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Preface

This book is about the cosmology that underlies con-
sciousness, written in the style of sutras. It considers
questions such as freedom in a world bound by laws,
the connection between the particular experience and the
universal, art and its role, suffering and beauty.

The sttras are presented in their Sanskrit original,
together with translation and commentary. The signifi-
cance of these sutras to questions of faith and meaning
is also presented.

Baton Rouge, January 24, 2006 Subhash Kak
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Introduction

These stutras came to me while I was on a Continental
Airlines flight from Washington to Houston on October
13, 2002. I wrote them down very quickly, perhaps in no
more than a few minutes. They encapsulate my intuitions
on the essence of Vedic wisdom, and they could be useful
in preparing oneself for the more complex texts of the
tradition.

The previous night I had given a lecture at George
Mason University in Fairfax, Virginia where the discus-
sion at the end took a philosophical turn. I was struck by
how our argumentation got bogged down in the attempts
to sort out the defining terms, which were understood
variously by different people.

In the Western tradition, this difficulty is mitigated
by the fact that the concerns are generally regarding the
outer aspects of things that are less contentious. Since
Indian philosophy is concerned primarily with the expe-
riencing self, its questions of definition are more trouble-
some. This is the reason instruction in Indian philosophy
is also given by employing synthesis that is based on sto-
ries. But it is a common error to take word (Sabda) in its
literal, surface sense as true cognition (pramana). Much
of contemporary academic scholarship has failed to sort
through the different layers of the Vedic narrative by con-
flating the symbolic with the factual.

The stitras tie together some common symbols used in
the Indian tradition to their deeper intuition. For some-
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one who hasn’t the time or the inclination to read the
diverse texts of the Vedic tradition, they could serve as
an introduction.

Why is $abda as literal word problematic? According
to the tradition (as in the Mundaka Upanisad), language
can only communicate lower form of knowledge and true
cognition is beyond words. From the point of view of
language theory, the meaning of words is not determined
objectively, for it must be fixed by context and other im-
plicit information. Without a proper definition of words,
a statement may be interpreted in different ways. Mod-
ern studies confirm the limitations of language and such
limitations extend to other formal systems.

Taking the literal sSabda as pramana, we see commen-
tators parse the great declarations (mahavakyas) into
contradictory interpretations. The same surface $abda
may be interpreted as implying overlordship (i$varavada)
by one group and reductionism (niri$varavada) by an-
other! Such enormous difference in meaning can lead to
equally different approaches to reality.

Rather than the question of ontology, most people are
interested in understanding themselves. There are ques-
tions like: Do we have a true self? According to the tra-
dition, this self is the perceiving “I” who is independent
of location and personal history, and this self is a unity.
But how does one separate this core of one’s being from
the usual self who is known to us from our experience in
space and time?

Sometimes, the image of the child, or even an infant,
is used for the seeker in relation to Nature. Should the
seeker have the attitude of the baby monkey who holds
on to its mother, or that of the kitten, held by the cat by
her teeth? The baby monkey as well as the kitten may
be presumed to be in terror of falling, but there is more
of an active role by the mother cat. These images are
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merely a means to intimate a structure to the projection
of consciousness in our individual, conditioned selves.

From a practical point of view, one may avoid the
problem of defining this structure by simply surrender-
ing oneself to the inner self. But how do we recognize
the innate spirit that we must surrender to? The prob-
lem is not any specific assertion (vakya), but rather the
method of taking the literal word as the validation of a
premise. The differences become ultimately an expres-
sion of different aesthetic attitudes. Underlying the pro-
cess of knowing lies art.

Appreciation of art depends on the social experience
of the individual and inherited tendencies. For example,
my upbringing reinforced an ascetic aestheticism, a result
of my parents’ attitudes and circumstances, as also of the
months we spent in literal isolation in our rooms in the
long Kashmiri winters.

There exists an emotional angle to this question also.
We are born with a feeling of mastery, but as we grow
up we discover that things we desire are so desired by
others as well. The experienced life is a contest of wills.
Our failure in matching our expectations creates frustra-
tion, pain and disillusionment. We then use judgment
and interpretation, provided by society or created by us,
to explain why our desires cannot be met. The interpre-
tation could have a basis in morality or magic, and we
learn to see our childhood and the unfolding life through
its lens.

Art represents new interpretive lenses that we have
forgotten existed. It can be viewed as an escape from the
habits of our own mind. But the art that we appreciate
most readily is not radically different from our own modes
of seeing. To appreciate art that is removed from our own
necessitates a kind of awakening.

