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A search that devours itself is the paradox at the heart of
The Natural State. Written by U. G. Krishnamurti, an Indian
thinker known for his uncompromising dismissal of
spiritual authority, the book belongs to philosophical and
spiritual non-fiction. It arises from recorded conversations
and informal dialogues in the late twentieth century, rather
than from a conventional treatise. The setting is
conversational, immediate, and deliberately ordinary,
emphasizing speech over ceremony. What results is not a
system but a confrontation, staged in the simplest of
rooms: a voice, a question, a refusal to reassure, and the
persistent claim that nothing needs to be added.

The book’s premise is deceptively bare: a man who rejects
the role of teacher addresses persistent questions about
freedom, suffering, and the possibility of change. There are
no lessons, practices, or initiations on offer. Instead,
readers encounter a voice that is blunt, unsentimental, and
relentlessly literal, pushing conversation away from
metaphysics and toward immediate facts. The style is lean,
with repetitions that function less as rhetoric than as
dismantling tools. The tone oscillates between curt
dismissal and careful clarification, yielding a reading
experience that is lucid at the sentence level and
disorienting in the implications it refuses to soften.

At the center lies the notion of the natural state, presented
not as a prize of discipline but as the ordinary functioning
of a human organism when the machinery of psychological
becoming falls away. The book undermines the fantasy of



progressive refinement by questioning the very motives
that organize spiritual effort. It challenges the assumption
that thought can engineer a final, lasting order. Without
proposing a counter-system, it asks what remains when the
urge to improve, justify, or belong is not fed. The result is
an inquiry that stays concrete, even when it brushes
against the limits of language.

Much of the text unfolds as question and response, shaped
by the urgencies of whoever happens to be in the room and
by a consistent refusal to trade in consolation. Answers are
short, sometimes abrupt, and they often redirect attention
from abstractions to bodily sensations, everyday habits,
and the limits of memory. The effect is to strip inquiry of its
borrowed glamour and place it within the unremarkable
rhythms of daily life. Readers become participants, pressed
to notice where explanation turns into self-defense. The
momentum of each exchange builds not toward doctrine
but toward the exhaustion of bargaining with hope.

Several themes recur with clarity. Authority is examined as
a psychological habit rather than an external structure.
Language is treated as a survival tool that cannot deliver
finality. Culture and conditioning are shown as useful, yet
powerless to produce a permanent solution to conflict.
Against the background of late twentieth-century spiritual
commerce, the book’s austerity is striking: it resists
branding, technique, and mission. For contemporary
readers, this stance unhooks self-inquiry from the cycles of
optimization and guilt, replacing self-improvement with
attentive noticing. What remains is a pragmatic skepticism
that encourages responsibility for one’s perceptions
without converting them into a program.

Because it withholds certainties, the work invites an ethical
posture as much as an intellectual one. Krishnamurti’s



refusal to prescribe methods also functions as a refusal to
exploit anxiety, setting a tone of rigorous noninterference.
The reader is not asked to believe, but to notice the reflex
to translate everything into belief. That emphasis on
immediacy is supported by a plain style and a distrust of
abstraction that keeps the material close to daily concerns.
The cumulative effect is less conversion than subtraction, a
quieting of conclusions from which a different kind of
clarity may occasionally surface, then vanish without
ceremony.

To approach The Natural State is to consent to a
conversation that never stabilizes into doctrine, and that is
precisely its value now. In a culture saturated with
answers, it restores the dignity of not knowing, without
turning uncertainty into a pose. It offers a way to read that
is vigilant rather than trusting, embodied rather than
idealistic, and responsible without moral drama. The book
endures because its critique is not topical but structural: it
questions the machinery of seeking itself. That question
remains urgent whenever relief is marketed as destiny and
attention is repeatedly trained to overlook what is already
here.
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The Natural State by U. G. Krishnamurti presents a set of
uncompromising reflections that overturn familiar spiritual
expectations. Rather than offering a doctrine, it records his
remarks and exchanges with questioners, assembled to
convey the stance he calls the natural state. He insists
there is no teaching to transmit and no path to follow,
positioning the work as a description rather than a
prescription. The opening movement establishes this
refusal to guide, framing his comments as an account of
how the human organism functions when unburdened by
ideas about transformation, progress, or enlightenment,
and how such ideas impose conflict on everyday living.

