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The flowers that we see all around us are beau-
tiful, beautiful is the rising of the morning sun,
beautiful are the variegated hues of nature. The
whole universe is beautiful, and man has been
enjoying it since his appearance on earth. Sub-
lime and awe-inspiring are the mountains; the
gigantic rushing rivers rolling towards the sea, the
trackless deserts, the infinite ocean, the starry
heavens — all these are awe-inspiring, sublime,
and beautiful indeed. The whole mass of exis-
tence which we call nature has been acting on the
human mind since time immemorial. It has been
acting on the thought of man, and as its reaction
has come out the question: What are these,
whence are they? As far back as the time of the
oldest portion of that most ancient human compo-
sition, the Vedas, we find the same question
asked: "Whence is this? When there was neither
aught nor naught, and darkness was hidden in
darkness, who projected this universe? How?
Who knows the secret?" And the question has
come down to us at the present time. Millions of
attempts have been made to answer it, yet mil-
lions of times it will have to be answered again. It
is not that each answer was a failure; every an-
swer to this question contained a part of truth, and
this truth gathers strength as time rolls on. | will try
to present before you the outline of the answer
that | have gathered from the ancient philosophers
of India; in harmony with modern knowledge.

We find that in this oldest of questions a few
points had been already solved. The first is that
there was a time when there was "neither aught
nor naught", when this world did not exist; our
mother earth with the seas and oceans, the rivers,
and mountains, cities and villages human races,
animals, plants, birds, and planets and luminaries,
all this infinite variety of creation, had no exis-
tence. Are we sure of that? We will try to trace

how this conclusion is arrived at. What does man
see around him? Take a little plant. He puts a
seed in the ground, and later, he finds a plant
peep out, lift itself slowly above the ground, and
grow and grow, till it becomes a gigantic tree.
Then it dies, leaving only the seed. It completes
the circle — it comes out of the seed, becomes
the tree, and ends in the seed again. Look at a
bird, how from the egg it springs, lives its life, and
then dies, leaving other eggs, seeds of future
birds. So with the animals, so with man. Every-
thing in nature begins, as it were, from certain
seeds, certain rudiments, certain fine forms, and
becomes grosser and grosser, and develops,
going on that way for a certain time, and then
again goes back to that fine form, and subsides.
The raindrop in which the beautiful sunbeam is
playing was drawn in the form of vapour from the
ocean, went far away into the air, and reached a
region where it changed into water, and dropped
down in its present form — to be converted into
vapour again. So with everything in nature by
which we are surrounded. We know that the huge
mountains are being worked upon by glaciers and
rivers, which are slowly but surely pounding them
and pulverising them into sand, that drifts away
into the ocean where it settles down on its bed,
layer after layer, becoming hard as rocks, once
more to be heaped up into mountains of a future
generation. Again they will be pounded and pul-
verised, and thus the course goes on. From sand
rise these mountains; unto sand they go.

If it be true that nature is uniform throughout, if it
be true, and so far no human experience has
contradicted it, that the same method under which
a small grain of sand is created, works in creating
the gigantic suns and stars and all this universe, if
it be true that the whole of this universe is built on
exactly the same plan as the atom, if it be true
that the same law prevails throughout the uni-
verse, then, as it has been said in the Vedas,
"Knowing one lump of clay we know the nature of



all the clay that is in the universe." Take up a little
plant and study its life, and we know the universe
as it is. If we know one grain of sand, we under-
stand the secret of the whole universe. Applying
this course of reasoning to phenomena, we find,
in the first place, that everything is almost similar
at the beginning and the end. The mountain
comes from the sand, and goes back to the sand;
the river comes out of vapour, and goes back to
vapour; plant life comes from the seed, and goes
back to the seed; human life comes out of human
germs, and goes back to human germs. The
universe with its stars and planets has come out
of a nebulous state and must go back to it. What
do we learn from this? That the manifested or the
grosser state is the effect, and the finer state the
cause. Thousands of years ago, it was demon-
strated by Kapila, the great father of all philoso-
phy, that destruction means going back to the
cause. If this table here is destroyed, it will go
back to its cause, to those fine forms and particles
which, combined, made this form which we call a
table. If a man dies, he will go back to the ele-
ments which gave him his body; if this earth dies,
it will go back to the elements which gave it form.
This is what is called destruction, going back to
the cause. Therefore we learn that the effect is the
same as the cause, not different. It is only in
another form. This glass is an effect, and it had its
cause, and this cause is present in this form. A
certain amount of the material called glass plus
the force in the hands of the manufacturer, are the
causes, the instrumental and the material, which,
combined, produced this form called a glass. The
force which was in the hands of the manufacturer
is present in the glass as the power of adhesion,
without which the particles would fall apart; and
the glass material is also present. The glass is
only a manifestation of these fine causes in a new
shape, and if it be broken to pieces, the force
which was present in the form of adhesion will go
back and join its own element, and the particles of
glass will remain the same until they take new
forms.

Thus we find that the effect is never different
from the cause. It is only that this effect is a re-
production of the cause in a grosser form. Next,
we learn that all these particular forms which we
call plants, animals, or men are being repeated ad
infinitum, rising and falling. The seed produces the
tree. The tree produces the seed, which again

comes up as another tree, and so on and on;
there is no end to it. Water-drops roll down the
mountains into the ocean, and rise again as
vapour, go back to the mountains and again come
down to the ocean. So, rising and falling, the cycle
goes on. So with all lives, so with all existence
that we can see, feel, hear, or imagine. Everything
that is within the bounds of our knowledge is
proceeding in the same way, like breathing in and
breathing out in the human body. Everything in
creation goes on in this form, one wave rising,
another falling, rising again, falling again. Each
wave has its hollow, each hollow has its wave.
The same law must apply to the universe taken as
a whole, because of its uniformity. This universe
must be resolved into its causes; the sun, moon,
stars, and earth, the body and mind, and every-
thing in this universe must return to their finer
causes, disappear, be destroyed as it were. But
they will live in the causes as fine forms. Out of
these fine forms they will emerge again as new
earths, suns, moons, and stars.

There is one fact more to learn about this rising
and falling. The seed comes out of the tree; it
does not immediately become a tree, but has a
period of inactivity, or rather, a period of very fine
unmanifested action. The seed has to work for
some time beneath the soil. It breaks into pieces,
degenerates as it were, and regeneration comes
out of that degeneration. In the beginning, the
whole of this universe has to work likewise for a
period in that minute form, unseen and unmani-
fested, which is called chaos, and; out of that
comes a new projection. The whole period of one
manifestation of this universe — its going down
into the finer form, remaining there for some time,
and coming out again — is, in Sanskrit, called a
Kalpa or a Cycle. Next comes a very important
qguestion especially for modern; times. We see
that the finer forms develop slowly and slowly, and
gradually becomes grosser and grosser. We have
seen that the cause is the same as the effect, and
the effect is only the cause in another form.
Therefore this whole universe cannot be produced
out of nothing. Nothing comes without a cause,
and the cause is the effect in another form.

Out of what has this universe been produced
then? From a preceding fine universe. Out of what
has men been produced? The preceding fine
form. Out of what has the tree been produced?



Out of the seed; the whole of the tree was there in
the seed. It comes out and becomes manifest. So,
the whole of this universe has been created out of
this very universe existing in a minute form. It has
been made manifest now. It will go back to that
minute form, and again will be made manifest.
Now we find that the fine forms slowly come out
and become grosser and grosser until they reach
their limit, and when they reach their limit they go
back further and further, becoming finer and finer
again. This coming out of the fine and becoming
gross, simply changing the arrangements of its
parts, as it were, is what in modern times called
evolution. This is very true, perfectly true; we see
it in our lives. No rational man can possibly quar-
rel with these evolutionists. But we have to learn
one thing more. We have to go one step further,
and what is that? That every evolution is preceded
by an involution. The seed is the father of the tree,
but another tree was itself the father of the seed.
The seed is the fine form out of which the big tree
comes, and another big tree was the form which is
involved in that seed. The whole of this universe
was present in the cosmic fine universe. The little
cell, which becomes afterwards the man, was
simply the involved man and becomes evolved as
a man. If this is clear, we have no quarrel with the
evolutionists, for we see that if they admit this
step, instead of their destroying religion, they will
be the greatest supporters of it.

We see then, that nothing can be created out of
nothing. Everything exists through eternity, and
will exist through eternity. Only the movement is in
succeeding waves and hollows, going back to fine
forms, and coming out into gross manifestations.
This involution and evolution is going on through-
out the whole of nature. The whole series of
evolution beginning with the lowest manifestation
of life and reaching up to the highest, the most
perfect man, must have been the involution of
something else. The question is: The involution of
what? What was involved? God. The evolutionist
will tell you that your idea that it was God is
wrong. Why? Because you see God is intelligent,
but we find that intelligence develops much later
on in the course of evolution. It is in man and the
higher animals that we find intelligence, but mil-
lions of years have passed in this world before
this intelligence came. This objection of the evolu-
tionists does not hold water, as we shall see by
applying our theory. The tree comes out of the

seed, goes back to the seed; the beginning and
the end are the same. The earth comes out of its
cause and returns to it. We know that if we can
find the beginning we can find the end. E con-
verso, if we find the end we can find the begin-
ning. If that is so, take this whole evolutionary
series, from the protoplasm at one end to the
perfect man at the other, and this whole series is
one life. In the end we find the perfect man, so in
the beginning it must have been the same. There-
fore, the protoplasm was the involution of the
highest intelligence. You may not see it but that
involved intelligence is what is uncoiling itself until
it becomes manifested in the most perfect man.
That can be mathematically demonstrated. If the
law of conservation of energy is true, you cannot
get anything out of a machine unless you put it in
there first. The amount of work that you get out of
an engine is exactly the same as you have put
into it in the form of water and coal, neither more
nor less. The work | am doing now is just what |
put into me, in the shape of air, food, and other
things. It is only a question of change and mani-
festation. There cannot be added in the economy
of this universe one particle of matter or one foot-
pound of force, nor can one particle of matter or
one foot-pound of force be taken out. If that be the
case, what is this intelligence? If it was not pre-
sent in the protoplasm, it must have come all of a
sudden, something coming out of nothing, which
is absurd. It, therefore, follows absolutely that the
perfect man, the free man, the God-man, who has
gone beyond the laws of nature, and transcended
everything, who has no more to go through this
process of evolution, through birth and death, that
man called the "Christ-man" by the Christians,
and the "Buddha-man" by the Buddhists, and the
"Free" by the Yogis — that perfect man who is at
one end of the chain of evolution was involved in
the cell of the protoplasm, which is at the other
end of the same chain.

Applying the same reason to the whole of the
universe, we see that intelligence must be the
Lord of creation, the cause. What is the most
evolved notion that man has of this universe? It is
intelligence, the adjustment of part to part, the
display of intelligence, of which the ancient design
theory was an attempt at expression. The begin-
ning was, therefore, intelligence. At the beginning
that intelligence becomes involved, and in the end
that intelligence gets evolved. The sum total of the



intelligence displayed in the universe must, there-
fore, be the involved universal intelligence unfold-
ing itself. This universal intelligence is what we
call God. Call it by any other name, it is absolutely
certain that in the beginning there is that Infinite
cosmic intelligence. This cosmic intelligence gets
involved, and it manifests, evolves itself, until it
becomes the perfect man, the "Christ-man," the
"Buddha-man." Then it goes back to its own
source. That is why all the scriptures say, "In Him
we live and move and have our being." That is
why all the scriptures preach that we come from
God and go back to God. Do not be frightened by
theological terms; if terms frighten you, you are
not fit to be philosophers. This cosmic intelligence
is what the theologians call God.

I have been asked many times, "Why do you
use that old word, God? " Because it is the best
word for our purpose; you cannot find a better
word than that, because all the hopes, aspirations,
and happiness of humanity have been centred in
that word. It is impossible now to change the
word. Words like these were first coined by great
saints who realised their import and understood
their meaning. But as they become current in
society, ignorant people take these words, and the
result is that they lose their spirit and glory. The
word God has been used from time immemorial,
and the idea of this cosmic intelligence, and all
that is great and holy, is associated with it. Do you
mean to say that because some fool says it is not
all right, we should throw it away? Another man
may come and say, "Take my word," and another
again, "Take my word." So there will be no end to
foolish words. Use the old word, only use it in the
true spirit, cleanse it of superstition, and realise
fully what this great ancient word means. If you
understand the power of the laws of association,
you will know that these words are associated
with innumerable majestic and powerful ideas;
they have been used and worshipped by millions
of human souls and associated by them with all
that is highest and best, all that is rational, all that
is lovable, and all that is great and grand in hu-
man nature. And they come as suggestions of
these associations, and cannot be given up. If |
tried to express all these by only telling you that
God created the universe, it would have conveyed
no meaning to you. Yet, after all this struggle, we

have come back to Him, the Ancient and Supreme
One.

We now see that all the various forms of cosmic
energy, such as matter, thought, force, intelli-
gence and so forth, are simply the manifestations
of that cosmic intelligence, or, as we shall call it
henceforth, the Supreme Lord. Everything that
you see, feel, or hear, the whole universe, is His
creation, or to be a little more accurate, is His
projection; or to be still more accurate, is the Lord
Himself. It is He who is shining as the sun and the
stars, He is the mother earth. He is the ocean
Himself. He comes as gentle showers, He is the
gentle air that we breathe in, and He it is who is
working as force in the body. He is the speech
that is uttered, He is the man who is talking. He is
the audience that is here. He is the platform on
which | stand, He is the light that enables me to
see your faces. It is all He. He Himself is both the
material and the efficient cause of this universe,
and He it is that gets involved in the minute cell,
and evolves at the other end and becomes God
again. He it is that comes down and becomes the
lowest atom, and slowly unfolding His nature,
rejoins Himself. This is the mystery of the uni-
verse. "Thou art the man, Thou art the woman,
Thou art the strong man walking in the pride of
youth, Thou art the old man tottering on crutches,
Thou art in everything. Thou art everything, O
Lord." This is the only solution of the Cosmos that
satisfies the human intellect. In one word, we are
born of Him, we live in Him, and unto Him we
return.

THE MICROCOSM
(Delivered in New York, 26th January 1896)

The human mind naturally wants to get outside,
to peer out of the body, as it were, through the
channels of the organs. The eye must see, the ear
must hear, the senses must sense the external
world — and naturally the beauties and sublimities
of nature captivate the attention of man first. The
first questions that arose in the human soul were
about the external world. The solution of the
mystery was asked of the sky, of the stars, of the
heavenly bodies, of the earth, of the rivers, of the
mountains, of the ocean; and in all ancient relig-
ions we find traces of how the groping human



mind at first caught at everything external. There
was a river-god, a sky-god, a cloud-god, a rain-
god; everything external, all of which we now call
the powers of nature, became metamorphosed,
transfigured, into wills, into gods, into heavenly
messengers. As the question went deeper and
deeper, these external manifestations failed to
satisfy the human mind, and finally the energy
turned inward, and the question was asked of
man's own soul. From the macrocosm the ques-
tion was reflected back to the microcosm; from the
external world the question was reflected to the
internal. From analysing the external nature, man
is led to analyse the internal; this questioning of
the internal man comes with a higher state of
civilisation, with a deeper insight into nature, with
a higher state of growth.

The subject of discussion this afternoon is this
internal man. No question is so near and dear to
man's heart as that of the internal man. How many
millions of times, in how many countries has this
guestion been asked! Sages and kings, rich and
poor, saints and sinners, every man, every
woman, all have from time to time asked this
guestion. Is there nothing permanent in this eva-
nescent human life? Is there nothing, they have
asked, which does not die away when this body
dies? Is there not something living when this
frame crumbles into dust? Is there not something
which survives the fire which burns the body into
ashes? And if so, what is its destiny? Where does
it go? Whence did it come? These questions have
been asked again and again, and so long as this
creation lasts, so long as there are human brains
to think, this question will have to be asked. Yet, it
is not that the answer did not come; each time the
answer came, and as time rolls on, the answer will
gain strength more and more. The question was
answered once for all thousands of years ago,
and through all subsequent time it is being re-
stated, reillustrated, made clearer to our intellect.
What we have to do, therefore, is to make a
restatement of the answer. We do not pretend to
throw any new light on those all-absorbing prob-
lems, but only to put before you the ancient truth
in the language of modern times, to speak the
thoughts of the ancients in the language of the
moderns, to speak the thoughts of the philoso-
phers in the language of the people, to speak the
thoughts of the angels in the language of man, to
speak the thoughts of God in the language of poor

humanity, so that man will understand them; for
the same divine essence from which the ideas
emanated is ever present in man, and, therefore,
he can always understand them.

| am looking at you. How many things are nec-
essary for this vision? First, the eyes. For if | am
perfect in every other way, and yet have no eyes,
| shall not be able to see you. Secondly, the real
organ of vision. For the eyes are not the organs.
They are but the instruments of vision, and behind
them is the real organ, the nerve centre in the
brain. If that centre be injured, a man may have
the clearest pair of eyes, yet he will not be able to
see anything. So, it is necessary that this centre,
or the real organ, be there. Thus, with all our
senses. The external ear is but the instrument for
carrying the vibration of sound inward to the
centre. Yet, that is not sufficient. Suppose in your
library you are intently reading a book, and the
clock strikes, yet you do not hear it. The sound is
there, the pulsations in the air are there, the ear
and the centre are also there, and these vibrations
have been carried through the ear to the centre,
and yet you do not hear it. What is wanting? The
mind is not there. Thus we see that the third thing
necessary is, that the mind must be there. First
the external instruments, then the organ to which
this external instrument will carry the sensation,
and lastly the organ itself must be joined to the
mind. When the mind is not joined to the organ,
the organ and the ear may take the impression,
and yet we shall not be conscious of it. The mind,
too, is only the carrier; it has to carry the sensa-
tion still forward, and present it to the intellect. The
intellect is the determining faculty and decides
upon what is brought to it. Still this is not suffi-
cient. The intellect must carry it forward and
present the whole thing before the ruler in the
body, the human soul, the king on the throne.
Before him this is presented, and then from him
comes the order, what to do or what not to do;
and the order goes down in the same sequence to
the intellect, to the mind, to the organs, and the
organs convey it to the instruments, and the
perception is complete.

The instruments are in the external body, the
gross body of man; but the mind and the intellect
are not. They are in what is called in Hindu phi-
losophy the finer body; and what in Christian
theology you read of as the spiritual body of man;



finer, very much finer than the body, and yet not
the soul. This soul is beyond them all. The exter-
nal body perishes in a few years; any simple
cause may disturb and destroy it. The finer body
is not so easily perishable; yet it sometimes
degenerates, and at other times becomes strong.
We see how, in the old man, the mind loses its
strength, how, when the body is vigorous, the
mind becomes vigorous, how various medicines
and drugs affect it, how everything external acts
on it, and how it reacts on the external world. Just
as the body has its progress and decadence, so
also has the mind, and, therefore, the mind is not
the soul, because the soul can neither decay nor
degenerate. How can we know that? How can we
know that there is something behind this mind?
Because knowledge which is self-illuminating and
the basis of intelligence cannot belong to dull,
dead matter. Never was seen any gross matter
which had intelligence as its own essence. No dull
or dead matter can illumine itself. It is intelligence
that illumines all matter. This hall is here only
through intelligence because, as a hall, its exis-
tence would be unknown unless some intelligence
built it. This body is not self-luminous; if it were, it
would be so in a dead man also. Neither can the
mind nor the spiritual body be self-luminous. They
are not of the essence of intelligence. That which
is self-luminous cannot decay. The luminosity of
that which shines through a borrowed light comes
and goes; but that which is light itself, what can
make that come and go, flourish and decay? We
see that the moon waxes and wanes, because it
shines through the borrowed light of the sun. If a
lump of iron is put into the fire and made red-hot,
it glows and shines, but its light will vanish, be-
cause it is borrowed. So, decadence is possible
only of that light which is borrowed and is not of its
own essence.

Now we see that the body, the external shape,
has no light as its own essence, is not self-
luminous, and cannot know itself; neither can the
mind. Why not? Because the mind waxes and
wanes, because it is vigorous at one time and
weak at another, because it can be acted upon by
anything and everything. Therefore the light which
shines through the mind is not its own. Whose is it
then? It must belong to that which has it as its
own essence, and as such, can never decay or
die, never become stronger or weaker; it is self-
luminous, it is luminosity itself. It cannot be that

the soul knows, it is knowledge. It cannot be that
the soul has existence, but it is existence. It
cannot be that the soul is happy, it is happiness
itself. That which is happy has borrowed its hap-
piness; that which has knowledge has received its
knowledge; and that which has relative existence
has only a reflected existence. Wherever there
are qualities these qualities have been reflected
upon the substance, but the soul has not knowl-
edge, existence, and blessedness as its qualities,
they are the essence of the soul.

Again, it may be asked, why shall we take this
for granted? Why shall we admit that the soul has
knowledge, blessedness, existence, as its es-
sence, and has not borrowed them? It may be
argued, why not say that the soul's luminosity, the
soul's blessedness, the soul's knowledge, are
borrowed in the same way as the luminosity of the
body is borrowed from the mind? The fallacy of
arguing in this way will be that there will be no
limit. From whom were these borrowed? If we say
from some other source, the same question will
be asked again. So, at last we shall have to come
to one who is self-luminous; to make matters short
then, the logical way is to stop where we get self-
luminosity, and proceed no further.

We see, then, that this human being is com-
posed first of this external covering, the body;
secondly, the finer body, consisting of mind,
intellect, and egoism. Behind them is the real Self
of man. We have seen that all the qualities and
powers of the gross body are borrowed from the
mind, and the mind, the finer body, borrows its
powers and luminosity from the soul, standing
behind.

A great many questions now arise about the
nature of this soul. If the existence of the soul is
drawn from the argument that it is self-luminous,
that knowledge, existence, blessedness are its
essence, it naturally follows that this soul cannot
have been created. A self-luminous existence,
independent of any other existence, could never
have been the outcome of anything. It always
existed; there was never a time when it did not
exist, because if the soul did not exist, where was
time? Time is in the soul; it is when the soul
reflects its powers on the mind and the mind
thinks, that time comes. When there was no soul,
certainly there was no thought, and without
thought, there was no time. How can the soul,



therefore, be said to be existing in time, when time
itself exists in the soul? It has neither birth nor
death, but it is passing through all these various
stages. It is manifesting slowly and gradually from
lower to higher, and so on. It is expressing its own
grandeur, working through the mind on the body;
and through the body it is grasping the external
world and understanding it. It takes up a body and
uses it; and when that body has failed and is used
up, it takes another body; and so on it goes.

Here comes a very interesting question, that
guestion which is generally known as the reincar-
nation of the soul. Sometimes people get fright-
ened at the idea, and superstition is so strong that
thinking men even believe that they are the out-
come of nothing, and then, with the grandest
logic, try to deduce the theory that although they
have come out of zero, they will be eternal ever
afterwards. Those that come out of zero will
certainly have to go back to zero. Neither you, nor
| nor anyone present, has come out of zero, nor
will go back to zero. We have been existing eter-
nally, and will exist, and there is no power under
the sun or above the sun which can undo your or
my existence or send us back to zero. Now this
idea of reincarnation is not only not a frightening
idea, but is most essential for the moral well-being
of the human race. It is the only logical conclusion
that thoughtful men can arrive at. If you are going
to exist in eternity hereafter, it must be that you
have existed through eternity in the past: it cannot
be otherwise. | will try to answer a few objections
that are generally brought against the theory.
Although many of you will think they are very silly
objections, still we have to answer them, for
sometimes we find that the most thoughtful men
are ready to advance the silliest ideas. Well has it
been said that there never was an idea so absurd
that it did not find philosophers to defend it. The
first objection is, why do we not remember our
past? Do we remember all our past in this life?
How many of you remember what you did when
you were babies? None of you remember your
early childhood, and if upon memory depends
your existence, then this argument proves that
you did not exist as babies, because you do not
remember your babyhood. It is simply unmitigated
nonsense to say that our existence depends on
our remembering it. Why should we remember the
past? That brain is gone, broken into pieces, and
a new brain has been manufactured. What has

come to this brain is the resultant, the sum total of
the impressions acquired in our past, with which
the mind has come to inhabit the new body.

I, as | stand here, am the effect, the result, of all
the infinite past which is tacked on to me. And
why is it necessary for me to remember all the
past? When a great ancient sage, a seer, or a
prophet of old, who came face to face with the
truth, says something, these modern men stand
up and say, "Oh, he was a fooll" But just use
another name, "Huxley says it, or Tyndall"; then it
must be true, and they take it for granted. In place
of ancient superstitions they have erected modern
superstitions, in place of the old Popes of religion
they have installed modern Popes of science. So
we see that this objection as to memory is not
valid, and that is about the only serious objection
that is raised against this theory. Although we
have seen that it is not necessary for the theory
that there shall be the memory of past lives, yet at
the same time, we are in a position to assert that
there are instances which show that this memory
does come, and that each one of us will get back
this memory in that life in which he will become
free. Then alone you will find that this world is but
a dream; then alone you will realise in the soul of
your soul that you are but actors and the world is
a stage; then alone will the idea of non-
attachment come to you with the power of thun-
der; then all this thirst for enjoyment, this clinging
on to life and this world will vanish for ever; then
the mind will see dearly as daylight how many
times all these existed for you, how many millions
of times you had fathers and mothers, sons and
daughters, husbands and wives, relatives and
friends, wealth and power. They came and went.
How many times you were on the topmost crest of
the wave, and how many times you were down at
the bottom of despair! When memory will bring all
these to you, then alone will you stand as a hero
and smile when the world frowns upon you. Then
alone will you stand up and say. "I care not for
thee even, O Death, what terrors hast thou for
me?" This will come to all.

Are there any arguments, any rational proofs for
this reincarnation of the soul? So far we have
been giving the negative side, showing that the
opposite arguments to disprove it are not valid.
Are there any positive proofs? There are; and
most valid ones, too. No other theory except that



of reincarnation accounts for the wide divergence
that we find between man and man in their pow-
ers to acquire knowledge. First, let us consider the
process by means of which knowledge is ac-
quired. Suppose | go into the street and see a
dog. How do | know it is a dog? | refer it to my
mind, and in my mind are groups of all my past
experiences, arranged and pigeon-holed, as it
were. As soon as a hew impression comes, | take
it up and refer it to some of the old pigeon-holes,
and as soon as | find a group of the same impres-
sions already existing, | place it in that group, and
| am satisfied. | know it is a dog, because it coin-
cides with the impressions already there. When |
do not find the cognates of this new experience
inside, | become dissatisfied. When, not finding
the cognates of an impression, we become dissat-
isfied, this state of the mind is called "ignorance”;
but, when, finding the cognates of an impression
already existing, we become satisfied, this is
called "knowledge". When one apple fell, men
became dissatisfied. Then gradually they found
out the group. What was the group they found?
That all apples fell, so they called it "gravitation".
Now we see that without a fund of already existing
experience, any new experience would be impos-
sible, for there would be nothing to which to refer
the new impression. So, if, as some of the Euro-
pean philosophers think, a child came into the
world with what they call tabula rasa, such a child
would never attain to any degree of intellectual
power, because he would have nothing to which
to refer his new experiences. We see that the
power of acquiring knowledge varies in each
individual, and this shows that each one of us has
come with his own fund of knowledge. Knowledge
can only be got in one way, the way of experi-
ence; there is no other way to know. If we have
not experienced it in this life, we must have ex-
perienced it in other lives. How is it that the fear of
death is everywhere? A little chicken is just out of
an egg and an eagle comes, and the chicken flies
in fear to its mother. There is an old explanation (|
should hardly dignify it by such a name). It is
called instinct. What makes that little chicken just
out of the egg afraid to die? How is it that as soon
as a duckling hatched by a hen comes near water,
it jumps into it and swims? It never swam before,
nor saw anything swim. People call it instinct. It is
a big word, but it leaves us where we were before.
Let us study this phenomenon of instinct. A child

begins to play on the piano. At first she must pay
attention to every key she is fingering, and as she
goes on and on for months and years, the playing
becomes almost involuntary, instinctive. What was
first done with conscious will does not require later
on an effort of the will. This is not yet a complete
proof. One half remains, and that is that almost all
the actions which are now instinctive can be
brought under the control of the will. Each muscle
of the body can be brought under control. This is
perfectly well known. So the proof is complete by
this double method, that what we now call instinct
is degeneration of voluntary actions; therefore, if
the analogy applies to the whole of creation, if all
nature is uniform, then what is instinct in lower
animals, as well as in men, must be the degenera-
tion of will.

Applying the law we dwelt upon under macro-
cosm that each involution presupposes an evolu-
tion, and each evolution an involution, we see that
instinct is involved reason. What we call instinct in
men or animals must therefore be involved, de-
generated, voluntary actions, and voluntary ac-
tions are impossible without experience. Experi-
ence started that knowledge, and that knowledge
is there. The fear of death, the duckling taking to
the water and all involuntary actions in the human
being which have become instinctive, are the
results of past experiences. So far we have pro-
ceeded very clearly, and so far the latest science
is with us. But here comes one more difficulty.
The latest scientific men are coming back to the
ancient sages, and as far as they have done so,
there is perfect agreement. They admit that each
man and each animal is born with a fund of ex-
perience, and that all these actions in the mind
are the result of past experience. "But what," they
ask, "is the use of saying that that experience
belongs to the soul? Why not say it belongs to the
body, and the body alone? Why not say it is
hereditary transmission?" This is the last question.
Why not say that all the experience with which |
am born is the resultant effect of all the past
experience of my ancestors? The sum total of the
experience from the little protoplasm up to the
highest human being is in me, but it has come
from body to body in the course of hereditary
transmission. Where will the difficulty be? This
guestion is very nice, and we admit some part of
this hereditary transmission. How far? As far as
furnishing the material. We, by our past actions,



conform ourselves to a certain birth in a certain
body, and the only suitable material for that body
comes from the parents who have made them-
selves fit to have that soul as their offspring.

