of jeevatman and antahkaranam.
This also answers the question of population
explosion. Antahkaranam which is a prakrtic subtle
is the one that is formed anew with every individual
added in the population. Being a co-evolute of the
gross physical body a new antahkaranam should
appear when a new physical body is formed.
Movement of this antahkaranam in the population,
etc would be discussed in the subsequent pages.
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If jeevaatman is only a reflection on the upadhi
that is the antahkaranam and Paramaatman is the
IEF which is the sum total of all the sources of
energy in the universe and IT does not either punish
or reward any living creature, then what is the
purpose of bhakti? To answer this question it is
necessary to understand the concept of praakrtic
gunas or potencies like sattva, rajas and tamas.
Sattva is a ‘god-potency’; rajas an action oriented
one, while tamas being dark potency occupies the
lowest rung in the ladder.  Since the gross and subtle
principles of the universe have emerged from Prakrti
and so are parts of prakrti would also possess these
potencies. There is obvious distributional
differences of these potencies in prakrti.  For
example the potency in a stone should obviously
be different from that in a human being.  It should
also be understood that not only interspecific
differences such as that between stone and human
beings, but also intraspecific differences
(differences among individuals of a living species)
exist in distributional pattern of these potencies.  It
can be said that these distributional differences also
have a bearing on the evolution of “mind” and its
functions.  It is this intraspecific variations in the
human that need attention now.  If a cross-sectional
profile is taken, it would be clear that the degree of
these potencies vary considerably among human
species.  Thus some are born cruel, some are sober,
some are saintly etc.  The major seat of these
potencies being the mind, the ‘purpose’ of evolution
into human level with advanced mind functions is
to elevate the mind from lower to the higher potency
so as to reach the ‘god-potency’ (realisation of the
“Aham Brahmasmi” stage), so say the scriptures.
Bhakti is one step towards this progress.  Bhakti is
also important for many people because it offers
consolation from the tribulations of the mundane
existence which becomes a matter of life and death
for many.  According to Hindu scriptures this kind
of situation arises because human beings identify
themselves with the phenomenal world of happiness
and misery.  This identification drags the individual
into abysmal depths of tension and depressions
which appear real.  This again is a function of the
mind.  Bhagavata Puranam (III: 12:1-2) declares
that this identification results from five varieties of

ignorance:  Tamas (ignorance about oneself); Moha
(self identification with the body etc.); Mahamoha
(craving for enjoyments); Taamisra (anger) and
Andhataamisra (looking upon death as ones own
end).  Once these ignorance are removed liberation
follows.  Yet this realisation in the true sense comes
only to a few in a million.  For a bhakta the thought
that there is a permanent protective force above
the transitory mundane existence which is not an
insert one but can be wielded to exert ITs influence
in protecting the devotee would offer immense
consolation.  Take for example the dependence of
a person on a relative or a friend for deliverance
from tribulations.  This situation would be like two
twiners trying to wind around each other for
support.  The twiner being weak stemmed, after a
period of supporting each other, both would fall to
the ground.  Instead, if the twiner goes in search
of a strong stemmed tree which can stand errect
for a much longer period, then falling would not
happen.  This is the simple philosophy of bhakti.
To a bhakta, the ishta devata is the strong stemmed
tree and is of supernatural dimension and so the
protection offered can at times transcend natural
limits into supernatural.  An unbeliever would brush
aside certain helpful events happening in the life of
a bhakta as coincidences, but for a real bhakta there
are no coincidences, every thing being the act of
his Lord.  It is this supreme confidence that the
Lord will come to the bhakta’s rescue that made
Prahalada and Meera drink poison without any
hesitation. A real bhakta dedicates all his/her activities
to his/her Lord.  Without this faith there would be
no redemption.

For many people bhakti yogam starts as a
hobby (the dictionary meaning of the word hobby
is “a favourite occupation that is not ones main
business”) for getting relief from the nagging
problems and the resulting anxieties.  In bhakti there
would be those who practice bhakti for material
gains like wealth, health and happiness as well as
those who practice bnhakti for the sake of bhakti
alone. Obviously one should expect both drop-outs
as well as those who take it up as a serious persuit.
The drop-outs may be those who neglect bhakti
after their aim is achieved or those whose wishes
were not fulfilled and so turn anti-god.  The

Chapter IV
BHAKTI YOGAM
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discerning minds who realise the real import of
bhakti and practice bhakti for the sake of bhakti
alone would take it to its higher planes.  These are
those who are spiritually evolved.  Bhakti is a
sagunopasana (upasana would be of two types:
sagunopasana and nirgunopasana) and the aim of
the upasana is realisation of the all pervading nirguna
Brahman and reach the state of turiyam.  It was
already mentioned earlier that there are 4 states in
the activity of human mind: wakeful, dream,
dreamless sleep and turiyam.  Bhakti is actually the
first step to reach the turiyam state so say the
scriptures.  Just as a person who wishes to do
postgraduate education has first to complete the
primary, secondary and tertiary stages of education,
a person who wishes to reach the ultimate stage in
upasana has to pass through sagunopasana or
bhakti.  To make sagunopasana more effective, the
seers have ‘tailor made’ gods with numerous
potencies to suit the requirements of the bhakta.
Thus, the all-pervasiveness becomes Vishnu; that
aspect which is associated with knowledge
becomes Saraswathi; which is auspeices is Sankara;
that which resolves obstructions becomes
Ganapathi; that which controls the wheel of time
becomes Subrahmania; that which annihilates
enemies become Durga; that which gives protection
and safety becomes Bhadrakaali and  so on.  This
facilitates the bhakta to choose the deity according
to his/her requirements and temperament.  All these
are assumed qualities of Brahman and it is the firm
belief that prayers would bring relief from anxieties
and bail out the bhakta that work wonders.

Culturally a Hindu finds god in everything
around him including the earth on which he lives
and the celestial bodies which populate the universe.
For a Hindu the house he lives in is not just a
structure of four walls made of bricks and mortar,
but is an abode of the god Vaastu Purusha.  The
spiritually advanced Hindu’s actions are oriented in
such a way that his house becomes the abode of
his ishta devata or his chosen devi of worship.
According to him every action of his is guided by a
large array of gods and goddesses who can curse
or bless leading him to misery or happiness.  With
such a background outlook the best way open to a
Hindu to reach the turiyam state is bhakti.