An aesthetic attitude is a combination, in varying
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measures, of the different essences (rasas) of it. It is one
of the great insights of the Indian tradition that these
essences are supposed to be discrete, and perhaps this
idea emerged from the Vaisesika atomic doctrine as well
as the idea of Nyaya that mind operates sequentially.
The basic rasas are counted to be §rngara (eros), hasya
(humour), karuna (pathos), raudra (anger), vira (heroic),
bhayanaka (fearful), bibhatsa (odious), adbhuta (won-
drous), and $anta (peaceful).

The feelings of fear and compassion are paramount as
we reflect on how our ambition is thwarted by the fact
that the whole world is against us. One often calls upon
one’s faith in a higher power or magic for rescue from this
situation, passing from materialism to a belief in spirit.
The recognition of the odds against oneself is a crisis that
almost feels like annihilation, but it could also be a new
beginning.

The seeker must be absorbed in the vira rasa of the
warrior. In the battlefield, theories of swordsmanship
are pointless talk, any moment could be the last, and,
therefore, he must be constantly awake to danger and
opportunity from all sides. There is no time to dwell on
any emotion but that of the immediate battle. This leads
to a very austere perspective.

The Vedic tradition insists that pratyaksa, direct per-
ception, is the only way to validation. But it is the
pratyaksa of the inner experience (advaitic or non-dual)
and not that of its description in terms of the evolution
of material processes. One can talk around it, but one
cannot speak of this direct experience. This gap between
true “understanding” and its description requires that
one use various methods of logical inference (anumana)
and a proper enumeration of categories (padartha) to ob-
tain insight.

By moving away from material causes to fields, mod-
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ern science has recognized new categories that make the
process of inference of true cause somewhat easier than
before. It is now possible, for example, to study brain
processes that provide insight into the operation of per-
sonal consciousness. One may harness outer science to
infer aspects of inner science even though the sciences of
object and subject remain fundamentally apart.

The conundrums that remain are caused by the prob-
lem of change. The Vedic narrative does not describe
“things”, but rather transformations. However, our com-
monsense cognitions are sequential, inscribing relations
between objects. It is difficult to represent constancy in
change, as in the history of flowers that blossom and fade
away.

Some philosophers consider only linguistic problems
to be worthy of study. But linguistic expressions ulti-
mately are about things and objects and they cannot
properly address the issues of the experiencing subject.
Although everything can be reduced to known or know-
able objects, the self cannot be so reduced.

Our normal experience is shaped by our habits of cog-
nition (samskaras) that guide us between the polarities
of world-cycle (samsara) and extinction (nirvana). The
personal journey continues until one has reached a state
where one transcends the fear of life and death, where
samsara and nirvana become irrelevant. This state re-
quires the burning away of one’s own samskaras, to rise
above the normal ways of seeing. The Vedic prayer for
“immortality” is a prayer for this freedom, that liberates
from the ordinary conditioned behaviour, which is a state
seemingly beyond the noose of time.

But the Vedic way is more than a psychology to help
us confront our fundamental aloneness by stressing our
connections with all that surrounds us. If science is
the collection of invariances that lie behind the cease-
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less change of the phenomenal world, the Vedic system
represents a science since it presents the cosmology that
lies at the basis of the subjective self finding objective
truths.

It took me some time to decide whether these stitras
should be called the Vijnana or the Prajna sutras. I orig-
inally picked Vijnana but realizing that this word is now
generally taken in the sense of formalknowledge, I believe
Prajna sutra is the better name. Ths subtitle, Aphorisms
of Intuition, was suggested by my brother Avinash.
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The Sutras

. bandhu-paroksa-yajnah vignanasya tri-padah
The three feet of vijnana are bandhu, paroksa, and
yajna.

. deva-bhuta-jivatmano ntarena bandhuh
Bandhus exist between the devas, the bhiutas, and
the jivatman.

. manasi pratibimbitam brahmandam
The universe is mirrored in the mind.

. cidakasasya tadiyau surya-candrau
The inner sky has its own sun and moon.

. surya-candrav-astottara-sata-amsatmakau
One hundred and eight units characterize the sun
and the moon.

. samanya-adharitam jnanam
Knowledge is based on the universal.

. Sabdah bandhah
Word associations lead to paradox.

. bhasa apara
Linguistic knowledge is of limited kind.