The simple hereditary theory takes for granted
the most astonishing proposition without any
proof, that mental experience can be recorded in
matters, that mental experience can be involved in
matter. When | look at you in the lake of my mind
there is a wave. That wave subsides, but it re-
mains in fine form, as an impression. We under-
stand a physical impression remaining in the
body. But what proof is there for assuming that
the mental impression can remain in the body,
since the body goes to pieces? What carries it?
Even granting it were possible for each mental
impression to remain in the body, that every
impression, beginning from the first man down to
my father, was in my father's body, how could it
be transmitted to me? Through the bioplasmic
cell? How could that be? Because the father's
body does not come to the child in toto. The same
parents may have a number of children; then,
from this theory of hereditary transmission, where
the impression and the impressed (that is to say,
material) are one, it rigorously follows that by the
birth of every child the parents must lose a part of
their own impressions, or, if the parents should
transmit the whole of their impressions, then, after
the birth of the first child, their minds would be a
vacuum.

Again, if in the bioplasmic cell the infinite
amount of impressions from all time has entered,
where and how is it? This is a most impossible
position, and until these physiologists can prove
how and where those impressions live in that cell,
and what they mean by a mental impression
sleeping in the physical cell, their position cannot
be taken for granted. So far it is clear then, that
this impression is in the mind, that the mind
comes to take its birth and rebirth, and uses the
material which is most proper for it, and that the
mind which has made itself fit for only a particular
kind of body will have to wait until it gets that
material. This we understand. The theory then
comes to this, that there is hereditary transmission
so far as furnishing the material to the soul is
concerned. But the soul migrates and manufac-
tures body after body, and each thought we think,
and each deed we do, is stored in it in fine forms,

ready to spring up again and take a new shape.
When | look at you a wave rises in my mind. It
dives down, as it were, and becomes finer and
finer, but it does not die. It is ready to start up
again as a wave in the shape of memory. So all
these impressions are in my mind, and when | die
the resultant force of them will be upon me. A ball
is here, and each one of us takes a mallet in his
hands and strikes the ball from all sides; the ball
goes from point to point in the room, and when it
reaches the door it flies out. What does it carry out
with it? The resultant of all these blows. That will
give it its direction. So, what directs the soul when
the body dies? The resultant, the sum total of all
the works it has done, of the thoughts it has
thought. If the resultant is such that it has to
manufacture a new body for further experience, it
will go to those parents who are ready to supply it
with suitable material for that body. Thus, from
body to body it will go, sometimes to a heaven,
and back again to earth, becoming man, or some
lower animal. This way it will go on until it has
finished its experience, and completed the circle.
It then knows its own nature, knows what it is, and
ignorance vanishes, its powers become manifest,
it becomes perfect; no more is there any necessity
for the soul to work through physical bodies, nor is
there any necessity for it to work through finer, or
mental bodies. It shines in its own light, and is
free, no more to be born, no more to die.

We will not go now into the particulars of this.
But | will bring before you one more point with
regard to this theory of reincarnation. It is the
theory that advances the freedom of the human
soul. It is the one theory that does not lay the
blame of all our weakness upon somebody else,
which is a common human fallacy. We do not look
at our own faults; the eyes do not see themselves,
they see the eyes of everybody else. We human
beings are very slow to recognise our own weak-
ness, our own faults, so long as we can lay the
blame upon somebody else. Men in general lay all
the blame of life on their fellow-men, or, failing
that, on God, or they conjure up a ghost, and say
it is fate. Where is fate, and who is fate? We reap
what we sow. We are the makers of our own fate.
None else has the blame, none has the praise.
The wind is blowing; those vessels whose sails
are unfurled catch it, and go forward on their way,
but those which have their sails furled do not
catch the wind. Is that the fault of the wind? Is it



the fault of the merciful Father, whose wind of
mercy is blowing without ceasing, day and night,
whose mercy knows no decay, is it His fault that
some of us are happy and some unhappy? We
make our own destiny. His sun shines for the
weak as well as for the strong. His wind blows for
saint and sinner alike. He is the Lord of all, the
Father of all, merciful, and impartial. Do you mean
to say that He, the Lord of creation, looks upon
the petty things of our life in the same light as we
do? What a degenerate idea of God that would
bel We are like little puppies, making life-and-
death struggles here, and foolishly thinking that
even God Himself will take it as seriously as we
do. He knows what the puppies' play means. Our
attempts to lay the blame on Him, making Him the
punisher, and the rewarder, are only foolish. He
neither punishes, nor rewards any. His infinite
mercy is open to every one, at all times, in all
places, under all conditions, unfailing, unswerving.
Upon us depends how we use it. Upon us de-
pends how we utilise it. Blame neither man, nor
God, nor anyone in the world. When you find
yourselves suffering, blame yourselves, and try to
do better.

This is the only solution of the problem. Those
that blame others — and, alas! the number of
them is increasing every day — are generally
miserable with helpless brains; they have brought
themselves to that pass through their own mis-
takes and blame others, but this does not alter
their position. It does not serve them in any way.
This attempt to throw the blame upon others only
weakens them the more. Therefore, blame none
for your own faults, stand upon your own feet, and
take the whole responsibility upon yourselves.
Say, "This misery that | am suffering is of my own
doing, and that very thing proves that it will have
to be undone by me alone." That which | created, |
can demolish; that which is created by some one
else | shall never be able to destroy. Therefore,
stand up, be bold, be strong. Take the whole
responsibility on your own shoulders, and know
that you are the creator of your own destiny. All
the strength and succour you want is within your-
selves. Therefore, make your own future. "Let the
dead past bury its dead." The infinite future is
before you, and you must always remember that
each word, thought, and deed, lays up a store for
you and that as the bad thoughts and bad works
are ready to spring upon you like tigers, so also
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there is the inspiring hope that the good thoughts
and good deeds are ready with the power of a
hundred thousand angels to defend you always
and for ever.

THE NECESSITY OF RELIGION
(Delivered in London)

Of all the forces that have worked and are still
working to mould the destinies of the human race,
none, certainly, is more potent than that, the
manifestation of which we call religion. All social
organisations have as a background, somewhere,
the workings of that peculiar force, and the great-
est cohesive impulse ever brought into play
amongst human units has beer derived from this
power. It is obvious to all of us that in very many
cases the bonds of religion have proved stronger
than the bonds of race, or climate, or even of
descent. It is a well-known fact that persons
worshipping the same God, believing in the same
religion, have stood by each other, with much
greater strength and constancy, than people of
merely the same descent, or even brothers.
Various attempts have been made to trace the
beginnings of religion. In all the ancient religions
which have come down to us at the present day,
we find one claim made — that they are all super-
natural, that their genesis is not, as it were, in the
human brain, but that they have originated some-
where outside of it.

Two theories have gained some acceptance
amongst modern scholars. One is the spirit theory
of religion, the other the evolution of the idea of
the Infinite. One party maintains that ancestor
worship is the beginning of religious ideas; the
other, that religion originates in the personification
of the powers of nature. Man wants to keep up the
memory of his dead relatives and thinks they are
living even when the body is dissolved, and he
wants to place food for them and, in a certain
sense, to worship them. Out of that came the
growth we call religion.

Studying the ancient religions of the Egyptians,
Babylonians, Chinese, and many other races in
America and elsewhere, we find very clear traces
of this ancestor worship being the beginning of
religion. With the ancient Egyptians, the first idea



of the soul was that of a double. Every human
body contained in it another being very similar to
it; and when a man died, this double went out of
the body and yet lived on. But the life of the dou-
ble lasted only so long as the dead body remained
intact, and that is why we find among the Egyp-
tians so much solicitude to keep the body unin-
jured. And that is why they built those huge pyra-
mids in which they preserved the bodies. For, if
any portion of the external body was hurt, the
double would be correspondingly injured. This is
clearly ancestor worship. With the ancient Baby-
lonians we find the same idea of the double, but
with a variation. The double lost all sense of love;
it frightened the living to give it food and drink, and
to help it in various ways. It even lost all affection
for its own children and its own wife. Among the
ancient Hindus also, we find traces of this ances-
tor worship. Among the Chinese, the basis of their
religion may also be said to be ancestor worship,
and it still permeates the length and breadth of
that vast country. In fact, the only religion that can
really be said to flourish in China is that of ances-
tor worship. Thus it seems, on the one hand, a
very good position is made out for those who hold
the theory of ancestor worship as the beginning of
religion.

On the other hand, there are scholars who from
the ancient Aryan literature show that religion
originated in nature worship. Although in India we
find proofs of ancestor worship everywhere, yet in
the oldest records there is no trace of it whatso-
ever. In the Rig-Veda Samhita, the most ancient
record of the Aryan race, we do not find any trace
of it. Modern scholars think, it is the worship of
nature that they find there. The human mind
seems to struggle to get a peep behind the
scenes. The dawn, the evening, the hurricane, the
stupendous and gigantic forces of nature, its
beauties, these have exercised the human mind,
and it aspires to go beyond, to understand some-
thing about them. In the struggle they endow
these phenomena with personal attributes, giving
them souls and bodies, sometimes beautiful,
sometimes transcendent. Every attempt ends by
these phenomena becoming abstractions whether
personalised or not. So also it is found with the
ancient Greeks; their whole mythology is simply
this abstracted nature worship. So also with the
ancient Germans, the Scandinavians, and all the
other Aryan races. Thus, on this side, too, a very
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strong case has been made out, that religion has
its origin in the personification of the powers of
nature.

These two views, though they seem to be con-
tradictory, can be reconciled on a third basis,
which, to my mind, is the real germ of religion, and
that | propose to call the struggle to transcend the
limitations of the senses. Either, man goes to seek
for the spirits of his ancestors, the spirits of the
dead, that is, he wants to get a glimpse of what
there is after the body is dissolved, or, he desires
to understand the power working behind the
stupendous phenomena of nature. Whichever of
these is the case, one thing is certain, that he tries
to transcend the limitations of the senses. He
cannot remain satisfied with his senses; he wants
to go beyond them. The explanation need not be
mysterious. To me it seems very natural that the
first glimpse of religion should come through
dreams. The first idea of immortality man may well
get through dreams. Is that not a most wonderful
state? And we know that children and untutored
minds find very little difference between dreaming
and their awakened state. What can be more
natural than that they find, as natural logic, that
even during the sleep state when the body is
apparently dead, the mind goes on with all its
intricate workings? What wonder that men will at
once come to the conclusion that when this body
is dissolved for ever, the same working will go on?
This, to my mind, would be a more natural expla-
nation of the supernatural, and through this dream
idea the human mind rises to higher and higher
conceptions. Of course, in time, the vast majority
of mankind found out that these dreams are not
verified by their waking states, and that during the
dream state it is not that man has a fresh exis-
tence, but simply that he recapitulates the experi-
ences of the awakened state.

But by this time the search had begun, and the
search was inward, arid man continued inquiring
more deeply into the different stages of the mind
and discovered higher states than either the
waking or the dreaming. This state of things we
find in all the organised religions of the world,
called either ecstasy or inspiration. In all organ-
ised religions, their founders, prophets, and mes-
sengers are declared to have gone into states of
mind that were neither waking nor sleeping, in
which they came face to face with a new series of



facts relating to what is called the spiritual king-
dom. They realised things there much more
intensely than we realise facts around us in our
waking state. Take, for instance, the religions of
the Brahmins. The Vedas are said to be written by
Rishis. These Rishis were sages who realised
certain facts. The exact definition of the Sanskrit
word Rishi is a Seer of Mantras — of the thoughts
conveyed in the Vedic hymns. These men de-
clared that they had realised — sensed, if that
word can be used with regard to the supersensu-
ous — certain facts, and these facts they pro-
ceeded to put on record. We find the same truth
declared amongst both the Jews and the Chris-
tians.

Some exceptions may be taken in the case of
the Buddhists as represented by the Southern
sect. It may be asked — if the Buddhists do not
believe in any God or soul, how can their religion
be derived from the supersensuous state of
existence? The answer to this is that even the
Buddhists find an eternal moral law, and that
moral law was not reasoned out in our sense of
the word But Buddha found it, discovered it, in a
supersensuous state. Those of you who have
studied the life of Buddha even as briefly given in
that beautiful poem, The Light of Asia, may re-
member that Buddha is represented as sitting
under the Bo-tree until he reached that supersen-
suous state of mind. All his teachings came
through this, and not through intellectual cogita-
tions.

Thus, a tremendous statement is made by all
religions; that the human mind, at certain mo-
ments, transcends not only the limitations of the
senses, but also the power of reasoning. It then
comes face to face with facts which it could never
have sensed, could never hive reasoned out.
These facts are the basis of all the religions of the
world. Of course we have the right to challenge
these facts, to put them to the test of reason.
Nevertheless, all the existing religions of the world
claim for the human mind this peculiar power of
transcending the limits of the senses and the
limits of reason; and this power they put forward
as a statement of fact.

Apart from the consideration of tie question how
far these facts claimed by religions are true, we
find one characteristic common to them all. They
are all abstractions as contrasted with the con-
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crete discoveries of physics, for instance; and in
all the highly organised religions they take the
purest form of Unit Abstraction, either in the form
of an Abstracted Presence, as an Omnipresent
Being, as an Abstract Personality called God, as a
Moral Law, or in the form of an Abstract Essence
underlying every existence. In modern times, too,
the attempts made to preach religions without
appealing to the supersensuous state if the mind
have had to take up the old abstractions of the
Ancients and give different names to them as
"Moral Law", the "ldeal Unity", and so forth, thus
showing that these abstractions are not in the
senses. None of us have yet seen an "ldeal
Human Being", and yet we are told to believe in it.
None of us have yet seen an ideally perfect man,
and yet without that ideal we cannot progress.
Thus, this one fact stands out from all these
different religions, that there is an Ideal Unit
Abstraction, which is put before us, either in the
form of a Person or an Impersonal Being, or a
Law, or a Presence, or an Essence. We are
always struggling to raise ourselves up to that
ideal. Every human being, whosoever and
wheresoever he may be, has an ideal of infinite
power. Every human being has an ideal of infinite
pleasure. Most of the works that we find around
us, the activities displayed everywhere, are due to
the struggle for this infinite power or this infinite
pleasure. But a few quickly discover that although
they are struggling for infinite power, it is not
through the senses that it can be reached. They
find out very soon that that infinite pleasure is not
to be got through the senses, or, in other words,
the senses are too limited, and the body is too
limited, to express the Infinite. To manifest the
Infinite through the finite is impossible, and sooner
or later, man learns to give up the attempt to
express the Infinite through the finite. This giving
up, this renunciation of the attempt, is the back-
ground of ethics. Renunciation is the very basis
upon which ethics stands. There never was an
ethical code preached which had not renunciation
for its basis.

Ethics always says, "Not I, but thou." Its motto
is, "Not self, but non-self." The vain ideas of
individualism, to which man clings when he is
trying to find that Infinite Power or that Infinite
Pleasure through the senses, have to be given up
— say the laws of ethics. You have to put yourself
last, and others before you. The senses say,



"Myself first." Ethics says, "I must hold myself
last." Thus, all codes of ethics are based upon this
renunciation; destruction, not construction, of the
individual on the material plane. That Infinite will
never find expression upon the material plane, nor
is it possible or thinkable.

So, man has to give up the plane of matter and
rise to other spheres to seek a deeper expression
of that Infinite. In this way the various ethical laws
are being moulded, but all have that one central
idea, eternal self-abnegation. Perfect self-
annihilation is the ideal of ethics. People are
startled if they are asked not to think of their
individualities. They seem so very much afraid of
losing what they call their individuality. At the
same time, the same men would declare the
highest ideals of ethics to be right, never for a
moment thinking that the scope, the goal, the idea
of all ethics is the destruction, and not the building
up, of the individual.

Utilitarian standards cannot explain the ethical
relations of men, for, in the first place, we cannot
derive any ethical laws from considerations of
utility. Without the supernatural sanction as it is
called, or the perception of the superconscious as
| prefer to term it, there can be no ethics. Without
the struggle towards the Infinite there can be no
ideal. Any system that wants to bind men down to
the limits of their own societies is not able to find
an explanation for the ethical laws of mankind.
The Utilitarian wants us to give up the struggle
after the Infinite, the reaching-out for the Super-
sensuous, as impracticable and absurd, and, in
the same breath, asks us to take up ethics and do
good to society. Why should we do good? Doing
good is a secondary consideration. We must have
an ideal. Ethics itself is not the end, but the means
to the end. If the end is not there, why should we
be ethical? Why should | do good to other men,
and not injure them? If happiness is the goal of
mankind, why should | not make myself happy
and others unhappy? What prevents me? In the
second place, the basis of utility is too narrow. All
the current social forms and methods are derived
from society as it exists, but what right has the
Utilitarian to assume that society is eternal?
Society did not exist ages ago, possibly will not
exist ages hence. Most probably it is one of the
passing stages through which we are going to-
wards a higher evolution, and any law that is
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derived from society alone cannot be eternal,
cannot cover the whole ground of man's nature. At
best, therefore, Utilitarian theories can only work
under present social conditions. Beyond that they
have no value. But a morality an ethical code,
derived from religion and spirituality, has the
whole of infinite man for its scope. It takes up the
individual, but its relations are to the Infinite, and it
takes up society also — because society is noth-
ing but numbers of these individuals grouped
together; and as it applies to the individual and his
eternal relations, it must necessarily apply to the
whole of society, in whatever condition it may be
at any given time. Thus we see that there is
always the necessity of spiritual religion for man-
kind. Man cannot always think of matter, however
pleasurable it may be.

It has been said that too much attention to
things spiritual disturbs our practical relations in
this world. As far back as in the days of the Chi-
nese sage Confucius, it was said, "Let us take
care of this world: and then, when we have fin-
ished with this world, we will take care of other
world." It is very well that we should take care of
this world. But if too much attention to the spiritual
may affect a little our practical relations, too much
attention to the so-called practical hurts us here
and hereafter. It makes us materialistic. For man
is not to regard nature as his goal, but something
higher.

Man is man so long as he is struggling to rise
above nature, and this nature is both internal and
external. Not only does it comprise the laws that
govern the particles of matter outside us and in
our bodies, but also the more subtle nature within,
which is, in fact, the motive power governing the
external. It is good and very grand to conquer
external nature, but grander still to conquer our
internal nature. It is grand and good to know the
laws that govern the stars and planets; it is infi-
nitely grander and better to know the laws that
govern the passions, the feelings, the will, of
mankind. This conquering of the inner man,
understanding the secrets of the subtle workings
that are within the human mind, and knowing its
wonderful secrets, belong entirely to religion.
Human nature — the ordinary human nature, |
mean — wants to see big material facts. The
ordinary man cannot understand anything that is
subtle. Well has it been said that the masses



admire the lion that kills a thousand lambs, never
for a moment thinking that it is death to the lambs.
Although a momentary triumph for the lion; be-
cause they find pleasure only in manifestations of
physical strength. Thus it is with the ordinary run
of mankind. They understand and find pleasure in
everything that is external. But in every society
there is a section whose pleasures are not in the
senses, but beyond, and who now and then catch
glimpses of something higher than matter and
struggle to reach it. And if we read the history of
nations between the lines, we shall always find
that the rise of a nation comes with an increase in
the number of such men; and the fall begins when
this pursuit after the Infinite, however vain Utili-
tarians may call it, has ceased. That is to say, the
mainspring of the strength Of every race lies in its
spirituality, and the death of that race begins the
day that spirituality wanes and materialism gains
ground.

Thus, apart from the solid facts and truths that
we may learn from religion, apart from the com-
forts that we may gain from it, religion, as a sci-
ence, as a study, is the greatest and healthiest
exercise that the human mind can have. This
pursuit of the Infinite, this struggle to grasp the
Infinite, this effort to get beyond the limitations of
the senses — out of matter, as it were — and to
evolve the spiritual man — this striving day and
night to make the Infinite one with our being —
this struggle itself is the grandest and most glori-
ous that man can make. Some persons find the
greatest pleasure in eating. We have no right to
say that they should not. Others find the greatest
pleasure in possessing certain things. We have no
right to say that they should not. But they also
have no right to say "no" to the man who finds his
highest pleasure in spiritual thought. The lower
the organisation, the greater the pleasure in the
senses. Very few men can eat a meal with the
same gusto as a dog or a wolf. But all the pleas-
ures of the dog or the wolf have gone, as it were
into the senses. The lower types of humanity in all
nations find pleasure in the senses, while the
cultured and the educated find it in thought, in
philosophy, in arts and sciences. Spirituality is a
still higher plane. The subject being infinite, that
plane is the highest, and the pleasure there is the
highest for those who can appreciate it. So, even
on the utilitarian ground that man is to seek for
pleasure, he should cultivate religious thought, for
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it is the highest pleasure that exists. Thus religion,
as a study, seems to me to be absolutely neces-
sary.

We can see it in its effects. It is the greatest
motive power that moves the human mind No
other ideal can put into us the same mass of
energy as the spiritual. So far as human history
goes, it is obvious to all of us that this has been
the case and that its powers are not dead. | do not
deny that men, on simply utilitarian grounds, can
be very good and moral. There have been many
great men in this world perfectly sound, moral,
and good, simply on utilitarian grounds. But the
world-movers, men who bring, as It were, a mass
of magnetism into the world whose spirit works in
hundreds and in thousands, whose life ignites
others with a spiritual fire — such men, we always
find, have that spiritual background. Their motive
power came from religion. Religion is the greatest
motive power for realising that infinite energy
which is the birthright and nature of every man. In
building up character in making for everything that
is good and great, in bringing peace to others and
peace to one's own self, religion is the highest
motive power and, therefore, ought to be studied
from that standpoint. Religion must be studied on
a broader basis than formerly. All narrow limited,
fighting ideas of religion have to go. All sect ideas
and tribal or national ideas of religion must be
given up. That each tribe or nation should have its
own particular God and think that every other is
wrong is a superstition that should belong to the
past. All such ideas must be abandoned.

As the human mind broadens, its spiritual steps
broaden too. The time has already come when a
man cannot record a thought without its reaching
to all corners of the earth; by merely physical
means, we have come into touch with the whole
world; so the future religions of the world have to
become as universal, as wide.

The religious ideals of the future must embrace
all that exists in the world and is good and great,
and, at the same time, have infinite scope for
future development. All that was good in the past
must be preserved; and the doors must be kept
open for future additions to the already existing
store. Religions must also be inclusive and not
look down with contempt upon one another be-
cause their particular ideals of Cod are different.
In my life | have seen a great many spiritual men,



a great many sensible persons, who did not
believe in God at all that is to say, not in our
sense of the word. Perhaps they understood God
better than we can ever do. The Personal idea of
God or the Impersonal, the Infinite, Moral Law, or
the ldeal Man — these all have to come under the
definition of religion. And when religions have
become thus broadened, their power for good will
have increased a hundredfold. Religions, having
tremendous power in them, have often done more
injury to the world than good, simply on account of
their narrowness and limitations.

Even at the present time we find many sects
and societies, with almost the same ideas, fighting
each other, because one does not want to set
forth those ideas in precisely the same way as
another. Therefore, religions will have to broaden.
Religious ideas will have to become universal,
vast, and infinite; and then alone we shall have
the fullest play of religion, for the power of religion
has only just begun to manifest in the world. It is
sometimes said that religions are dying out, that
spiritual ideas are dying out of the world. To me it
seems that they have just begun to grow. The
power of religion, broadened and purified, is going
to penetrate every part of human life. So long as
religion was in the hands of a chosen few or of a
body of priests, it was in temples, churches,
books, dogmas, ceremonials, forms, and rituals.
But when we come to the real, spiritual, universal
concept, then, and then alone religion will become
real and living; it will come into our very nature,
live in our every movement, penetrate every pore
of our society, and be infinitely more a power for
good than it has ever been before.

What is needed is a fellow-feeling between the
different types of religion, seeing that they all
stand or fall together, a fellow-feeling which
springs from mutual esteem and mutual respect,
and not the condescending, patronising, niggardly
expression of goodwill, unfortunately in vogue at
the present time with many. And above all, this is
needed between types of religious expression
coming from the study of mental phenomena —
unfortunately, even now laying exclusive claim to
the name of religion — and those expressions of
religion whose heads, as it were, are penetrating
more into the secrets of heaven though their feet
are clinging to earth, | mean the so-called materi-
alistic sciences.
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To bring about this harmony, both will have to
make concessions, sometimes very large, nay
more, sometimes painful, but each will find itself
the better for the sacrifice and more advanced in
truth. And in the end, the knowledge which is
confined within the domain of time and space will
meet and become one with that which is beyond
them both, where the mind and senses cannot
reach — the Absolute, the Infinite, the One with-
out a second.

THE REAL NATURE OF MAN
(Delivered in London)

Great is the tenacity with which man clings to
the senses. Yet, however substantial he may think
the external world in which he lives and moves,
there comes a time in the lives of individuals and
of races when, involuntarily, they ask, "Is this
real?" To the person who never finds a moment to
guestion the credentials of his senses, whose
every moment is occupied with some sort of
sense-enjoyment — even to him death comes,
and he also is compelled to ask, "Is this real?"
Religion begins with this question and ends with
its answer. Even in the remote past, where re-
corded history cannot help us, in the mysterious
light of mythology, back in the dim twilight of
civilisation, we find the same question was asked,
"What becomes of this? What is real?"

One of the most poetical of the Upanishads, the
Katha Upanishad, begins with the inquiry: "When
a man dies, there is a dispute. One party declares
that he has gone for ever, the other insists that he
is still living. Which is true?" Various answers
have been given. The whole sphere of metaphys-
ics, philosophy, and religion is really filled with
various answers to this question. At the same
time, attempts have been made to suppress it, to
put a stop to the unrest of mind which asks, "What
is beyond? What is real?" But so long as death
remains, all these attempts at suppression will
always prove to be unsuccessful. We may talk
about seeing nothing beyond and keeping all our
hopes and aspirations confined to the present
moment, and struggle hard not to think of anything
beyond the world of senses; and, perhaps, every-
thing outside helps to keep us limited within its
narrow bounds. The whole world may combine to



prevent us from broadening out beyond the pre-
sent. Yet, so long as there is death, the question
must come again and again, "Is death the end of
all these things to which we are clinging, as if they
were the most real of all realities, the most sub-
stantial of all substances?" The world vanishes in
a moment and is gone. Standing on the brink of a
precipice beyond which is the infinite yawning
chasm, every mind, however hardened, is bound
to recoil and ask, "Is this real?" The hopes of a
lifetime, built up little by little with all the energies
of a great mind, vanish in a second. Are they real?
This question must be answered. Time never
lessens its power; on the other hand, it adds
strength to it.

Then there is the desire to be happy. We run
after everything to make ourselves happy; we
pursue our mad career in the external world of
senses. If you ask the young man with whom life
is successful, he will declare that it is real; and he
really thinks so. Perhaps, when the same man
grows old and finds fortune ever eluding him, he
will then declare that it is fate. He finds at last that
his desires cannot be fulfilled. Wherever he goes,
there is an adamantine wall beyond which he
cannot pass. Every sense-activity results in a
reaction. Everything is evanescent. Enjoyment,
misery, luxury, wealth, power, and poverty, even
life itself, are all evanescent.

Two positions remain to mankind. One is to be-
lieve with the nihilists that all is nothing, that we
know nothing, that we can never know anything
either about the future, the past, or even the
present. For we must remember that he who
denies the past and the future and wants to stick
to the present is simply a madman. One may as
well deny the father and mother and assert the
child. 1t would be equally logical. To deny the past
and future, the present must inevitably be denied
also. This is one position, that of the nihilists. |
have never seen a man who could really become
a nihilist for one minute. It is very easy to talk.

Then there is the other position — to seek for an
explanation, to seek for the real, to discover in the
midst of this eternally changing and evanescent
world whatever is real. In this body which is an
aggregate of molecules of matter, is there any-
thing which is real? This has been the search
throughout the history of the, human mind. In the
very oldest times, we often find glimpses of light
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coming into men's minds. We find man, even
then, going a step beyond this body, finding
something which is not this external body, al-
though very much like it, much more complete,
much more perfect, and which remains even
when this body is dissolved. We read in the
hymns of the Rig-Veda, addressed to the God of
Fire who is burning a dead body, "Carry him, O
Fire, in your arms gently, give him a perfect body,
a bright body, carry him where the fathers live,
where there is no more sorrow, where there is no
more death." The same idea you will find present
in every religion. And we get another idea with it.
It is a significant fact that all religions, without one
exception, hold that man is a degeneration of
what he was, whether they clothe this in mytho-
logical words, or in the clear language of philoso-
phy, or in the beautiful expressions of poetry. This
is the one fact that comes out of every scripture
and of every mythology that the man that is, is a
degeneration of what he was. This is the kernel of
truth within the story of Adam's fall in the Jewish
scripture. This is again and again repeated in the
scriptures of the Hindus; the dream of a period
which they call the Age of Truth, when no man
died unless he wished to die, when he could keep
his body as long as he liked, and his mind was
pure and strong. There was no evil and no misery;
and the present age is a corruption of that state of
perfection. Side by side with this, we find the story
of the deluge everywhere. That story itself is a
proof that this present age is held to be a corrup-
tion of a former age by every religion. It went on
becoming more and more corrupt until the deluge
swept away a large portion of mankind, and again
the ascending series began. It is going up slowly
again to reach once more that early state of purity.
You are all aware of the story of the deluge in the
Old Testament. The same story was current
among the ancient Babylonians, the Egyptians,
the Chinese, and the Hindus. Manu, a great
ancient sage, was praying on the bank of the
Gang4, when a little minnow came to him for
protection, and he put it into a pot of water he had
before him. "What do you want?" asked Manu.
The little minnow declared he was pursued by a
bigger fish and wanted protection. Manu carried
the little fish to his home, and in the morning he
had become as big as the pot and said, "I cannot
live in this pot any longer". Manu put him in a tank,
and the next day he was as big as the tank and



declared he could not live there any more. So
Manu had to take him to a river, and in the morn-
ing the fish filled the river. Then Manu put him in
the ocean, and he declared, "Manu, | am the
Creator of the universe. | have taken this form to
come and warn you that | will deluge the world.
You build an ark and in it put a pair of every kind
of animal, and let your family enter the ark, and
there will project out of the water my horn. Fasten
the ark to it; and when the deluge subsides, come
out and people the earth." So the world was
deluged, and Manu saved his own family and two
of every kind of animal and seeds of every plant.
When the deluge subsided, he came and peopled
the world; and we are all called "man", because
we are the progeny of Manu.