What is this bhakti yogam?  The word bhakti
is derived from the root bhaj = to serve.  Bhakti
means service to a Lord.  Bhakti is devotion’
attachment; loyalty; faithfulness; reverence etc.

Bhakti which is a sentiment indicating adoration and
love becomes bhakti yogam when special paths laid
out on the basis of bhakti is praticed.   Bhakti has
been defined in various literature as a selfless,
uninterrupted flow of thought based on love of god
without attachment for anything else and which is
not shaken by a thousand miseries and difficulties.
The reward a real bhakta expects from bhakti is
more intense bhakti itself.   A real bhakta does not
even ask for material gains or moksham.  A typical
example is that of Hanuman.  When Lord Rama
asked him to seek a boon, Hanuman’s reply was
that he should be alive to hear Rama’s glories as
long as these are sung.  Ardent devotion and self
surrender of prapathi are the watch words for
bhakti.  The best example of self surrender is that
of Bali – the demon king and the grand-son of
Prahlada – who offered his own head for the Lord
to keep HIS foot on.  The essence of bhakti yogam
lies in withdrawing the mind from sensual objects
and experiences and fixing it on god.

It is obvious from the foregoing description
that the two essential ingredients of bhakti are the
bhakta and the god.  The god here is a chosen deity
(the ishta devata).  An array of gods and goddesses
are offered to his/her mental inclinations and caliber.
The correct choice of ishta devata is a must because
the essence of spiritual practices proscribed for
bhakti is meditation.  This becomes fully regarding
only when the devata component of bhakti is one
suitable to the psyche of the devotee.  Meditation is
nothing but concentrating ones mind on the devata.
For a fully self surrendered bhakta nothing exists
in the world except his Lord.  The relationship
between the devotee and his Lord is explained as
follows:

Tvameva mata cha pita tuameva;
Tvameva bandhu sakha tvameva;
Tvameva vidya dravinam tvameva;
Tvameva sarvam mama deva deva.

Thou art my mother and father; Thou art my
relation and friend; Thou art my wisdom and wealth;
Thou art everything in my life.

An example would illustrate the importance
of concentration and constant remembrance of the
devata.  The sage Narada once asked Lord Vishnu
as to who HIS real bhakta was.  The Lord’s reply
that a farmer on earth who constantly chanted HIS
name was the best bhakta, shocked Narada.  He
said: what is this Lord, I always chant Your name
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and sing your glories, yet you did not name me as
the best bhakta:  The story goes that the Lord then
gave a vessel filled with oil to the brim and asked
Narada to go round a hillock without spilling a drop
of oil.  So Narada went round the hillock very
carefully without spilling the oil.  The ebullient
Narada said “see my Lord, I have successfully
executed the assignment you gave me.”  But then
the Lord asked as to how many times Narada
remembered Lord’s name during the episode?
Narada explained that since his concentration was
totally on the pot of oil, he did not get time to think
about anything else.  Then the Lord replied that the
farmer in spite of his tribulations involved in the
mundane life managed to chant the Lord’s name
even as he executed his daily chorus.  The point
that the Lord wanted to emphasize was obvious
and Narada had to concede the farmer as the best
bhakta.  This also shows that a simple farmer could
become a best bhakta without formal training or
instructions.  A bhakta who sees the whole world
with its happiness and miseries as the manifestation
of the Lord, has no cause to worry himself over
the miseries of the world, because he has
surrendered his own self to the Lord of his choice.
When this self surrender becomes real and
complete, then as Lord Krishna explained in the
Gita “those who without swerving mind worship
ME, I will take care of their welfare” (IX:22).  It is
the confidence of the devotee on this assurance
that strengthen his mind and make him ready to
face the tribulations of daily life.  When indulgence
becomes intense, the preliminary stage of bhakti
called aparabhakti leads to parabhakti.  Interestingly
enough the constant rememberence of the Lord
need not necessarily be through japam or dhyanam
which is prema bhakti.  It could be through vidvesha
bhakti that emerge through fear or hatred.  Kamsa
remembering Krishna through fear and Sisupala and
Dandavaktra remembering Krishna through hatred
are examples.  In both these types of bhakti-prema
and vidvesha-saayujyam (liberation and eventual
merger with god) can be realised, so say the Hindu
scriptures.  Prema bhakti is exemplified by the cases
of love and devotion to Krishna shown by Surdas,
Purandaradas, Kanakadas, Meera, Gopis; Krishna’s
parents (both real and foster: Vasudeva- Devaki and
Nanda-Yasoda), wives (Rukmini and Satyabhama)
and love and devotion through friendship by Udhava
and Arjuna.  Devotion of gopis to Krishna is one
which has assumed great importance in bhakti cult.