. viruddhani iwva apt darsanani paraspara-purakani
Darsanas, although seemingly contradictory, are com-
plementary.
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antarika-sthitayah parisamkhya-yogyah
The inner states are countable.

bhasa-loka-viruddha-abhasa-atitam vijrianam
Vijnana is beyond language and paradox.

yagnat prajna avirbhavati
Prajna emerges out of yajna.

cittam-avriyate varnaih
Colours (of changing hue) are the coverings of the
mind.

pasu-asura-raksasa atmani nivasanti
Animals, asuras, and raksasas reside within.

pasutvasya nasanam eva muktih
Mukti is the vanquishing of the [inner] animal selves.

yajno yogah parinamah pariwartanam ca
Yajna is yoga, which is becoming and transforma-
tion.

sarira-manast asambhuti-sambhuti avidya-vidye paksav-
00

Body and mind, materiality and life, rules and un-
derstanding are like wings.

prajna aisvaryam paksinah uddayanam
Prajna is aisvarya — the soaring of the [inner] bird.

Durga Astami Washington-to-Houston
13th October, 2002
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Commentary

Now follows a short commentary on the stutras. It
puts each stitra in an appropriate context.

1

bandhu-paroksa-yajnah vignanasya tri-padah
The three feet of vijnana are bandhu, paroksa,
and yajna.

Our knowledge is possible due to the mind’s inherent
capacity for it. It absorbs information and finds struc-
ture for doing so is its nature. Looking out, it creates a
parallel world within. Its knowledge emerges from a fa-
miliarization with its inner space and it may be seen to be
a consequence of the bandhus (bonds) that exist between
the outer and inner worlds. If there were no such bandhu,
it would be impossible to make sense of the world. Ma-
chines only follow predefined rules and they don’t have
bandhus, which is why they cannot be conscious. The
bandhus are the ground that make awareness possible.

The bandhus provide the answer to the question posed
in Kena Upanisad 1.1:

kenesitam patati presitam manah
kena pranah prathamah praiti yuktah
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kenesitam vacam tmam vadanti
caksuh srotram ka u devo yunakti

By whom directed does the mind fall (upon
objects)?

By whom yoked does the first vital air move?
By whom wished are these words spoken?
Which god unites the eye and ear (with the
objects)?

The outer world is infinite in size and relationships,
and it appears that the inner world has infinite potential.
These two worlds of object and subject arise from a single
reality. Language can deal effectively with outer objects
and their associations, and it is limited in its ability to
provide complete subjective insight. True meaning must
transcend linguistic description. Ordinary knowledge is
objective whereas deepest knowledge concerns the sub-
ject, the experiencer. No wonder that personal language-
based knowledge turns out to be paradoxical (paroksa)
at the intersection of different formal categories.

Perfect clarity is impossible in the phenomenal world
not only because of the limitation of our senses, but also
if it were to exist, it would paralyze the will. Paroksa is
the veil that makes the world interesting, and possible.

The subjective self follows its nature, which is to be
like the universal self, which is to be as large and great as
it can be. As the Brhadaranyaka Upanisad (4.5.6) says:

na va are sarvasya kamaya sarvam priyam
bhavati
atamanastu kamaya sarvam priyam bhavati

Everything is not dear that you may love ev-
erything

But that you may love the Self, therefore ev-
erything is dear.
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It is from self-love that desire to power rises. This
desire gets embodied in the will. But this will is distorted
by our frustrations at not getting our desires fulfilled.

Our physical nature binds us to the processes of cre-
ation and destruction. Just as we have the instinct to
master and create, we also have the instinct to destroy
what is hindering our progress.

Often, people adopt values whose effect is to dimin-
ish them. They do so because they have embraced false
magical theories in the hope that something good will
come out of it in the end. In the most extreme of these
theories, the good comes out only at the end of this life,
in paradise.

The perception of time in our minds is the basic fabric
of reality. The continuing change around us compels us
to confront nature and we do it in a variety of ways that
reflects our unique experience in life.

We play out the movements taking place in front of
us. Man is a mimic animal, happiest acting a part, need-
ing a mask to tell the truth. The core within has no
form. There is a superposition of several persona in the
background, projected serially on the different planes of
the self.

The human face projects the complexities and para-
dox of the inner being. It is a juxtaposition of several,
just as reality is a juxtaposition at any moment of several
histories. The gods have multiple faces.

The ordinary pratyaksa of material relationships and
its description by language freezes “understanding” to
that of surface processes and one must reach for a deeper
pratyaksa. Modern technology has made it possible to
see, through a process of inference (anumana), layers of
reality that are much deeper than was possible with pre-
modern materialist science. Nevertheless, the seer re-
mains outside the scope of such science.
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Yajna is sacrifice, a process that leads to transforma-
tion, implying that higher states exist. The performance
of yajna makes renewal possible. As sacred theatre, it
need not be done on an outer stage, but it may also be
performed internally. Each performance changes the sub-
ject. The mystery of life and yajna is the mystery of time
and change.