Krishnamurti’s argument first dismantles the search for
psychological or spiritual improvement. He holds that the
very impulse to become something other than what one
already is sustains dissatisfaction. Religious and
philosophical systems, in his view, trade on hope and
authority, binding people to ideals that cannot be realized.
The text emphasizes the cost of pursuing goals projected by
tradition or culture, contending that these pursuits
perpetuate division within the individual. By refusing to
supply techniques, he shifts attention away from methods
and toward the mechanisms of desire and imitation that, he
suggests, keep the search alive.

The book then scrutinizes thought and knowledge, treating
them as pragmatic tools suited to handling material issues
but ill-equipped to resolve existential unease. Krishnamurti
contends that thought generates the sense of a continuous



self, a narrative maintained by memory and language.
When mobilized to manage inner conflict, that same
instrument amplifies the problem it attempts to solve. The
presentation underscores how conceptual frameworks
fragment experience and how the ambition to achieve
clarity through ideas invites further confusion. Rather than
recommending a different framework, the text describes
the limits of cognition without proposing a corrective
theory.

From there, Krishnamurti turns to the body, portraying the
natural state as a condition in which the organism operates
without interference from accumulated psychological
demands. He describes sensory functioning as immediate
and self-regulating, not orchestrated by a central
controller. Hunger, pain, and pleasure are treated as simple
biological signals, stripped of interpretive overlay. The
account suggests that many inner conflicts arise when
thought attempts to organize or extend these signals into
ambitions and ideals. Without elevating this description
into an ideal of its own, he outlines how the body maintains
equilibrium independent of will or strategy.

The social and interpersonal dimensions receive similar
treatment. Institutions, moral codes, and ideals of selfless
love are examined as extensions of the same impulse to
become, which he argues translates into subtle forms of
control. Relationships, in this view, frequently mirror
negotiated exchanges shaped by self-interest rather than
the noble sentiments cultures celebrate. The text does not
condemn society from a distance; it points to the everyday
ways comparison, imitation, and conformity keep
psychological conflict in circulation. By refusing to offer a
blueprint for reform, it keeps attention on the mechanisms
that generate frustration in the first place.



Much of the material unfolds through dialogues that probe
fear, desire, death, and freedom. Krishnamurti routinely
redirects questions about higher states or lasting peace
back to the immediate operations of the body and thought.
He maintains that efforts to manage fear through belief or
technique reinforce dependency on authority. Instead of
promising resolution, he exposes assumptions built into the
questions themselves, undercutting the very categories in
which seekers frame their aims. The cumulative effect is
not guidance but a stark inventory of how the drive to
change oneself continuously recreates the conditions one
hopes to escape.

The Natural State concludes without offering conclusions in
the conventional sense, consistent with its refusal to
prescribe. Its broader significance lies in how thoroughly it
challenges the prestige of spiritual narratives, therapeutic
programs, and philosophical systems that promise inner
transformation. By presenting a sustained negation rather
than a method, the book invites readers to reexamine why
they seek change and what role ideas play in perpetuating
conflict. Its enduring resonance comes from this unyielding
clarity: a descriptive stance that neither consoles nor
instructs, yet leaves a lasting question about the necessity
and cost of the search itself.
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Uppaluri Gopala Krishnamurti (1918–2007) grew up in the
Madras Presidency during the final decades of British rule
in India, within circles influenced by the Theosophical
Society headquartered at Adyar, Madras (now Chennai).
The Society, founded in 1875 and prominent in colonial-era
intellectual life, promoted comparative religion and
esoteric inquiry, and famously sponsored the rise of J.
Krishnamurti before he dissolved their Order in 1929. This
milieu exposed U. G. to debates about spiritual authority,
modern education, and skepticism toward religious
institutions. The Natural State emerges from that
background, engaging a twentieth-century Indian
conversation about experience, tradition, and the limits of
metaphysical claims.

After Indian independence in 1947, Madras and other
urban centers fostered vigorous public lectures and study
groups where modernist and traditionalist perspectives
intersected. U. G. attended J. Krishnamurti’s talks over
many years and later conversed with him in India and
Switzerland, encountering a radical insistence that truth
cannot be organized. That older contemporary’s stance,
together with Theosophical controversies about authority,
supplied a living reference point for U. G.’s later
iconoclasm. The Natural State reflects this lineage by
treating inherited doctrines and meditative systems as
cultural products, while situating its speaker amid
postcolonial India’s cosmopolitan networks of debate,
travel, and multilingual exchange.