This relationship has also been misinterpreted and
misquoted: gopis were all married, so the common
interpretation is that the relationship is one of
flirtation of mistresses with  a paramour.  As a matter
of fact, king Pareekshit himself asked this question
to Suka muni.   Lord Krishna has taken avatar for
establishing dharma (principles of righteousness).
How can HE himself transgress the limit by
embracing others’ wives etc. at gopileela?  To which
Suka muni replies that violation of dharma and
overboldness too are occassionally seen in the part
of the mighty.  It does not bring in any sin on those
possessed of exceptional glory as in the case of
fire which remains unaffected and unpolluted by
consuming impure substances (Bhagavata Puranam:
X: 33:27-30).  It may be remembered that at an
earlier occassion the gopis did penance to Devi
Gowri to get Krishna as their husband and Krishna
being devoted to His bhaktas has to fulfill their
desires.   Swami Vivekananda explains that gopileela
is the acme of the religion of love in which
individuality vanishes.  What matters here is the
concentration of the mind on the Lord.  Here the
bhakta becomes one with the Lord.  There are no
two entities.  The dynamic influence of the Lord
sublimates even vulgar desire into holy passion of
bhakti, just as grains fried or boiled cannot sprout
and grow into a plant.  Gopis are ready to sacrifice
everything they have (their husbands, children
home, etc.) to make their Lord happy.  This is
unselfish devotion.  Narada in his Bhakti Sutras
qualify this as the highest form of bhakti.  It is a
relationship which string together the intellect, will
and emotions.  In such relationship body
consciousness vanishes with the result the concept
of a separate sex feeling (like male, female etc.)
also vanishes.  There are several examples in Hindu
religious literature dipicting this type of devotion
leading to personal sacrifices by the devotees to
make their Lord happy without expecting anything
in return.  Kannappa Nayanar, a hunter and devotee
of Lord Shiva offered his own eyes to stop bleeding
from the eyes of the Shivaling he was propitiating.
Sudama’s case is  another example.  Sudama and
Krishna were mates in Sandeepani’s gurukulam.
During the sojourn in the gurukulam they became
very close friends.  After they parted on completion
of studies and took gruhastasramam, Sudama with
his wife and children was reduced to penury and
became a kuchela meaning one wearing bad or
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ragged garments: the prefix implying deterioration,
littleness, want etc.) whereas Krishna became the
uncrowned king of a kingdom with accompanying
luxuries and comforts.  The greatness of Sudama
was that he had no complaints about his condition
and had fixed his mind on the Lord in spite of his
sufferings.  Out of pressure from his wife he
decided to meet his age-old friend Krishna with an
intention of asking for some gifts which would ease
their poverty.  While leaving the house his wife had
given him some beaten rice wrapped in a piece of
cloth to be offered to Krishna, which he fastened
to his loin cloth.  When the old friends met Sudama’s
unbound happiness at meeting his friend and Lord
made him forget his problems and the beaten rice.
But the all-knowing Lord, with an intension of
rewarding His old friend, grabbed the bundle of
beaten rice and started eating-so goes the story.  If
this is analysed from a philosophical angle, the
beaten rice would represent kuchela’s worldly
problems.  The intense happiness of meeting his
Lord made him forget his problems (the beaten rice).
Though actually Sudama visited Krishna to find
ways of allevating his poverty, the very sight of his
Lord itself was the reward and his sufferings were
pushed to the background.  But the all-knowing
Lord took upon Himself the burden of unburdening
kuchela’s misery.  The extent of love for each other
is evident in this narration.  In complete surrender
(prapathi or saranagathi) the ego of the bhakta
vanishes completely.  Bhakta would not have any
desire other than to serve his Lord and enjoy the
sweetness of service.  In turn the Lord looks after
the welfare of His real bhakta who has completely
surrendered to Him.

Meditation on ones ishta devate (the chosen
deity) is the essence of spiritual practices prescribed
for bhakti.  Meditation is nothing but concentrating
ones mind on the devata.  Not only in prema bhakti
but also in vidvesha bhakti, this concentration is
achieved as was shown earlier.  One of the easiest
methods for training the mind in concentration is
japam.  Japam is said to be superior even to sacrifice
and vedic rites.  Japam conscientiously done leads
one to apara bhakti which eventually leads to
parabhakti.  Japam can be done without any special
instructions from a guru or other qualified
personality.  A simple example is the story involving
Lord Krishna, Sage Narada and a farmer which was
mentioned earlier.

Anthropomorphism in bhakti

Bhakti symbolises an anthropomorphic
approach to god realisation and it calls for several
assumptions: 1) first  of all it has to conceive the
existence of a god/goddess – personified or
otherwise.  Then the god/goddess should be in
human form with extraordinary superhuman
powers. 2)  the next assumption is that the god/
goddess is a benign one with whom several types
of worldly relationships can be expressed to which
He/She responds in a positive way. 3)  The
personalised god/goddess is one who can be
pleased by singing/chanting His/Her glories and are
easily moved by praises.  But for a bhakta these are
not more assumptions but verified truths and relates
to personal experiences.  That is faith - some even
qualify this as blind faith.

The question naturally arises as to where these
gods reside?  Do they reside in the several temples
consecrated to them or do they reside in the minds
of the devotees?  There could be two views about
it.  The concept of omnipresence of god would
suggest its presence everywhere.  But it is possible
that the tantric/mantric religious exercises associated
with the places of worship could concentrate the
all-pervading vitality of the Supreme Spirit in a more
intense degree than the surroundings.  Just as sun’s
rays are present everywhere  yet it can be focussed
to a point through a magnifying glass which could
set fire to any combustible material.  There are also
suggestions that chanting mantras cause higher
energy pulsations in the atmosphere which could
be absorbed by the idol and later released – see Gas
Discharge Visualisation  technique (GDV).

The other side of the argument is that the
personified god exists only in the minds of the
devotees. The name ‘personified’ indicates a private
affair.  For a devotee who has built up firm
conviction that god is present in the idol made of
stone or other materials, would see only god in the
idol.  For another who does not believe that god is
present in the idol, it remains only as a piece of
stone or other materials. The point that the
personified gods are mental projections of devotees
can further be illustrated by the following points:
personified gods of human beings residing in
different parts of the globe are different – for
example Indian gods are different from the Egyptian
ones and so on.  In other words personified gods
are tailor-made to suit the mental frame work of
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the devotee concerned. The very fact that the
chosen deity for worship by a devotee is named as
ishta devata itself conveys the idea of individual/
group minds working on it.  Anthropomorphism
becomes more accentuated when it is remembered
that temple rituals starting from the installation of
the deity in an idol to feeding  It and making it sleep
in the night and then again waking it up in the
morning are all based on beliefs eontrenched in the
minds of devotees.  All the temple rituals are based
on sankalpams or faiths.  If this much sounds logical,
then the statement made earlier that prayers are made
to ones own mind rather than to any outside forces,
gathers credibility.  So faith is the key word here.
See what Sree Ramakrishna Paramahamsa says:  He
who has faith has all and he who lacks faith lacks
all. It is the faith in the name of Lord that works
wonders, for faith is life and doubt is death.  Hindu
scriptures  also declare that it is faith that rewards
(viswam phaldayakam). The importance of mind
and thinking is again emphasized in Ashtavakra
Samhita which says that ya mati, sa gati (as one
thinks so one becomes).