Transformation entails an abandonment of the earlier.
It may be seen as a ritual rebirth. According to Mahidasa
Aitareya in the Aitareya Brahmana 1.3:

punarva etamrtvijo garbham kurvants yam diksyanti

Whom they consecrate, the priests make into
an embryo again.

The three feet of bandhu, paroksa and yajna are like
the triple categories of the sun, earth, and the atmo-
sphere that prvoide structure to our physical experience,
and that of the mind, body, and breath of our inner ex-
perience. They may also be compared to the states of
dreamless sleep, waking and dreaming.

The bandhu makes the world knowable, paroksa en-
dows it with mystery, and yajna is the doorway to inner
understanding. The veil of paroksa is maya, which shi-
ness through as the power that underlies reality. If outer
science is concerned about laws (rta) relating to physical
reality, our personal experience concerns choices. Maya is
the bridge between the laws of the outer and the freedom
of the inner.

The bandhus represent the laws that hold the universe
together (Visnu), paroksa is the dance of consciousness
that is ever changing (Siva), and yajiia is the process of
change (Devi).

When seen as the agency of change, we have the Devi
described thus (RV 10.125.8):



The Prajna Siitra 13

aham eva vata 1wa pra vamy arabhamana bhu-
vanani visva
paro diva para ena prthivyaitavaty mahina sam

babhuva

Creating all these worlds, I move like air. My
greatness is such that I am greater than the
heavens and the earth.

The fourth foot of vijnana is pratyaksa of the direct
experience. But it is subjective and it cannot be com-
municated through language. Nevertheless, without it
there can be no intuitive understanding. According to
RV 10.71.5, adhenva carati mayayaisa vacam Susruvam
aphalapuspam, one who does not know the right meaning
is like on listening to fruitless, flowerless sound, which is
like possessing a fake cow for its non-existent milk.

In a similar manner, Yaska says in Nirukta (1.18):

sthanuratham bharaharah kilabhud
adhitya vedam na vijanati yo rtham

One who reads the Veda but does not know
its meaning is like a draught animal.

Clearly, the idea of knowing the Veda is not merely
to read it, but to understand its meaning in one’s heart.
This is paradoxical, since one cannot understand the text
unless one has already had the experience of its deepest
intuitions. The text of the Veda cannot in itself be used
for instruction.
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2

deva-bhuta-jrvatmano ntarena bandhuh
Bandhus exist between the devas, the bhitas,
and the jivatman.

There are many levels of connections, some of which
are direct whereas others are more subtle. The most di-
rect are the ones described by physical or temporal prox-
imity; the more subtle ones are connected through long
chains of contact and by non-material forces.

The bandhus existing between the physiological and
physical (astronomical) processes are the basis of biolog-
ical cycles. There are other similar connections between
the cognitive centers of the mind (devas) and the lights
in the sky, pointing to cycles in psychological processes.

Bandhus exist across space, scale, and time. They
cause patterns to be repeated in large and small struc-
tures and at different times. Bandhus might appear like
silken bonds, but they tie stronger than iron chains.

The small leads to the intermediate, and together
they lead to the large. Their properties are mutually
related.

The recursion across space and time means that there
is no unique reference and spirit (as the perceiving self)
exists across forms. The body is like the wife to the
spirit. The two must cohabit to create new forms, but
the pleasures of the two rarely coincide.

The Purusastikta tells us that the mind runs by the
cycle of the moon whereas the sight works by the cy-
cle of the sun. The science of biological rhythms bears
this out. Experiments on volunteers who lived in caves
showed that they tended to wake 50 minutes later every
day, in agreement with the moon cycle of about 24 hours
and 50 minutes.
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There exist different kinds of clocks in the cells of the
body. Harmonizing of physiological and psychological
processes leads to a recognition of inner states. When
one lets go, it is easier to be oneself.

Our usual sense of symmetry comes from the horizon-
tal symmetry of the face; but there exist other symme-
tries, including one across scale.

The physical universe has recursive structures. These
show up in similar patterns across scale and time, a con-
sequence of the bandhus. Cyclicity is universal.

The world is a connected whole. Consisting of diverse
forms of life, nature is a web. The knots of beings hold
the net of life together. The strength of the net depends
on the integrity of all the knots.

To make sense of the inner world, one path is to ex-
plore the complex web of bandhus of the outer world.
Inference (anumana) may be used in new ways.

The senses have bandhus amongst them as well. Full
awareness is essential to transcend them.

The traces left by change flow out like ripples on wa-
ter, and the ripples bounce back.