Now, human language is the attempt to express
the truth that is within. I am fully persuaded that a
baby whose language consists of unintelligible
sounds is attempting to express the highest
philosophy, only the baby has not the organs to
express it nor the means. The difference between
the language of the highest philosophers and the
utterances of babies is one of degree and not of
kind. What you call the most correct, systematic,
mathematical language of the present time, and
the hazy, mystical, mythological languages of the
ancients, differ only in degree. All of them have a
grand idea behind, which is, as it were, struggling
to express itself; and often behind these ancient
mythologies are nuggets of truth; and often, | am
sorry to say, behind the fine, polished phrases of
the moderns is arrant trash. So, we need not
throw a thing overboard because it is clothed in
mythology, because it does not fit in with the
notions of Mr. So-and-so or Mrs. So-and-so of
modern times. If people should laugh at religion
because most religions declare that men must
believe in mythologies taught by such and such a
prophet, they ought to laugh more at these mod-
erns. In modern times, if a man quotes a Moses or
a Buddha or a Christ, he is laughed at; but let him
give the name of a Huxley, a Tyndall, or a Darwin,
and it is swallowed without salt. "Huxley has said
it", that is enough for many. We are free from
superstitions indeed! That was a religious super-
stition, and this a scientific superstition; only, in
and through that superstition came life-giving
ideas of spirituality; in and through this modern
superstition come lust and greed. That supersti-
tion was worship of God, and this superstition is
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worship of filthy lucre, of fame or power. That is
the difference.

To return to mythology. Behind all these stories
we find one idea standing supreme — that man is
a degeneration of what he was. Coming to the
present times, modern research seems to repudi-
ate this position absolutely. Evolutionists seem to
contradict entirely this assertion. According to
them, man is the evolution of the mollusc; and,
therefore, what mythology states cannot be true.
There is in India, however, a mythology which is
able to reconcile both these positions. The Indian
mythology has a theory of cycles, that all progres-
sion is in the form of waves. Every wave is at-
tended by a fall, and that by a rise the next mo-
ment, that by a fall in the next, and again another
rise. The motion is in cycles. Certainly it is true,
even on the grounds of modern research, that
man cannot be simply an evolution. Every evolu-
tion presupposes an involution. The modern
scientific man will tell you that you can only get
the amount of energy out of a machine which you
have previously put into it. Something cannot be
produced out of nothing. If a man is an evolution
of the mollusc, then the perfect man — the Bud-
dha-man, the Christ-man — was involved in the
mollusc. If it is not so, whence come these gigan-
tic personalities? Something cannot come out of
nothing. Thus we are in the position of reconciling
the scriptures with modern light. That energy
which manifests itself slowly through various
stages until it becomes the perfect man, cannot
come out of nothing. It existed somewhere; and if
the mollusc or the protoplasm is the first point to
which you can trace it, that protoplasm, somehow
or other, must have contained the energy.

There is a great discussion going on as to
whether the aggregate of materials we call the
body is the cause of manifestation of the force we
call the soul, thought, etc., or whether it is the
thought that manifests this body. The religions of
the world of course hold that the force called
thought manifests the body, and not the reverse.
There are schools of modern thought which hold
that what we call thought is simply the outcome of
the adjustment of the parts of the machine which
we call body. Taking the second position that the
soul or the mass of thought, or however you may
call it, is the outcome of this machine, the out-
come of the chemical and physical combinations



of matter making up the body and brain, leaves
the question unanswered. What makes the body?
What force combines the molecules into the body
form? What force is there which takes up material
from the mass of matter around and forms my
body one way, another body another way, and so
on? What makes these infinite distinctions? To
say that the force called soul is the outcome of the
combinations of the molecules of the body is
putting the cart before the horse. How did the
combinations come; where was the force to make
them? If you say that some other force was the
cause of these combinations, and soul was the
outcome of that matter, and that soul — which
combined a certain mass of matter — was itself
the result of the combinations, it is no answer.
That theory ought to be taken which explains most
of the facts, if not all, and that without contradict-
ing other existing theories. It is more logical to say
that the force which takes up the matter and forms
the body is the same which manifests through that
body. To say, therefore, that the thought forces
manifested by the body are the outcome of the
arrangement of molecules and have no independ-
ent existence has no meaning; neither can force
evolve out of matter. Rather it is possible to dem-
onstrate that what we call matter does not exist at
all. It is only a certain state of force. Solidity,
hardness, or any other state of matter can be
proved to be the result of motion. Increase of
vortex motion imparted to fluids gives them the
force of solids. A mass of air in vortex motion, as
in a tornado, becomes solid-like and by its impact
breaks or cuts through solids. A thread of a spi-
der's web, if it could be moved at almost infinite
velocity, would be as strong as an iron chain and
would cut through an oak tree. Looking at it in this
way, it would be easier to prove that what we call
matter does not exist. But the other way cannot be
proved.

What is the force which manifests itself through
the body? It is obvious to all of us, whatever that
force be, that it is taking particles up, as it were,
and manipulating forms out of them — the human
body. None else comes here to manipulate bodies
for you and me. | never saw anybody eat food for
me. | have to assimilate it, manufacture blood and
bones and everything out of that food. What is this
mysterious force? Ideas about the future and
about the past seem to be terrifying to many. To
many they seem to be mere speculation.
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We will take the present theme. What is this
force which is now working through us? We know
how in old times, in all the ancient scriptures, this
power, this manifestation of power, was thought to
be a bright substance having the form of this
body, and which remained even after this body
fell. Later on, however, we find a higher idea
coming — that this bright body did not represent
the force. Whatsoever has form must be the result
of combinations of particles and requires some-
thing else behind it to move it. If this body requires
something which is not the body to manipulate it,
the bright body, by the same necessity, will also
require something other than itself to manipulate
it. So, that something was called the soul, the
Atman in Sanskrit. It was the Atman which
through the bright body, as it were, worked on the
gross body outside. The bright body is considered
as the receptacle of the mind, and the Atman is
beyond that It is not the mind even; it works the
mind, and through the mind the body. You have
an Atman, | have another each one of us has a
separate Atman and a separate fine body, and
through that we work on the gross external body.
Questions were then asked about this Atman
about its nature. What is this Atman, this soul of
man which is neither the body nor the mind?
Great discussions followed. Speculations were
made, various shades of philosophic inquiry came
into existence; and | shall try to place before you
some of the conclusions that have been reached
about this Atman.

The different philosophies seem to agree that
this Atman, whatever it be, has neither form nor
shape, and that which has neither form nor shape
must be omnipresent. Time begins with mind,
space also is in the mind. Causation cannot stand
without time. Without the idea of succession there
cannot be any idea of causation. Time, space and
causation, therefore, are in the mind, and as this
Atman is beyond the mind and formless, it must
be beyond time, beyond space, and beyond
causation. Now, if it is beyond time, space, and
causation, it must be infinite. Then comes the
highest speculation in our philosophy. The infinite
cannot be two. If the soul be infinite, there can be
only one Soul, and all ideas of various souls —
you having one soul, and | having another, and so
forth — are not real. The Real Man, therefore, is
one and infinite, the omnipresent Spirit. And the
apparent man is only a limitation of that Real Man.



In that sense the mythologies are true that the
apparent man, however great he may be, is only a
dim reflection of the Real Man who is beyond. The
Real Man, the Spirit, being beyond cause and
effect, not bound by time and space, must, there-
fore, be free. He was never bound, and could not
be bound. The apparent man, the reflection, is
limited by time, space, and causation, and is,
therefore, bound. Or in the language of some of
our philosophers, he appears to be bound, but
really is not. This is the reality in our souls, this
omnipresence, this spiritual nature, this infinity.
Every soul is infinite, therefore there is no ques-
tion of birth and death. Some children were being
examined. The examiner put them rather hard
guestions, and among them was this one: "Why
does not the earth fall?" He wanted to evoke
answers about gravitation. Most of the children
could not answer at all; a few answered that it was
gravitation or something. One bright little girl
answered it by putting another question: "Where
should it fall?" The question is nonsense. Where
should the earth fall? There is no falling or rising
for the earth. In infinite space there is no up or
down; that is only in the relative. Where is the
going or coming for the infinite? Whence should it
come and whither should it go?

Thus, when people cease to think of the past or
future, when they give up the idea of body, be-
cause the body comes and goes and is limited,
then they have risen to a higher ideal. The body is
not the Real Man, neither is the mind, for the mind
waxes and wanes. It is the Spirit beyond, which
alone can live for ever. The body and mind are
continually changing, and are, in fact, only names
of series of changeful phenomena, like rivers
whose waters are in a constant state of flux, yet
presenting the appearance of unbroken streams.
Every particle in this body is continually changing;
no one has the same body for many minutes
together, and yet we think of it as the same body.
So with the mind; one moment it is happy, another
moment unhappy; one moment strong, another
weak; an ever-changing whirlpool. That cannot be
the Spirit which is infinite. Change can only be in
the limited. To say that the infinite changes in any
way is absurd; it cannot be. You can move and |
can move, as limited bodies; every particle in this
universe is in a constant state of flux, but taking
the universe as a unit, as one whole, it cannot
move, it cannot change. Motion is always a rela-
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tive thing. | move in relation to something else.
Any particle in this universe can change in relation
to any other particle; but take the whole universe
as one, and in relation to what can it move? There
is nothing besides it. So this infinite Unit is un-
changeable, immovable, absolute, and this is the
Real Man. Our reality, therefore, consists in the
Universal and not in the limited. These are old
delusions, however comfortable they are, to think
that we are little limited beings, constantly chang-
ing. People are frightened when they are told that
they are Universal Being, everywhere present.
Through everything you work, through every foot
you move, through every lip you talk, through
every heart you feel.

People are frightened when they are told this.
They will again and again ask you if they are not
going to keep their individuality. What is individu-
ality? | should like to see it. A baby has no mous-
tache; when he grows to be a man, perhaps he
has a moustache and beard. His individuality
would be lost, if it were in the body. If | lose one
eye, or if | lose one of my hands, my individuality
would be lost if it were in the body. Then, a drunk-
ard should not give up drinking because he would
lose his individuality. A thief should not be a good
man because he would thereby lose his individu-
ality. No man ought to change his habits for fear
of this. There is no individuality except in the
Infinite. That is the only condition which does not
change. Everything else is in a constant state of
flux. Neither can individuality be in memory.
Suppose, on account of a blow on the head |
forget all about my past; then, | have lost all
individuality; I am gone. | do not remember two or
three years of my childhood, and if memory and
existence are one, then whatever | forget is gone.
That part of my life which | do not remember, | did
not live. That is a very narrow idea of individuality.

We are not individuals yet. We are struggling
towards individuality, and that is the Infinite, that is
the real nature of man. He alone lives whose life
is in the whole universe, and the more we concen-
trate our lives on limited things, the faster we go
towards death. Those moments alone we live
when our lives are in the universe, in others; and
living this little life is death, simply death, and that
is why the fear of death comes. The fear of death
can only be conquered when man realises that so
long as there is one life in this universe, he is



living. When he can say, "I am in everything, in
everybody, | am in all lives, | am the universe,"
then alone comes the state of fearlessness. To
talk of immortality in constantly changing things is
absurd. Says an old Sanskrit philosopher: It is
only the Spirit that is the individual, because it is
infinite. No infinity can be divided; infinity cannot
be broken into pieces. It is the same one, undi-
vided unit for ever, and this is the individual man,
the Real Man. The apparent man is merely a
struggle to express, to manifest this individuality
which is beyond; and evolution is not in the Spirit.
These changes which are going on — the wicked
becoming good, the animal becoming man, take
them in whatever way you like — are not in the
Spirit. They are evolution of nature and manifesta-
tion of Spirit. Suppose there is a screen hiding you
from me, in which there is a small hole through
which | can see some of the faces before me, just
a few faces. Now suppose the hole begins to grow
larger and larger, and as it does so, more and
more of the scene before me reveals itself and
when at last the whole screen has disappeared, |
stand face to face with you all. You did not change
at all in this case; it was the hole that was evolv-
ing, and you were gradually manifesting your-
selves. So it is with the Spirit. No perfection is
going to be attained. You are already free and
perfect. What are these ideas of religion and God
and searching for the hereafter? Why does man
look for a God? Why does man, in every nation, in
every state of society, want a perfect ideal some-
where, either in man, in God, or elsewhere?
Because that idea is within you. It was your own
heart beating and you did not know; you were
mistaking it for something external. It is the God
within your own self that is propelling you to seek
for Him, to realise Him. After long searches here
and there, in temples and in churches, in earths
and in heavens, at last you come back, complet-
ing the circle from where you started, to your own
soul and find that He for whom you have been
seeking all over the world, for whom you have
been weeping and praying in churches and tem-
ples, on whom you were looking as the mystery of
all mysteries shrouded in the clouds, is nearest of
the near, is your own Self, the reality of your life,
body, and soul. That is your own nature. Assert it,
manifest it. Not to become pure, you are pure
already. You are not to be perfect, you are that
already. Nature is like that screen which is hiding
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the reality beyond. Every good thought that you
think or act upon is simply tearing the vell, as it
were; and the purity, the Infinity, the God behind,
manifests Itself more and more.

This is the whole history of man. Finer and finer
becomes the veil, more and more of the light
behind shines forth, for it is its nature to shine. It
cannot be known; in vain we try to know it. Were it
knowable, it would not be what it is, for it is the
eternal subject. Knowledge is a limitation, knowl-
edge is objectifying. He is the eternal subject of
everything, the eternal witness in this universe,
your own Self. Knowledge is, as it were, a lower
step, a degeneration. We are that eternal subject
already; how can we know it? It is the real nature
of every man, and he is struggling to express it in
various ways; otherwise, why are there so many
ethical codes? Where is the explanation of all
ethics? One idea stands out as the centre of all
ethical systems, expressed in various forms,
namely, doing good to others. The guiding motive
of mankind should be charity towards men, charity
towards all animals. But these are all various
expressions of that eternal truth that, "I am the
universe; this universe is one." Or else, where is
the reason? Why should | do good to my fellow-
men? Why should | do good to others? What
compels me? It is sympathy, the feeling of same-
ness everywhere. The hardest hearts feel sympa-
thy for other beings sometimes. Even the man
who gets frightened if he is told that this assumed
individuality is really a delusion, that it is ignoble to
try to cling to this apparent individuality, that very
man will tell you that extreme self-abnegation is
the centre of all morality. And what is perfect self-
abnegation? It means the abnegation of this
apparent self, the abnegation of all selfishness.
This idea of "me and mine" — Ahamkéara and
Mamatéd — is the result of past Superstition, and
the more this present self pastes away, the more
the real Self becomes manifest. This is true self-
abnegation, the centre, the basis, the gist of all
moral teaching; and whether man knows it or not
the whole world is slowly going towards it, practic-
ing it more or less. Only, the vast majority of
mankind are doing it unconsciously. Let them do it
consciously. Let then make the sacrifice, knowing
that this "me and mine" is not the real Self, but
only a limitation. But one glimpse Of that infinite
reality which is behind — but one spark of that



infinite fire that is the All — represents the present
man; the Infinite is his true nature.

What is the utility, the effect, the result, of this
knowledge? In these days, we have to measure
everything by utility — by how many pounds
shillings, and pence it represents. What right has
a person to ask that truth should be judged by the
standard of utility or money? Suppose there is no
utility, will it be less true? Utility is not the test of
truth. Nevertheless, there is the highest utility in
this. Happiness, we see is what everyone is
seeking for, but the majority seek it in things which
are evanescent and not real. No happiness was
ever found in the senses. There never was a
person who found happiness in the senses or in
enjoyment of the senses. Happiness is only found
id the Spirit. Therefore the highest utility for man-
kind is to find this happiness in the Spirit. The next
point is that ignorance is the great mother of all
misery, and the fundamental ignorance is to think
that the Infinite weeps and cries, that He is finite.
This is the basis of all ignorance that we, the
immortal, the ever pure, the perfect Spirit, think
that we are little minds, that we are little bodies; it
is the mother of all selfishness. As soon as | think
that | am a little body, | want to preserve it, to
protect it, to keep it nice, at the expense of other
bodies; then you and | become separate. As soon
as this idea of separation comes, it opens the
door to all mischief and leads to all misery. This is
the utility that if a very small fractional part of
human beings living today can put aside the idea
of selfishness, narrowness, and littleness, this
earth will become a paradise tomorrow; but with
machines and improvements of material knowl-
edge only, it will never be. These only increase
misery, as oil poured on fire increases the flame
all the more. Without the knowledge of the Spirit,
all material knowledge is only adding fuel to fire,
only giving into the hands of selfish man one more
instrument to take what belongs to others, to live
upon the life of others, instead of giving up his life
for them.

Is it practical ? — is another question. Can it be
practised in modern society? Truth does not pay
homage to any society, ancient or modern. Soci-
ety has to pay homage to Truth or die. Societies
should be moulded upon truth, and truth has not
to adjust itself to society. If such a noble truth as
unselfishness cannot be practiced in society, it is

21

better for man to give up society and go into the
forest. That is the daring man. There are two sorts
of courage. One is the courage of facing the
cannon. And the other is the courage of spiritual
conviction. An Emperor who invaded India was
told by his teacher to go and see some of the
sages there. After a long search for one, he found
a very old man sitting on a block of stone. The
Emperor talked with him a little and became very
much impressed by his wisdom. He asked the
sage to go to his country with him. "No," said the
sage, "I am quite satisfied with my forest here."
Said the Emperor, "l will give you money, position,
wealth. | am the Emperor of the world." "No,"
replied the man, "I don't care for those things."
The Emperor replied, "If you do not go, | will kill
you." The man smiled serenely and said, "That is
the most foolish thing you ever said, Emperor.
You cannot kill me. Me the sun cannot dry, fire
cannot burn, sword cannot kill, for I am the birth-
less, the deathless, the ever-living omnipotent,
omnipresent Spirit." This is spiritual boldness,
while the other is the courage of a lion or a tiger.
In the Mutiny of 1857 there was a Swami, a very
great soul, whom a Mohammedan mutineer
stabbed severely. The Hindu mutineers caught
and brought the man to the Swami, offering to kill
him. But the Swami looked up calmly and said,
"My brother, thou art He, thou art He!" and ex-
pired. This is another instance. What good is it to
talk of the strength of your muscles, of the superi-
ority of your Western institutions, if you cannot
make Truth square with your society, if you cannot
build up a society into which the highest Truth will
fit? What is the good of this boastful talk about
your grandeur and greatness, if you stand up and
say, "This courage is not practical." Is nothing
practical but pounds, shillings, and pence? If so,
why boast of your society? That society is the
greatest, where the highest truths become practi-
cal. That is my opinion; and if society is; not fit for
the highest truths, make it so; and the sooner, the
better. Stand up, men and women, in this spirit,
dare to believe in the Truth, dare to practice the
Truth! The world requires a few hundred bold men
and women. Practise that boldness which dares
know the Truth, which dares show the Truth in life,
which does not quake before death, nay, wel-
comes death, makes a man know that he, is the
Spirit, that, in the whole universe, nothing can Kkill
him. Then you will be free. Then you will know



yours real Soul. "This Atman is first to be heard,
then thoughts about and then meditated upon.”

There is a great tendency in modern times to
talk too much of work and decry thought. Doing is
very good, but that comes from thinking. Little
manifestations of energy through the muscles are
called work. But where there is no thought, there
will be no work. Fill the brain, therefore, with high
thoughts, highest ideals, place them day and night
before you, and out of that will come great work.
Talk not about impurity, but say that we are pure.
We have hypnotised ourselves into this thought
that we are little, that we are born, and that we are
going to die, and into a constant state of fear.

There is a story about a lioness, who was big
with young, going about in search of prey; and
seeing a flock of sheep, she jumped upon them.
She died in the effort; and a little baby lion was
born, motherless. It was taken care of by the
sheep and the sheep brought it up, and it grew up
with them, ate grass, and bleated like the sheep.
And although in time it became a big, full-grown
lion. it thought it was a sheep. One day another
lion came in search of prey and was astonished to
find that in the midst of this flock of sheep was a
lion, fleeing like the sheep at the approach of
danger. He tried to get near the sheep-lion, to tell
it that it was not a sheep but a lion; but the poor
animal fled at his approach. However, he watched
his opportunity and one day found the sheep-lion
sleeping. He approached it and said, "You are a
lion." "I am a sheep," cried the other lion and
could not believe the contrary but bleated. The
lion dragged him towards a lake and said, "Look
here, here is my reflection and yours." Then came
the comparison. It looked at the lion and then at
its own reflection, and in a moment came the idea
that it was a lion. The lion roared, the bleating was
gone. You are lions, you are souls, pure, infinite,
and perfect. The might of the universe is within
you. "Why weepest thou, my friend? There is
neither birth nor death for thee. Why weepest
thou? There is no disease nor misery for thee, but
thou art like the infinite sky; clouds of various
colours come over it, play for a moment, then
vanish. But the sky is ever the same eternal blue."
Why do we see wickedness? There was a stump
of a tree, and in the dark, a thief came that way
and said, "That is a policeman." A young man
waiting for his beloved saw it and thought that it
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was his sweetheart. A child who had been told
ghost stories took it for a ghost and began to
shriek. But all the time it was the stump of a tree.
We see the world as we are. Suppose there is a
baby in a room with a bag of gold on the table and
a thief comes and steals the gold. Would the baby
know it was stolen? That which we have inside,
we see outside. The baby has no thief inside and
sees no thief outside. So with all knowledge. Do
not talk of the wickedness of the world and all its
sins. Weep that you are bound to see wickedness
yet. Weep that you are bound to see sin every-
where, and if you want to help the world, do not
condemn it. Do not weaken it more. For what is
sin and what is misery, and what are all these, but
the results of weakness? The world is made
weaker and weaker every day by such teachings.
Men are taught from childhood that they are weak
and sinners. Teach them that they are all glorious
children of immortality, even those who are the
weakest in manifestation. Let positive, strong,
helpful thought enter into their brains from very
childhood. Lay yourselves open to these thoughts,
and not to weakening and paralysing ones. Say to
your own minds, "l am He, | am He." Let it ring
day and night in your minds like a song, and at the
point of death declare "I am He." That is the Truth;
the infinite strength of the world is yours. Drive out
the superstition that has covered your minds. Let
us be brave. Know the Truth and practice the
Truth. The goal may be distant, but awake, arise,
and stop not till the goal is reached.

MAYA AND FREEDOM
(Delivered in London, 22nd October 1896)

"Trailing clouds of glory we come," says the
poet. Not all of us come as trailing clouds of glory
however; some of us come as trailing black fogs;
there can be no question about that. But every
one of us comes into this world to fight, as on a
battlefield. We come here weeping to fight our
way, as well as we can, and to make a path for
ourselves through this infinite ocean of life; for-
ward we go, having long ages behind us and an
immense expanse beyond. So on we go, till death
comes and takes us off the field — victorious or
defeated, we do not know. And this is Maya.



Hope is dominant in the heart of childhood. The
whole world is a golden vision to the opening eyes
of the child; he thinks his will is supreme. As he
moves onward, at every step nature stands as an
adamantine wall, barring his future progress. He
may hurl himself against it again and again,
striving to break through. The further he goes, the
further recedes the ideal, till death comes, and
there is release, perhaps. And this is Maya.

A man of science rises, he is thirsting after
knowledge. No sacrifice is too great, no struggle
too hopeless for him. He moves onward discover-
ing secret after secret of nature, searching out the
secrets from her innermost heart, and what for?
What is it all for? Why should we give him glory?
Why should he acquire fame? Does not nature do
infinitely more than any human being can do? —
and nature is dull, insentient. Why should it be
glory to imitate the dull, the insentient? Nature can
hurl a thunderbolt of any magnitude to any dis-
tance. If a man can do one small part as much,
we praise him and laud him to the skies. Why?
Why should we praise him for imitating nature,
imitating death, imitating dullness imitating insen-
tience? The force of gravitation can pull to pieces
the biggest mass that ever existed; yet it is insen-
tient. What glory is there in imitating the insen-
tient? Yet we are all struggling after that. And this
is maya.

The senses drag the human soul out. Man is
seeking for pleasure and for happiness where it
can never be found. For countless ages we are all
taught that this is futile and vain, there is no
happiness here. But we cannot learn; it is impos-
sible for us to do so, except through our own
experiences. We try them, and a blow comes. Do
we learn then? Not even then. Like moths hurling
themselves against the flame, we are hurling
ourselves again and again into sense-pleasures,
hoping to find satisfaction there. We return again
and again with freshened energy; thus we go on,
till crippled and cheated we die. And this is Maya.

So with our intellect. In our desire to solve the
mysteries of the universe, we cannot stop our
qguestioning, we feel we must know and cannot
believe that no knowledge is to be gained. A few
steps, and there arises the wall of beginningless
and endless time which we cannot surmount. A
few steps, and there appears a wall of boundless
space which cannot be surmounted, and the
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whole is irrevocably bound in by the walls of
cause and effect. We cannot go beyond them. Yet
we struggle, and still have to struggle. And this is
Maya.

With every breath, with every pulsation of the
heart with every one of our movements, we think
we are free, and the very same moment we are
shown that we are not. Bound slaves, nature's
bond-slaves, in body, in mind, in all our thoughts,
in all our feelings. And this is Maya.

There was never a mother who did not think her
child was a born genius, the most extraordinary
child that was ever born; she dotes upon her child.
Her whole soul is in the child. The child grows up,
perhaps becomes a drunkard, a brute, ill-treats
the mother, and the more he ill-treats her, the
more her love increases. The world lauds it as the
unselfish love of the mother, little dreaming that
the mother is a born slave, she cannot help it. She
would a thousand times rather throw off the bur-
den, but she cannot. So she covers it with a mass
of flowers, which she calls wonderful love. And
this is Maya.

We are all like this in the world. A legend tells
how once Narada said to Krishna, "Lord, show me
Maya." A few days passed away, and Krishna
asked Narada to make a trip with him towards a
desert, and after walking for several miles,
Krishna said, "Narada, | am thirsty; can you fetch
some water for me?" "l will go at once, sir, and get
you water." So Narada went. At a little distance
there was a village; he entered the village in
search of water and knocked at a door, which was
opened by a most beautiful young girl. At the sight
of her he immediately forgot that his Master was
waiting for water, perhaps dying for the want of it.
He forgot everything and began to talk with the
girl. All that day he did not return to his Master.
The next day, he was again at the house, talking
to the girl. That talk ripened into love; he asked
the father for the daughter, and they were married
and lived there and had children. Thus twelve
years passed. His father-in-law died, he inherited
his property. He lived, as he seemed to think, a
very happy life with his wife and children, his fields
and his cattle. and so forth. Then came a flood.
One night the river rose until it overflowed its
banks and flooded the whole village. Houses fell,
men and animals were swept away and drowned,
and everything was floating in the rush of the



stream. Narada had to escape. With one hand be
held his wife, and with the other two of his chil-
dren; another child was on his shoulders, and he
was trying to ford this tremendous flood. After a
few steps he found the current was too strong,
and the child on his shoulders fell and was borne
away. A cry of despair came from Narada. In
trying to save that child, he lost his grasp upon
one of the others, and it also was lost. At last his
wife, whom he clasped with all his might, was torn
away by the current, and he was thrown on the
bank, weeping and wailing in bitter lamentation.
Behind him there came a gentle voice, "My child,
where is the water? You went to fetch a pitcher of
water, and | am waiting for you; you have been
gone for quite half an hour." "Half an hour! "
Narada exclaimed. Twelve whole years had
passed through his mind, and all these scenes
had happened in half an hour! And this is Maya.

In one form or another, we are all in it. It is a
most difficult and intricate state of things to under-
stand. It has been preached in every country,
taught everywhere, but only believed in by a few,
because until we get the experiences ourselves
we cannot believe in it. What does it show?
Something very terrible. For it is all futile. Time,
the avenger of everything, comes, and nothing is
left. He swallows up the saint and the sinner, the
king and the peasant, the beautiful and the ugly;
he leaves nothing. Everything is rushing towards
that one goal destruction. Our knowledge, our
arts, our sciences, everything is rushing towards
it. None can stem the tide, none can hold it back
for a minute. We may try to forget it, in the same
way that persons in a plague-striker city try to
create oblivion by drinking, dancing, and other
vain attempts, and so becoming paralysed. So we
are trying to forget, trying to create oblivion by all
sorts of sense-pleasures. And this is Maya.