One of the views held on bhakti is that it is an
autosuggestion.  Autosuggestion can be defined as
“the process by which an individual trains the
subconscious mind to believe something or
systematically schematizes his own mental
association for a given purpose.  Bernheim (1884)
qualified autosuggestion as a self induced brain-
washing accomplished through self hypnosis or
repetitive constant self affirmation.”  These
definitions indicate that autosuggestion is an
individualised phenomenon confined to a single
individual used with an intention of strengthening
and sharpening ones own psychical equipments or
potentials.  In simple language, autosuggestion is a
“self to self” phenomenon.  This would mean that
a bhakta is praying to himself/herself (atma puja)
through which technique one acquires enough self
confidence.  The term aatma pooja was coined in
Hindu scriptures much earlier than the concept of
autosuggestion took shape in western psychology.
The concept that bhakti is an individualised
phenomenon is strengthened by the facts that: a)
the first step is to choose a deity as ishta devata

according to ones likes and temperament.  It may
be Vishnua, Shiva, Devi, etc.  In other words the
mind of the person has to accept the divine form
for getting maximum concentration in subsequent
exercises relating to bhakti yogam.   b)  It is known
that one could pray to the chosen devata in any
language the bhakta is conversant with and the ishta
devata would understand and respond to the
prayers.  This certainly conveys the idea that prayers
to the ishta devata are to strengthen ones own
psychical potentials.  Otherwise one has to assume
that the devata is a lexicon of languages.  The
psychical forces are part and parcel of the
antahkaranam of the individual.  The component
of antakharanam that has a decisive role to play
here is the mind of the person concerned.
Antahkaranam is a praakrtic subtle, originated along
with the first psychophysical entity as was noted
in the section on Saamkhya tattva earlier.  If prayers
are made to antahkaranam and if this inner
equipment is all that is concerned in bhakti, then
why should there be a concept of god or an all-
pervading Paramaatman above the level of the
antahkaranam?  This is where the wisdom of
Saamkhya shines.  In other words the concept of
an all - pervading Paramaatam becomes just a
‘collective noun’ given to the sum total of the
individual antahkaranam of all living beings put
together, just as the name ‘animal kingdom’ is given
to the population of all kinds of animals put together.
In reality no such animal kingdom exists:  This idea
has been put forward by many thinkers of the past.
This concept of a ‘collective noun’ finds  credence
in the following prayers:  In Purusha Sooktam and
Narayana Sooktam, the Purusha is equalified as
having many heads, eyes, hands, feet, etc.  This
relates to the heads, eyes, hands, feet etc. of all the
living creatures put together.  Swami Shivananda
in his book “All about Hinduism” commenting on
Vishishta Advaita philosophy of Ramanuja writes
that God or Lord Narayana of Ramanuja is  a
complex “organic or synthetic whole” with souls
and matter as ITs modes.  This usage ‘the synthetic
whole’ agrees with the usage of ‘collective noun’
for Paramaatman used above.
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It should be understood unambiguously that
God has not decreed any religion. If that was so
there would have been only one religion in the
universe. But what is witnessed today is the diverse
religious faiths with several subsects, each fighting
for its supremacy. This situation is the result of the
fact that the religious concepts have originated in
human mind. Just as diverse thinking among
humans so is the number of religious sects. This
diversity in human thinking is also reflected in the
basic religious concepts. As was clearly indicated
earlier, there is no proper consenses among the
‘thinkers’ as to the veracity of the unseen Brahman
concept. Some say IT is all-pervading,
homogeneous and indivisible. While others hold IT
to be limited to the adjunts. Some say IT is affected
by the tribulations of the mundane world, while
others view IT as a fore unaffected by the worldly
enjoyments/sorrows. There are many followers for
each of these concepts. There are also interpreters
who attempt to show that all these concepts are
correct. Such uncertainty and ambiguity prevails
because all these are emergent concepts of human
mind and so long as there are myriads of
independently thinking “seekers” no consensus can
be reached. Similar kind of ‘confusion’ prevails in
the usage of certain terminologies like Purusha,
Brahman, etc. The original scriptures were written
in such vague expressions or with lack of standard
expressions that they can be interpreted in any
fashion to suit the “seeker’s” view. Take for
example the stanza 9:IV of Prasnopanishad (esa hi
drasta sprasta strota ghrata rasayita manta bodha
karta vijfianatma purusah / sa pare ‘ksare atmani
sampratisthate. It is he who sees, feels, hears,
smells, tastes, thinks, knows; he is the doer, the
intelligent soul, the Purusha. He is established in
the supreme immutable Aatman). Here the
interpreter Swami Sravananda himself says in his
not that this stanza can be used by Dvaitins and
Visishtadvaitins as an authority for their theory of
Dualism – i. Jeevaatman and Paramaatman are two
individual entities. The interpreter continues: after
understanding the rest of the stanzas it deem better
to explain this in the advaitic sense! Here Purusha
is used to denote one with limiting adjuncts whereas
in Purusha Sooktam (some times used as Virat

Purusha) the term refers to the all-pervading
limitless Brahman. Such interpretational vagaries
abound and make much of the scriptural literature
and who knows what the original author had in
mind when these verses were written? It only goes
to confirm that the scriptural texts and their
interpretations are all by-products of human mental
activity. In some literature God has been qualified
as Sacchidananda. Sacchidananda should not be
reckoned as a BEING, rather it is a state especially
relating to the mind. It would not be an exaggeration
to say that all the religious concepts and exercises
relate to human mind. As one thinks, so he becomes.
If there is no mind there is no religion. Mind is a
functional component of antahkaranam which is a
prakrtic subtle. Everything has emerged from
Prakrti and two which everything has emerged
from Prakrti and to which everything goes back.
So elevation of Prakrti into Pradhana’s position as
was done in Saamkya concept is justifiable. Whether
Brahamn exists at all or is IT an all-pervading entity
above the mundane world of existence or is it the
sum total of all the matter and life put together and
so a conceptual jargon etc. is a matter of contention
among the “seekers” and their followers and it would
remain so for ever, primarily because nobody knows
for certain what this is all about and the result is
each one tries to put in his idea making a mess of
the whole gamut. This is a primary fact about the
scriptural texts also. Description becomes relevant
only of an object outside the describer. When the
describer himself becomes the object of description,
the question who can describe whom looms large.