According to Patanjali,

drastrdrisyayoh samyogo heya hetuh

The conjunction of the knower and the know-
able is the cause of pain. (Yoga Stutra 2.17)

The bandhus have the capacity to liberate as also to
cause sorrow. In addition, there exist “false” bandhus
projected by the mind: wiparyayo mithyajnanam atad
rupa pratistham, false cognition is the knowing of the
unreal, not possessing its own form (Yoga Sutra 1.8).

When false bandhus are accepted, the effect is confu-
sion. Instead of pursuing a path which will further under-
standing, it becomes the path of diminishment. Under
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the influence of false “magical” ideas, one is prepared to
suspend one’s own judgment for the assertions of another.
One may even accept that universal laws are ushered in
by this prophet of the other.
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3

manast pratibimbitam brahmandam
The universe is mirrored in the mind.

The mirroring of the universe in the mind is the ul-
timate assertion of the bond between the inner and the
outer. This forms the basis of the assertion that the uni-
verse is “knowable.” This mirroring is not merely the
representations created by the mind of the outer world,
it represents a more fundamental connection between the
subjective and the objective worlds. The mirroring is the
key to the mystery of knowledge and awareness.

The universe must include both the material world
as well as the collection of all minds. But it cannot be
described only at one moment and then seen as evolving
from one form to another. If it did, then the mind would
be only a sequence of snapshots. As Mundaka Upanisad
1.2.12 informs us:

pariksya lokan karmacitan brahmano
nirvedamayannastyakrtah krtena

Having examined worldly experiences and works,
the wise

Learn that the uncreated (limitless) cannot
be produced by action.

The limitless universe is the Brahman, defined in Tait-
tirtya Upanisad 3.1.1 thus:

yato va imani bhutani jayante
yena jatant jrvants

yat prayantyabhisamuisanti
tadvijignasasva tad brahmets

From which all these elements emerge
By which, those born, are sustained
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Unto which they enter at their end
Understand that to be Brahman.

If we can make sense of the universe, then ayam atma
brahma, the Atman is Brahman. This mirroring makes
it possible to obtain knowledge by looking within. This
knowledge emerges from a convergence of the outer and
inner. Awareness of consciousness deepens understand-
ing of both psychology and physics.

The mirroring of the universe implies that within each
individual lie elements of all oppositions such as male and
female, possessor and sacrificer, the hero and the knave,
the deva and the asura.

Since the oppositions complete each other, the outer
of one form has the opposite of it immmediately within,
in sequence. Thus the male typically has a outgoing sense
of self, a receptive field of emotion, an outgoing mind, a
receptive field of intuition, and an outgoing field of bliss;
for the female, the sequence is reversed.

The mirroring further means that a division of knowl-
edge into analytic (obtained by logic) and synthetic (ob-
tained by experiment on matter) is not correct, because
each of these depends on the other.

But the mirroring does not mean that the world is
transparent, due to the curtain of paroksa. This cur-
tain provides a structure on a reality in which the only
constant is change.

This mirroring is the reason behind the need for indi-
vidual integrity. An ethical basis that embraces all cre-
ation provides a unity to the reflection. Without such a
basis one is atomized into many mimic selves.

Mind appears to have a surface which conceals a com-
plex body. The angularities created by the surface have
their own underside. What appears to be missing is what
the mind craves.
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Mind is a fire that burns, it is not a vessel of infor-
mation. The fire consumes and transforms and presents
the things around it in different lights.

Perfect accuracy of thought is unattainable. Our men-
tal dance has much freedom in it. To the less intelligent
the world appears quite sensible in its appearance; to the
most aware also it is sensible. It is those in the middle
who are most perplexed.

There are two ways of exploration: the outer to inner,
and the inner to outer. In practice, one needs to use
one as a reference to proceed to the other. Therefore,
movement in outer and inner goes hand in hand.

The mind is in constant dialogue, reflecting on the
outer in its past and the extrapolated future. The di-
alogue can be a recounting of images or feelings, or it
can be their verbal representation. The verbal dialogue
begins with words used in simple association of feelings
and images but, later, upon deeper reflection, it raises
the question of the “meaning” of words.

For example, what does “I” mean? Does it mean my
body (which is subject to continuing change from age,
disease, injury and so on) or my psychological self (which
is also changing since the mind can be more “aware”
sometimes than at others)? It is surely not the body
alone because when the mind is extinguished the body
dies as well. Neither is it the self alone, as a machine
with a “mind” (should that ever come to pass) will not
quite be an individual in the same sense as us humans.
Likewise, what is love? Is it a feeling to own, dominate,
teach, share, sacrifice? Or is it many things based on
context? What is ownership? Learning? Knowledge?