The early decades of the Indian republic emphasized
secularism and a "scientific temper," articulated by leaders
such as Jawaharlal Nehru and embedded in educational
and cultural policy. This climate encouraged critical inquiry
into religious practice and psycho-spiritual claims, even as
devotional movements flourished. U. G.’s perspective,
forged in this environment, privileges immediate
observation and physiological description over scriptural
interpretation. From the 1950s onward he traveled widely,
encountering European and American audiences equally
skeptical of dogma yet eager for transformative experience.
The Natural State records responses shaped by these
settings: urbane salons, private apartments, and small
gatherings where rigorous questioning, not ritual,
structured the conversation.

By the 1960s, Western counterculture and the human
potential movement fueled intense interest in Asian
philosophies. J. Krishnamurti’s annual Saanen gatherings in
Switzerland drew international crowds, and U. G. attended
some of these public talks. In 1967, while in Switzerland,
he began speaking of a "natural state," a term he used
thereafter to characterize a condition he regarded as
nontraditional and nondoctrinal. Against a backdrop of
psychedelic experimentation, Zen popularization, and
transnational guru circuits, he refused to adopt the role of
teacher or prescribe techniques. The Natural State anchors
itself in this moment, addressing seekers shaped by a
globalized marketplace of spiritual ideas.

Unlike institutional teachers who established trusts,
ashrams, or formal methods, U. G. discouraged
organization, avoided discipleship structures, and declined
public programs with set curricula. Friends and visitors
recorded conversations on portable tape recorders; later,
transcripts were compiled and edited into books. The



Natural State belongs to this documentary genre,
presenting dialogues rather than a treatise, and often
repeating his refusal to offer techniques, promises, or
consolations. The material reflects the itinerant,
conversational format of his interactions in India and
Europe from the late 1960s onward, and it preserves the
skeptical tone through which he confronted metaphysical
language, therapeutic claims, and devotional expectations.

Changes in media and distribution shaped how U. G.’s
words circulated. In the 1970s and 1980s, cassette culture
enabled informal copying and sharing; small presses
published transcripts for noncommercial audiences. With
the rise of personal computing and the early web in the
1990s, associates made digitized texts freely available,
extending his reach without institutional backing. The
Natural State thus participates in a late-twentieth-century
shift from lecture hall to living room to desktop, where
audiences encountered challenging ideas outside
traditional classrooms, temples, or seminaries. Its format
and dissemination exemplify grassroots publication
practices that bypassed the gatekeeping of academic and
religious establishments.

Intellectually, the period saw growing prominence of
cognitive science, neuroscience, and analytic critiques of
introspection, alongside persistent interest in therapy and
self-improvement. U. G.’s language about biological
functioning and the limits of thought converged with a
broader skepticism toward grand theories of mind, yet he
also rejected psychotherapeutic and meditative programs
then spreading through clinics and retreat centers. The
Natural State reflects this cross-pressure: it invokes
physiology to deflate mystical explanation while refusing
the technocratic optimism of method-driven change.
Positioned between laboratory rhetoric and ashram



marketing, the work challenges both, insisting on
descriptions that strip away metaphysical, moral, and
psychological agendas.

As the Cold War era gave way to globalization, spiritual
entrepreneurship expanded through foundations, retreats,
and publishing empires. U. G.’s intransigent stance - no
path, no practice, no authority - constituted a pointed
critique of that economy and of the inherited hierarchies it
repackaged. The Natural State, compiled from
conversations across decades and continents, reflects its
time by confronting audiences accustomed to institutional
assurances and self-help promises. It documents an
encounter between cosmopolitan seekers and a
postcolonial Indian voice that disavows lineage and market
alike. In doing so, it captures late-twentieth-century
tensions between authenticity, commodification, and the
persistent desire for definitive spiritual answers.
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It has been suggested that this work be split into
multiple pages. 
If you'd like to help, please review the style guidelines and help pages.

My teaching, if that is the word you want to use, has no
copyright. You are free to reproduce, distribute, interpret,
misinterpret, distort, garble, do what you like, even claim
authorship, without my consent or the permission of
anybody.

—U.G.