Two ways have been proposed. One method,
which everyone knows, is very common, and that
is: "It may be very true, but do not think of it.
'‘Make hay while the sun shines," as the proverb
says. It is all true, it is a fact, but do not mind it.
Seize the few pleasures you can, do what little
you can, do not look at tile dark side of the picture,
but always towards the hopeful, the positive side."
There is some truth in this, but there is also a
danger. The truth is that it is a good motive power.
Hope and a positive ideal are very good motive
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powers for our lives, but there is a certain danger
in them. The danger lies in our giving up the
struggle in despair. Such is the case with those
who preach, "Take the world as it is, sit down as
calmly and comfortably as you can and be con-
tented with all these miseries. When you receive
blows, say they are not blows but flowers; and
when you are driven about like slaves, say that
you are free. Day and night tell lies to others and
to your own souls, because that is the only way to
live happily." This is what is called practical wis-
dom, and never was it more prevalent in the world
than in this nineteenth century; because never
were harder blows hit than at the present time,
never was competition keener, never were men
so cruel to their fellow-men as now; and, there-
fore, must this consolation be offered. It is put
forward in the strongest way at the present time;
but it fails, as it always must fail. We cannot hide a
carrion with roses; it is impossible. It would not
avail long; for soon the roses would fade, and the
carrion would be worse than ever before. So with
our lives. We may try to cover our old and fester-
ing sores with cloth of gold, but there comes a day
when the cloth of gold is removed, and the sore in
all its ugliness is revealed.

Is there no hope then? True it is that we are all
slaves of Maya, born in Maya, and live in Maya. Is
there then no way out, no hope? That we are all
miserable, that this world is really a prison, that
even our so-called trailing beauty is but a prison-
house, and that even our intellects and minds are
prison-houses, have been known for ages upon
ages. There has never been a man, there has
never been a human soul, who has not felt this
sometime or other, however he may talk. And the
old people feel it most, because in them is the
accumulated experience of a whole life, because
they cannot be easily cheated by the lies of na-
ture. Is there no way out? We find that with all
this, with this terrible fact before us, in the midst of
sorrow and suffering, even in this world where life
and death are synonymous, even here, there is a
still small voice that is ringing through all ages,
through every country, and in every heart: "This
My Maya is divine, made up of qualities, and very
difficult to cross. Yet those that come unto Me,
cross the river of life." "Come unto Me all ye that
labour and are heavy laden and | will give you
rest." This is the voice that is leading us forward.
Man has heard it, and is hearing it all through the



ages. This voice comes to men when everything
seems to be lost and hope has fled, when man's
dependence on his own strength has been
crushed down and everything seems to melt away
between his fingers, and life is a hopeless ruin.
Then he hears it. This is called religion.

On the one side, therefore, is the bold assertion
that this is all nonsense, that this is Maya, but
along with it there is the most hopeful assertion
that beyond Maya, there is a way out. On the
other hand, practical men tell us, "Don't bother
your heads about such nonsense as religion and
metaphysics. Live here; this is a very bad world
indeed, but make the best of it." Which put in plain
language means, live a hypocritical, lying life, a
life of continuous fraud, covering all sores in the
best way you can. Go on putting patch after patch,
until everything is lost, and you are a mass of
patchwork. This is what is called practical life.
Those that are satisfied with this patchwork will
never come to religion. Religion begins with a
tremendous dissatisfaction with the present state
of things, with our lives, and a hatred, an intense
hatred, for this patching up of life, an unbounded
disgust for fraud and lies. He alone can be reli-
gious who dares say, as the mighty Buddha once
said under the Bo-tree, when this idea of practical-
ity appeared before him and he saw that it was
nonsense, and yet could not find a way out. When
the temptation came to him to give up his search
after truth, to go back to the world and live the old
life of fraud, calling things by wrong names, telling
lies to oneself and to everybody, he, the giant,
conquered it and said, "Death is better than a
vegetating ignorant life; it is better to die on the
battle-field than to live a life of defeat.” This is the
basis of religion. When a man takes this stand, he
is on the way to find the truth, he is on the way to
God. That determination must be the first impulse
towards becoming religious. | will hew out a way
for myself. | will know the truth or give up my life in
the attempt. For on this side it is nothing, it is
gone, it is vanishing every day. The beautiful,
hopeful, young person of today is the veteran of
tomorrow. Hopes and joys and pleasures will die
like blossoms with tomorrow's frost. That is one
side; on the other, there are the great charms of
conquest, victories over all the ills of life, victory
over life itself, the conquest of the universe. On
that side men can stand. Those who dare, there-
fore, to struggle for victory, for truth, for religion,
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are in the right way; and that is what the Vedas
preach: Be not in despair, the way is very difficult,
like walking on the edge of a razor; yet despair
not, arise, awake, and find the ideal, the goal.

Now all these various manifestations of religion,
in whatever shape and form they have come to
mankind, have this one common central basis. It
is the preaching of freedom, the way out of this
world. They never came to reconcile the world
and religion, but to cut the Gordian knot, to estab-
lish religion in its own ideal, and not to compro-
mise with the world. That is what every religion
preaches, and the duty of the Vedanta is to har-
monise all these aspirations, to make manifest the
common ground between all the religions of the
world, the highest as well as the lowest. What we
call the most arrant superstition and the highest
philosophy really have a common aim in that they
both try to show the way out of the same difficulty,
and in most cases this way is through the help of
someone who is not himself bound by the laws of
nature in one word, someone who is free. In spite
of all the difficulties and differences of opinion
about the nature of the one free agent, whether he
is a Personal God, or a sentient being like man,
whether masculine, feminine, or neuter — and the
discussions have been endless — the fundamen-
tal idea is the same. In spite of the almost hope-
less contradictions of the different systems, we
find the golden thread of unity running through
them all, and in this philosophy, this golden thread
has been traced revealed little by little to our view,
and the first step to this revelation is the common
ground that all are advancing towards freedom.

One curious fact present in the midst of all our
joys and sorrows, difficulties and struggles, is that
we are surely journeying towards freedom. The
guestion was practically this: "What is this uni-
verse? From what does it arise? Into what does it
go?" And the answer was: "In freedom it rises, in
freedom it rests, and into freedom it melts away."
This idea of freedom you cannot relinquish. Your
actions, your very lives will be lost without it.
Every moment nature is proving us to be slaves
and not free. Yet, simultaneously rises the other
idea, that still we are free At every step we are
knocked down, as it were, by Maya, and shown
that we are bound; and yet at the same moment,
together with this blow, together with this feeling
that we are bound, comes the other feeling that



we are free. Some inner voice tells us that we are
free. But if we attempt to realise that freedom, to
make it manifest, we find the difficulties almost
insuperable Yet, in spite of that it insists on assert-
ing itself inwardly, "I am free, | am free." And if
you study all the various religions of the world you
will find this idea expressed. Not only religion —
you must not take this word in its narrow sense —
but the whole life of society is the assertion of that
one principle of freedom. All movements are the
assertion of that one freedom. That voice has
been heard by everyone, whether he knows it or
not, that voice which declares, "Come unto Me all
ye that labour and are heavy laden." It may not be
in the same language or the same form of speech,
but in some form or other, that voice calling for
freedom has been with us. Yes, we are born here
on account of that voice; every one of our move-
ments is for that. We are all rushing towards
freedom, we are all following that voice, whether
we know it or not; as the children of the village
were attracted by the music of the flute-player, so
we are all following the music of the voice without
knowing it.

We are ethical when we follow that voice. Not
only the human soul, but all creatures, from the
lowest to the highest have heard the voice and
are rushing towards it; and in the struggle are
either combining with each other or pushing each
other out of the way. Thus come competition, joys,
struggles, life, pleasure, and death, and the whole
universe is nothing but the result of this mad
struggle to reach the voice. This is the manifesta-
tion of nature.

What happens then? The scene begins to shift.
As soon as you know the voice and understand
what it is, the whole scene changes. The same
world which was the ghastly battle-field of Maya is
now changed into something good and beautiful.
We no longer curse nature, nor say that the world
is horrible and that it is all vain; we need no longer
weep and wail. As soon as we understand the
voice, we see the reassert why this struggle
should be here, this fight, this competition, this
difficulty, this cruelty, these little pleasures and
joys; we see that they are in the nature of things,
because without them there would be no going
towards the voice, to attain which we are des-
tined, whether we know it or not. All human life, all
nature, therefore, is struggling to attain to free-
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dom. The sun is moving towards the goal, so is
the earth in circling round the sun, so is the moon
in circling round the earth. To that goal the planet
is moving, and the air is blowing. Everything is
struggling towards that. The saint is going towards
that voice — he cannot help it, it is no glory to
him. So is the sinner. The charitable man is going
straight towards that voice, and cannot be hin-
dered; the miser is also going towards the same
destination: the greatest worker of good hears the
same voice within, and he cannot resist it, he
must go towards the voice; so with the most arrant
idler. One stumbles more than another, and him
who stumbles more we call bad, him who stum-
bles less we call good. Good and bad are never
two different things, they are one and the same;
the difference is not one of kind, but of degree.

Now, if the manifestation of this power of free-
dom is really governing the whole universe —
applying that to religion, our special study — we
find this idea has been the one assertion through-
out. Take the lowest form of religion where there
is the worship of departed ancestors or certain
powerful and cruel gods; what is the prominent
idea about the gods or departed ancestors? That
they are superior to nature, not bound by its
restrictions. The worshipper has, no doubt, very
limited ideas of nature. He himself cannot pass
through a wall, nor fly up into the skies, but the
gods whom he worships can do these things.
What is meant by that, philosophically? That the
assertion of freedom is there, that the gods whom
he worships are superior to nature as he knows it.
So with those who worship still higher beings. As
the idea of nature expands, the idea of the soul
which is superior to nature also expands, until we
come to what we call monotheism, which holds
that there is Maya (nature), and that there is some
Being who is the Ruler of this Maya.

Here Vedanta begins, where these monotheistic
ideas first appear. But the Vedanta philosophy
wants further explanation. This explanation — that
there is a Being beyond all these manifestations
of Maya, who is superior to and independent of
Maya, and who is attracting us towards Himself,
and that we are all going towards Him — is very
good, says the Vedanta, but yet the perception is
not clear, the vision is dim and hazy, although it
does not directly contradict reason. Just as in your
hymn it is said, "Nearer my God to Thee," the



same hymn would be very good to the Vedantin,
only he would change a word, and make it,
"Nearer my God to me." The idea that the goal is
far off, far beyond nature, attracting us all towards
it, has to be brought nearer and nearer, without
degrading or degenerating it. The God of heaven
becomes the God in nature, and the God in nature
becomes the God who is nature, and the God who
is nature becomes the God within this temple of
the body, and the God dwelling in the temple of
the body at last becomes the temple itself, be-
comes the soul and man — and there it reaches
the last words it can teach. He whom the sages
have been seeking in all these places is in our
own hearts; the voice that you heard was right,
says the Vedanta, but the direction you gave to
the voice was wrong. That ideal of freedom that
you perceived was correct, but you projected it
outside yourself, and that was your mistake. Bring
it nearer and nearer, until you find that it was all
the time within you, it was the Self of your own
self. That freedom was your own nature, and this
Maya never bound you. Nature never has power
over you. Like a frightened child you were dream-
ing that it was throttling you, and the release from
this fear is the goal: not only to see it intellectually,
but to perceive it, actualise it, much more defi-
nitely than we perceive this world. Then we shall
know that we are free. Then, and then alone, will
all difficulties vanish, then will all the perplexities
of heart be smoothed away, all crookedness
made straight, then will vanish the delusion of
manifoldness and nature; and Maya instead of
being a horrible, hopeless dream, as it is now will
become beautiful, and this earth, instead of being
a prison-house, will become our playground, and
even dangers and difficulties, even all sufferings,
will become deified and show us their real nature,
will show us that behind everything, as the sub-
stance of everything, He is standing, and that He
is the one real Self.
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THE ABSOLUTE AND MANIFESTATION
(Delivered in London, 1896)

The one question that is most difficult to grasp in
understanding the Advaita philosophy, and the
one question that will be asked again and again
and that will always remain is: How has the Infi-
nite, the Absolute, become the finite? | will now
take up this question, and, in order to illustrate it, |
will use a figure. Here is the Absolute (a), and this
is the universe (b). The Absolute has become the
universe. By this is not only meant the material
world, but the mental world, the spiritual world —
heavens and earths, and in fact, everything that
exists. Mind is the name of a change, and body
the name of another change, and so on, and all
these changes compose our universe. This Abso-
lute (a) has become the universe (b) by coming
through time, space, and causation (c). This is the
central idea of Advaita. Time, space, and causa-
tion are like the glass through which the Absolute
is seen, and when It is seen on the lower side, It
appears as the universe. Now we at once gather
from this that in the Absolute there is neither time,
space, nor causation. The idea of time cannot be
there, seeing that there is no mind, no thought.
The idea of space cannot be there, seeing that
there is no external change. What you call motion
and causation cannot exist where there is only
One. We have to understand this, and impress it
on our minds, that what we call causation begins
after, if we may be permitted to say so, the de-
generation of the Absolute into the phenomenal,
and not before; that our will, our desire and all
these things always come after that. | think
Schopenhauer's philosophy makes a mistake in
its interpretation of Vedanta, for it seeks to make
the will everything. Schopenhauer makes the will
stand in the place of the Absolute. But the abso-
lute cannot be presented as will, for will is some-
thing changeable and phenomenal, and over the
line, drawn above time, space, and causation,
there is no change, no motion; it is only below the
line that external motion and internal motion,
called thought begin. There can be no will on the
other side, and will therefore, cannot be the cause
of this universe. Coming nearer, we see in our
own bodies that will is not the cause of every
movement. | move this chair; my will is the cause
of this movement, and this will becomes mani-
fested as muscular motion at the other end. But



the same power that moves the chair is moving
the heart, the lungs, and so on, but not through
will. Given that the power is the same, it only
becomes will when it rises to the plane of con-
sciousness, and to call it will before it has risen to
this plane is a misnomer. This makes a good deal
of confusion in Schopenhauer's philosophy.

A stone falls and we ask, why? This question is
possible only on the supposition that nothing
happens without a cause. | request you to make
this very clear in your minds, for whenever we ask
why anything happens, we are taking for granted
that everything that happens must have a why,
that is to say, it must have been preceded by
something else which acted as the cause. This
precedence and succession are what we call the
law of causation. It means that everything in the
universe is by turn a cause and an effect. It is the
cause of certain things which come after it, and is
itself the effect of something else which has
preceded it. This is called the law of causation
and is a necessary condition of all our thinking.
We believe that every particle in the universe,
whatever it be, is in relation to every other particle.
There has been much discussion as to how this
idea arose. In Europe, there have been intuitive
philosophers who believed that it was constitu-
tional in humanity, others have believed it came
from experience, but the question has never been
settled. We shall see later on what the Vedanta
has to say about it. But first we have to under-
stand this that the very asking of the question
"why" presupposes that everything round us has
been preceded by certain things and will be
succeeded by certain other things. The other
belief involved in this question is that nothing in
the universe is independent, that everything is
acted upon by something outside itself. Interde-
pendence is the law of the whole universe. In
asking what caused the Absolute, what an error
we are making! To ask this question we have to
suppose that the Absolute also is bound by some-
thing, that It is dependent on something; and in
making this supposition, we drag the Absolute
down to the level of the universe. For in the Abso-
lute there is neither time, space, nor causation; It
is all one. That which exists by itself alone cannot
have any cause. That which is free cannot have
any cause; else it would not be free, but bound.
That which has relativity cannot be free. Thus we
see the very question, why the Infinite became the
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finite, is an impossible one, for it is self-
contradictory. Coming from subtleties to the logic
of our common plane, to common sense, we can
see this from another side, when we seek to know
how the Absolute has become the relative. Sup-
posing we knew the answer, would the Absolute
remain the Absolute? It would have become
relative. What is meant by knowledge in our
common-sense idea? It is only something that has
become limited by our mind, that we know, and
when it is beyond our mind, it is not knowledge.
Now if the Absolute becomes limited by the mind,
It is no more Absolute; It has become finite. Eve-
rything limited by the mind becomes finite. There-
fore to know the Absolute is again a contradiction
in terms. That is why this question has never been
answered, because if it were answered, there
would no more be an Absolute. A God known is
no more God; He has become finite like one of us.
He cannot be known He is always the Unknow-
able One.

But what Advaita says is that God is more than
knowable. This is a great fact to learn. You must
not go home with the idea that God is unknowable
in the sense in which agnostics put it. For in-
stance, here is a chair, it is known to us. But what
is beyond ether or whether people exist there or
not is possibly unknowable. But God is neither
known nor unknowable in this sense. He is some-
thing still higher than known; that is what is meant
by God being unknown and unknowable. The
expression is not used in the sense in which it
may be said that some questions are unknown ant
unknowable. God is more than known. This chair
is known, but God is intensely more than that
because in and through Him we have to know this
chair itself. He is the Witness, the eternal Witness
of all knowledge. Whatever we know we have to
know in and through Him. He is the Essence of
our own Self. He is the Essence of this ego, this |
and we cannot know anything excepting in and
through that I. Therefore you have to know every-
thing in and through the Brahman. To know the
chair you have to know it in and through God.
Thus God is infinitely nearer to us than the chair,
but yet He is infinitely higher. Neither known, nor
unknown, but something infinitely higher than
either. He is your Self. "Who would live a second,
who would breathe a second in this universe, if
that Blessed One were not filling it?" Because in
and through Him we breathe, in and through Him



we exist. Not the He is standing somewhere and
making my blood circulate. What is meant is that
He is the Essence of all this, the Soul of my soul.
You cannot by any possibility say you know Him;
it would be degrading Him. You cannot get out of
yourself, so you cannot know Him. Knowledge is
objectification. For instance, in memory you are
objectifying many things, projecting them out of
yourself. All memory, all the things which | have
seen and which | know are in my mind. The
pictures, the impressions of all these things, are in
my mind, and when | would try to think of them, to
know them, the first act of knowledge would be to
project them outside. This cannot be done with
God, because He is the Essence of our souls, we
cannot project Him outside ourselves. Here is one
of the profoundest passages in Vedanta: "He that
is the Essence of your soul, He is the Truth, He is
the Self, thou art That, O Shvetaketu." This is
what is meant by "Thou art God." You cannot
describe Him by any other language. All attempts
of language, calling Him father, or brother, or our
dearest friend, are attempts to objectify God,
which cannot be done. He is the Eternal Subject
of everything. | am the subject of this chair; | see
the chair; so God is the Eternal Subject of my
soul. How can you objectify Him, the Essence of
your souls, the Reality of everything? Thus, |
would repeat to you once more, God is neither
knowable nor unknowable, but something infinitely
higher than either. He is one with us, and that
which is one with us is neither knowable nor
unknowable, as our own self. You cannot know
your own self; you cannot move it out and make it
an object to look at, because you are that and
cannot separate yourself from it. Neither is it
unknowable, for what is better known than your-
self? It is really the centre of our knowledge. In
exactly the same sense, God is neither unknow-
able nor known, but infinitely higher than both; for
He is our real Self.

First, we see then that the question, "What
caused the Absolute?" is a contradiction in terms;
and secondly, we find that the idea of God in the
Advaita is this Oneness; and, therefore, we can-
not objectify Him, for we are always living and
moving in Him, whether we know it or not. What-
ever we do is always through Him. Now the ques-
tion is: What are time, space, and causation?
Advaita means non-duality; there are no two, but
one. Yet we see that here is a proposition that the
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Absolute is manifesting Itself as many, through
the veil of time, space, and causation. Therefore it
seems that here are two, the Absolute and Maya
(the sum total of time, space, and causation). It
seems apparently very convincing that there are
two. To this the Advaitist replies that it cannot be
called two. To have two, we must have two abso-
lute independent existences which cannot be
caused. In the first place time, space, and causa-
tion cannot be said to be independent existences.
Time is entirely a dependent existence; it changes
with every change of our mind. Sometimes in
dream one imagines that one has lived several
years, at other times several months were passed
as one second. So, time is entirely dependent on
our state of mind. Secondly, the idea of time
vanishes altogether, sometimes. So with space.
We cannot know what space is. Yet it is there,
indefinable, and cannot exist separate from any-
thing else. So with causation.

The one peculiar attribute we find in time,
space, and causation is that they cannot exist
separate from other things. Try to think of space
without colour, or limits, or any connection with
the things around — just abstract space. You
cannot; you have to think of it as the space be-
tween two limits or between three objects. It has
to be connected with some object to have any
existence. So with time; you cannot have any idea
of abstract time, but you have to take two events,
one preceding and the other succeeding, and join
the two events by the idea of succession. Time
depends on two events, just as space has to be
related to outside objects. And the idea of causa-
tion is inseparable from time and space. This is
the peculiar thing about them that they have no
independent existence. They have not even the
existence which the chair or the wall has. They
are as shadows around everything which you
cannot catch. They have no real existence; yet
they are not non-existent, seeing that through
them all things are manifesting as this universe.
Thus we see, first, that the combination of time,
space, and causation has neither existence nor
non-existence. Secondly, it sometimes vanishes.
To give an illustration, there is a wave on the
ocean. The wave is the same as the ocean cer-
tainly, and yet we know it is a wave, and as such
different from the ocean. What makes this differ-
ence? The name and the form, that is, the idea in
the mind and the form. Now, can we think of a



wave-form as something separate from the
ocean? Certainly not. It is always associated with
the ocean idea. If the wave subsides, the form
vanishes in a moment, and yet the form was not a
delusion. So long as the wave existed the form
was there, and you were bound to see the form.
This is Maya.

The whole of this universe, therefore, is, as it
were, a peculiar form; the Absolute is that ocean
while you and |, and suns and stars, and every-
thing else are various waves of that ocean. And
what makes the waves different? Only the form,
and that form is time, space, and causation, all
entirely dependent on the wave. As soon as the
wave goes, they vanish. As soon as the individual
gives up this Maya, it vanishes for him and he
becomes free. The whole struggle is to get rid of
this clinging on to time, space, and causation,
which are always obstacles in our way. What is
the theory of evolution? What are the two factors?
A tremendous potential power which is trying to
express itself, and circumstances which are
holding it down, the environments not allowing it
to express itself. So, in order to fight with these
environments, the power is taking new bodies
again and again. An amoeba, in the struggle, gets
another body and conquers some obstacles, then
gets another body and so on, until it becomes
man. Now, if you carry this idea to its logical
conclusion, there must come a time when that
power that was in the amoeba and which evolved
as man will have conquered all the obstructions
that nature can bring before it and will thus es-
cape from all its environments. This idea ex-
pressed in metaphysics will take this form; there
are two components in every action, the one the
subject, the other the object and the one aim of
life is to make the subject master of the object.
For instance, | feel unhappy because a man
scolds me. My struggle will be to make myself
strong enough to conquer the environment, so
that he may scold and | shall not feel. That is how
we are all trying to conquer. What is meant by
morality? Making the subject strong by attuning it
to the Absolute, so that finite nature ceases to
have control over us. It is a logical conclusion of
our philosophy that there must come a time when
we shall have conquered all the environments,
because nature is finite.
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Here is another thing to learn. How do you know
that nature is finite? You can only know this
through metaphysics. Nature is that Infinite under
limitations. Therefore it is finite. So, there must
come a time when we shall have conquered all
environments. And how are we to conquer them?
We cannot possibly conquer all the objective
environments. We cannot. The little fish wants to
fly from its enemies in the water. How does it do
so? By evolving wings and becoming a bird. The
fish did not change the water or the air; the
change was in itself. Change is always subjective.
All through evolution you find that the conquest of
nature comes by change in the subject. Apply this
to religion and morality, and you will find that the
conquest of evil comes by the change in the
subjective alone. That is how the Advaita system
gets its whole force, on the subjective side of
man. To talk of evil and misery is nonsense,
because they do not exist outside. If | am immune
against all anger, | never feel angry. If | am proof
against all hatred, | never feel hatred.

This is, therefore, the process by which to
achieve that conquest — through the subjective,
by perfecting the subjective. | may make bold to
say that the only religion which agrees with, and
even goes a little further than modern researches,
both on physical and moral lines is the Advaita,
and that is why it appeals to modern scientists so
much. They find that the old dualistic theories are
not enough for them, do not satisfy their necessi-
ties. A man must have not only faith, but intellec-
tual faith too. Now, in this later part of the nine-
teenth century, such an idea as that religion
coming from any other source than one's own
hereditary religion must be false shows that there
is still weakness left, and such ideas must be
given up. | do not mean that such is the case in
this country alone, it is in every country, and
nowhere more than in my own. This Advaita was
never allowed to come to the people. At first some
monks got hold of it and took it to the forests, and
so it came to be called the "Forest Philosophy".
By the mercy of the Lord, the Buddha came and
preached it to the masses, and the whole nation
became Buddhists. Long after that, when atheists
and agnostics had destroyed the nation again, it
was found out that Advaita was the only way to
save India from materialism.



Thus has Advaita twice saved India from mate-
rialism Before the Buddha came, materialism had
spread to a fearful extent, and it was of a most
hideous kind, not like that of the present day, but
of a far worse nature. | am a materialist in a
certain sense, because | believe that there is only
One. That is what the materialist wants you to
believe; only he calls it matter and | call it God.
The materialists admit that out of this matter all
hope, and religion, and everything have come. |
say, all these have come out of Brahman. But the
materialism that prevailed before Buddha was that
crude sort of materialism which taught, "Eat, drink,
and be merry; there is no God, soul or heaven;
religion is a concoction of wicked priests." It taught
the morality that so long as you live, you must try
to live happily; eat, though you have to borrow
money for the food, and never mind about repay-
ing it. That was the old materialism, and that kind
of philosophy spread so much that even today it
has got the name of "popular philosophy". Buddha
brought the Vedanta to light, gave it to the people,
and saved India. A thousand years after his death
a similar state of things again prevailed. The
mobs, the masses, and various races, had been
converted to Buddhism; naturally the teachings of
the Buddha became in time degenerated, be-
cause most of the people were very ignorant.
Buddhism taught no God, no Ruler of the uni-
verse, so gradually the masses brought their
gods, and devils, and hobgoblins out again, and a
tremendous hotchpotch was made of Buddhism in
India. Again materialism came to the fore, taking
the form of licence with the higher classes and
superstition with the lower. Then Shankaracharya
arose and once more revivified the Vedanta
philosophy. He made it a rationalistic philosophy.
In the Upanishads the arguments are often very
obscure. By Buddha the moral side of the phi-
losophy was laid stress upon, and by Shankara-
charya, the intellectual side. He worked out,
rationalised, and placed before men the wonderful
coherent system of Advaita.

Materialism prevails in Europe today. You may
pray for the salvation of the modern sceptics, but
they do not yield, they want reason. The salvation
of Europe depends on a rationalistic religion, and
Advaita — the non-duality, the Oneness, the idea
of the Impersonal God — is the only religion that
can have any hold on any intellectual people. It
comes whenever religion seems to disappear and
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irreligion seems to prevail, and that is why it has
taken ground in Europe and America.

| would say one thing more in connection with
this philosophy. In the old Upanishads we find
sublime poetry; their authors were poets. Plato
says, inspiration comes to people through poetry,
and it seems as if these ancient Rishis, seers of
Truth, were raised above humanity to show these
truths through poetry. They never preached, nor
philosophised, nor wrote. Music came out of their
hearts. In Buddha we had the great, universal
heart and infinite patience, making religion practi-
cal and bringing it to everyone's door. In Shanka-
racharya we saw tremendous intellectual power,
throwing the scorching light of reason upon every-
thing. We want today that bright sun of intellectu-
ality joined with the heart of Buddha, the wonder-
ful infinite heart of love and mercy. This union will
give us the highest philosophy. Science and
religion will meet and shake hands. Poetry and
philosophy will become friends. This will be the
religion of the future, and if we can work it out, we
may be sure that it will be for all times and peo-
ples. This is the one way that will prove accept-
able to modern science, for it has almost come to
it. When the scientific teacher asserts that all
things are the manifestation of one force, does it
not remind you of the God of whom you hear in
the Upanishads: "As the one fire entering into the
universe expresses itself in various forms, even
so that One Soul is expressing ltself in every soul
and yet is infinitely more besides?" Do you not
see whither science is tending? The Hindu nation
proceeded through the study of the mind, through
metaphysics and logic. The European nations
start from external nature, and now they too are
coming to the same results. We find that search-
ing through the mind we at last come to that
Oneness, that Universal One, the Internal Soul of
everything, the Essence and Reality of everything,
the Ever-Free, the Ever-blissful, the Ever-Existing.
Through material science we come to the same
Oneness. Science today is telling us that all things
are but the manifestation of one energy which is
the sum total of everything which exists, and the
trend of humanity is towards freedom and not
towards bondage. Why should men be moral?
Because through morality is the path towards
freedom, and immorality leads to bondage.



Another peculiarity of the Advaita system is that
from its very start it is non-destructive. This is
another glory, the boldness to preach, "Do not
disturb the faith of any, even of those who through
ignorance have attached themselves to lower
forms of worship." That is what it says, do not
disturb, but help everyone to get higher and
higher; include all humanity. This philosophy
preaches a God who is a sum total. If you seek a
universal religion which can apply to everyone,
that religion must not be composed of only the
parts, but it must always be their sum total and
include all degrees of religious development.