Reflection on each of these leads to the understand-
ing that no term can be defined in an absolute sense.
Each meaning is the projection of an unstated narrative,
defined in terms of a scene, a succession of images.
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We realize that word meanings are not primary, being
secondary to image narrative. This squares with the view
that language comes later than sight (outer, inner, and
both). Sight, in itself, comes after feeling of comfort or
distress superimposed on a binding with the image of the
universe.

When the mind grasps the universe, the senses re-
treat. In this state, one hears and sees with the mind
and not with the ear and the eye.
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4

cidakasasya tadiyau surya-candrau
The inner sky has its own sun and moon.

The mirrored universe of the mind has a structure
that parallels the outer universe. This paralleling is more
than an inner representation of the outer; the inner world
is dynamic with its own sun and moon, the primary and
reflected lights of the mind.

The physical body also has aspects that correspond
to the sun and the moon: there are physical processes
that run by the two times. Also, the inner self is like the
sun and the subjective self which associates itself with
personal experience is like the moon. The personal self
obtains its illumination from the inner self.

The inner moon is forever apart from the sun. Their
images only appear to be together, as in an eclipse. Our
inner life has a duality associated with it that comes
through in our inner dialogue.

The body moves with the moon; the order is that
of the sun. This basic dichotomy fashions not only our
inner life, but also social organization.

The primary and the reflected lights provide a shading
for the continuing dialogue within. They help to shift the
focus from one to the other.

For the individual, the two hemispheres of the brain
are the ground for the continuing dialogue. But within
the brain are other binaries that partake of this dialogue
at other levels.

Just as explorations of the outer are helped by using
the light of the outer sun and the moon, the exploration
of the inner are facilitated by the recognition of the two
inner lights.

To know the outer, one must first explore the inner
world. These two worlds cannot be kept apart. But to
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know the inner, it is essential to become familiar with
the outer.

The process of exploration changes the inner and helps
one find a proper measure of one’s self. One is able to
discover the structures within.

To know the outer, one must use all the inner senses:
including those that become available through the pro-
cess of sadhana.

The mind’s response begins before the conscious mind
adopts it as its own. This is the beginning of rationality
and order. The conscious may censor and deny, but it
will recognize the truth when shown.

The outer is created by the inner. Reality is a projec-
tion of the perceiving self. The Self joins the outer and
the inner as in Kena Upanisad 1.2:

srotrasya srotram manaso mano yad
vaco ha vacam sa u pranasya pranah
caksusascaksuh

It is the ear of the ear, the mind of the mind
The speech of speech, the life of the vital air
It is the eye of the eye.

The mystery of the mirroring is thus inherent in the
mystery of the power of the sense organs. They are mere
instruments and without the conscious self behind them
they cannot function. But consciousness does not simply
transcend the mind; it pervades everything.

The inner sky is a projection of the transcendental
self, unconstrained by space and time. As in Katha
Upanisad 2.5.15:

na tatra suryo bhati na candra tarakam
nema vidyuto bhanti kuto’yam agnih
tameva bhantamanubhati sarvam

tasya bhasa sarvamidam vibhati
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There the sun shines not, nor moon and stars
Nor lightening, much less fire

You alone shine and everything shines after
you

By your light all this is lighted.

The sun and the moon of the inner sky cannot be seen
directly; we can only see with them. Kena Upanisad 1.3
says:

na tatra caksur gacchati na vag gacchati na
manah

na vidmo na vijanimo yathaitad anusisyat
anyad eva tad-viditad adhi

The eye does not reach there, nor speech, nor
mind.

Nor do we know (its nature). Therefore we
don’t know how to teach it.

It is other than the known and distinct from
the unknown.

Seeing the inner world from “outside” is made possi-
ble by the illumination of Brahman.
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surya-candrav-astottara-sata-amsatmakau
One hundred and eight units characterize the
sun and the moon.

There are patterns in the outer world. The material
has an atomic base, therefore number is basic in the for-
mation of the world. From numbers emerge patterns and
symmetries that are the basis of beauty.

The sun and the moon are about 108 times their re-
spective diameters away from the earth. Furthermore,
the sun diameter is about 108 times the earth diameter.
The actual distances are:

Equatorial diameter of the earth: 7,926 miles

Mean diameter of the moon: 2,160 miles

Mean distance between earth and moon: 238,857 miles

Mean diameter of the sun: 864,000 miles

Mean distance between earth and sun: 92.9 million
miles

Since the relative distance in relation to the diameter
is the same for the sun and the moon, they look about
the same size from the earth.