The Natural State
In the Words of U.G[1]. Krishnamurti
Compiled & Edited by Peter Maverick
This book, an anthology of U.G.’s conversations, taken

from many sources, offers some of the most startling and
penetrating of U.G.’s words in short, easy to read
paragraphs. The selections link together various
statements of U.G.’s in a way that creates a sense of
cohesiveness. The overall effect of the book can stun the
reader into a recognition of the futility of many of his
deepest-held convictions about life. Even if one is familiar
with U.G.’s way of seeing things, this book offers a
comprehensive overview that provides a useful
clarification. If you have newly discovered U.G through this
book, be prepared to experience something so unusual that
it cannot be placed in any category of human thought.



 
--From the Introduction by Larry Morris

 
Chapter One: 1972–80 -- India & Switzerland
Chapter Two: 1982 -- India, Switzerland & California
Chapter Three: 1983–84 -- Amsterdam
Chapter Four: 1985–90 -- India, Switzerland, Australia,

Netherlands & U.K
Chapter Five: 1990 -- Various places
 
Introduction
 

Here is the end of seeking[1q], you who are weary of the
road.

 
This compilation of quotes by U.G. Krishnamurti can alter
your life. Someone once said to his daughter who had met
U.G., "Damned be the day you met this man; your life will
never be the same." Whether we feel cursed or blessed, our
coming upon the unique life/energy that is U.G. can change
our life forever.

This book, an anthology of U.G.'s conversations, taken
from many sources, offers some of the most startling and
penetrating of U.G.'s words in short, easy to read
paragraphs. The selections link together various
statements of U.G.'s in a way that creates a sense of
cohesiveness. The overall effect of the book can stun the
reader into a recognition of the futility of many of his
deepest-held convictions about life. Even if one is familiar
with U.G.'s way of seeing things, this book offers a



comprehensive overview that provides a useful
clarification. If you have newly discovered U.G. through this
book, be prepared to experience something so unusual that
it cannot be placed in any category of human thought.

Don't underestimate the power of his words. Here is an
original thinker unlike anyone you've ever come across
before. The hundred thousand books of cliched thoughts on
spirituality, psychology and self-help available today offer
you ways that are congenial to what you already know. U.G.
merely offers to shatter what you know and not to replace
it with anything, no new technique, or discipline or way.
Are you ready to be shattered, to have your beliefs stripped
away and then not be given anything new to hang on to?
Then read this book. It's not a way beyond all the other
ways. It's outside of ways altogether.

If you shock easily, this may not be for you. Yet there is
love here too, though U.G. would never use the word love.
A love that can take away everything you thought you were
and leave a yearning for more of this strange alchemy that
is U.G. So even if you do shock easily, this may be the very
thing for you. U.G. is not a teacher in the usual sense of the
word. He is perhaps more of a phenomenon of nature,
something outside of what human beings have created.
Something happened to him in his 49th year, an acausal
release from the dominance of the thought structure that
encases human beings. U.G. calls this state he is in "the
natural state", and he functions with great clarity and
efficiency in this state. Now in his 80's, U.G. travels around
the world visiting friends and talking to people from all
walks of life.



He does not give you anything to replace your current
belief system. But if you see how penetrating his analysis of
human belief is, you may be forced to drop many of your
most cherished ideas about life. This can free you to some
extent, and you may find your life becoming simpler not
through any effort of yours but simply because you no
longer have to carry the burden of so many belief
structures. U.G. is not interested in converting you to a new
religion or to any belief system whatsoever.

He expresses a unique point of view and tells you to take
it or leave it. He is not trying to make you into a better
person. In fact, he says that you don't need to change
anything and that it is our tragedy that we are constantly
trying to change ourselves. Who you are is completely
unique, yet you are trying to model yourself after another,
usually one of the "saints, sages, or saviors of mankind".

In the end, what you are left with after your encounter
with U.G.â€”either through his words or his actual
presenceâ€”is the feeling that something different has
happened to you, but you can't quite say what it is. You feel
that somehow your life has changed, but you don't know in
what way. There is a kind of energy you feel underneath
things, perhaps a slight burning in your heartâ€”you've
entered a world that you never knew existed and you will
never be the same again. And you can't even say whether
this is a curse or blessing, but you know you would never
trade your encounter with U.G. for anything in this
lifeâ€”no matter what it cost you.

So if you have the guts to allow your whole way of
seeing things to be changed, by all means read this book:



life's own energy, freed from thought, is here.
 