This idea is not clearly found in any other reli-
gious system. They are all parts equally struggling
to attain to the whole. The existence of the part is
only for this. So, from the very first, Advaita had
no antagonism with the various sects existing in
India. There are dualists existing today, and their
number is by far the largest in India, because
dualism naturally appeals to less educated minds.
It is a very convenient, natural, common-sense
explanation of the universe. But with these dual-
ists, Advaita has no quarrel. The one thinks that
God is outside the universe, somewhere in
heaven, and the other, that He is his own Soul,
and that it will be a blasphemy to call Him any-
thing more distant. Any idea of separation would
be terrible. He is the nearest of the near. There is
no word in any language to express this nearness
except the word Oneness. With any other idea the
Advaitist is not satisfied just as the dualist is
shocked with the concept of the Advaita, and
thinks it blasphemous. At the same time the
Advaitist knows that these other ideas must be,
and so has no quarrel with the dualist who is on
the right road. From his standpoint, the dualist will
have to see many. It is a constitutional necessity
of his standpoint. Let him have it. The Advaitist
knows that whatever may be his theories, he is
going to the same goal as he himself. There he
differs entirely from dualist who is forced by his
point of view to believe that all differing views are
wrong. The dualists all the world over naturally
believe in a Personal God who is purely anthro-
pomorphic, who like a great potentate in this world
is pleased with some and displeased with others.
He is arbitrarily pleased with some people or
races and showers blessing upon them. Naturally
the dualist comes to the conclusion that God has
favourites, and he hopes to be one of them. You
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will find that in almost every religion is the idea:
"We are the favourites of our God, and only by
believing as we do, can you be taken into favour
with Him." Some dualists are so narrow as to
insist that only the few that have been predestined
to the favour of God can be saved; the rest may
try ever so hard, but they cannot be accepted. |
challenge you to show me one dualistic religion
which has not more or less of this exclusiveness.
And, therefore, in the nature of things, dualistic
religions are bound to fight and quarrel with each
other, and this they have ever been doing. Again,
these dualists win the popular favour by appealing
to the vanity of the uneducated. They like to feel
that they enjoy exclusive privileges. The dualist
thinks you cannot be moral until you have a God
with a rod in His hand, ready to punish you. The
unthinking masses are generally dualists, and
they, poor fellows, have been persecuted for
thousands of years in every country; and their
idea of salvation is, therefore, freedom from the
fear of punishment. | was asked by a clergyman in
America, "What! you have no Devil in your relig-
ion? How can that be?" But we find that the best
and the greatest men that have been born in the
world have worked with that high impersonal idea.
It is the Man who said, "I and my Father are One",
whose power has descended unto millions. For
thousands of years it has worked for good. And
we know that the same Man, because he was a
nondualist, was merciful to others. To the masses
who could not conceive of anything higher than a
Personal God, he said, "Pray to your Father in
heaven." To others who could grasp a higher idea,
he said, "I am the vine, ye are the branches," but
to his disciples to whom he revealed himself more
fully, he proclaimed the highest truth, "I and my
Father are One."

It was the great Buddha, who never cared for
the dualist gods, and who has been called an
atheist and materialist, who yet was ready to give
up his body for a poor goat. That Man set in
motion the highest moral ideas any nation can
have. Whenever there is a moral code, it is ray of
light from that Man. We cannot force the great
hearts of the world into narrow limits, and keep
them there, especially at this time in the history of
humanity when there is a degree of intellectual
development such as was never dreamed of even
a hundred years ago, when a wave of scientific
knowledge has arisen which nobody, even fifty



years ago, would have dreamed of. By trying to
force people into narrow limits you degrade them
into animals and unthinking masses. You kill their
moral life. What is now wanted is a combination of
the greatest heart with the highest intellectuality,
of infinite love with infinite knowledge. The Vedan-
tist gives no other attributes to God except these
three — that He is Infinite Existence, Infinite
Knowledge, and Infinite Bliss, and he regards
these three as One. Existence without knowledge
and love cannot be; knowledge without love and
love without knowledge cannot be. What we want
is the harmony of Existence, Knowledge, and
Bliss Infinite. For that is our goal. We want har-
mony, not one-sided development. And it is pos-
sible to have the intellect of a Shankara with the
heart of a Buddha. | hope we shall all struggle to
attain to that blessed combination.

GOD IN EVERYTHING
(Delivered in London, 27th October 1896)

We have seen how the greater portion of our life
must of necessity be filled with evils, however we
may resist, and that this mass of evil is practically
almost infinite for us. We have been struggling to
remedy this since the beginning of time, yet
everything remains very much the same. The
more we discover remedies, the more we find
ourselves beset by subtler evils. We have also
seen that all religions propose a God, as the one
way of escaping these difficulties. All religions tell
us that if you take the world as it is, as most
practical people would advise us to do in this age,
then nothing would be left to us but evil. They
further assert that there is something beyond this
world. This life in the five senses, life in the mate-
rial world, is not all; it is only a small portion, and
merely superficial. Behind and beyond is the
Infinite in which there is no more evil. Some
people call It God, some Allah, some Jehovah,
Jove, and so on. The Vedantin calls It Brahman.

The first impression we get of the advice given
by religions is that we had better terminate our
existence. To the question how to cure the evils of
life, the answer apparently is, give up life. It re-
minds one of the old story. A mosquito settled on
the head of a man, and a friend, wishing to kill the
mosquito, gave it such a blow that he killed both
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man and mosquito. The remedy of evil seems to
suggest a similar course of action. Life is full of
ills, the world is full of evils; that is a fact no one
who is old enough to know the world can deny.

But what is remedy proposed by all the relig-
ions? That this world is nothing. Beyond this world
is something which is very real. Here comes the
difficulty. The remedy seems to destroy every-
thing. How can that be a remedy? Is there no way
out then? The Vedanta says that what all the
religions advance is perfectly true, but it should be
properly understood. Often it is misunderstood,
because the religions are not very clear in their
meaning. What we really want is head and heart
combined. The heart is great indeed; it is through
the heart that come the great inspirations of life. |
would a hundred times rather have a little heart
and no brain, than be all brains and no heart. Life
is possible, progress is possible for him who has
heart, but he who has no heart and only brains
dies of dryness.

At the same time we know that he who is carried
along by his heart alone has to undergo many ills,
for now and then he is liable to tumble into pitfalls.
The combination of heart and head is what we
want. | do not mean that a man should compro-
mise his heart for his brain or vice versa, but let
everyone have an infinite amount of heart and
feeling, and at the same time an infinite amount of
reason. Is there any limit to what we want in this
world? Is not the world infinite? There is room for
an infinite amount of feeling, and so also for an
infinite amount of culture and reason. Let them
come together without limit, let them be running
together, as it were, in parallel lines each with the
other.

Most of the religions understand the fact, but the
error into which they all seem to fall is the same;
they are carried away by the heart, the feelings.
There is evil in the world, give up the world; that is
the great teaching, and the only teaching, no
doubt. Give up the world. There cannot be two
opinions that to understand the truth everyone of
us has to give up error. There cannot be two
opinions that everyone of us in order to have good
must give up evil; there cannot be two opinions
that everyone of us to have life must give up what
is death.

And yet, what remains to us, if this theory in-
volves giving up the life of the senses, the life as



we know it? And what else do we mean by life? If
we give this up, what remains?

We shall understand this better, when, later on,
we come to the more philosophical portions of the
Vedanta. But for the present | beg to state that in
Vedanta alone we find a rational solution of the
problem. Here | can only lay before you what the
Vedanta seeks to teach, and that is the deification
of the world. The Vedanta does not in reality
denounce the world. The ideal of renunciation
nowhere attains such a height as in the teachings
of the Vedanta. But, at the same time, dry suicidal
advice is not intended; it really means deification
of the world — giving up the world as we think of
it, as we know it, as it appears to us — and to
know what it really is. Deify it; it is God alone. We
read at the commencement of one of the oldest of
the Upanishads, "Whatever exists in this universe
is to be covered with the Lord."

We have to cover everything with the Lord Him-
self, not by a false sort of optimism, not by blind-
ing our eyes to the evil, but by really seeing God
in everything. Thus we have to give up the world,
and when the world is given up, what remains?
God. What is meant? You can have your wife; it
does not mean that you are to abandon her, but
that you are to see God in the wife. Give up your
children; what does that mean? To turn them out
of doors, as some human brutes do in every
country? Certainly not. That is diabolism; it is not
religion. But see God in your children. So, in
everything. In life and in death, in happiness and
in misery, the Lord is equally present. The whole
world is full of the Lord. Open your eyes and see
Him. This is what Vedanta teaches. Give up the
world which you have conjectured, because your
conjecture was based upon a very partial experi-
ence, upon very poor reasoning, and upon your
own weakness. Give it up; the world we have
been thinking of so long, the world to which we
have been clinging so long, is a false world of our
own creation. Give that up; open your eyes and
see that as such it never existed; it was a dream,
Maya. What existed was the Lord Himself. It is He
who is in the child, in the wife, and in the husband;
it is He who is in the good and in the bad; He is in
the sin and in the sinner; He is in life and in death.

A tremendous assertion indeed! Yet that is the
theme which the Vedanta wants to demonstrate,
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to teach, and to preach. This is just the opening
theme.

Thus we avoid the dangers of life and its evils.
Do not desire anything. What makes us miser-
able? The cause of all miseries from which we
suffer is desire. You desire something, and the
desire is not fulfilled; the result is distress. If there
is no desire, there is no suffering. But here, too,
there is the danger of my being misunderstood.
So it is necessary to explain what | mean by
giving up desire and becoming free from all mis-
ery. The walls have no desire and they never
suffer. True, but they never evolve. This chair has
no desires, it never suffers; but it is always a
chair. There is a glory in happiness, there is a
glory in suffering. If | may dare to say so, there is
a utility in evil too. The great lesson in misery we
all know. There are hundreds of things we have
done in our lives which we wish we had never
done, but which, at the same time, have been
great teachers. As for me, | am glad | have done
something good and many things bad; glad | have
done something right, and glad | have committed
many errors, because every one of them has
been a great lesson. I, as | am now, am the resul-
tant of all | have done, all | have thought. Every
action and thought have had their effect, and
these effects are the sum total of my progress.

We all understand that desires are wrong, but
what is meant by giving up desires? How could
life go on? It would be the same suicidal advice,
killing the desire and the man too. The solution is
this. Not that you should not have property, not
that you should not have things which are neces-
sary and things which are even luxuries. Have all
that you want, and more, only know the truth and
realise it. Wealth does not belong to anybody.
Have no idea of proprietorship, possessorship.
You are nobody, nor am I, nor anyone else. All
belongs to the Lord, because the opening verse
told us to put the Lord in everything. God is in the
wealth that you enjoy. He is in the desire that rises
in your mind. He is in the things you buy to satisfy
your desire; He is in your beautiful attire, in your
beautiful ornaments. This is the line of thought. All
will be metamorphosed as soon as you begin to
see things in that light. If you put God in your
every movement, in your conversation, in your
form, in everything, the whole scene changes, and



the world, instead of appearing as one of woe and
misery, will become a heaven.

"The kingdom of heaven is within you," says
Jesus; so says the Vedanta, and every great
teacher. "He that hath eyes to see, let him see,
and he that hath ears to hear, let him hear." The
Vedanta proves that the truth for which we have
been searching all this time is present, and was all
the time with us. In our ignorance, we thought we
had lost it, and went about the world crying and
weeping, struggling to find the truth, while all
along it was dwelling in our own hearts. There
alone can we find it.

If we understand the giving up of the world in its
old, crude sense, then it would come to this: that
we must not work, that we must be idle, sitting like
lumps of earth, neither thinking nor doing any-
thing, but must become fatalists, driven about by
every circumstance, ordered about by the laws of
nature, drifting from place to place. That would be
the result. But that is not what is meant. We must
work. Ordinary mankind, driven everywhere by
false desire, what do they know of work? The man
propelled by his own feelings and his own senses,
what does he know about work? He works, who is
not propelled by his own desires, by any selfish-
ness whatsoever. He works, who has no ulterior
motive in view. He works, who has nothing to gain
from work.

Who enjoys the picture, the seller or the seer?
The seller is busy with his accounts, computing
what his gain will be, how much profit he will
realise on the picture. His brain is full of that. He is
looking at the hammer, and watching the bids. He
is intent on hearing how fast the bids are rising.
That man is enjoying the picture who has gone
there without any intention of buying or selling. He
looks at the picture and enjoys it. So this whole
universe is a picture, and when these desires
have vanished, men will enjoy the world, and then
this buying and selling and these foolish ideas of
possession will be ended. The money-lender
gone, the buyer gone, the seller gone, this world
remains the picture, a beautiful painting. | never
read of any more beautiful conception of God than
the following: "He is the Great Poet, the Ancient
Poet; the whole universe is His poem, coming in
verses and rhymes and rhythms, written in infinite
bliss." When we have given up desires, then alone
shall we be able to read and enjoy this universe of
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God. Then everything will become deified. Nooks
and corners, by-ways and shady places, which we
thought dark and unholy, will be all deified. They
will all reveal their true nature, and we shall smile
at ourselves and think that all this weeping and
crying has been but child's play, and we were only
standing by, watching.

So, do your work, says the Vedanta. It first ad-
vises us how to work — by giving up — giving up
the apparent, illusive world. What is meant by
that? Seeing God everywhere. Thus do you work.
Desire to live a hundred years, have all earthly
desires, if you wish, only deify them, convert them
into heaven. Have the desire to live a long life of
helpfulness, of blissfulness and activity on this
earth. Thus working, you will find the way out.
There is no other way. If a man plunges headlong
into foolish luxuries of the world without knowing
the truth, he has missed his footing, he cannot
reach the goal. And if a man curses the world,
goes into a forest, mortifies his flesh, and Kkills
himself little by little by starvation, makes his heart
a barren waste, kills out all feelings, and becomes
harsh, stern, and dried-up, that man also has
missed the way. These are the two extremes, the
two mistakes at either end. Both have lost the
way, both have missed the goal.

So work, says the Vedanta, putting God in eve-
rything, and knowing Him to be in everything.
Work incessantly, holding life as something dei-
fied, as God Himself, and knowing that this is all
we have to do, this is all we should ask for. God is
in everything, where else shall we go to find Him?
He is already in every work, in every thought, in
every feeling. Thus knowing, we must work — this
is the only way, there is no other. Thus the effects
of work will not bind us. We have seen how false
desires are the cause of all the misery and evil we
suffer, but when they are thus deified, purified,
through God, they bring no evil, they bring no
misery. Those who have not learnt this secret will
have to live in a demoniacal world until they
discover it. Many do not know what an infinite
mine of bliss is in them, around them, everywhere;
they have not yet discovered it. What is a demo-
niacal world? The Vedanta says, ignorance.

We are dying of thirst sitting on the banks of the
mightiest river. We are dying of hunger sitting
near heaps of food. Here is the blissful universe,
yet we do not find it. We are in it all the time, and



we are always mistaking it. Religion proposes to
find this out for us. The longing for this blissful
universe is in all hearts. It has been the search of
all nations, it is the one goal of religion, and this
ideal is expressed in various languages in differ-
ent religions. It is only the difference of language
that makes all these apparent divergences. One
expresses a thought in one way, another a little
differently, yet perhaps each is meaning exactly
what the other is expressing in a different lan-
guage.

More questions arise in connection with this. It is
very easy to talk. From my childhood | have heard
of seeing God everywhere and in everything, and
then | can really enjoy the world, but as soon as |
mix with the world, and get a few blows from it,
the idea vanishes. | am walking in the street
thinking that God is in every man, and a strong
man comes along and gives me a push and | fall
flat on the footpath. Then | rise up quickly with
clenched fist, the blood has rushed to my head,
and the reflection goes. Immediately | have be-
come mad. Everything is forgotten; instead of
encountering God | see the devil. Ever since we
were born we have been told to see God in all.
Every religion teaches that — see God in every-
thing and everywhere. Do you not remember in
the New Testament how Christ says so? We have
all been taught that; but it is when we come to the
practical side, that the difficulty begins. You all
remember how in Aesop's Fables a fine stag is
looking at his form reflected in a lake and is say-
ing to his young one, "How powerful | am, look at
my splendid head, look at my limbs, how strong
and muscular they are; and how swiftly | can run."
In the meantime he hears the barking of dogs in
the distance, and immediately takes to his heels,
and after he has run several miles, he comes
back panting. The young one says, "You just told
me how strong you were, how was it that when
the dog barked, you ran away?" "Yes, my son; but
when the dogs bark all my confidence vanishes."
Such is the case with us. We think highly of hu-
manity, we feel ourselves strong and valiant, we
make grand resolves; but when the "dogs" of trial
and temptation bark, we are like the stag in the
fable. Then, if such is the case, what is the use of
teaching all these things? There is the greatest
use. The use is this, that perseverance will finally
conquer. Nothing can be done in a day.
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"This Self is first to be heard, then to be thought
upon, and then meditated upon." Everyone can
see the sky, even the very worm crawling upon
the earth sees the blue sky, but how very far away
it is! So it is with our ideal. It is far away, no doubt,
but at the same time, we know that we must have
it. We must even have the highest ideal. Unfortu-
nately in this life, the vast majority of persons are
groping through this dark life without any ideal at
all. If a man with an ideal makes a thousand
mistakes, | am sure that the man without an ideal
makes fifty thousand. Therefore, it is better to
have an ideal. And this ideal we must hear about
as much as we can, till it enters into our hearts,
into our brains, into our very veins, until it tingles
in every drop of our blood and permeates every
pore in our body. We must meditate upon it. "Out
of the fullness of the heart the mouth speaketh,"
and out of the fullness of the heart the hand works
too.

It is thought which is the propelling force in us.
Fill the mind with the highest thoughts, hear them
day after day, think them month after month.
Never mind failures; they are quite natural, they
are the beauty of life, these failures. What would
life be without them? It would not be worth having
if it were not for struggles. Where would be the
poetry of life? Never mind the struggles, the
mistakes. | never heard a cow tell a lie, but it is
only a cow — never a man. So never mind these
failures, these little backslidings; hold the ideal a
thousand times, and if you fail a thousand times,
make the attempt once more. The ideal of man is
to see God in everything. But if you cannot see
Him in everything, see Him in one thing, in that
thing which you like best, and then see Him in
another. So on you can go. There is infinite life
before the soul. Take your time and you will
achieve your end.

"He, the One, who vibrates more quickly than
mind, who attains to more speed than mind can
ever do, whom even the gods reach not, nor
thought grasps, He moving, everything moves. In
Him all exists. He is moving. He is also immov-
able. He is near and He is far. He is inside every-
thing. He is outside everything, interpenetrating
everything. Whoever sees in every being that
same Atman, and whoever sees everything in that
Atman, he never goes far from that Atman. When
all life and the whole universe are seen in this



Atman, then alone man has attained the secret.
There is no more delusion for him. Where is any
more misery for him who sees this Oneness in the
universe?"

This is another great theme of the Vedanta, this
Oneness of life, this Oneness of everything. We
shall see how it demonstrates that all our misery
comes through ignorance, and this ignorance is
the idea of manifoldness, this separation between
man and man, between nation and nation, be-
tween earth and moon, between moon and sun.
Out of this idea of separation between atom and
atom comes all misery. But the Vedanta says this
separation does not exist, it is not real. It is merely
apparent, on the surface. In the heart of things
there is Unity still. If you go below the surface, you
find that Unity between man and man, between
races and races, high and low, rich and poor,
gods and men, and men and animals. If you go
deep enough, all will be seen as only variations of
the One, and he who has attained to this concep-
tion of Oneness has no more delusion. What can
delude him? He knows the reality of everything,
the secret of everything. Where is there any more
misery for him? What does he desire? He has
traced the reality of everything to the Lord, the
Centre, the Unity of everything, and that is Eternal
Existence, Eternal Knowledge, Eternal BlIiss.
Neither death nor disease, nor sorrow, nor misery,
nor discontent is there. All is Perfect Union and
Perfect Bliss. For whom should he mourn then? In
the Reality, there is no death, there is no misery;
in the Reality, there is no one to mourn for, no one
to be sorry for. He has penetrated everything, the
Pure One, the Formless, the Bodiless, the
Stainless. He the Knower, He the Great Poet, the
Self-Existent, He who is giving to everyone what
he deserves. They grope in darkness who worship
this ignorant world, the world that is produced out
of ignorance, thinking of it as Existence, and those
who live their whole lives in this world, and never
find anything better or higher, are groping in still
greater darkness. But he who knows the secret of
nature, seeing That which is beyond nature
through the help of nature, he crosses death, and
through the help of That which is beyond nature,
he enjoys Eternal Bliss. "Thou sun, who hast
covered the Truth with thy golden disc, do thou
remove the veil, so that | may see the Truth that is
within thee. | have known the Truth that is within
thee, | have known what is the real meaning of thy
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rays and thy glory and have seen That which
shines in thee; the Truth in thee | see, and That
which is within thee is within me, and | am That."

THE FREEDOM OF THE SOUL
(Delivered in London, 5th November 1896)

The Katha Upanishad, which we have been
studying, was written much later than that to
which we now turn — the Chhandogya. The
language is more modern, and the thought more
organised. In the older Upanishads the language
is very archaic, like that of the hymn portion of the
Vedas, and one has to wade sometimes through
quite a mass of unnecessary things to get at the
essential doctrines. The ritualistic literature about
which | told you which forms the second division
of the Vedas, has left a good deal of its mark upon
this old Upanishad, so that more than half of it is
still ritualistic. There is, however, one great gain in
studying the very old Upanishads. You trace, as it
were, the historical growth of spiritual ideas. In the
more recent Upanishads, the spiritual ideas have
been collected and brought into one place; as in
the Bhagavad Git4, for instance, which we may,
perhaps, look upon as the last of the Upanishads,
you do not find any inkling of these ritualistic
ideas. The Gita is like a bouquet composed of the
beautiful flowers of spiritual truths collected from
the Upanishads. But in the Gita you cannot study
the rise of the spiritual ideas, you cannot trace
them to their source. To do that, as has been
pointed out by many, you must study the Vedas.
The great idea of holiness that has been attached
to these books has preserved them, more than
any other book in the world, from mutilation. In
them, thoughts at their highest and at their lowest
have all been preserved, the essential and the
non-essential, the most ennobling teachings and
the simplest matters of detail stand side by side;
for nobody has dared to touch them. Commenta-
tors came and tried to smooth them down and to
bring out wonderful new ideas from the old things;
they tried to find spiritual ideas in even the most
ordinary statements, but the texts remained, and
as such, they are the most wonderful historical
study. We all know that in the scriptures of every
religion changes were made to suit the growing
spirituality of later times; one word was changed



here and another put in there, and so on. This,
probably, has not been done with the Vedic litera-
ture, or if ever done, it is almost imperceptible. So
we have this great advantage, we are able to
study thoughts in their original significance, to
note how they developed, how from materialistic
ideas finer and finer spiritual ideas are evolved,
until they attained their greatest height in the
Vedanta. Descriptions of some of the old manners
and customs are also there, but they do not
appear much in the Upanishads. The language
used is peculiar, terse, mnemonic.

The writers of these books simply jotted down
these lines as helps to remember certain facts
which they supposed were already well known. In
a narrative, perhaps, which they are telling, they
take it for granted that it is well known to everyone
they are addressing. Thus a great difficulty arises,
we scarcely know the real meaning of any one of
these stories, because the traditions have nearly
died out, and the little that is left of them has been
very much exaggerated. Many new interpretations
have been put upon them, so that when you find
them in the Puranas they have already become
lyrical poems. Just as in the West, we find this
prominent fact in the political development of
Western races that they cannot bear absolute
rule, that they are always trying to prevent any
one man from ruling over them, and are gradually
advancing to higher and higher democratic ideas,
higher and higher ideas of physical liberty, so, in
Indian metaphysics, exactly the same phenome-
non appears in the development of spiritual life.
The multiplicity of gods gave place to one God of
the universe, and in the Upanishads there is a
rebellion even against that one God. Not only was
the idea of many governors of the universe ruling
their destinies unbearable, but it was also intoler-
able that there should be one person ruling this
universe. This is the first thing that strikes us. The
idea grows and grows, until it attains its climax. In
almost all of the Upanishads, we find the climax
coming at the last, and that is the dethroning of
this God of the universe. The personality of God
vanishes, the impersonality comes. God is no
more a person, no more a human being, however
magnified and exaggerated, who rules this uni-
verse, but He has become an embodied principle
in every being, immanent in the whole universe. It
would be illogical to go from the Personal God to
the Impersonal, and at the same time to leave
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man as a person. So the personal man is broken
down, and man as principle is built up. The person
is only a phenomenon, the principle is behind it.
Thus from both sides, simultaneously, we find the
breaking down of personalities and the approach
towards principles, the Personal God approaching
the Impersonal, the personal man approaching
the Impersonal Man. Then come the succeeding
stages of the gradual convergence of the two
advancing lines of the Impersonal God and the
Impersonal Man. And the Upanishads embody the
stages through which these two lines at last
become one, and the last word of each Upanishad
is, "Thou art That". There is but One Eternally
Blissful Principle, and that One is manifesting
Itself as all this variety.

Then came the philosophers. The work of the
Upanishads seems to have ended at that point;
the next was taken up by the philosophers. The
framework was given them by the Upanishads,
and they had to fill in the details. So, many ques-
tions would naturally arise. Taking for granted that
there is but One Impersonal Principle which is
manifesting Itself in all these manifold forms, how
is it that the One becomes many? It is another
way of putting the same old question which in its
crude form comes into the human heart as the
inquiry into the cause of evil and so forth. Why
does evil exist in the world, and what is its cause?
But the same question has now become refined,
abstracted. No more is it asked from the platform
of the senses why we are unhappy, but from the
platform of philosophy. How is it that this One
Principle becomes manifold? And the answer, as
we have seen, the best answer that India has
produced is the theory of Maya which says that It
really has not become manifold, that It really has
not lost any of Its real nature. Manifoldness is only
apparent. Man is only apparently a person, but in
reality he is the Impersonal Being. God is a per-
son only apparently, but really He is the Imper-
sonal Being.

Even in this answer there have been succeed-
ing stages, and philosophers have varied in their
opinions. All Indian philosophers did not admit this
theory of Maya. Possibly most of them did not.
There are dualists, with a crude sort of dualism,
who would not allow the question to be asked, but
stifled it at its very birth. They said, "You have no
right to ask such a question, you have no right to



ask for an explanation; it is simply the will of God,
and we have to submit to it quietly. There is no
liberty for the human soul. Everything is predes-
tined — what we shall do, have, enjoy, and suffer;
and when suffering comes, it is our duty to endure
it patiently; if we do not, we shall be punished all
the more. How do we know that? Because the
Vedas say s0." And thus they have their texts and
their meanings and they want to enforce them.

There are others who, though not admitting the
Maya theory, stand midway. They say that the
whole of this creation forms, as it were, the body
of God. God is the Soul of all souls and of the
whole of nature. In the case of individual souls,
contraction comes from evil doing. When a man
does anything evil, his soul begins to contract and
his power is diminished and goes on decreasing,
until he does good works, when it expands again.
One idea seems to be common in all the Indian
systems, and | think, in every system in the world,
whether they know it or not, and that is what |
should call the divinity of man. There is no one
system in the world, no real religion, which does
not hold the idea that the human soul, whatever it
be, or whatever its relation to God, is essentially
pure and perfect, whether expressed in the lan-
guage of mythology, allegory, or philosophy. Its
real nature is blessedness and power, not weak-
ness and misery. Somehow or other this misery
has come. The crude systems may call it a per-
sonified evil, a devil, or an Ahriman, to explain
how this misery came. Other systems may try to
make a God and a devil in one, who makes some
people miserable and others happy, without any
reason whatever. Others again, more thoughtful,
bring in the theory of Maya and so forth. But one
fact stands out clearly, and it is with this that we
have to deal. After all, these philosophical ideas
and systems are but gymnastics of the mind,
intellectual exercises. The one great idea that to
me seems to be clear, and comes out through
masses of superstition in every country and in
every religion, is the one luminous idea that man
is divine, that divinity is our nature.

Whatever else comes is a mere superimposi-
tion, as the Vedanta calls it. Something has been
superimposed, but that divine nature never dies.
In the most degraded as well as in the most
saintly it is ever present. It has to be called out,
and it will work itself out. We have to ask. and it
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will manifest itself. The people of old knew that fire
lived in the flint and in dry wood, but friction was
necessary to call it out. So this fire of freedom and
purity is the nature of every soul, and not a qual-
ity, because qualities can be acquired and there-
fore can be lost. The soul is one with Freedom,
and the soul is one with Existence, and the soul is
one with Knowledge. The Sat-Chit-Ananda —
Existence-Knowledge-Bliss Absolute — is the
nature, the birthright of the Soul, and all the mani-
festations that we see are Its expressions, dimly
or brightly manifesting Itself. Even death is but a
manifestation of that Real Existence. Birth and
death, life and decay, degeneration and regenera-
tion — are all manifestations of that Oneness. So,
knowledge, however it manifests itself, either as
ignorance or as learning, is but the manifestation
of that same Chit, the essence of knowledge; the
difference is only in degree, and not in kind. The
difference in knowledge between the lowest worm
that crawls under our feet and the highest genius
that the world may produce is only one of degree,
and not of kind. The Vedantin thinker boldly says
that the enjoyments in this life, even the most
degraded joys, are but manifestations of that One
Divine Bliss, the Essence of the Soul.

This idea seems to be the most prominent in
Vedanta, and, as | have said, it appears to me
that every religion holds it. | have yet to know the
religion which does not. It is the one universal
idea working through all religions. Take the Bible
for instance. You find there the allegorical state-
ment that the first man Adam was pure, and that
his purity was obliterated by his evil deeds after-
wards. It is clear from this allegory that they
thought that the nature of the primitive man was
perfect. The impurities that we see, the weak-
nesses that we feel, are but superimpositions on
that nature, and the subsequent history of the
Christian religion shows that they also believe in
the possibility, nay, the certainty of regaining that
old state. This is the whole history of the Bible,
Old and New Testaments together. So with the
Mohammedans: they also believed in Adam and
the purity of Adam, and through Mohammed the
way was opened to regain that lost state. So with
the Buddhists: they believe in the state called
Nirvana which is beyond this relative world. It is
exactly the same as the Brahman of the Vedan-
tins, and the whole system of the Buddhists is
founded upon the idea of regaining that lost state



of Nirvana. In every system we find this doctrine
present, that you cannot get anything which is not
yours already. You are indebted to nobody in this
universe. You claim your own birthright, as it has
been most poetically expressed by a great Vedan-
tin philosopher, in the title of one of his books —
"The attainment of our own empire". That empire
is ours; we have lost it and we have to regain it.
The Méayavadin, however, says that this losing of
the empire was a hallucination; you never lost it.
This is the only difference.