This unique measure is reflected in our inner sky and,
therefore, inner states cannot be spanned instantaneously.
Due to the vastness of the inner sky, we need time to tran-
sition from one state to the other. It is to make steady
the exploration of the inner that certain mantras are re-
peated 108 times.

Since the outer sun is mirrored into the inner sun,
the location of the inner light will be at a point of focus
characterized by the inverse of the number 108. Thus the
self appears small, hidden in the cave of the soul, even
though it is immense.

The nature of our understanding is a function of the
size and nature of our outer and inner worlds. Nature is
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perfect not only in its biological machinery but also in
the size that makes it possible for us to conceive of and
comprehend it.

The structure of the perceiving self reflects measures
of the outer world. This is what makes the Vedas more
than a psychology.

Laws have a numerical basis also because of mind’s
tendency to classify, leading to numerical categories. Mind’s
seriality and the atomicity of matter are complementary
properties.

Numbers make it possible to distinguish man and
beast, noise and rhythm, movement and dance. Num-
bers help us find the boundaries within of different re-
gions. This unveils inner structure, showing that much
of the inner is an extension of the outer.

The measure of the universe is beauty and its experi-
ence is an unveiling that is like a discovery of self.
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samanya-adharitam jnanam
Knowledge is based on the universal.

Knowledge is universal, independent of the subjective
self. Hence the statement, prajnanam brahma, intelli-
gence is Brahman.

Since knowledge can only be defined with respect
to intelligence, this sets up a circular relationship be-
tween the self and the material world. The universality
of knowledge come with a paradox at its basis.

Knowledge springs from the heart and wisdom is in
its unfolding. When it comes to emotion, it is easy to see
how we are connected. It is to feel the universal, to go
from the particular experience of oneself to that of every-
man, that one likes to hear and read stories. No wonder
that bliss — the feeling of oneness with the world — is
considered higher than intuition and that it is considered
the doorway to deeper knowledge.

Nature appears to be blind, driven by the exertions of
the many individual selves in their own cycles of growth
and decay. The large patterns of change become apparent
only in retrospect.

Our behaviour is mostly reflexive driven by our na-
ture. We have access to our intelligence only at samadhi,
or moment of peak experience. At samadhi, our physical
boundaries dissolve and we melt into a larger presence
which expands and we seem to fill all we behold.

The basis of the universe is in knowledge. Information
is the most valuable resource for discovery of patterns
across time. By virtue of its large changes, it makes clear
that the belief in a material ground is not quite true.

The natural or cosmic laws (rta) are the ground on
which the physical world rests.
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Laws come first. The material world emerges later.
But laws have no meaning without reference to the ma-

terial world. B
The state in which the universal is recognized is ISvara.

According to Patanjali:

klesa karma vipaka asayaih aparamrstah purusa
visesa 1$varah

Iévara is the unique self untouched by the ve-
hicles of affliction, action and fruition. (Yoga
Sutra 1.24)
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sabdah bandhah
Word associations lead to paradox.

Word associations (bindings) lead to paradox because
each is true only within the locus of specific time and
space. FEach perspective shapes the world in its own
unique way. When perspectives are compared there are
aspects where they don’t match.

Words describe the associations of the past, whereas
each truly new experience must have something in it that
was never described before. Therefore, words are insuf-
ficient. Words merely catalogue perceived objects from
the point of view of the subject and they cannot describe
the subject.

Words bring forth images that bind the individual to
the experience, creating an anchor to the past. These
words help point to the ultimate basis of experience. Of-
ten our only connection with the world is by words from
the past.

The past belongs as much to our imagination as do
the dreams of the future. The past is fashioned by re-
counting, and the future is created by imagination.

We are bound to the past by the uniqueness of its
shape, created by our interpretive lens; we cannot clearly
see the unfolding events of the present. The past must
be acknowledged so that one has the words to create a
new future.

To command the past is to direct the evolution of the
present. The word is bound in multiple ways. According
to RV 10.114.8:

sahasradha pancadasanyuktha
yavad dyavaprthivi tavadit tat
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sahasradha mahimanah sahasram
yavadbrahma visthitam tavati vak

Fifteen thousand uktha mantras are ranged
as the heavens and earth. Our worship is of a
thousand kind, and like it our speech is also
boundless.

The image underlying the word is a construct of the
mind fashioned out of the objects of the physical world
and the abstractions of the inner space of the mind. The
image constructed can either lead to apprehension of the
universal or become a fetish.

To be bound by names and words for all time is to
accept a lesser existence. But this presents a dilemma:
can we use words to escape other words?