Larry Morris Albuquerque
 

1. 1972–1980: India and Switzerland
 
Whatever you do in the pursuit of truth or reality takes

you away from your own very natural state in which you
always are. It's not something you can acquire, attain or
accomplish as a result of your effort. All that you do makes
it impossible for what already is there to express itself.
That is why I call this your natural state. You're always in
that state. What prevents what is there from expressing
itself in its own way is the search. The search is always in
the wrong direction, so all that you consider very profound,
all that you consider sacred, is a contamination in that
consciousness. You may not [Laughs] like the word
contamination but all that you consider sacred, holy and
profound is a contamination. There's nothing that you can
do, it's not in your hands. This is something which I can't
give because you have it. It is ridiculous to ask for a thing
which you already have. There isn't anything to get from
anybody. You have what I have. I say you are there.

I was brought up in a very religious atmosphere. My
grandfather was a very cultured man. He knew
Blavatsky[2] [the founder of the Theosophical Society] and
Olcott[3], and then, later on, the second and third
generations of Theosophists[4]. They all visited our house.
He was a great lawyer, a very rich man, a very cultured



man and, very strangely, a very orthodox man. He was a
sort of mixed-up kid: orthodoxy, tradition on one side and
then the opposite, Theosophy and the whole thing on the
other side. He failed to establish a balance. That was the
beginning of my problem.

[U.G. was often told that his mother had said, just before
she died, that he "was born to a destiny immeasurably
high." His grandfather took this very seriously and gave up
his law practice to devote himself to U.G.'s upbringing and
education. His grandparents and their friends were
convinced that he was a yoga bhrashta[9], one who had
come within inches of enlightenment in his past life.]

He had learned men on his payroll and he dedicated
himself for some reasonâ€”I don't want to go into the whole
businessâ€”to create a profound atmosphere for me and to
educate me in the right way, inspired by the Theosophists
and the whole lot. And so, every morning those fellows
would come and read the Upanishads[5], Panchadasi[6],
Nyshkarmya Siddhi[7], the commentaries, the
commentaries on commentaries, the whole lot, from four
o'clock to six o'clock, and this little boy of five, six or seven
yearsâ€”I don't knowâ€”had to listen to all that crap. So
much so that by the time I reached my seventh year I could
repeat most of those things, the passages from the
Panchadasi, Nyshkarmya Siddhi and this, that and the
other.

So many holy men visited my houseâ€”the Ramakrishna
Order[8] and the others; you name it, and those fellows
had somehow visited that houseâ€”that was an open house
for every holy man. So, one thing I discovered when I was



quite young was that they were all hypocrites: they said
something, they believed something, and their lives were
shallow, nothing. I lived in the midst of people who talked
of these things everlastinglyâ€”everybody was false, I can
tell you. So somehow, what you call existentialist
nauseaâ€”revulsion against everything sacred and
everything holyâ€”crept into my system and threw
everything out.

That was the beginning of my search. I did everything,
all the austerities. I was so young but I was determined to
find out if there was any such thing as enlightenment. I
wanted that very much. Otherwise, I wouldn't have given
my life. Then my real search began. All my religious
background was there in me. Then I started exploring. For
some years I studied psychology and also philosophy,
Eastern and Western, mysticism, all the modern sciences,
everything. The whole area of human knowledge I started
exploring on my own.

Before my forty-ninth year I had so many powers, so
many experiences, but I didn't pay any attention to them.
The moment I saw someone I could see their entire past,
present and future without their telling me anything. I
didn't use them. I was wondering, puzzled, you see, "Why
do I have this power?" Sometimes I said things and they
always happened. I couldn't figure out the mechanism of
that. I tried to. They always happened. I didn't play with it.
Then it had certain unpleasant consequences and created
suffering for some people.



[U.G. was travelling all over the world, still lecturing. In
1955, leaving his daughters in India, he and his wife moved
to the United States in search of treatment for his son
Vasant[10]'s polio. By 1961 his money was finished, and he
felt beginning within him a tremendous upheaval which he
could not and did not wish to control, and which was to last
six years and end with the 'calamity'. His marriage broke
up. He put his wife and sonsâ€”a second, Kumar, had been
born in Chicagoâ€”on a plane to India, and he went to
London. He arrived penniless and began roaming the city.
For three years he lived idly in the streets. His friends saw
him as heading on a headlong course downhill, but he says
that at the time his life seemed perfectly natural to him.
Later, religious-minded people were to use the mystics'
phrase 'the dark night of the soul[11]' to describe those
years, but in his view there was "no heroic struggle with
temptation and worldliness, no soul-wrestling with urges,
no poetic climaxes, but just a simple withering away of the
will."]