Although all the systems agree so far that we
had the empire, and that we have lost it, they give
us varied advice as to how to regain it. One says
that you must perform certain ceremonies, pay
certain sums of money to certain idols, eat certain
sorts of food, live in a peculiar fashion to regain
that empire. Another says that if you weep and
prostrate yourselves and ask pardon of some
Being beyond nature, you will regain that empire.
Again, another says if you love such a Being with
all your heart, you will regain that empire. All this
varied advice is in the Upanishads. As | go on,
you will find it so. But the last and the greatest
counsel is that you need not weep at all. You
need not go through all these ceremonies, and
need not take any notice of how to regain your
empire, because you never lost it. Why should
you go to seek for what you never lost? You are
pure already, you are free already. If you think you
are free, free you are this moment, and if you
think you are bound, bound you will be. This is a
very bold statement, and as | told you at the
beginning of this course, | shall have to speak to
you very boldly. It may frighten you now, but when
you think over it, and realise it in your own life,
then you will come to know that what | say is true.
For, supposing that freedom is not your nature, by
no manner of means can you become free. Sup-
posing you were free and in some way you lost
that freedom, that shows that you were not free to
begin with. Had you been free, what could have
made you lose it? The independent can never be
made dependent; if it is really dependent, its
independence was a hallucination.

Of the two sides, then, which will you take? If
you say that the soul was by its own nature pure
and free, it naturally follows that there was nothing
in this universe which could make it bound or
limited. But if there was anything in nature which
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could bind the soul, it naturally follows that it was
not free, and your statement that it was free is a
delusion. So if it is possible for us to attain to
freedom, the conclusion is inevitable that the soul
is by its nature free. It cannot be otherwise. Free-
dom means independence of anything outside,
and that means that nothing outside itself could
work upon it as a cause. The soul is causeless,
and from this follow all the great ideas that we
have. You cannot establish the immortality of the
soul, unless you grant that it is by its nature free,
or in other words, that it cannot be acted upon by
anything outside. For death is an effect produced
by some outside cause. | drink poison and | die,
thus showing that my body can be acted upon by
something outside that is called poison. But if it be
true that the soul is free, it naturally follows that
nothing can affect it, and it can never die. Free-
dom, immortality, blessedness, all depend upon
the soul being beyond the law of causation, be-
yond this Maya. Of these two which will you take?
Either make the first a delusion, or make the
second a delusion. Certainly | will make the sec-
ond a delusion. It is more consonant with all my
feelings and aspirations. | am perfectly aware that
| am free by nature, and | will not admit that this
bondage is true and my freedom a delusion.

This discussion goes on in all philosophies, in
some form or other. Even in the most modern
philosophies you find the same discussion arising.
There are two parties. One says that there is no
soul, that the idea of soul is a delusion produced
by the repeated transit of particles or matter,
bringing about the combination which you call the
body or brain; that the impression of freedom is
the result of the vibrations and motions and con-
tinuous transit of these particles. There were
Buddhistic sects who held the same view and
illustrated it by this example: If young take a torch
and whirl it round rapidly, there will be a circle of
light. That circle does not really exist, because the
torch is changing place every moment. We are but
bundles of little particles, which in their rapid
whirling produce the delusion of a permanent
soul. The other party states that in the rapid
succession of thought, matter occurs as a delu-
sion, and does not really exist. So we see one
side claiming that spirit is a delusion and the
other, that matter is a delusion. Which side will
you take? Of course, we will take the spirit and
deny matter. The arguments are similar for both,



only on the spirit side the argument is little
stronger. For nobody has ever seen what matter
is. We can only feel ourselves. | never knew a
man who could feel matter outside of himself.
Nobody was ever able to jump outside of himself.
Therefore the argument is a little stronger on the
side of the spirit. Secondly, the spirit theory ex-
plains the universe, whiles materialism does not.
Hence the materialistic explanation is illogical. If
you boil down all the philosophies and analyse
them, you will find that they are reduced to one; or
the other of these two positions. So here, too, in a
more intricate form, in a more philosophical form,
we find the same question about natural purity
and freedom. Ones side says that the first is a
delusion, and the other, that the second is a
delusion. And, of course, we side with the second,
in believing that our bondage is a delusion.

The solution of the Vedanta is that we are not
bound, we are free already. Not only so, but to
say or to think that we are bound is dangerous —
it is a mistake, it is self-hypnotism. As soon as you
say, "l am bound,"” "I am weak," "I am helpless,"
woe unto you; you rivet one more chain upon
yourself. Do not say it, do not think it. | have heard
of a man who lived in a forest and used to repeat
day and night, "Shivoham" — | am the Blessed
One — and one day a tiger fell upon him and
dragged him away to kill him; people on the other
side of the river saw it, and heard the voice so
long as voice remained in him, saying, "Shivo-
ham" — even in the very jaws of the tiger. There
have been many such men. There have been
cases of men who, while being cut to pieces, have
blessed their enemies. "I am He, | am He; and so
art thou. | am pure and perfect and so are all my
enemies. You are He, and so am 1." That is - the
position of strength. Nevertheless, there are great
and wonderful things in the religions of the dual-
ists; wonderful is the idea of the Personal God
apart from nature, whom we worship and love.
Sometimes this idea is very soothing. But, says
the Vedanta, the soothing is something like the
effect that comes from an opiate, not natural. It
brings weakness in the long run, and what this
world wants today, more than it ever did before, is
strength. It is weakness, says the Vedanta, which
is the cause of all misery in this world. Weakness
is the one cause of suffering. We become miser-
able because we are weak. We lie, steal, kill, and
commit other crimes, because we are weak. We
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suffer because we are weak. We die because we
are weak. Where there is nothing to weaken us,
there is no death nor sorrow. We are miserable
through delusion. Give up the delusion, and the
whole thing vanishes. It is plain and simple in-
deed. Through all these philosophical discussions
and tremendous mental gymnastics we come to
this one religious idea, the simplest in the whole
world.

The monistic Vedanta is the simplest form in
which you can put truth. To teach dualism was a
tremendous mistake made in India and else-
where, because people did not look at the ultimate
principles, but only thought of the process which is
very intricate indeed. To many, these tremendous
philosophical and logical propositions were alarm-
ing. They thought these things could not be made
universal, could not be followed in everyday
practical life, and that under the guise of such a
philosophy much laxity of living would arise.

But | do not believe at all that monistic ideas
preached to the world would produce immorality
and weakness. On the contrary, | have reason to
believe that it is the only remedy there is. If this be
the truth, why let people drink ditch water when
the stream of life is flowing by? If this be the truth,
that they are all pure, why not at this moment
teach it to the whole world? Why not teach it with
the voice of thunder to every man that is born, to
saints and sinners, men, women, and children, to
the man on the throne and to the man sweeping
the streets?

It appears now a very big and a very great un-
dertaking; to many it appears very startling, but
that is because of superstition, nothing else. By
eating all sorts of bad and indigestible food, or by
starving ourselves, we are incompetent to eat a
good meal. We have listened to words of weak-
ness from our childhood. You hear people say
that they do not believe in ghosts, but at the same
time, there are very few who do not get a little
creepy sensation in the dark. It is simply supersti-
tion. So with all religious superstitions There are
people in this country who, if | told them there was
no such being as the devil, will think all religion is
gone. Many people have said to me, how can
there be religion without a devil? How can there
be religion without someone to direct us? How
can we live without being ruled by somebody? We
like to be so treated, because we have become



used to it. We are not happy until we feel we have
been reprimanded by somebody every day. The
same superstition! But however terrible it may
seem now, the time will come when we shall look
back, each one of us, and smile at every one of
those superstitions which covered the pure and
eternal soul, and repeat with gladness, with truth,
and with strength, | am free, and was free, and
always will be free. This monistic idea will come
out of Vedanta, and it is the one idea that de-
serves to live. The scriptures may perish tomor-
row. Whether this idea first flashed into the brains
of Hebrews or of people living in the Arctic re-
gions, nobody cares. For this is the truth and truth
is eternal; and truth itself teaches that it is not the
special property of any individual or nation. Men,
animals, and gods are all common recipients of
this one truth. Let them all receive it. Why make
life miserable? Why let people fall into all sorts of
superstitions? | will give ten thousand lives, if
twenty of them will give up their superstition. Not
only in this country, but in the land of its very birth,
if you tell people this truth, they are frightened.
They say, "This idea is for Sannyasins who give
up the world and live in forests; for them it is all
right. But for us poor householders, we must all
have some sort of fear, we must have ceremo-
nies," and so on.

Dualistic ideas have ruled the world long
enough, and this is the result. Why not make a
new experiment? It may take ages for all minds to
receive monism, but why not begin now? If we
have told it to twenty persons in our lives, we have
done a great work.

There is one idea which often militates against
it. It is this. It is all very well to say, "I am the Pure,
the Blessed," but | cannot show it always in my
life. That is true; the ideal is always very hard.
Every child that is born sees the sky overhead
very far away, but is that any reason why we
should not look towards the sky? Would it mend
matters to go towards superstition? If we cannot
get nectar, would it mend matters for us to drink
poison? Would it be any help for us, because we
cannot realise the truth immediately, to go into
darkness and yield to weakness and superstition?

| have no objection to dualism in many of its
forms. | like most of them, but | have objections to
every form of teaching which inculcates weak-
ness. This is the one question | put to every man,
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woman, or child, when they are in physical, men-
tal, or spiritual training. Are you strong? Do you
feel strength? — for | know it is truth alone that
gives strength. | know that truth alone gives life,
and nothing but going towards reality will make us
strong, and none will reach truth until he is strong.
Every system, therefore, which weakens the mind,
makes one superstitious, makes one mope,
makes one desire all sorts of wild impossibilities,
mysteries, and superstitions, | do not like, be-
cause its effect is dangerous. Such systems never
bring any good; such things create morbidity in
the mind, make it weak, so weak that in course of
time it will be almost impossible to receive truth or
live up to it. Strength, therefore, is the one thing
needful. Strength is the medicine for the world's
disease. Strength is the medicine which the poor
must have when tyrannised over by the rich.
Strength is the medicine that the ignorant must
have when oppressed by the learned; and it is the
medicine that sinners must have when tyrannised
over by other sinners; and nothing gives such
strength as this idea of monism. Nothing makes
us so moral as this idea of monism. Nothing
makes us work so well at our best and highest as
when all the responsibility is thrown upon our-
selves. | challenge everyone of you. How will you
behave if | put a little baby in your hands? Your
whole life will be changed for the moment; what-
ever you may be, you must become selfless for
the time being. You will give up all your criminal
ideas as soon as responsibility is thrown upon you
— your whole character will change. So if the
whole responsibility is thrown upon our own
shoulders, we shall be at our highest and best;
when we have nobody to grope towards, no devil
to lay our blame upon, no Personal God to carry
our burdens, when we are alone responsible, then
we shall rise to our highest and best. | am respon-
sible for my fate, | am the bringer of good unto
myself, | am the bringer of evil. | am the Pure and
Blessed One. We must reject all thoughts that
assert the contrary. "l have neither death nor fear,
| have neither caste nor creed, | have neither
father nor mother nor brother, neither friend nor
foe, for | am Existence, Knowledge, and Bliss
Absolute; | am the Blissful One, | am the Blissful
One. | am not bound either by virtue or vice, by
happiness or misery. Pilgrimages and books and
ceremonials can never bind me. | have neither
hunger nor thirst; the body is not mine, nor am |



subject to the superstitions and decay that come
to the body, | am Existence, Knowledge, and Bliss
Absolute; | am the Blissful One, | am the Blissful
One."

This, says the Vedanta, is the only prayer that
we should have. This is the only way to reach the
goal, to tell ourselves, and to tell everybody else,
that we are divine. And as we go on repeating
this, strength comes. He who falters at first will get
stronger and stronger, and the voice will increase
in volume until the truth takes possession of our
hearts, and courses through our veins, and per-
meates our bodies. Delusion will vanish as the
light becomes more and more effulgent, load after
load of ignorance will vanish, and then will come a
time when all else has disappeared and the Sun
alone shines.

IMMORTALITY
(Delivered in America)

What question has been asked a greater num-
ber of times, what idea has led men more to
search the universe for an answer, what question
is nearer and dearer to the human heart, what
guestion is more inseparably connected with our
existence, than this one, the immortality of the
human soul? It has been the theme of poets and
sages, of priests and prophets; kings on the
throne have discussed it, beggars in the street
have dreamt of it. The best of humanity have
approached it, and the worst of men have hoped
for it. The interest in the theme has not died yet,
nor will it die so long as human nature exists.
Various answers have been presented to the
world by various minds. Thousands, again, in
every period of history have given up the discus-
sion, and yet the question remains fresh as ever.
Often in the turmoil and struggle of our lives we
seem to forget it, but suddenly some one dies —
one, perhaps, whom we loved, one near and dear
to our hearts is snatched away from us — and the
struggle, the din and turmoil of the world around
us, cease for a moment, and the soul asks the old
guestions "What after this?" "What becomes of
the soul?"

All human knowledge proceeds out of experi-
ence; we cannot know anything except by experi-
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ence. All our reasoning is based upon generalised
experience, all our knowledge is but harmonised
experience. Looking around us, what do we find?
A continuous change. The plant comes out of the
seed, grows into the tree, completes the circle,
and comes back to the seed. The animal comes,
lives a certain time, dies, and completes the circle.
So does man. The mountains slowly but surely
crumble away, the rivers slowly but surely dry up,
rains come out of the sea, and go back to the sea.
Everywhere circles are being completed, birth,
growth, development, and decay following each
other with mathematical precision. This is our
everyday experience. Inside of it all, behind all this
vast mass of what we call life, of millions of forms
and shapes, millions upon millions of varieties,
beginning from the lowest atom to the highest
spiritualised man, we find existing a certain unity.
Every day we find that the wall that was thought to
be dividing one thing and another is being broken
down, and all matter is coming to be recognised
by modern science as one substance, manifesting
in different ways and in various forms; the one life
that runs through all like a continuous chain, of
which all these various forms represent the links,
link after link, extending almost infinitely, but of the
same one chain. This is what is called evolution. It
is an old, old idea, as old as human society, only it
is getting fresher and fresher as human knowl-
edge is progressing. There is one thing more,
which the ancients perceived, but which in mod-
ern times is not yet so clearly perceived, and that
is involution. The seed is becoming the plant; a
grain of sand never becomes a plant. It is the
father that becomes a child; a lump of clay never
becomes the child. From what does this evolution
come, is the question. What was the seed? It was
the same as the tree. All the possibilities of a
future tree are in that seed; all the possibilities of a
future man are in the little baby; all the possibili-
ties of any future life are in the germ. What is this?
The ancient philosophers of India called it involu-
tion. We find then, that every evolution presup-
poses an involution. Nothing can be evolved
which is not already there. Here, again, modern
science comes to our help. You know by mathe-
matical reasoning that the sum total of the energy
that is displayed in the universe is the same
throughout. You cannot take away one atom of
matter or one foot-pound of force. You cannot add
to the universe one atom of matter or one foot-



pound of force. As such, evolution does not come
out of zero; then, where does it come from? From
previous involution. The child is the man involved,
and the man is the child evolved. The seed is the
tree involved, and the tree is the seed evolved. All
the possibilities of life are in the germ. The prob-
lem becomes a little clearer. Add to it the first idea
of continuation of life. From the lowest protoplasm
to the most perfect human being there is really but
one life. Just as in one life we have so many
various phases of expression, the protoplasm
developing into the baby, the child, the young
man, the old man, so, from that protoplasm up to
the most perfect man we get one continuous life,
one chain. This is evolution, but we have seen
that each evolution presupposes an involution.
The whole of this life which slowly manifests itself
evolves itself from the protoplasm to the perfected
human being — the Incarnation of God on earth
— the whole of this series is but one life, and the
whole of this manifestation must have been in-
volved in that very protoplasm. This whole life, this
very God on earth, was involved in it and slowly
came out, manifesting itself slowly, slowly, slowly.
The highest expression must have been there in
the germ state in minute form; therefore this one
force, this whole chain, is the involution of that
cosmic life which is everywhere. It is this one
mass of intelligence which, from the protoplasm
up to the most perfected man, is slowly and slowly
uncoiling itself. Not that it grows. Take off all ideas
of growth from your mind. With the idea of growth
is associated something coming from outside,
something extraneous, which would give the lie to
the truth that the Infinite which lies latent in every
life is independent of all external conditions. It can
never grow; It was always there, and only mani-
fests Itself.

The effect is the cause manifested. There is no
essential difference between the effect and the
cause. Take this glass, for instance. There was
the material, and the material plus the will of the
manufacturer made the glass and these two were
its causes and are present in it. In what form is the
will present? As adhesion. If the force were not
here, each particle would fall away. What is the
effect then? It is the same as the cause, only
taking; different form, a different composition.
When the cause is changed and limited for a time,
it becomes the effect We must remember this.
Applying it to our idea of life the whole of the
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manifestation of this one series, from the proto-
plasm up to the most perfect man, must be the
very same thing as cosmic life. First it got involved
and became finer; and out of that fine something,
which wet the cause, it has gone on evolving,
manifesting itself, and becoming grosser.

But the question of immortality is not yet settled.
We have seen that everything in this universe is
indestructible. There is nothing new; there will be
nothing new. The same series of manifestations
are presenting themselves alternately like a
wheel, coming up and going down. All motion in
this universe is in the form of waves, successively
rising and falling. Systems after systems are
coming out of fine forms, evolving themselves,
and taking grosser forms, again melting down, as
it were, and going back to the fine forms. Again
they rise out of that, evolving for a certain period
and slowly going back to the cause. So with all
life. Each manifestation of life is coming up and
then going back again. What goes down? The
form. The form breaks to pieces, but it comes up
again. In one sense bodies and forms even are
eternal. How? Suppose we take a number of dice
and throw them, and they fall in this ratio — 6 — 5
— 3 — 4. We take the dice up and throw them
again and again; there must be a time when the
same numbers will come again; the same combi-
nation must come. Now each particle, each atom,
that is in this universe, | take for such a die, and
these are being thrown out and combined again
and again. All these forms before you are one
combination. Here are the forms of a glass, a
table, a pitcher of water, and so forth. This is one
combination; in time, it will all break. But there
must come a time when exactly the same combi-
nation comes again, when you will be here, and
this form will be here, this subject will be talked,
and this pitcher will be here. An infinite number of
times this has been, and an infinite number of
times this will be repeated. Thus far with the
physical forms. What do we find? That even the
combination of physical forms is eternally re-
peated.

A most interesting conclusion that follows from
this theory is the explanation of facts such as
these: Some of you, perhaps, have seen a man
who can read the past life of others and foretell
the future. How is it possible for any one to see
what the future will be, unless there is a regulated



future? Effects of the past will recur in the future,
and we see that it is so. You have seen the big
Ferris Wheel* in Chicago. The wheel revolves,
and the little rooms in the wheel are regularly
coming one after another; one set of persons gets
into these, and after they have gone round the
circle, they get out, and a fresh batch of people
gets in. Each one of these batches is like one of
these manifestations, from the lowest animals to
the highest man. Nature is like the chain of the
Ferris Wheel, endless and infinite, and these little
carriages are the bodies or forms in which fresh
batches of souls are riding, going up higher and
higher until they become perfect and come out of
the wheel. But the wheel goes on. And so long as
the bodies are in the wheel, it can be absolutely
and mathematically foretold where they will go,
but not so of the souls. Thus it is possible to read
the past and the future of nature with precision.
We see, then, that there is recurrence of the same
material phenomena at certain periods, and that
the same combinations have been taking place
through eternity. But that is not the immortality of
the soul. No force can die, no matter can be
annihilated. What becomes of it? It goes on
changing, backwards and forwards, until it returns
to the source from which it came. There is no
motion in a straight line. Everything moves in a
circle; a straight line, infinitely produced, becomes
a circle. If that is the case, there cannot be eternal
degeneration for any soul. It cannot be. Every-
thing must complete the circle, and come back to
its source. What are you and | and all these
souls? In our discussion of evolution and involu-
tion, we have seen that you and | must be part of
the cosmic consciousness, cosmic life, cosmic
mind, which got involved and we must complete
the circle and go back to this cosmic intelligence
which is God. This cosmic intelligence is what
people call Lord, or God, or Christ, or Buddha, or
Brahman, what the materialists perceive as force,
and the agnostics as that infinite, inexpressible
beyond; and we are all parts of that.

This is the second idea, yet this is not sufficient;
there will be still more doubts. It is very good to
say that there is no destruction for any force. But
all the forces and forms that we see are combina-
tions. This form before us is a composition of
several component parts, and so every force that
we see is similarly composite. If you take the
scientific idea of force, and call it the sum total,
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the resultant of several forces, what becomes of
your individuality? Everything that is a compound
must sooner or later go back to its component
parts. Whatever in this universe is the result of the
combination of matter or force must sooner or
later go back to its components. Whatever is the
result of certain causes must die, must be de-
stroyed. It gets broken up, dispersed, and re-
solved back into its components. Soul is not a
force; neither is it thought. It is the manufacturer of
thought, but not thought itself; it is the manufac-
turer of the body, but not the body. Why so? We
see that the body cannot be the soul. Why not?
Because it is not intelligent. A corpse is not intelli-
gent, nor a piece of meat in a butcher's shop.
What do we mean by intelligence? Reactive
power. We want to go a little more deeply into
this. Here is a pitcher; | see it. How? Rays of light
from the pitcher enter my eyes, and make a
picture in my retina, which is carried to the brain.
Yet there is no vision. What the physiologists call
the sensory nerves carry this impression inwards.
But up to this there is no reaction. The nerve
centre in the brain carries the impression to the
mind, and the mind reacts, and as soon as this
reaction comes, the pitcher flashes before it. Take
a more commonplace example. Suppose you are
listening to me intently and a mosquito is sitting on
the tip of your nose and giving you that pleasant
sensation which mosquitoes can give; but you are
so intent on hearing me that you do not feel the
mosquito at all. What has happened? The mos-
quito has bitten a certain part of your skin, and
certain nerves are there. They have carried a
certain sensation to the brain, and the impression
is there, but the mind, being otherwise occupied,
does not react, so you are not aware of the pres-
ence of the mosquito. When a new impression
comes, if the mind does not react, we shall not be
conscious of it, but when the reaction comes we
feel, we see, we hear, and so forth. With this
reaction comes illumination, as the Samkhya
philosophers call it. We see that the body cannot
illuminate, because in the absence of attention no
sensation is possible. Cases have been known
where, under peculiar conditions, a man who had
never learnt a particular language was found able
to speak it. Subsequent inquiries proved that the
man had, when a child, lived among people who
spoke that language and the impressions were left
in his brain. These impressions remained stored



up there, until through some cause the mind
reacted, and illumination came, and then the man
was able to speak the language. This shows that
the mind alone is not sufficient, that the mind itself
is an instrument in the hands of someone. In the
case of that boy the mind contained that lan-
guage, yet he did not know it, but later there came
a time when he did. It shows that there is some-
one besides the mind; and when the boy was a
baby, that someone did not use the power; but
when the boy grew up, he took advantage of it,
and used it. First, here is the body, second the
mind, or instrument of thought, and third behind
this mind is the Self of man. The Sanskrit word is
Atman. As modern philosophers have identified
thought with molecular changes in the brain, they
do not know how to explain such a case, and they
generally deny it. The mind is intimately con-
nected with the brain which dies every time the
body changes. The Self is the illuminator, and the
mind is the instrument in Its hands, and through
that instrument It gets hold of the external instru-
ment, and thus comes perception. The external
instruments get hold of the impressions and carry
them to the organs, for you must remember
always, that the eyes and ears are only receivers
— it is the internal organs, the brain centres,
which act. In Sanskrit these centres are called
Indriyas, and they carry sensations to the mind,
and the mind presents them further back to an-
other state of the mind, which in Sanskrit is called
Chitta, and there they are organised into will, and
all these present them to the King of kings inside,
the Ruler on His throne, the Self of man. He then
sees and gives His orders. Then the mind imme-
diately acts on the organs, and the organs on the
external body. The real Perceiver, the real Ruler,
the Governor, the Creator, the Manipulator of all
this, is the Self of man.

We see, then, that the Self of man is not the
body, neither is It thought. It cannot be a com-
pound. Why not? Because everything that is a
compound can be seen or imagined. That which
we cannot imagine or perceive, which we cannot
bind together, is not force or matter, cause or
effect, and cannot be a compound. The domain of
compounds is only so far as our mental universe,
our thought universe extends. Beyond this it does
not hold good; it is as far as law reigns, and if
there is anything beyond law, it cannot be a
compound at all. The Self of man being beyond
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the law of causation, is not a compound. It is ever
free and is the Ruler of everything that is within
law. It will never die, because death means going
back to the component parts, and that which was
never a compound can never die. It is sheer
nonsense to say It dies.

We are now treading on finer and finer ground,
and some of you, perhaps, will be frightened. We
have seen that this Self, being beyond the little
universe of matter and force and thought, is a
simple; and as a simple It cannot die. That which
does not die cannot live. For life and death are the
obverse and reverse of the same coin. Life is
another name for death, and death for life. One
particular mode of manifestation is what we call
life; another particular mode of manifestation of
the same thing is what we call death. When the
wave rises on the top it is life; and when it falls
into the hollow it is death. If anything is beyond
death, we naturally see it must also be beyond
life. I must remind you of the first conclusion that
the soul of man is part of the cosmic energy that
exists, which is God. We now find that it is beyond
life and death. You were never born, and you will
never die. What is this birth and death that we see
around us? This belongs to the body only, be-
cause the soul is omnipresent. "How can that be?"
you may ask. "So many people are sitting here,
and you say the soul is omnipresent?”" What is
there, | ask, to limit anything that is beyond law,
beyond causation? This glass is limited; it is not
omnipresent, because the surrounding matter
forces it to take that form, does not allow it to
expand. It is conditioned be everything around it,
and is, therefore, limited. But that which is beyond
law, where there is nothing to act upon it, how can
that be limited? It must be omnipresent. You are
everywhere in the universe. How is it then that |
am born and | am going to die, and all that? That
is the talk of ignorance, hallucination of the brain.
You were neither born, nor will you die. You have
had neither birth, nor will have rebirth, nor life, nor
incarnation, nor anything. What do you mean by
coming and going? All shallow nonsense. You are
everywhere. Then what is this coming and going?
It is the hallucination produced by the change of
this fine body which you call the mind. That is
going on. Just a little speck of cloud passing
before the sky. As it moves on and on, it may
create the delusion that the sky moves. Some-
times you see a cloud moving before the moon,



and you think that the moon is moving. When you
are in a train you think the land is flying, or when
you are in a boat, you think the water moves. In
reality you are neither going nor coming, you are
not being born, nor going to be reborn; you are
infinite, ever-present, beyond all causation, and
ever-free. Such a question is out of place, it is
arrant nonsense. How could there be mortality
when there was no birth?

One step more we will have to take to come to a
logical conclusion. There is no half-way house.
You are metaphysicians, and there is no crying
quarter. If then we are beyond all law, we must be
omniscient, ever-blessed; all knowledge must be
in us and all power and blessedness. Certainly.
You are the omniscient. omnipresent being of the
universe. But of such beings can there be many?
Can there be a hundred thousand millions of
omnipresent beings? Certainly not. Then, what
becomes of us all? You are only one; there is only
one such Self, and that One Self is you. Standing
behind this little nature is what we call the Soul.
There is only One Being, One Existence, the ever-
blessed, the omnipresent, the omniscient, the
birthless, deathless. "Through His control the sky
expands, through His control the air breathes,
through His control the sun shines, and through
His control all live. He is the Reality in nature, He
is the Soul of your soul, nay, more, you are He,
you are one with Him." Wherever there are two,
there is fear, there is danger, there is conflict,
there is strife. When it is all One, who is there to
hate, who is there to struggle with? When it is all
He, with whom can you fight? This explains the
true nature of life; this explains the true nature of
being. this is perfection, and this is God. As long
as you see the many, you are under delusion. "In
this world of many he who sees the One, in this
everchanging world he who sees Him who never
changes, as the Soul of his own soul, as his own
Self, he is free, he is blessed, he has reached the
goal." Therefore know that thou art He; thou art
the God of this universe, "Tat Tvam Asi" (That
thou art). All these various ideas that | am a man
or a woman, or sick or healthy, or strong or weak,
or that | hate or | love, or have a little power, are
but hallucinations. Away with them | What makes
you weak? What makes you fear? You are the
One Being in the universe. What frightens you?
Stand up then and be free. Know that every
thought and word that weakens you in this world
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is the only evil that exists. Whatever makes men
weak and fear is the only evil that should be
shunned. What can frighten you? If the suns come
down, and the moons crumble into dust, and
systems after systems are hurled into annihilation,
what is that to you? Stand as a rock; you are
indestructible. You are the Self, the God of the
universe. Say — "l am Existence Absolute, Bliss
Absolute, Knowledge Absolute, | am He," and like
a lion breaking its cage, break your chain and be
free for ever. What frightens you, what holds you
down? Only ignorance and delusion; nothing else
can bind you. You are the Pure One, the Ever-
blessed.

Silly fools tell you that you are sinners, and you
sit down in a corner and weep. It is foolishness,
wickedness, downright rascality to say that you
are sinners! You are all God. See you not God
and call Him man? Therefore, if you dare, stand
on that — mould your whole life on that. If a man
cuts your throat, do not say no, for you are cutting
your own throat. When you help a poor man, do
not feel the least pride. That is worship for you,
and not the cause of pride. Is not the whole uni-
verse you? Where is there any one that is not
you? You are the Soul of this universe. You are
the sun, moon, and stars, it is you that are shining
everywhere. The whole universe is you. Whom
are you going to hate or to fight? Know, then, that
thou art He, and model your whole life accord-
ingly; and he who knows this and models his life
accordingly will no more grovel in darkness.