It would be obvious from the foregoing
account that Hindu religious literature is riddled with
various theories on the nature of the ultimate truth.
Advaitins say that there is one Brahman without a
second and which is above all praakrtic gunas and
all that is seen in the experiential world (prapancham)
is nothing but appearances. They use the word
mithya or maya to describe the situation. It is
important to note that modern physicists have also
arrived at a conclusion very close to the concept
of advaita. They suggest the presence of an all-
pervading quantum field where matter is constituted
by regions in which the field is extremely intense
and also suggest that there is no place in this new

Chapter V
EPILOGUE
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kind of physics for both field and matter, because
field is the only reality (see Capra). Yet others
propagate the idea of truth behind quality or plurality.
The same inconsistencies would be seen in the usage
of terminologies. One obvious question that would
haunt a student of metaphysics would be why
should there be so much inconsistencies in religious
thoughts when the Ultimate Truth can only be one?
Though one could attribute several reasons for such
varied and inconsistent approaches to the Ultimate,
only the most important ones would be discussed
here:
a) As was mentioned earlier all these concepts
are the byproducts of human mental activity.
b) The voluminous literature on these abstract
concepts (Paramaatman and Jeevaatman) were
obviously penned not by one individual but by
several. In the hands of each one some additions
or subtractions would have been effected depending
on the intellectual status of the individual concerned.
c) It is obvious that the ideas projected on
Paramaatman and Jeevaatman are intuitive, because
these are not perceptible to the physical sense organs
and so whatever is written are surmises. The
dictionary meaning of the word intuition is
“immediate knowing or learning of something
without conscious use of reasoning. However,
Swami Tyagisananda in his exposition on
Svetasvataropanishad mentions that intuition is only
the heightened power of cognition born of the
refinement and concentration of all faculties of the
mind feeling, thought and will. It is super-sensuous
and super-rational.

It is interesting to make a guess as to how
and why our ancestors developed the concept of
such an unseen all-pervading Paramaatman. People
were seeing death, decay and destruction all around.
This indicated the ever changing, unstable and
transient nature of the phenomenal world. Some
logicians must have entertained the idea that there
should be something in the universe which is stable,
unchangeable and steady. Because it is reasonable
to assume that changes can take place only in an
unchangeable and stable medium or substratum.
Just as a river can flow only on a firm ground or
substratum. As such a substratum was beyond the
perception of physical senses the only alternative
left for these inquisitive minds was to theorise the
presence of such a transcendental Reality by logical
deductions. This they had to do by negation,
popularly known as “neti-neti” (not this - not this)

because whatever is seen or known in the
phenomenal world is something of a transient nature
and so cannot be the ONE. It thus became “what
is not is what THAT is”.
d) Interpretations galore!: The next point is on
interpretations. The abstract nature of the subject
and the mystic language in which these were
described make it necessary to have interpretations
of the scriptures for general understanding.
Commentaries were written on the original texts
are nothing but interpretations of the commentators.
So not only the original ideas, but also the
interpretations are also the by-products of human
mental activity. Because the original author and the
commentator do not meet face to face to clarify
points, it is possible that the original idea with which
the texts were written might have probably been
drowned in the interpretations. In other words,
intuition, a faculty of human mind has played a
pivotal role in both arriving at conclusions on the
existence and nature of Brahman (Paramaatman)
and Jeevaatman as well in interpreting the ancient
texts. In addition to these there are also authors
who try to justify the whole gamut. Like for example
Swami Vireswarananda has given an all embracing
explanation for these variations. He says “though
there are differences in the descriptions and concept
of Paramaatman, all are correct because when one
tries to describe the undescribable Absolute, the
descriptions would vary according to the plane of
spiritual awareness of the person involved. When
one describes the Absolute from a material plane
(when one is conscious of the body) God, soul
and Nature appear as three different entities. God
being the ruler of the other two. When he sees it
from a mental plane (when one is conscious of
himself as jeeva) he sees the three entities as one
organic unity and realize himself as a part of God.
But when one rises to the spiritual plane one is
conscious of himself as the pure spirit, he realizes
that he and the Absolute are one. This is just like a
child, a common man and a carpenter describing a
table. To start with God appears as an extra cosmic
being; then HE is seen as God immanent in the
universe as its inner ruler; and finally one ends up
with identifying the soul with God. From dualism
one goes to qualified monism and finally end in
monism. (Brahma Sutras-Swami Vireswarananda).
This statement also boils down to the fact that one
knows and sees the Absolute as ones mental caliber
decrees. In Gita the Lord says “In whatsoever form
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men worship ME in the same form I bless them
(4:11). These points subscribe to and support the
above contention of the involvement of human
mental activity in the whole gamut. This amounts
to saying that the fountain head of the known
metaphysical principles is the human mind. The
example given above by Swami Vireswarananda on
a child, a common man and a carpenter describing
a table is a useful analogy as far as the vertical
difference in intellectual status is concerned. But if
one asks a question “will two carpenters describe
the same table differently? What would be the
answer?

e)  Impersonation and assigning devata status
to natural subjects and events was a very common
practice, which was done to increase credibility.
At least in some this has increased the chances of
superstition creeping in the minds. One such case
is that of prana. Five pranas or Panchapuranas are
supposed to be ruling the body functions. These
have been assigned the status of individual aatma
(soul); This adds to the confusion of the universal
scheme. It is even mentioned that when the aatma
(soul) goes out of the body at death, it takes the
pranas also with it. Thus these pranas have been
given individual status. But then it should be clearly
understood, as was mentioned earlier, that the five
pranas-prana, describing or depicting the vital life
functions like consumption, digestion, assimilation
of food and finally expulsion of waste materials.
The former statement “when soul goes out of the
body it takes along with it the pranas also should
now be considered in the new light. That is when
the individual dies these functions also cease.

Where do these statements lead one to?
Paramaatman (Brahman) appears to be a logical
concept, a ‘private experience’ of certain individuals
qualified as jnanis in the society. It would be difficult
to set aside the argument that this ‘experience’ could
be just a mental fancy! It is appropriate to mention
here that Lord Buddha challenged the concept of a
monistic Brahman (Paramaatman ) by saying that
it was only an ‘a priori’ belief, imaginary
construction of which we have no comprehension.
To Buddha such speculations were mere intellectual
acrobatism which led one to nowhere.

The question about individual soul or
jeevaatman has to be addressed. The ‘living’ entity
is made up of two components: the Gross
(Bhudaadi) and the Subtle (Vaikarika
antahkaranam). It may be repeated here that the

first living organism that appeared on earth can be
qualified as psychophysical entity because, the
psychical as well as the physical aspects relating to
life were coevolutes. Eventhough used in a different
context the term (sakha) (friend) used in
Svetaswatara Upanishad (4:6) and
Mandukyopanishad (III. 1-2) would be a useful
indicator in the present context. Thus the
information on organic evolution (evolution of the
physical half) alone would not be complete without
knowledge on the evolution of phyche. Assemblage
of the self replicating molecules (nucleic acids which
make up the genes) is the axis in the origin of life
on earth. In other words life is the quality of this
assemblage. This assemblage must be understood
to have had a decided and emphatic role in the origin
or unfoldment/blooming of the vaikarika
antahkaranam. Two suggestions should be noted
here. Carvakas suggested that life is the quality of
the chemical combination.  McDougall as early as
1921 mentioned that if there has to be continuity of
the “organic” from the “inorganic” there must have
been some trace of mental nature in the inorganic
also.