All kinds of funny things happened to me. I remember
when I rubbed my body like this, there was a sparkle, like a
phosphorous glow, on the body. She [Valentine[12]] used to
run out of her bedroom to seeâ€”she thought there were
cars going that way in the middle of the night. Every time I
rolled in my bed there was a sparkling of light [Laughs] and
it was so funny for meâ€”"What is this?" It was
electricityâ€”that is why I say it is an electromagnetic field.
At first I thought it was because of my nylon clothes and
static electricity; but then I stopped using nylon. I was a
very skeptical heretic, to the tips of my toes, I never



believed in anything; even if I saw some miracle happen
before me, I didn't accept that at allâ€”such was the make-
up of this man. It never occurred to me that anything of
that sort was in the making for me.

Very strange things happened to me, but I never related
those things to liberation or freedom or moksha[16],
because by that time the whole thing had gone out of my
system. I had arrived at a point where I said to myself
"Buddha deluded himself and deluded others. All those
teachers and saviors of mankind were damned foolsâ€”they
fooled themselvesâ€”so I'm not interested in this kind of
thing anymore," so it went out of my system completely. It
went on and on in its own wayâ€”peculiar thingsâ€”but
never did I say to myself, "Well, [Laughs] I am getting
there, I am nearer to that." There is no nearness to that,
there is no farawayness from that, there is no closeness to
that. Nobody is nearer to that because he is different, he is
prepared. There's no readiness for that; it just hits you like
a ton of bricks.

The whole thing is finished for me and that's all. The
linking gets broken and once it is broken it is finished. Then
it is not once that thought explodesâ€”every time a thought
arises it explodes. The division cannot stay there, it's a
physical impossibility. You don't have to do a thing about it.
That is why I say that when this explosion takes place (I use
the word explosion because it's like a nuclear explosion) it
leaves behind chain-reactions. Every cell in your body has
to undergo this change.

It's an irreversible change. There's no question of your
going back. It is like a nuclear explosion. It shatters the



whole body. It is not an easy thing. It is the end of the man,
such a shattering thing that it blasts every cell, every nerve
in your body. I went through terrible physical torture at
that moment; not that you experience the explosionâ€”you
can't experience the explosionâ€”but its after-effects. The
fallout is the thing that changes the whole chemistry of
your body. The senses are operating now without any
coordinator or center, that's all I can say. Unless that
alchemy or change in the whole chemistry takes place,
there is no way of freeing this organism from thought, from
the continuity of thought.

The blinking of the eyes stopped and then there were
changes in taste, smell and hearing. I noticed that my skin
was soft like silk and had a peculiar kind of glow, a golden
color.

I no longer spend time in reverie, worry,
conceptualization and the other kinds of thinking that most
people do when they're alone. My mind is only engaged
when it's needed, for instance when you ask questions, or
when I have to fix the tape-recorder or something like that.
My memory is in the background and only comes into play
when it's needed, automatically. When it's not needed there
is no mind here, there is no thought; there is only life.

My body had gone away and it has never come back.
The points of contact are all that is there for the body.
Nothing else is there for me because the seeing is
altogether independent of the sense of touch here. I had
discovered that all my senses were without any
coordination. I felt the life energy drawing to a focal point
from different parts of my body. Even now it happens to me.



8 A monastic order and movement associated with Sri
Ramakrishna and his disciple Swami Vivekananda, known
for promoting Vedanta and social work in modern
Hinduism.

9 A Sanskrit phrase used here to describe someone who,
according to tradition, nearly attained spiritual liberation in
a previous life but failed to complete it.

10 The personal name of U.G.'s son mentioned in this
account, noted in the text as having suffered from polio
during the period described.

11 A phrase originating with the 16th‑century Spanish
mystic St. John of the Cross describing a prolonged
spiritual crisis or desolation; used here as a cultural
reference to difficult interior passages.

12 A personal name in the narrative (appearing in
brackets), identified in the text as the woman who reacted
to luminous phenomena—presented as U.G.'s wife in this
account.

13 An endocrine organ located behind the breastbone that
plays a role in immune development and is physiologically
most active in childhood and adolescence.

14 The pituitary gland, a small but central endocrine gland
at the base of the brain often called the ‘master gland’
because it releases hormones that regulate other glands
and bodily functions.