THE ATMAN
(Delivered in America)

The real Vedanta philosophy begins with those
known as the qualified non-dualists. They make
the statement that the effect is never different
from the cause; the effect is but the cause repro-
duced in another form. If the universe is the effect
and God the cause, it must be God Himself — it
cannot be anything but that. They start with the
assertion that God is both the efficient and the
material cause of the universe; that He Himself is
the creator, and He Himself is the material out of
which the whole of nature is projected. The word
“creation” in your language has no equivalent in
Sanskrit, because there is no sect in India which



believes in creation, as it is regarded in the West,
as something coming out of nothing. It seems that
at one time there were a few that had some such
idea, but they were very quickly silenced. At the
present time | do not know of any sect that be-
lieves this. What we mean by creation is projec-
tion of that which already existed. Now, the whole
universe, according to this sect, is God Himself.
He is the material of the universe. We read in the
Vedas, "As the Urnanabhi (spider) spins the
thread out of its own body, . . . even so the whole
universe has come out of the Being."

If the effect is the cause reproduced, the ques-
tion is: "How is it that we find this material, dull,
unintelligent universe produced from a God, who
is not material, but who is eternal intelligence?
How, if the cause is pure and perfect, can the
effect be quite different?” What do these qualified
non-dualists say? Theirs is a very peculiar theory.
They say that these three existences, God, na-
ture, and the soul, are one. God is, as it were, the
Soul, and nature and souls are the body of God.
Just as | have a body and | have a soul, so the
whole universe and all souls are the body of God,
and God is the Soul of souls. Thus, God is the
material cause of the universe. The body may be
changed — may be young or old, strong or weak
— but that does not affect the soul at all. It is the
same eternal existence, manifesting through the
body. Bodies come and go, but the soul does not
change. Even so the whole universe is the body of
God, and in that sense it is God. But the change
in the universe does not affect God. Out of this
material He creates the universe, and at the end
of a cycle His body becomes finer, it contracts; at
the beginning of another cycle it becomes ex-
panded again, and out of it evolve all these differ-
ent worlds.

Now both the dualists and the qualified non-
dualists admit that the soul is by its nature pure,
but through its own deeds it becomes impure. The
qualified non-dualists express it more beautifully
than the dualists, by saving that the soul's purity
and perfection become contracted and again
become manifest, and what we are now trying to
do is to remanifest the intelligence, the purity, the
power which is natural to the soul. Souls have a
multitude of qualities, but not that of almightiness
or all-knowingness. Every wicked deed contracts
the nature of the soul, and every good deed
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expands it, and these souls, are all parts of God.
"As from a blazing fire fly millions of sparks of the
same nature, even so from this Infinite Being,
God, these souls have come." Each has the same
goal. The God of the qualified non-dualists is also
a Personal God, the repository of an infinite
number of blessed qualities, only He is interpene-
trating everything in the universe. He is immanent
in everything and everywhere; and when the
scriptures say that God is everything, it means
that God is interpenetrating everything, not that
God has become the wall, but that God is in the
wall. There is not a particle, not an atom in the
universe where He is not. Souls are all limited;
they are not omnipresent. When they get expan-
sion of their powers and become perfect, there is
no more birth and death for them; they live with
God for ever.

Now we come to Advaitism, the last and, what
we think, the fairest flower of philosophy and
religion that any country in any age has produced,
where human thought attains its highest expres-
sion and even goes beyond the mystery which
seems to be impenetrable. This is the non-
dualistic Vedantism. It is too abstruse, too ele-
vated to be the religion of the masses. Even in
India, its birthplace, where it has been ruling
supreme for the last three thousand years, it has
not been able to permeate the masses. As we go
on we shall find that it is difficult for even the most
thoughtful man and woman in any country to
understand Advaitism. We have made ourselves
so weak; we have made ourselves so low. We
may make great claims, but naturally we want to
lean on somebody else. We are like little, weak
plants, always wanting a support. How many
times | have been asked for a "comfortable relig-
ion!" Very few men ask for the truth, fewer still
dare to learn the truth, and fewest of all dare to
follow it in all its practical bearings. It is not their
fault; it is all weakness of the brain. Any new
thought, especially of a high kind, creates a dis-
turbance, tries to make a new channel, as it were,
in the brain matter, and that unhinges the system,
throws men off their balance. They are used to
certain surroundings, and have to overcome a
huge mass of ancient superstitions, ancestral
superstition, class superstition, city superstition,
country superstition, and behind all, the vast mass
of superstition that is innate in every human being.
Yet there are a few brave souls in the world who



dare to conceive the truth, who dare to take it up,
and who dare to follow it to the end.

What does the Advaitist declare? He says, if
there is a God, that God must be both the material
and the efficient cause of the universe. Not only is
He the creator, but He is also the created. He
Himself is this universe. How can that be? God,
the pure, the spirit, has become the universe?
Yes; apparently so. That which all ignorant people
see as the universe does not really exist. What
are you and | and all these things we see? Mere
self-hypnotism; there is but one Existence, the
Infinite, the Ever-blessed One. In that Existence
we dream all these various dreams. It is the
Atman, beyond all, the Infinite, beyond the known,
beyond the knowable; in and through That we see
the universe. It is the only Reality. It is this table; It
is the audience before me; It is the wall; It is
everything, minus the name and form. Take away
the form of the table, take away the name; what
remains is It. The Vedantist does not call It either
He or She — these are fictions, delusions of the
human brain — there is no sex in the soul. People
who are under illusion, who have become like
animals, see a woman or a man; living gods do
not see men or women. How can they who are
beyond everything have any sex idea? Everyone
and everything is the Atman — the Self — the
sexless, the pure, the ever-blessed. It is the
name, the form, the body, which are material, and
they make all this difference. If you take away
these two differences of name and form, the
whole universe is one; there are no two, but one
everywhere. You and | are one. There is neither
nature, nor God, nor the universe, only that one
Infinite Existence, out of which, through name and
form, all these are manufactured. How to know
the Knower? It cannot be known. How can you
see your own Self? You can only reflect yourself.
So all this universe is the reflection of that One
Eternal Being, the Atman, and as the reflection
falls upon good or bad reflectors, so good or bad
images are cast up. Thus in the murderer, the
reflector is bad and not the Self. In the saint the
reflector is pure. The Self — the Atman — is by Its
own nature pure. It is the same, the one Existence
of the universe that is reflecting Itself from the
lowest worm to the highest and most perfect
being. The whole of this universe is one Unity,
one Existence, physically, mentally, morally and
spiritually. We are looking upon this one Existence
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in different forms and creating all these images
upon It. To the being who has limited himself to
the condition of man, It appears as the world of
man. To the being who is on a higher plane of
existence, It may seem like heaven. There is but
one Soul in the universe, not two. It neither comes
nor goes. It is neither born, nor dies, nor reincar-
nates. How can It die? Where can It go? All these
heavens, all these earths, and all these places are
vain imaginations of the mind. They do not exist,
never existed in the past, and never will exist in
the future.

| am omnipresent, eternal. Where can | go?
Where am | not already? | am reading this book of
nature. Page after page | am finishing and turning
over, and one dream of life after another goes
Away. Another page of life is turned over; another
dream of life comes, and it goes away, rolling and
rolling, and when | have finished my reading, | let
it go and stand aside, | throw away the book, and
the whole thing is finished. What does the Advait-
ist preach? He dethrones all the gods that ever
existed, or ever will exist in the universe and
places on that throne the Self of man, the Atman,
higher than the sun and the moon, higher than the
heavens, greater than this great universe itself.
No books, no scriptures, no science can ever
imagine the glory of the Self that appears as man,
the most glorious God that ever was, the only God
that ever existed, exists, or ever will exist. | am to
worship, therefore, none but myself. "I worship my
Self," says the Advaitist. To whom shall | bow
down? | salute my Self. To whom shall | go for
help? Who can help me, the Infinite Being of the
universe? These are foolish dreams, hallucina-
tions; who ever helped any one? None. Wherever
you see a weak man, a dualist, weeping and
wailing for help from somewhere above the skies,
it is because he does not know that the skies also
are in him. He wants help from the skies, and the
help comes. We see that it comes; but it comes
from within himself, and he mistakes it as coming
from without. Sometimes a sick man lying on his
bed may hear a tap on the door. He gets up and
opens it and finds no one there. He goes back to
bed, and again he hears a tap. He gets up and
opens the door. Nobody is there. At last he finds
that it was his own heartbeat which he fancied
was a knock at the door. Thus man, after this vain
search after various gods outside himself, com-
pletes the circle, and comes back to the point from



which he started — the human soul, and he finds
that the God whom he was searching in hill and
dale, whom he was seeking in every brook, in
every temple, in churches and heavens, that God
whom he was even imagining as sitting in heaven
and ruling the world, is his own Self. | am He, and
He is I. None but | was God, and this little | never
existed.

Yet, how could that perfect God have been de-
luded? He never was. How could a perfect God
have been dreaming? He never dreamed. Truth
never dreams. The very question as to whence
this illusion arose is absurd. lllusion arises from
illusion alone. There will be no illusion as soon as
the truth is seen. lllusion always rests upon illu-
sion; it never rests upon God, the Truth, the
Atman. You are never in illusion; it is illusion that
is in you, before you. A cloud is here; another
comes and pushes it aside and takes its place.
Still another comes and pushes that one away. As
before the eternal blue sky, clouds of various hue
and colour come, remain for a short time and
disappear, leaving it the same eternal blue, even
so are you, eternally pure, eternally perfect. You
are the veritable Gods of the universe; nay, there
are not two — there is but One. It is a mistake to
say, "you and I"; say "I". It is | who am eating in
millions of mouths; how can | be hungry? It is |
who am working through an infinite number of
hands; how can | be inactive? It is | who am living
the life of the whole universe; where is death for
me? | am beyond all life, beyond all death. Where
shall | seek for freedom? | am free by my nature.
Who can bind me — the God of this universe?
The scriptures of the world are but little maps,
wanting to delineate my glory, who am the only
existence of the universe. Then what are these
books to me? Thus says the Advaitist.

"Know the truth and be free in a moment.” All
the darkness will then vanish. When man has
seen himself as one with the Infinite Being of the
universe, when all separateness has ceased,
when all men and women, an gods and angels, all
animals and plants, and the whole universe have
melted into that Oneness, then all fear disap-
pears. Can | hurt myself? Can | kill myself? Can |
injure myself? Whom to fear? Can you fear your-
self? Then will all sorrow disappear. What can
cause me sorrow? | am the One Existence of the
universe. Then all jealousies will disappear; of
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whom to be jealous? Of myself? Then all bad
feelings disappear. Against whom can | have bad
feeling? Against myself? There is none in the
universe but I. And this is the one way, says the
Vedantist, to Knowledge. Kill out this differentia-
tion, kill out this superstition that there are many.
"He who in this world of many sees that One, he
who in this mass of insentiency sees that one
Sentient Being, he who in this world of shadows
catches that Reality, unto him belongs eternal
peace, unto none else, unto none else."

These are the salient points of the three steps
which Indian religious thought has taken in regard
to God. We have seen that it began with the
Personal, the extra-cosmic God. It went from the
external to the internal cosmic body, God imma-
nent in the universe, and ended in identifying the
soul itself with that God, and making one Soul, a
unit of all these various manifestations in the
universe. This is the last word of the Vedas. It
begins with dualism, goes through a qualified
monism and ends in perfect monism. We know
how very few in this world can come to the last, or
even dare believe in it, and fewer still dare act
according to it. Yet we know that therein lies the
explanation of all ethics, of all morality and all
spirituality in the universe. Why is it that every one
says, "Do good to others?" Where is the explana-
tion? Why is it that all great men have preached
the brotherhood of mankind, and greater men the
brotherhood of all lives? Because whether they
were conscious of it or not, behind all that,
through all their irrational and personal supersti-
tions, was peering forth the eternal light of the Self
denying all manifoldness, and asserting that the
whole universe is but one.

Again, the last word gave us one universe,
which through the senses we see as matter,
through the intellect as souls, and through the
spirit as God. To the man who throws upon him-
self veils, which the world calls wickedness and
evil, this very universe will change and become a
hideous place; to another man, who wants enjoy-
ments, this very universe will change its appear-
ance and become a heaven, and to the perfect
man the whole thing will vanish and become his
own Self.

Now, as society exists at the present time, all
these three stages are necessary; the one does
not deny the other, one is simply the fulfilment of



the other. The Advaitist or the qualified Advaitist
does not say that dualism is wrong; it is a right
view, but a lower one. It is on the way to truth;
therefore let everybody work out his own vision of
this universe, according to his own ideas. Injure
none, deny the position of none; take man where
he stands and, if you can, lend him a helping hand
and put him on a higher platform, but do not injure
and do not destroy. All will come to truth in the
long run. "When all the desires of the heart will be
vanquished, then this very mortal will become
immortal" — then the very man will become God.

THE ATMAN: ITS BONDAGE AND FREEDOM
(Delivered in America)

According to the Advaita philosophy, there is
only one thing real in the universe, which it calls
Brahman; everything else is unreal, manifested
and manufactured out of Brahman by the power of
Maya. To reach back to that Brahman is our goal.
We are, each one of us, that Brahman, that Real-
ity, plus this Maya. If we can get rid of this Maya
or ignorance, then we become what we really are.
According to this philosophy, each man consists
of three parts — the body, the internal organ or
the mind, and behind that, what is called the
Atman, the Self. The body is the external coating
and the mind is the internal coating of the Atman
who is the real perceiver, the real enjoyer, the
being in the body who is working the body by
means of the internal organ or the mind.

The Atman is the only existence in the human
body which is immaterial. Because it is immaterial,
it cannot be a compound, and because it is not a
compound, it does not obey the law of cause and
effect, and so it is immortal. That which is immor-
tal can have no beginning because everything
with a beginning must have an end. It also follows
that it must be formless; there cannot be any fond
without matter. Everything that has form must
have a beginning and an end. We have none of
us seen a form which had not a beginning and will
not have an end. A form comes out of a combina-
tion of force and matter. This chair has a peculiar
form, that is to say a certain quantity of matter is
acted upon by a certain amount of force and
made to assume a particular shape. The shape is
the result of a combination of matter and force.
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The combination cannot be eternal; there must
come to every combination a time when it will
dissolve. So all forms have a beginning and an
end. We know our body will perish; it had a begin-
ning and it will have an end. But the Self having
no form, cannot be bound by the law of beginning
and end. It is existing from infinite time; just as
time is eternal, so is the Self of man eternal.
Secondly, it must be all-pervading. It is only form
that is conditioned and limited by space; that
which is formless cannot be confined in space.
So, according to Advaita Vedanta, the Self, the
Atman, in you, in me, in every one, is omnipres-
ent. You are as much in the sun now as in this
earth, as much in England as in America. But the
Self acts through the mind and the body, and
where they are, its action is visible.

Each work we do, each thought we think, pro-
duces an impression, called in Sanskrit Sam-
skara, upon the mind and the sum total of these
impressions becomes the tremendous force which
is called "character". The character of a man is
what he has created for himself; it is the result of
the mental and physical actions that he has done
in his life. The sum total of the Samskaras is the
force which gives a man the next direction after
death. A man dies; the body falls away and goes
back to the elements; but the Samskaras remain,
adhering to the mind which, being made of fine
material, does not dissolve, because the finer the
material, the more persistent it is. But the mind
also dissolves in the long run, and that is what we
are struggling for. In this connection, the best
illustration that comes to my mind is that of the
whirlwind. Different currents of air coming from
different directions meet and at the meeting-point
become united and go on rotating; as they rotate,
they form a body of dust, drawing in bits of paper,
straw, etc., at one place, only to drop them and go
on to another, and so go on rotating, raising and
forming bodies out of the materials which are
before them. Even so the forces, called Prana in
Sanskrit, come together and form the body and
the mind out of matter, and move on until the body
falls down, when they raise other materials to
make another body, and when this falls, another
rises, and thus the process goes on. Force cannot
travel without matter. So when the body falls
down, the mind-stuff remains, Prana in the form of
Samskaras acting on it; and then it goes on to
another point, raises up another whirl from fresh



materials, and begins another motion; and so it
travels from place to place until the force is all
spent; and then it falls down, ended. So when the
mind will end, be broken to pieces entirely, without
leaving any Samskara, we shall be entirely free,
and until that time we are in bondage; until then
the Atman is covered by the whirl of the mind, and
imagines it is being taken from place to place.
When the whirl falls down, the Atman finds that It
is all-pervading. It can go where It likes, is entirely
free, and is able to manufacture any number of
minds or bodies It likes; but until then It can go
only with the whirl. This freedom is the goal to-
wards which we are all moving.

Suppose there is a ball in this room, and we
each have a mallet in our hands and begin to
strike the ball, giving it hundreds of blows, driving
it from point to point, until at last it flies out of the
room. With what force and in what direction will it
go out? These will be determined by the forces
that have been acting upon it all through the room.
All the different blows that have been given will
have their effects. Each one of our actions, mental
and physical, is such a blow. The human mind is a
ball which is being hit. We are being hit about this
room of the world all the time, and our passage
out of it is determined by the force of all these
blows. In each case, the speed and direction of
the ball is determined by the hits it has received;
so all our actions in this world will determine our
future birth. Our present birth, therefore, is the
result of our past. This is one case: suppose | give
you an endless chain, in which there is a black
link and a white link alternately, without beginning
and without end, and suppose | ask you the
nature of the chain. At first you will find a difficulty
in determining its nature, the chain being infinite at
both ends, but slowly you find out it is a chain.
You soon discover that this infinite chain is a
repetition of the two links, black and white, and
these multiplied infinitely become a whole chain. If
you know the nature of one of these links, you
know the nature of the whole chain, because it is
a perfect repetition. All our lives, past, present,
and future, form, as it were, an infinite chain,
without beginning and without end, each link of
which is one life, with two ends, birth and death.
What we are and do here is being repeated again
and again, with but little variation. So if we know
these two links, we shall know all the passages
we shall have to pass through in this world. We
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see, therefore, that our passage into this world
has been exactly determined by our previous
passages. Similarly we are in this world by our
own actions. Just as we go out with the sum total
of our present actions upon us, so we see that we
come into it with the sum total of our past actions
upon us; that which takes us out is the very same
thing that brings us in. What brings us in? Our
past deeds. What takes us out? Our own deeds
here, and so on and on we go. Like the caterpillar
that takes the thread from its own mouth and
builds its cocoon and at last finds itself caught
inside the cocoon, we have bound ourselves by
our own actions, we have thrown the network of
our actions around ourselves. We have set the
law of causation in motion, and we find it hard to
get ourselves out of it. We have set the wheel in
motion, and we are being crushed under it. So this
philosophy teaches us that we are uniformly being
bound by our own actions, good or bad.

The Atman never comes nor goes, is never born
nor dies. It is nature moving before the Atman,
and the reflection of this motion is on the Atman;
and the Atman ignorantly thinks it is moving, and
not nature. When the Atman thinks that, it is in
bondage; but when it comes to find it never
moves, that it is omnipresent, then freedom
comes. The Atman in bondage is called Jiva.
Thus you see that when it is said that the Atman
comes and goes, it is said only for facility of
understanding, just as for convenience in studying
astronomy you are asked to suppose that the sun
moves round the earth, though such is not the
case. So the Jiva, the soul, comes to higher or
lower states. This is the well-known law of rein-
carnation; and this law binds all creation.

People in this country think it too horrible that
man should come up from an animal. Why? What
will be the end of these millions of animals? Are
they nothing? If we have a soul, so have they, and
if they have none, neither have we. It is absurd to
say that man alone has a soul, and the animals
none. | have seen men worse than animals.

The human soul has sojourned in lower and
higher forms, migrating from one to another,
according to the Samskaras or impressions, but it
is only in the highest form as man that it attains to
freedom. The man form is higher than even the
angel form, and of all forms it is the highest; man



is the highest being in creation, because he
attains to freedom.

All this universe was in Brahman, and it was, as
it were, projected out of Him, and has been mov-
ing on to go back to the source from which it was
projected, like the electricity which comes out of
the dynamo, completes the circuit, and returns to
it. The same is the case with the soul. Projected
from Brahman, it passed through all sorts of
vegetable and animal forms, and at last it is in
man, and man is the nearest approach to Brah-
man. To go back to Brahman from which we have
been projected is the great struggle of life.
Whether people know it or not does not matter. In
the universe, whatever we see of motion, of
struggles in minerals or plants or animals is an
effort to come back to the centre and be at rest.
There was an equilibrium, and that has been
destroyed; and all parts and atoms and molecules
are struggling to find their lost equilibrium again.
In this struggle they are combining and re-forming,
giving rise to all the wonderful phenomena of
nature. All struggles and competitions in animal
life, plant life, and everywhere else, all social
struggles and wars are but expressions of that
eternal struggle to get back to that equilibrium.

The going from birth to death, this travelling, is
what is called Samsara in Sanskrit, the round of
birth and death literally. All creation, passing
through this round, will sooner or later become
free. The question may be raised that if we all
shall come to freedom, why should we struggle to
attain it? If every one is going to be free, we will sit
down and wait. It is true that every being will
become free, sooner or later; no one can be lost.
Nothing can come to destruction; everything must
come up. If that is so, what is the use of our
struggling? In the first place, the struggle is the
only means that will bring us to the centre, and in
the second place, we do not know why we strug-
gle. We have to. "Of thousands of men some are
awakened to the idea that they will become free."
The vast masses of mankind are content with
material things, but there are some who awake,
and want to get back, who have had enough of
this playing, down here. These struggle con-
sciously, while the rest do it unconsciously.

The alpha and omega of Vedanta philosophy is
to "give up the world," giving up the unreal and
taking the real. Those who are enamoured of the
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world may ask, "Why should we attempt to get out
of it, to go back to the centre? Suppose we have
all come from God, but we find this world is pleas-
urable and nice; then why should we not rather try
to get more and more of the world? Why should
we try to get out of it?" They say, look at the
wonderful improvements going on in the world
every day, how much luxury is being manufac-
tured for it. This is very enjoyable. Why should we
go away, and strive for something which is not
this? The answer is that the world is certain to die,
to be broken into pieces and that many times we
have had the same enjoyments. All the forms
which we are seeing now have been manifested
again and again, and the world in which we live
has been here many times before. | have been
here and talked to you many times before. You
will know that it must be so, and the very words
that you have been listening to now, you have
heard many times before. And many times more it
will be the same. Souls were never different, the
bodies have been constantly dissolving and
recurring. Secondly, these things periodically
occur. Suppose here are three or four dice, and
when we throw them, one comes up five, another
four, another three, and another two. If you keep
on throwing, there must come times when those
very same numbers will recur. Go on throwing,
and no matter how long may be the interval, those
numbers must come again. It cannot be asserted
in how many throws they will come again; this is
the law of chance. So with souls and their asso-
ciations. However distant may be the periods, the
same combinations and dissolutions will happen
again and again. The same birth, eating and
drinking, and then death, come round again and
again. Some never find anything higher than the
enjoyments of the world, but those who want to
soar higher find that these enjoyments are never
final, are only by the way.

Every form, let us say, beginning from the little
worm and ending in man, is like one of the cars of
the Chicago Ferris Wheel which is in motion all
the time, but the occupants change. A man goes
into a car, moves with the wheel, and comes out.
The wheel goes on and on. A soul enters one
form, resides in it for a time, then leaves it and
goes into another and quits that again for a third.
Thus the round goes on till it comes out of the
wheel and becomes free.



Astonishing powers of reading the past and the
future of a man's life have been known in every
country and every age. The explanation is that so
long as the Atman is within the realm of causation
— though its inherent freedom is not entirely lost
and can assert itself, even to the extent of taking
the soul out of the causal chain, as it does in the
case of men who become free — its actions are
greatly influenced by the causal law and thus
make it possible for men, possessed with the
insight to trace the sequence of effects, to tell the
past and the future.

So long as there is desire or want, it is a sure
sign that there is imperfection. A perfect, free
being cannot have any desire. God cannot want
anything. If He desires, He cannot be God. He will
be imperfect. So all the talk about God desiring
this and that, and becoming angry and pleased by
turns is babies' talk, but means nothing. Therefore
it has been taught by all teachers, "Desire nothing,
give up all desires and be perfectly satisfied."

A child comes into the world crawling and with-
out teeth, and the old man gets out without teeth
and crawling. The extremes are alike, but the one
has no experience of the life before him, while the
other has gone through it all. When the vibrations
of ether are very low, we do not see light, it is
darkness; when very high, the result is also dark-
ness. The extremes generally appear to be the
same, though one is as distant from the other as
the poles. The wall has no desires, so neither has
the perfect man. But the wall is not sentient
enough to desire, while for the perfect man there
is nothing to desire. There are idiots who have no
desires in this world, because their brain is imper-
fect. At the same time, the highest state is when
we have no desires, but the two are opposite
poles of the same existence. One is near the
animal, and the other near to God.

THE REAL AND THE APPARENT MAN
(Delivered in New York)

Though evil and good are both conditioned
manifestations of the soul, yet evil is the most
external coating, and good is the nearer coating of
the real man, the Self. And unless a man cuts
through the layer of evil he cannot reach the layer
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of good, and unless he has passed through both
the layers of good and evil he cannot reach the
Self. He who reaches the Self, what remains
attached to him? A little Karma, a little bit of the
momentum of past life, but it is all good momen-
tum. Until the bad momentum is entirely worked
out and past impurities are entirely burnt, it is
impossible for any man to see and realise truth.
So, what is left attached to the man who has
reached the Self and seen the truth is the remnant
of the good impressions of past life, the good
momentum. Even if he lives in the body and works
incessantly, he works only to do good; his lips
speak only benediction to all; his hands do only
good works; his mind can only think good
thoughts; his presence is a blessing wherever he
goes. He is himself a living blessing. Such a man
will, by his very presence, change even the most
wicked persons into saints. Even if he does not
speak, his very presence will be a blessing to
mankind. Can such men do any evil; can they do
wicked deeds? There is, you must remember, all
the difference of pole to pole between realisation
and mere talking. Any fool can talk. Even parrots
talk. Talking is one thing, and realising is another.
Philosophies, and doctrines, and arguments, and
books, and theories, and churches, and sects,
and all these things are good in their own way; but
when that realisation comes, these things drop
away. For instance, maps are good, but when you
see the country itself, and look again at the maps,
what a great difference you find! So those that
have realised truth do not require the ratiocina-
tions of logic and all other gymnastics of the
intellect to make them understand the truth; it is to
them the life of their lives, concretised, made
more than tangible. It is, as the sages of the
Vedanta say, "even as a fruit in your hand"; you
can stand up and say, it is here. So those that
have realised the truth will stand up and say,
"Here is the Self". You may argue with them by
the year, but they will smile at you; they will regard
it all as child's prattle; they will let the child prattle
on. They have realised the truth and are full.
Suppose you have seen a country, and another
man comes to you and tries to argue with you that
that country never existed, he may go on arguing
indefinitely, but your only attitude of mind towards
him must be to hold that the man is fit for a lunatic
asylum. So the man of realisation says, "All this
talk in the world about its little religions is but



prattle; realisation is the soul, the very essence of
religion." Religion can be realised. Are you ready?
Do you want it? You will get the realisation if you
do, and then you will be truly religious. Until you
have attained realisation there is no difference
between you and atheists. The atheists are sin-
cere, but the man who says that he believes in
religion and never attempts to realise it is not
sincere.

The next question is to know what comes after
realisation. Suppose we have realised this one-
ness of the universe, that we are that one Infinite
Being, and suppose we have realised that this
Self is the only Existence and that it is the same
Self which is manifesting in all these various
phenomenal forms, what becomes of us after
that? Shall we become inactive, get into a corner
and sit down there and die away? "What good will
it do to the world?" That old question! In the first
place, why should it do good to the world? Is there
any reason why it should? What right has any one
to ask the question, "What good will it do to the
world?" What is meant by that? A baby likes
candies. Suppose you are conducting investiga-
tions in connection with some subject of electricity
and the baby asks you, "Does it buy candies?"
"No" you answer. "Then what good will it do?"
says the baby. So men stand up and say, "What
good will this do to the world; will it give us
money?" "No." "Then what good is there in it?"
That is what men mean by doing good to the
world. Yet religious realisation does all the good to
the world. People are afraid that when they attain
to it, when they realise that there is but one, the
fountains of love will be dried up, that everything
in life will go away, and that all they love will
vanish for them, as it were, in this life and in the
life to come. People never stop to think that those
who bestowed the least thought on their own
individualities have been the greatest workers in
the world. Then alone a man loves when he finds
that the object of his love is not any low, little,
mortal thing. Then alone a man loves when he
finds that the object of his love is not a clod of
earth, but it is the veritable God Himself. The wife
will love the husband the more when she thinks
that the husband is God Himself. The husband will
love the wife the more when he knows that the
wife is God Himself. That mother will love the
children more who thinks that the children are
God Himself. That man will love his greatest
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enemy who knows that that very enemy is God
Himself. That man will love a holy man who knows
that the holy man is God Himself, and that very
man will also love the unholiest of men because
he knows the background of that unholiest of men
is even He, the Lord. Such a man becomes a
world-mover for whom his little self is dead and
God stands in its place. The whole universe will
become transfigured to him. That which is painful
and miserable will all vanish; struggles will all
depart and go. Instead of being a prison-house,
where we every day struggle and fight and com-
pete for a morsel of bread, this universe will then
be to us a playground. Beautiful will be this uni-
verse then! Such a man alone has the right to
stand up and say, "How beautiful is this world!" He
alone has the right to say that it is all good. This
will be the great good to the world resulting from
such realisation, that instead of this world going
on with all its friction and clashing, if all mankind
today realise only a bit of that great truth, the
aspect of the whole world will be changed, and, in
place of fighting and quarrelling, there would be a
reign of peace. This indecent and brutal hurry
which forces us to go ahead of every one else will
then vanish from the world. With it will vanish all
struggle, with it will vanish all hate, with it will
vanish all jealousy, and all evil will vanish away for
ever. Gods will live then upon this earth. This very
earth will then become heaven, and what evil can
there be when gods are playing with gods, when
gods are working with gods, and gods are loving
gods? That is the great utility of divine realisation.
Everything that you see in society will be changed
and transfigured then. No more will you think of
man as evil; and that is the first great gain. No
more will you stand up and sneeringly cast a
glance at a poor man or woman who has made a
mistake. No more, ladies, will you look down with
contempt upon the poor woman who walks the
street in the night, because you will see even
there God Himself. No more will you think of
jealousy and punishments. They will all vanish;
and love, the great ideal of love, will be so power-
ful that no whip and cord will be necessary to
guide mankind aright.