Names are fundamental to recognition. They im-
prison; they also provide comfort. Ultimately, names
dissolve; they must be transcended.

Mind associates strings of images (scripts) with its
activity. These scripts have their grammar, and just like
language they create narrative.

Scripts are fashioned by samskaras, which are rituals
that engage senses and inscribe the mind.

Dreams are scripts strung together as wishes or fears
or anticipation of events.
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bhasa apara
Linguistic knowledge is of limited kind.

Language is concerned with the finite or at most count-
ably infinite (the apara) projections of reality, which re-
mains greater than the sum of all such projections. In
actuality, the projections are finite in ordinary experi-
ence.

The process of discretization reduces reality into the
world of ordinary associations.

Language can become a vehicle to describe change
and transform images. Although limited, it can show
the way across different projections. Words lend form to
experience.

The flow of experience can occur in countless ways,
and each narrative describes one of the infinite stories
that exist.

The basis of language is avidya. Says Patanjali:

anitya asuci duhkha anatmasu
nityasucisukha atmakhyatih avidya

Avidya is taking the transient, the impure,
the painful, and the non-self to be the eternal,
the pure, the joyful, and the self. (Yoga Sutra
2.5)

Avidya is grounded in ego, a consequence of the mis-
taken identity of the powers of consciousness and the sen-
sory instruments.

As long as a student entertains the thought of his
situation, and of his life, he remains in the grip of death
and avidya.
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To describe is to master. When things are put into
narrative they transition from the living and infinite to
the dead and finite.

What is expressed by language is secondary. The es-
sential reality is not a symbol, it has no history, it cannot
be communicated by words or letters.

Languages are not a creation of logic, but of art, which
is why there are so many of them and why they appear
to have unique feel.

There are two basic attitudes in art, springing from
gender. But since within each one of us exist attitudes,
in superior or subordinate mode, related to both genders,
a spectrum is formed. Further variety is related to time
and emotion.

Art gives intimation of the infinite. Art can shock
and awaken, which is its true role. This it does not in
itself, but in the meeting of the self with it, by jolting the
experiencer out of ordinary state of being.

Behind art rests a paradox, an irrational essence, but
its own enlargements and amplifications strive for a con-
sistency at the surface level. As the language enlarges,
its expressions may become so rich that its parts may
come to be contradictory. The language may then split
into daughter languages in seemingly discrete jumps.

Art is endlessly renewing. A poem, a picture, an im-
age or a dance can be conceived in ever new ways. To-
day’s art is tomorrow’s cliche.

Art is the collective language of people in society em-
bodying the frustrations of individuals in failing to reach
their creative destiny.

Art, like words, throws a covering on reality. While
it reveals by its contours, it also hides by its form.

Any current art must be transcended by new art.
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viruddhani wa api darsanant paraspara-purakant
Darsanas, although seemingly contradictory,
are complementary.

Each linguistic view is a window on reality. A darsana
is such a view that includes consideration of conscious
agents. The darsanas represent complementary knowl-
edge. The contradiction between them arises out of the
different assumptions at the basis of their formal logical
structures. To meditate on these differences is to learn
the limitations of each perspective.

Imagining oneself to be within a cube, there exist six
enclosing walls, and each of these walls is a window on
reality. Just as a cube has six sides, there are six basic
darsanas, which express the three orthogonal views re-
lated to traditional rites (Purva Mimamsa), atomic anal-
ysis of words (Nyaya), and evolution at the personal and
cosmic scale (Samkhya) and their complementary posi-
tions related to nature of reality (Vedanta), atomic anal-
ysis of matter (Vaisesika) , and synthesis of spirit and
body (Yoga). There arise an infinity of other darsanas,
which combine the basic six in a variety of combinations
that also account for other subjects and passage of time.
A darsana is experienced as an association with a specific
view of of reality. The view gets projected on the screen
of the mind in terms of an image — visual or abstract.
Analyzing the image with the use of language provides
more complexity.

Each darsana seizes the heart, appearing as the sole
truth to the experiencer because of the limitation of the
mind to hold more than one thing at a time. the experi-
encer lives life to validate this truth. This attachment is
the essence of desire and it leads to grief. This is another
way that maya works.
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In the statement, paroksa priya wa hi devah, pratyaksa
dvisah, the devas love what is mysterious (hidden or para-
doxical) and detest what is evident, the pratyaksa refers
to the linguistic statements or a surface viewing of a pro-
cess. True understanding recognizes the limitations of
any formal ideology.

The pratyaksa of the inner is covered by the paroksa
of the outer. There is a recursion in the very definition
of inner and outer.

Without experiencing God, one remains a brute. Cru-
elt