Even though a broad aspect of evolution of
antahkaranam was mentioned in an earlier chapter
(Saamkhya revisited), yet considering the
importance of the topic and its relevance to the
present context a repetition would not be out of
place. This antahkaranam has 3 components or
states: Ahamkaram or Ahambodham (the primordial
ego); manas (mind) and buddhi (intellect). Swami
Tattwananda describes how the same equipment
functions as three entities: when antahkaranam is
permeated with self love it function as ahamkaram
or ahambodham (self consciousness); when it is
engaged in reflection it functions as manas and
when forming resolutions it is intellect. It should
be emphasized here that the primordial ego
mentioned above is not to be confused with the
ego which the western psychologists talk about.
Primordial ego is one that helped the first
psychophysical ‘living entity’ to adapt itself to the
external world and forms the mainstay in survival.
Ahamboddham or the concept of “I and Mine”
would have given enough ‘desire’ to survive and
evolve further. Without this facility there would have
been no life or intra/inter specific competition nor
the resultant “survival of the fittest” mentioned in
the Darwinian concept of organic evolution.
Ahambodham is a type of Self  Assertive Will (SAW).
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This is a universal power of living and there is no
creation in this World which is free from this will
scientists also talk about SAW. Thus McDougall
described it as HORM (urge or desire to survive),
while Mora mentioned it as “URGE’ to evolve and
Vasilyeva mentioned it as CAPACITY FOR SELF
PRESERVATION.  Once the living emerged there
was no looking back. Complexities evolved both
tin the physical and psychical planes. The ‘first
born’ not only exhibited capacity for self
preservation but also equipped itself to meet the
challenges of its environment by evolving more
complexities suitable for better performance. The
driving force behind this was SAW. The urge to
evolve should be reckoned as the directive force
propelling the living being to higher levels of
intellectual parameters. Thus antahkaranam which
holds SAW becomes the individual soul described
in the scriptures. Antahkaranam (mind + intellect +
ego) = the individual soul (jeevaatman). Swami
Abhedananda of the Ramakrishna order says:
“human soul is nothing but a centre of thought
force”. This centre is called in Sankrit Sookshma
sareeram/antahkaranam. Thus the plurality of
Purusha described in Saamkhya becomes credible.

Now the major question is about the continuity
of life. Biologists know that once life originated on
earth it not only continued to exist but also evolved
into living beings with complex organizational set
up. It may be stated here that two major factors
which threaded together the living from its inception
to the present are the genes relating to the gross
matter and the psyche relating to the antahkaranam.
What happens to these coevolutes in the process
of their peregrinations through the evolutionary
history? This continuity of physical elements and
their functions helpful is sustaining life is achieved
through multiplication/reproduction. In most of the
single cellular living entities this is achieved by
fission wherein a single individual cleaves into two
(asexual reproduction), whereas in higher
multicellular organisms with more complex
organizational set up the continuity is maintained
by fusion of gametes from two parents, termed
sexual reproduction. When biologists discovered
these two types of reproductions an obvious
question was asked as to how an individual soul (if
there is one) would behave in these two forms of
multiplications. In asexual reproduction (fission)
would the soul divide into two? In which case it
would be against the scriptural descriptions of soul-

which does into divide, etc. In sexual reproduction
how and from which of the parent would the
individual soul enter into the offspring?

In binary fission (asexual) the resultant new
individuals formed carry out all the primary
functions of the ‘parent’ organism such as food
selection and ingestion and the basic biological
functions needed for survival including avoidance
reaction to hostile environment. This means typically
the new individuals have acquired all necessary
functional processes needed for survival. It is true
that they share the genes also in the process of
fission. This sharing would take care of the
biological functions necessary for survival and
repeated multiplication. But the question is if there
is an individual soul –a part of Brahman is unborn,
ever lasting and does not undergo any split etc. etc
OR does it mean that these “Lower” organisms have
no soul? How can these ideas be compromised?
This where the wisdom of Saamkhya helps. It was
already mentioned earlier that Saamkhya declares
the gross (bhutaadi) and the subtle (the vaikarika
antahkaranam) to be coevolutes. This should
indicate that vaikarika aspect is intimately or
concomitantly linked to the gross. This shows that
in single celled beings the antahkaranam is a quality
of the physical body, becoming a “whole-body-
related” principle. Swami Iswarananda has given a
new name to this whole body related vaikarika
principle as psychoplasm to distinguish it from the
protoplasm. Whether it is called antahkaranam/soul/
psychoplasm/sooshma sareeram, etc., let there be
no misgivings about it, the process is the same. So
the obvious contention would be that when the gross
body divides the subtle also would follow suit. This
is actually not a ‘division’ in the strict sense of the
term. To understood the situation better, it is easy
to visualize a portion of water contained in a vessel
is decanted into another one. Now there are two
vessels both containing water with the same quality
of that contained in the ‘original’ vessel. The same
principle is applicable to the single celled being also
during fission.

What happens in multicellular living beings
where the single cell is not the sole deciding factor
or the ultimate functional entity. Here the
organization is more complex, with a nervous centre
(brain) as the pivotal controlling point of the bodily
functions. Eventhough some say that the individual
soul (=antahkaranam) is seated in the heart (hrudi
anter) it pervades the whole body, modern scientific
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ideas suggest brain as the main seat of the soul
(see Krishnamoorthy; Chandra). This is, ofcourse,
a debatable point. Yet, it may be stated that heart or
hrudayam as the seat of the soul (mind) is poet’s
concept. It may be remembered a broad minded
person is called ‘visala hrudaya’. It is based on such
a concept that the popular picture where Hanuman
opens the chest to show the presence of Sri Rama
and Sita. If the concept that soul=antahkaranam is
accepted then it is legitimate to assume brain as its
major abode, because antahkaranam is a vaikarika
complex of mind+intellect+ahamkarkam, with a
whole body pervasion because each cell of the body
has its antahkaranam. It was already mentioned
earlier that when the multicellular organisms
evolved, the primordial individual antahkaranam
with ahambodham as the major attribute was
subjugated into what may be called as “cluster
antahkaranam” to facilitate coordinated functioning
of the organ systems. Still each cell in the body of
the multicellular  organism has its own
antahkaranam. Germ cells are no exception. If this
is accepted then it is easy to visualize what really
happens at fusion of the germ cells. The
antahkaranam of the male as well as the female
germ cells fuse at the time of fertilisation  to form
a new individual. Thus continuity is maintained by
carry over of everything acquired by the
antahkaranam. Once a new body is formed, the
antahkaranam become a whole body phenomenon.
Since there are two parents, the characteristics of
whose antahkaranam would predominate in the new
individual would depend on the status of this inner
equipment. The term status needs elaboration. It is
stated in the scriptures that antahkaranam is the
seat of vasanas (the impressions unconsciously left
on the mind by past good or bad actions) it has
accumulated through its perigrinations from the
‘lower’ to the ‘higher’ lovels of organization.
Praakrtic gunas (potencies) like sattvam, rajas and
tamas have a great role in this acquisition of status.
If antahkaranam is more sattvic in disposition, it
would exhibit more godly nature with philosophical
inclinations. If it is rajas that predominates, the
person would exhibit more worldly nature and if it
is tamasic, asuric or demonic or evil spirited
individual would result. In mixed cases the individual
would show an oscillating behaviour between he
two parental conditions (see also Uddhava Gita XVII:
51). So just like the genes of the parent influencing
the progeny in various traits, antahkaranam of the