15 Terminology from Indian yogic and tantric systems: the
'third eye' and the ajna chakra (often rendered ‘command’
chakra) refer to a traditional energetic centre
between/behind the brows associated with perception and
intuition.



16 A Sanskrit term for liberation or release from the cycle
of birth and death (samsara) widely used in Hindu and
related South Asian religious traditions.

17 A class of yogic breathing techniques and exercises
intended to regulate prana (vital breath or life‑energy);
commonly taught within classical yoga systems.

18 An ancient Indian text commonly attributed to
Vātsyāyana that deals with human sexual behavior, social
conduct and related subjects; often cited as a classical
work on eroticism and social norms.

19 An early (circa 6th–7th century CE) Advaita Vedānta
philosopher traditionally credited with influential
commentaries that anticipated nondual ideas in Indian
thought.

20 A widely known Indian sage (1879–1950) associated
with the practice of self‑inquiry (Atma‑vichara) and
regarded by many as a modern spiritual teacher.

21 Jiddu Krishnamurti (1895–1986), a 20th‑century Indian
thinker and speaker who rejected organized religion and
guru status and developed an independent philosophical
teaching.

22 The White House is the official residence and primary
workplace of the President of the United States, located in
Washington, D.C.; it commonly denotes the U.S. executive
office and administration.

23 A hydrogen bomb (thermonuclear weapon) is a mid-
20th-century explosive device that uses nuclear fusion to
produce vastly greater yield than earlier atomic bombs;
first developed and tested in the 1950s.



24 A Theosophist is a member or adherent of Theosophy, a
late 19th-century spiritual movement (Theosophical
Society, founded 1875) that blended elements of Eastern
religions, esotericism, and comparative religion.

25 The Kathopanishad (more commonly spelled Katha
Upanishad) is an ancient Sanskrit Upanishad associated
with the Yajurveda, containing dialogues about death, the
soul, and moksha; the text is a major source in Vedanta
literature.

26 Tai Chi (Taijiquan) is a Chinese internal martial art
practiced for self-defense, health, and meditation; it is
characterized by slow, flowing movements and is often
taught as a moving-meditation form.

27 Savasana (corpse pose) is a standard relaxation posture
in modern yoga practice, typically performed lying flat on
the back to promote deep rest and integration after active
asana sequences.

28 The pineal (gland) is a small endocrine gland in the
brain that produces melatonin and helps regulate circadian
rhythms; it has been historically associated in various
traditions with 'third-eye' or spiritual functions, though
scientific evidence focuses on hormonal regulation.

29 Jihad is an Arabic word meaning 'struggle' or 'effort'
and in Islamic discourse can refer to personal spiritual
struggle, moral striving, or, in some historical and political
contexts, armed struggle; usages and interpretations vary
widely.

30 Vedanta is a major school of Indian philosophy based on
the end portions (Upanishads) of the Vedas, addressing
metaphysics, the nature of reality, and liberation (moksha);
it includes several sub-schools with differing doctrines.



31 Zen is a school of Mahayana Buddhism that emphasizes
direct insight into one's true nature through meditation
(zazen), koans, and teacher–student interaction; it
developed primarily in China (as Chan) and later in Japan.

32 Tantric sex refers to sexual practices within some
tantric traditions (originating in South Asian religious
streams) that integrate breath, ritual, and prolonged
intimacy as part of spiritual or transformative practices;
modern usages vary widely from traditional tantric
systems.

33 Rosaries are stringed beads used in various religious
traditions (most prominently Roman Catholicism) to count
prayers and aid repetitive devotional practice; beads or
prayer-cords also appear in many other faiths.

34 Wearing ashes on the forehead is a ritual practice in
multiple traditions: in Hinduism (vibhuti/tilaka) and on
Christian Ash Wednesday, ashes signify penance, mortality,
or devotional marking; specific meanings depend on
religious context.

35 This triad names core civil liberties commonly
associated with democratic constitutions (notably the U.S.
First Amendment): the rights to express ideas, to practice
religion, and to publish or circulate information without
undue government restraint.

36 Guru is a Sanskrit word meaning 'teacher' or 'remover
of darkness' and commonly denotes a spiritual guide or
mentor in South Asian traditions; in modern usage it can
also mean any recognized expert or teacher, religious or
secular.

37 The string 'ajÃ±a chakra' here corresponds to the ajna
(or 'third eye') chakra in Indian yogic and tantric systems, a