If one millionth part of the men and women who
live in this world simply sit down and for a few
minutes say, "You are all God, O ye men and O
ye animals and living beings, you are all the
manifestations of the one living Deity!" the whole



world will be changed in half an hour. Instead of
throwing tremendous bomb-shells of hatred into
every corner, instead of projecting currents of
jealousy and of evil thought, in every country
people will think that it is all He. He is all that you
see and feel. How can you see evil until there is
evil in you? How can you see the thief, unless he
is there, sitting in the heart of your heart? How
can you see the murderer until you are yourself
the murderer? Be good, and evil will vanish for
you. The whole universe will thus be changed.
This is the greatest gain to society. This is the
great gain to the human organism. These
thoughts were thought out, worked out amongst
individuals in ancient times in India. For various
reasons, such as the exclusiveness of the teach-
ers and foreign conquest, those thoughts were not
allowed to spread. Yet they are grand truths; and
wherever they have been working, man has
become divine. My whole life has been changed
by the touch of one of these divine men, about
whom | am going to speak to you next Sunday;
and the time is coming when these thoughts will
be cast abroad over the whole world. Instead of
living in monasteries, instead of being confined to
books of philosophy to be studied only by the
learned, instead of being the exclusive possession
of sects and of a few of the learned, they will all
be sown broadcast over the whole world, so that
they may become the common property of the
saint and the sinner, of men and women and
children, of the learned and of the ignorant. They
will then permeate the atmosphere of the world,
and the very air that we breathe will say with
every one of its pulsations, "Thou art That". And
the whole universe with its myriads of suns and
moons, through everything that speaks, with one
voice will say, "Thou art That".
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PRACTICAL VEDANTA |
(Delivered in London, 10th November 1896)

| have been asked to say something about the
practical position of the Vedanta philosophy. As |
have told you, theory is very good indeed, but how
are we to carry it into practice? If it be absolutely
impracticable, no theory is of any value whatever,
except as intellectual gymnastics. The Vedanta,
therefore, as a religion must be intensely practical.
We must be able to carry it out in every part of our
lives. And not only this, the fictitious differentiation
between religion and the life of the world must
vanish, for the Vedanta teaches oneness — one
life throughout. The ideals of religion must cover
the whole field of life, they must enter into all our
thoughts, and more and more into practice. | will
enter gradually on the practical side as we pro-
ceed. But this series of lectures is intended to be
a basis, and so we must first apply ourselves to
theories and understand how they are worked out,
proceeding from forest caves to busy streets and
cities; and one peculiar feature we find is that
many of these thoughts have been the outcome,
not of retirement into forests, but have emanated
from persons whom we expect to lead the busiest
lives — from ruling monarchs.

Shvetaketu was the son of Aruni, a sage, most
probably a recluse. He was brought up in the
forest, but he went to the city of the Panchélas
and appeared at the court of the king, Pravahana
Jaivali. The king asked him, "Do you know how
beings depart hence at death?" "No, sir." "Do you
know how they return hither?" "No, sir." "Do you
know the way of the fathers and the way of the
gods?" "No, sir." Then the king asked other ques-
tions. Shvetaketu could not answer them. So the
king told him that he knew nothing. The boy went
back to his father, and the father admitted that he
himself could not answer these questions. It was
not that he was unwilling to answer these ques-
tions. It was not that he was unwilling to teach the
boy, but he did not know these things. So he went
to the king and asked to be taught these secrets.
The king said that these things had been hitherto
known only among kings; the priests never knew
them. He, however, proceeded to teach him what
he desired to know. In various Upanishads we find
that this Vedanta philosophy is not the outcome of
meditation in the forests only, but that the very
best parts of it were thought out and expressed by



brains which were busiest in the everyday affairs
of life. We cannot conceive any man busier than
an absolute monarch, a man who is ruling over
millions of people, and yet, some of these rulers
were deep thinkers.

Everything goes to show that this philosophy
must be very practical; and later on, when we
come to the Bhagavad-Gita — most of you, per-
haps, have read it, it is the best commentary we
have on the Vedanta philosophy — curiously
enough the scene is laid on the battlefield, where
Krishna teaches this philosophy to Arjuna; and the
doctrine which stands out luminously in every
page of the Gita is intense activity, but in the midst
of it, eternal calmness. This is the secret of work,
to attain which is the goal of the Vedanta. Inactiv-
ity, as we understand it in the sense of passivity,
certainly cannot be the goal. Were it so, then the
walls around us would be the most intelligent; they
are inactive. Clods of earth, stumps of trees,
would be the greatest sages in the world; they are
inactive. Nor does inactivity become activity when
it is combined with passion. Real activity, which is
the goal of Vedanta, is combined with eternal
calmness, the calmness which cannot be ruffled,
the balance of mind which is never disturbed,
whatever happens. And we all know from our
experience in life that that is the best attitude for
work.

| have been asked many times how we can
work if we do not have the passion which we
generally feel for work. | also thought in that way
years ago, but as | am growing older, getting more
experience, | find it is not true. The less passion
there is, the better we work. The calmer we are,
the better for us, and the more the amount of work
we can do. When we let loose our feelings, we
waste so much energy, shatter our nerves, disturb
our minds, and accomplish very little work. The
energy which ought to have gone out as work is
spent as mere feeling, which counts for nothing. It
is only when the mind is very calm and collected
that the whole of its energy is spent in doing good
work. And if you read the lives of the great work-
ers which the world has produced, you will find
that they were wonderfully calm men. Nothing, as
it were, could throw them off their balance. That is
why the man who becomes angry never does a
great amount of work, and the man whom nothing
can make angry accomplishes so much. The man
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who gives way to anger, or hatred, or any other
passion, cannot work; he only breaks himself to
pieces, and does nothing practical. It is the calm,
forgiving, equable, well-balanced mind that does
the greatest amount of work.

The Vedanta preaches the ideal; and the ideal,
as we know, is always far ahead of the real, of the
practical, as we may call it. There are two tenden-
cies in human nature: one to harmonise the ideal
with the life, and the other to elevate the life to the
ideal. It is a great thing to understand this, for the
former tendency is the temptation of our lives. |
think that | can only do a certain class of work.
Most of it, perhaps, is bad; most of it, perhaps,
has a motive power of passion behind it, anger, or
greed, or selfishness. Now if any man comes to
preach to me a certain ideal, the first step towards
which is to give up selfishness, to give up self-
enjoyment, | think that is impractical. But when a
man brings an ideal which can be reconciled with
my selfishness, | am glad at once and jump at it.
That is the ideal for me. As the word "orthodox"
has been manipulated into various forms, so has
been the word "practical". "My doxy is orthodoxy;
your doxy is heterodoxy." So with practicality.
What | think is practical, is to me the only practi-
cality in the world. If | am a shopkeeper, | think
shopkeeping the only practical pursuit in the
world. If I am a thief, | think stealing is the best
means of being practical; others are not practical.
You see how we all use this word practical for
things we like and can do. Therefore | will ask you
to understand that Vedanta, though it is intensely
practical, is always so in the sense of the ideal. It
does not preach an impossible ideal, however
high it be, and it is high enough for an ideal. In
one word, this ideal is that you are divine, "Thou
art That". This is the essence of Vedanta; after all
its ramifications and intellectual gymnastics, you
know the human soul to be pure and omniscient,
you see that such superstitions as birth and death
would be entire nonsense when spoken of in
connection with the soul. The soul was never born
and will never die, and all these ideas that we are
going to die and are afraid to die are mere super-
stitions. And all such ideas as that we can do this
or cannot do that are superstitions. We can do
everything. The Vedanta teaches men to have
faith in themselves first. As certain religions of the
world say that a man who does not believe in a
Personal God outside of himself is an atheist, so



the Vedanta says, a man who does not believe in
himself is an atheist. Not believing in the glory of
our own soul is what the Vedanta calls atheism.
To many this is, no doubt, a terrible idea; and
most of us think that this ideal can never be
reached; but the Vedanta insists that it can be
realised by every one. There is neither man nor
woman or child, nor difference of race or sex, nor
anything that stands as a bar to the realisation of
the ideal, because Vedanta shows that it is real-
ised already, it is already there.

All the powers in the universe are already ours.
It is we who have put our hands before our eyes
and cry that it is dark. Know that there is no dark-
ness around us. Take the hands away and there
is the light which was from the beginning. Dark-
ness never existed, weakness never existed. We
who are fools cry that we are weak; we who are
fools cry that we are impure. Thus Vedanta not
only insists that the ideal is practical, but that it
has been so all the time; and this Ideal, this Real-
ity, is our own nature. Everything else that you
see is false, untrue. As soon as you say, "l am a
little mortal being," you are saying something
which is not true, you are giving the lie to your-
selves, you are hypnotising yourselves into some-
thing vile and weak and wretched.

The Vedanta recognises no sin, it only recog-
nises error. And the greatest error, says the
Vedanta, is to say that you are weak, that you are
a sinner, a miserable creature, and that you have
no power and you cannot do this and that. Every
time you think in that way, you, as it were, rivet
one more link in the chain that binds you down,
you add one more layer of hypnotism on to your
own soul. Therefore, whosoever thinks he is weak
is wrong, whosoever thinks he is impure is wrong,
and is throwing a bad thought into the world. This
we must always bear in mind that in the Vedanta
there is no attempt at reconciling the present life
— the hypnotised life, this false life which we have
assumed — with the ideal; but this false life must
go, and the real life which is always existing must
manifest itself, must shine out. No man becomes
purer and purer, it is a matter of greater manifes-
tation. The veil drops away, and the native purity
of the soul begins to manifest itself. Everything is
ours already — infinite purity, freedom, love, and
power.
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The Vedanta also says that not only can this be
realised in the depths of forests or caves, but by
men in all possible conditions of life. We have
seen that the people who discovered these truths
were neither living in caves nor forests, nor follow-
ing the ordinary vocations of life, but men who, we
have every reason to believe, led the busiest of
lives, men who had to command armies, to sit on
thrones, and look to the welfare of millions — and
all these, in the days of absolute monarchy, and
not as in these days when a king is to a great
extent a mere figurehead. Yet they could find time
to think out all these thoughts, to realise them,
and to teach them to humanity. How much more
then should it be practical for us whose lives,
compared with theirs, are lives of leisure? That we
cannot realise them is a shame to us, seeing that
we are comparatively free all the time, having very
little to do. My requirements are as nothing com-
pared with those of an ancient absolute monarch.
My wants are as nothing compared with the
demands of Arjuna on the battlefield of Kuruk-
shetra, commanding a huge army; and yet he
could find time in the midst of the din and turmoil
of battle to talk the highest philosophy and to carry
it into his life also. Surely we ought to be able to
do as much in this life of ours — comparatively
free, easy, and comfortable. Most of us here have
more time than we think we have, if we really want
to use it for good. With the amount of freedom we
have we can attain to two hundred ideals in this
life, if we will, but we must not degrade the ideal to
the actual. One of the most insinuating things
comes to us in the shape of persons who apolo-
gise for our mistakes and teach us how to make
special excuses for all our foolish wants and
foolish desires; and we think that their ideal is the
only ideal we need have. But it is not so. The
Vedanta teaches no such thing. The actual should
be reconciled to the ideal, the present life should
be made to coincide with life eternal.

For you must always remember that the one
central ideal of Vedanta is this oneness. There are
no two in anything, no two lives, nor even two
different kinds of life for the two worlds. You will
find the Vedas speaking of heavens and things
like that at first; but later on, when they come to
the highest ideals of their philosophy, they brush
away all these things. There is but one life, one
world, one existence. Everything is that One, the
difference is in degree and not in kind. The differ-



ence between our lives is not in kind. The Ve-
danta entirely denies such ideas as that animals
are separate from men, and that they were made
and created by God to be used for our food.

Some people have been kind enough to start an
antivivisection society. | asked a member, "Why
do you think, my friend, that it is quite lawful to kill
animals for food, and not to kill one or two for
scientific experiments?" He replied, "Vivisection is
most horrible, but animals have been given to us
for food." Oneness includes all animals. If man's
life is immortal, so also is the animal's. The differ-
ence is only in degree and not in kind. The
amoeba and | are the same, the difference is only
in degree; and from the standpoint of the highest
life, all these differences vanish. A man may see a
great deal of difference between grass and a little
tree, but if you mount very high, the grass and the
biggest tree will appear much the same. So, from
the standpoint of the highest ideal, the lowest
animal and the highest man are the same. If you
believe there is a God, the animals and the high-
est creatures must be the same. A God who is
partial to his children called men, and cruel to his
children called brute beasts, is worse than a
demon. | would rather die a hundred times than
worship such a God. My whole life would be a
fight with such a God But there is no difference,
and those who say there is, are irresponsible,
heartless people who do not know. Here is a case
of the word practical used in a wrong sense. |
myself may not be a very strict vegetarian, but |
understand the ideal. When | eat meat | know it is
wrong. Even if | am bound to eat it under certain
circumstances, | know it is cruel. | must not drag
my ideal down to the actual and apologise for my
weak conduct in this way. The ideal is not to eat
flesh, not to injure any being, for all animals are
my brothers. If you can think of them as your
brothers, you have made a little headway towards
the brotherhood of all souls, not to speak of the
brotherhood of man! That is child's play. You
generally find that this is not very acceptable to
many, because it teaches them to give up the
actual, and go higher up to the ideal. But if you
bring out a theory which is reconciled with their
present conduct, they regard it as entirely practi-
cal.

There is this strongly conservative tendency in
human nature: we do not like to move one step
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forward. | think of mankind just as | read of per-
sons who become frozen in snow; all such, they
say, want to go to sleep, and if you try to drag
them up, they say, "Let me sleep; it is so beautiful
to sleep in the snow", and they die there in that
sleep. So is our nature. That is what we are doing
all our life, getting frozen from the feet upwards,
and yet wanting to sleep. Therefore you must
struggle towards the ideal, and if a man comes
who wants to bring that ideal down to your level,
and teach a religion that does not carry that
highest ideal, do not listen to him. To me that is an
impracticable religion. But if a man teaches a
religion which presents the highest ideal, | am
ready for him. Beware when anyone is trying to
apologise for sense vanities and sense weak-
nesses. If anyone wants to preach that way to us,
poor, sense-bound clods of earth as we have
made ourselves by following that teaching, we
shall never progress. | have seen many of these
things, have had some experience of the world,
and my country is the land where religious sects
grow like mushrooms. Every year new sects arise.
But one thing | have marked, that it is only those
that never want to reconcile the man of flesh with
the man of truth that make progress. Wherever
there is this false idea of reconciling fleshly vani-
ties with the highest ideals, of dragging down God
to the level of man, there comes decay. Man
should not be degraded to worldly slavery, but
should be raised up to God.

At the same time, there is another side to the
guestion. We must not look down with contempt
on others. All of us are going towards the same
goal. The difference between weakness and
strength is one of degree; the difference between
virtue and vice is one of degree, the difference
between heaven and hell is one of degree, the
difference between life and death is one of de-
gree, all differences in this world are of degree,
and not of kind, because oneness is the secret of
everything. All is One, which manifests Itself,
either as thought, or life, or soul, or body, and the
difference is only in degree. As such, we have no
right to look down with contempt upon those who
are not developed exactly in the same degree as
we are. Condemn none; if you can stretch out a
helping hand, do so. If you cannot, fold your
hands, bless your brothers, and let them go their
own way. Dragging down and condemning is not
the way to work. Never is work accomplished in



that way. We spend our energies in condemning
others. Criticism and condemnation is a vain way
of spending our energies, for in the long run we
come to learn that all are seeing the same thing,
are more or less approaching the same ideal, and
that most of our differences are merely differences
of expression.

Take the idea of sin. | was telling you just now
the Vedantic idea of it, and the other idea is that
man is a sinner. They are practically the same,
only the one takes the positive and the other the
negative side. One shows to man his strength and
the other his weakness. There may be weakness,
says the Vedanta, but never mind, we want to
grow. Disease was found out as soon as man was
born. Everyone knows his disease; it requires no
one to tell us what our diseases are. But thinking
all the time that we are diseased will not cure us
— medicine is necessary. We may forget anything
outside, we may try to become hypocrites to the
external world, but in our heart of hearts we all
know our weaknesses. But, says the Vedanta,
being reminded of weakness does not help much;
give strength, and strength does not come by
thinking of weakness all the time. The remedy for
weakness is not brooding over weakness, but
thinking of strength. Teach men of the strength
that is already within them. Instead of telling them
they are sinners, the Vedanta takes the opposite
position, and says, "You are pure and perfect, and
what you call sin does not belong to you." Sins are
very low degrees of Self-manifestation; manifest
your Self in a high degree. That is the one thing to
remember; all of us can do that. Never say, "No",
never say, "l cannot", for you are infinite. Even
time and space are as nothing compared with
your nature. You can do anything and everything,
you are almighty.

These are the principles of ethics, but we shall
now come down lower and work out the details.
We shall see how this Vedanta can be carried into
our everyday life, the city life, the country life, the
national life, and the home life of every nation.
For, if a religion cannot help man wherever he
may be, wherever he stands, it is not of much use;
it will remain only a theory for the chosen few.
Religion, to help mankind, must be ready and able
to help him in whatever condition he is, in servi-
tude or in freedom, in the depths of degradation or
on the heights of purity; everywhere, equally, it
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should be able to come to his aid. The principles
of Vedanta, or the ideal of religion, or whatever
you may call it, will be fulfilled by its capacity for
performing this great function.

The ideal of faith in ourselves is of the greatest
help to us. If faith in ourselves had been more
extensively taught and practiced, | am sure a very
large portion of the evils and miseries that we
have would have vanished. Throughout the his-
tory of mankind, if any motive power has been
more potent than another in the lives of all great
men and women, it is that of faith in themselves.
Born with the consciousness that they were to be
great, they became great. Let a man go down as
low as possible; there must come a time when out
of sheer desperation he will take an upward curve
and will learn to have faith in himself. But it is
better for us that we should know it from the very
first. Why should we have all these bitter experi-
ences in order to gain faith in ourselves? We can
see that all the difference between man and man
is owing to the existence or non-existence of faith
in himself. Faith in ourselves will do everything. |
have experienced it in my own life, and am still
doing so; and as | grow older that faith is becom-
ing stronger and stronger. He is an atheist who
does not believe in himself. The old religions said
that he was an atheist who did not believe in God.
The new religion says that he is the atheist who
does not believe in himself. But it is not selfish
faith because the Vedanta, again, is the doctrine
of oneness. It means faith in all, because you are
all. Love for yourselves means love for all, love for
animals, love for everything, for you are all one. It
is the great faith which will make the world better.
| am sure of that. He is the highest man who can
say with truth, "I know all about myself." Do you
know how much energy, how many powers, how
many forces are still lurking behind that frame of
yours? What scientist has known all that is in
man? Millions of years have passed since man
first came here, and yet but one infinitesimal part
of his powers has been manifested. Therefore,
you must not say that you are weak. How do you
know what possibilities lie behind that degradation
on the surface? You know but little of that which is
within you. For behind you is the ocean of infinite
power and blessedness.

"This Atman is first to be heard of." Hear day
and night that you are that Soul. Repeat it to



yourselves day and night till it enters into your
very veins, till it tingles in every drop of blood, till it
is in your flesh and bone. Let the whole body be
full of that one ideal, "I am the birthless, the death-
less, the blissful, the omniscient, the omnipotent,
ever-glorious Soul." Think on it day and night;
think on it till it becomes part and parcel of your
life. Meditate upon it, and out of that will come
work. "Out of the fullness of the heart the mouth
speaketh," and out of the fullness of the heart the
hand worketh also. Action will come. Fill your-
selves with the ideal; whatever you do, think well
on it. All your actions will be magnified, trans-
formed, deified, by the very power of the thought.
If matter is powerful, thought is omnipotent. Bring
this thought to bear upon your life, fill yourselves
with the thought of your almightiness, your maj-
esty, and your glory. Would to God no supersti-
tions had been put into your head! Would to God
we had not been surrounded from our birth by all
these superstitious influences and paralysing
ideas of our weakness and vileness! Would to
God that mankind had had an easier path through
which to attain to the noblest and highest truths!
But man had to pass through all this; do not make
the path more difficult for those who are coming
after you.

These are sometimes terrible doctrines to teach.
| know people who get frightened at these ideas,
but for those who want to be practical, this is the
first thing to learn. Never tell yourselves or others
that you are weak. Do good if you can, but do not
injure the world. You know in your inmost heart
that many of your limited ideas, this humbling of
yourself and praying and weeping to imaginary
beings are superstitions. Tell me one case where
these prayers have been answered. All the an-
swers that came were from your own hearts. You
know there are no ghosts, but no sooner are you
in the dark than you feel a little creepy sensation.
That is so because in our childhood we have had
all these fearful ideas put into our heads. But do
not teach these things to others through fear of
society and public opinion, through fear of incur-
ring the hatred of friends, or for fear of losing
cherished superstitions. Be masters of all these.
What is there to be taught more in religion than
the oneness of the universe and faith in one's
self? All the works of mankind for thousands of
years past have been towards this one goal, and
mankind is yet working it out. It is your turn now
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and you already know the truth. For it has been
taught on all sides. Not only philosophy and
psychology, but materialistic sciences have de-
clared it. Where is the scientific man today who
fears to acknowledge the truth of this oneness of
the universe? Who is there who dares talk of
many worlds? All these are superstitions. There is
only one life and one world, and this one life and
one world is appearing to us as manifold. This
manifoldness is like a dream. When you dream,
one dream passes away and another comes. You
do not live in your dreams. The dreams come one
after another, scene after scene unfolds before
you. So it is in this world of ninety per cent misery
and ten per cent happiness. Perhaps after a while
it will appear as ninety per cent happiness, and
we shall call it heaven, but a time comes to the
sage when the whole thing vanishes, and this
world appears as God Himself, and his own soul
as God. It is not therefore that there are many
worlds, it is not that there are many lives. All this
manifoldness is the manifestation of that One.
That One is manifesting Himself as many, as
matter, spirit, mind, thought, and everything else.
It is that One, manifesting Himself as many.
Therefore the first step for us to take is to teach
the truth to ourselves and to others.

Let the world resound with this ideal, and let
superstitions vanish. Tell it to men who are weak
and persist in telling it. You are the Pure One;
awake and arise, O mighty one, this sleep does
not become you. Awake and arise, it does not
befit you. Think not that you are weak and miser-
able. Almighty, arise and awake, and manifest
your own nature. It is not fitting that you think
yourself a sinner. It is not fitting that you think
yourself weak. Say that to the world, say it to
yourselves, and see what a practical result
comes, see how with an electric flash everything
is manifested, how everything is changed. Tell
that to mankind, and show them their power. Then
we shall learn how to apply it in our daily lives.

To be able to use what we call Viveka (discrimi-
nation), to learn how in every moment of our lives,
in every one of our actions, to discriminate be-
tween what is right and wrong, true and false, we
shall have to know the test of truth, which is purity,
oneness. Everything that makes for oneness is
truth. Love is truth, and hatred is false, because
hatred makes for multiplicity. It is hatred that



separates man from man; therefore it is wrong
and false. It is a disintegrating power; it separates
and destroys.

Love binds, love makes for that oneness. You
become one, the mother with the child, families
with the city, the whole world becomes one with
the animals. For love is Existence, God Himself;
and all this is the manifestation of that One Love,
more or less expressed. The difference is only in
degree, but it is the manifestation of that One
Love throughout. Therefore in all our actions we
have to judge whether it is making for diversity or
for oneness. If for diversity we have to give it up,
but if it makes for oneness we are sure it is good.
So with our thoughts; we have to decide whether
they make for disintegration, multiplicity, or for
oneness, binding soul to soul and bringing one
influence to bear. If they do this, we will take them
up, and if not, we will throw them off as criminal.

The whole idea of ethics is that it does not de-
pend on anything unknowable, it does not teach
anything unknown, but in the language of the
Upanishad, "The God whom you worship as an
unknown God, the same | preach unto thee." It is
through the Self that you know anything. | see the
chair; but to see the chair, | have first to perceive
myself and then the chair. It is in and through the
Self that the chair is perceived. It is in and through
the Self that you are known to me, that the whole
world is known to me; and therefore to say this
Self is unknown is sheer nonsense. Take off the
Self and the whole universe vanishes. In and
through the Self all knowledge comes. Therefore it
is the best known of all. It is yourself, that which
you call I. You may wonder how this | of me can
be the | of you. You may wonder how this limited |
can be the unlimited Infinite, but it is so. The
limited is a mere fiction. The Infinite has been
covered up, as it were, and a little of It is manifest-
ing as the I. Limitation can never come upon the
unlimited; it is a fiction. The Self is known, there-
fore, to every one of us — man, woman, or child
— and even to animals. Without knowing Him we
can neither live nor move, nor have our being;
without knowing this Lord of all, we cannot
breathe or live a second. The God of the Vedanta
is the most known of all and is not the outcome of
imagination.
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If this is not preaching a practical God, how else
could you teach a practical God? Where is there a
more practical God than He whom | see before
me — a God omnipresent, in every being, more
real than our senses? For you are He, the Omni-
present God Almighty, the Soul of your souls, and
if | say you are not, | tell an untruth. | know it,
whether at all times | realise it or not. He is the
Oneness, the Unity of all, the Reality of all life and
all existence.

These ideas of the ethics of Vedanta have to be
worked out in detail, and, therefore, you must
have patience. As | have told you, we want to take
the subject in detail and work it up thoroughly, to
see how the ideas grow from very low ideals, and
how the one great Ideal of oneness has devel-
oped and become shaped into the universal love;
and we ought to study these in order to avoid
dangers. The world cannot find time to work it up
from the lowest steps. But what is the use of our
standing on higher steps if we cannot give the
truth to others coming afterwards? Therefore, it is
better to study it in all its workings; and first, it is
absolutely necessary to clear the intellectual
portion, although we know that intellectuality is
almost nothing; for it is the heart that is of most
importance. It is through the heart that the Lord is
seen, and not through the intellect. The intellect is
only the street-cleaner, cleansing the path for us,
a secondary worker, the policeman; but the po-
liceman is not a positive necessity for the work-
ings of society. He is only to stop disturbances, to
check wrong-doing, and that is all the work re-
quired of the intellect. When you read intellectual
books, you think when you have mastered them,
"Bless the Lord that | am out of them", because
the intellect is blind and cannot move of itself, it
has neither hands nor feet. It is feeling that works,
that moves with speed infinitely superior to that of
electricity or anything else. Do you feel? — that is
the question. If you do, you will see the Lord: It is
the feeling that you have today that will be intensi-
fied, deified, raised to the highest platform, until it
feels everything, the oneness in everything, till it
feels God in itself and in others. The intellect can
never do that. "Different methods of speaking
words, different methods of explaining the texts of
books, these are for the enjoyment of the learned,
not for the salvation of the soul".



Those of you who have read Thomas a Kempis
know how in every page he insists on this, and
almost every holy man in the world has insisted
on it. Intellect is necessary, for without it we fall
into crude errors and make all sorts of mistakes.
Intellect checks these; but beyond that, do not try
to build anything upon it. It is an inactive, secon-
dary help; the real help is feeling, love. Do you
feel for others? If you do, you are growing in
oneness. If you do not feel for others, you may be
the most intellectual giant ever born, but you will
be nothing; you are but dry intellect, and you will
remain so. And if you feel, even if you cannot read
any book and do not know any language, you are
in the right way. The Lord is yours.

Do you not know from the history of the world
where the power of the prophets lay? Where was
it? In the intellect? Did any of them write a fine
book on philosophy, on the most intricate ratioci-
nations of logic? Not one of them. They only
spoke a few words. Feel like Christ and you will
be a Christ; feel like Buddha and you will be a
Buddha. It is feeling that is the life, the strength,
the vitality, without which no amount of intellectual
activity can reach God. Intellect is like limbs
without the power of locomotion. It is only when
feeling enters and gives them motion that they
move and work on others. That is so all over the
world, and it is a thing which you must always
remember. It is one of the most practical things in
Vedantic morality, for it is the teaching of the
Vedanta that you are all prophets, and all must be
prophets. The book is not the proof of your con-
duct, but you are the proof of the book. How do
you know that a book teaches truth? Because you
are truth and feel it. That is what the Vedanta
says. What is the proof of the Christs and
Buddhas of the world? That you and | feel like
them. That is how you and | understand that they
were true. Our prophet-soul is the proof of their
prophet-soul. Your godhead is the proof of God
Himself. If you are not a prophet, there never has
been anything true of God. If you are not God,
there never was any God, and never will be. This,
says the Vedanta, is the ideal to follow. Every one
of us will have to become a prophet, and you are
that already. Only know it. Never think there is
anything impossible for the soul. It is the greatest
heresy to think so. If there is sin, this is the only
sin — to say that you are weak, or others are
weak.
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