parents also would influence the progeny. A
legitimate question would be if antahkaranam is the
individual soul and in multicellurlar organisms it is
centralized in the brain, would there be two
antahkaranams: one for the brain and another for
the germ cells? It should be remembered that
antahkaranam being a whole –body psyche, it would
be present in all the cells of the body with more
intense activity in the brain, because this is the
controlling centre of the body of higher organisms.

Two major questions can be posed here: If
the idea projected in the 3rd chapter that Infinite
Energy Field (Brahman) is the sum total of energy
contained in the material world (inclusive of both
the non-living and living) with nothing outside these,
appears patent and this IEP does not reward or
punish anyone, then what role does bhakti plays in
an individual’s life? What is being propitiated in
bhakti? As was already mentioned earlier bhakti is
actually ‘aatma pooja’ where ones own self is
propitiated! This idea of aatma pooja becomes more
emphatic when it is remembered that the
Mahavakyas declare that “thou art THAT” I am
myself Brahman”, etc. Ashtavakra says “wonderful
am I: Adoration to myself (aho aham namo mahyam)
Ashtavakra Samhita 11:13; 14). The equivalent of
aatma pooja in psychology is autosuggestion. The
mind is a very powerful praakritic facility and is
one of the greatest assets of life. The intention of
bhakti is to strengthen this facility and purify the
antahkaranam of vasanas (latent impressions left
by actions). It is known that sensuality leads to
misery and bondage, while spirituality leads to
happiness and liberation. Bondage and liberation are
the states of the mind. Ashtavakra says virtue and
vice; pleasure and pain are of the mind (dharma
dharmo sukham dukham manasani nate vibo)
Ashtavakra Samhita 1:6). He who considers himself
liberated is liberated and he who considers himself
bound remains bound (muktaabhimaani mukto hi
baddho baddhaabhi maanyapi Ashtavakra Samhita
1:11). Man is the product of his own thoughts and
thoughts arise in antahkaranam. Everything that
happens in the physical has its counterpart in the
spiritual (psychical) side also (vide: Sree Buddha’s
teachings). So it is a two-way interaction: physical

�psychical (vaikarikam). So mind being the pivotal
subtle force its health is a matter of importance to
the individual and so the society. This  where bhakti
comes in. These statements emphasize the
importance of mind in the living entity. It all started
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with a simple “desire for survival: and the Self
Assertive Will (SAW) and subsequently evolved into
a complex assemblages of “thoughts and decisions”.
This evolution, as was mentioned earlier, was ‘need
based’ evolving with the complexities of the
evolving physical structures. Mind control and so
control of the indriyas (sense organs) is
recommended as the first step in the exercise of
bhakti for acquiring a sattvic antahkaranam. This
can be easily and effortlessly achieved by any
aspirant in intense bhakti. Why effortlessly? Because
bhakti is one exercise which does not requires any
stringent, austere measures. The rewards resulting
from real bhakti WILL be immense. Possession of
a sattvic antahkaranam would help the aspirant to
acquire even mystic powers or siddhis which
include telepathy; telekinesis; increasing or
decreasing the body size; leaving one body and
entering into any other body (parakayapravesam)
etc. etc. Bhagavata puranam (XI:15 onwards) and
Uddhava Gita (X:3 onwards) give a complete list
of the 18 major and minor mystic powers. These
mystic powers can be considered as bonus
acquisitions of a fully bloomed antahkaranam.
However, with the advancement of bhakti, the desire
for acquisition of mystic powers would be pushed
to an unimportant position. A ‘perfect’ being would
be equipped with all these powers. Sporadic cases
of extraordinary mental powers are reported among
human beings. But it should be understood that
these are only what may be called as ‘fringe
developments’. That is why human beings are called
‘imperfect’. From the available literature it appears
that Lord Krishna is qualified as Poorna Avatharam
(perfect incarnation). Even though Lord Krishna
qualified Himself for this status when He won over
the devatas like Indra, Varuna, Agni, Brahma and
Shiva, yet the most important point for qualification
as perfect avatharam is the fact that he was one
who developed the full potentials of antahkaranam.

The other question relates to rebirth or
reincarnation. What is called ‘punargenmam’ in
Sanskrit is variously named as reincarnation, rebirth,
metampsychosis, etc in English. This is one concept
where there is lot of scope for imagination and
hypothesizing because fundamentally no body
knows about the reality of this unseen phenomenon.
As Swami Paramananda says “we are not fair when
we ask for a material proof where matter does not
exist”. Hindu scriptures assert that death is not the
end. What is lost in death is only ones physical

body (sthoola sareeram) and in the present age, one
would say, the postal address. The indestructible
soul (sooshma sareeram) remains, which leaves the
body and take up a new one. In this process it
carries with it the vasanas or the latent impressions
left by actions while in a body to assure psychical
continuity. In the case of gross body which is
destroyed at death, continuity is assured or
maintained by gene transfer from the parent to
offspring. If the antahkaranam is the soul and its
continuity is through the germ cells of the parents,
then the concept of rebhirth/reincarnations has to
be refashioned. Rebirth becomes the passage of
antahkaranam through  germ cells into the new
individual. Where there is no progeny to receive
the parent’s antahkaranam the cycle of
antahkaranam terminates there. It is significant to
note that Lord Krishna who declared in Bhagavat
Gita that the individual (embodied) soul or
jeevaatman (dehin) passes on to a new body, just
as a person casts off worn-out cloths and put on
new ones (Gita I I;13 & 22) mentions in His last
message to Uddhava that “just as dream is a creation
of the mind, so transmigration (sasruti) also is not
a reality (Bhagavatha Puranam XI:11:2 and Uddhave
Gita VI:2). This emphasizes the importance of one’s
mind (antahkaranam) in making or breaking
situations.

If there is no separate soul and antahkaranam
is the only subtle part present, then at death even
when the gross body with its nucleic acids, etc are
present, there is no life in it. If life is the basic
quality of the self replication nucleic acids, then
how come that even when these substances are
present in a dead body it lacks life? The answer is
the irreversible changes that take place in the
molecular profile of a living body that ends up in
death. It should be remembered that living body is
made up of compounded elements. To sustain this
‘compounding’ it requires lot of energy. “Life” is a
condition of dynamism as against a state of
equilibrium-which is death. This  dynamism relates
to the capacity of the ‘living’ to accept non-living
elements from outside its system and energies to
make them a part of itself, a facility which is absent
in the non-living. If life can be qualified as the ability
to a specially compounded body to manifest stages
of consciousness, death is nothing but the loss of
this ability. Thus death could be attributed to the
breakdown at the level of molecular organization
and so the functional level. An illustration would
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make this point clear. A wick in oil lamp can be
made to burn by putting more oil, until it is charred.
Once the wick is charred however much oil is put,
the wick would not burn, unless the charred region
is nipped off. So charring makes distinctive
organizational changes in the wick preventing it
from permitting the flame (energy) to take a foot
hold. This is fundamentally what is happening in a
living organism also. The breakdown of
‘compounding’ produced at the molecular level
would result in malfunctioning or would make these
non-functional ending in loss of dynamism. The
absence of dynamism (capacity to utilize energy to
sustain compounding and so normal functioning)
is death. Living beings are heterogeneous
assemblages of compounded materials. Chemically
speaking compounded materials require energy
input to maintain status quo. In the absence of this
capacity to utilize energy to sustain the
compounding, mal-function or disfunction would
result. Every compounded material that is “created”
out of homogeneous matrix has to have the same
fate. The term pralayam is used in Hindu scriptural
texts to denote this condition. Four kinds of
pralayams are mentioned in the scriptures: Nitya or
Perpectual Pralayam: This is the perpetual
destruction and the constant disappearance day and
night of all that is born. Death of cells in the body
and the passage of the body into various age related
states – childhood, adolescence, adult and old age
and eventual death also fall under this type of
pralayam. When a person passes from childhood
to adolescence, it could be said that it is pralayam
of childhood. So goes for the other stages also.
Even fire burning wood falls under this category
of pralayam. It is pralayam for the burned wood.
Aatyantika or absolute pralayam: This relates to
the soul realizing its identity with Brahman. This is
moksha with regard to the individual concerned.
With this everything including the individual and
his/her world of experience cease to exist or
dissolve. Naimittika or causal pralyam: This is an
occasional pralayam effected at the end of a kalpam
when Brahma-the creator –sleeps during his night.
At this time the three worlds (heaven, earth and the
intermediate region) remain dissolved. This is called
naimittikam because it occurs due to a cause
(naimittam), the cause being Brahma’s sleep.
Prakritika or elemental pralayam: This is so called
because during this stage the whole universe
dissolves in prakrti or Primordial matter. Here all

created things – the 7 causal principles such as
Mahat tattva or the principle of cosmic intelligence;
Ahamkara or the cosmic ego and the 5 tanmaatras
or subtle elements as well as the 24 fundamental
principles-get dissolved or reabsorbed to Prakrti at
a time when the life time of Brahma the creator
gets exhausted (i.e. when Brahma dies). The major
factor involved in these processes is TIME (kaal).
It is this factor which produce disequilibrium in
the praakrtic gunas (origin of life) as well as return
of the system to equilibrium (death). That is why
Lord Krishna said to Uddhava that TIME (kaal) is
nothing other than God (Bhagavata Puranam XI:
22: 13). Thus TIME (kaal) gets the status of a
god-Yama, the god of death. Even though the gross
body appears intact at death, the organizational
changes at molecular level makes it unsuitable for
the life energy to be maintained in it.

This study is intended to explicate the wisdom
of Saamkhya in addressing queries relating to life
forces. Its importance is highlighted when Lord
Krishna selected this tattvam, albeit modified from
the original, to instruct Uddhava; in the same way
Kapila muni -thought to be an incarnation of Lord
Vishnu - instructed his mother Devahuti. It is also
important to note that Lord Vishnu, as an advocate
of Saamkhya tattvam, is called Saamkhya
Yogeswara. Advaitins do not accept this philosophy
mainly because it does not give importance to an
all-pervading Brahman, but concider Prakrti as the
Pradhana or the principal force. Prakrti according
to the advaitins is midhya or illusion.

In conclusion it would not be very wrong to
say that the antahkaranam (the vaikarika principle
relating to life) has a parallel run to the nucleic acids
which controls not only the physical aspects of the
living but also its psychical side. Why Psychical?
Because certain behaviours as well as well-beings
of humans are known to be influence by nucleic
acids (DNA) contain in the chromosomes. For
example criminal tendencies; the onset of diseases
like cancer, etc. have a genetic, so chromosomal
and  so DNA (Deoxyribose nucleic acid) basis. A
bold hypothesis may be advanced here. The
vaikarika principle - the antahkaranam - is a quality
of the nucleic acid. It was born along with the
assembly of nucleic acids at the time of emergence
of life in the universe and travelled with these
elements all through their evolution.

The fact that mind and faith (functions of the
subtle antahkaranam) are the central forces in life
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is projected in a quotation given in Radhakrishnan’s
Bhagavt Gita (see pg. 36). It runs as follows.
“Angelus Silasius writes:
Though Christ a thousand times
In Bethlehem be born
If he is not born in thee
Thy soul is still forlorn
The cross on Golgotha
Will never save thy soul
The cross in thine own heart
Alone can make thee whole”

The importance does not rest in knowing who
wrote the quotation but in following the message
conveyed to fashion the life accordingly to be happy
and liberated.
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