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‘1AM THAT’

I have no scruple of change, nor fear of death,

Nor was I ever born,

Nor had I parents.

I am Existence Absolute, Knowledge Absolute, Bliss Absolute,
I am That, I am That,

I cause no misery, nor am I miserable;

I have no enemy, nor am I enemy.

I am Existence Absolute, Knowledge Absolute, Bliss Absolute,
I am That, I am That,

I am without form, without limit,

Beyond space, beyond time,

I am in everything, everything is in me.

I am the bliss of the universe,

Everywhere am L.

I am Existence Absolute, Knowledge Absolute, Bliss Absolute,
I am That, I am That,

I am without body or change of the body,

I am neither senses, nor object of the senses,

I am Existence Absolute, Knowledge Absolute, Bliss Absolute,
I am That, I am That,

I am neither sin, nor virtue,

Nor temple, nor worship

Nor pilgrimage, nor books.

I am Existence Absolute, Knowledge Absolute, Bliss Absolute,
I am That, I am That,

—Rama



Rama Is Non-Dual

Born on 22 October 1873 in a very poor family in a remote village—Murariwala (Punjab)
now in Pakistan, Swami Rama Tirtha, previously known as Tirtha Rama, lived a life of
33 years on this phenomenal plane like a dazzling flash, spreading the glory of Truth—
Non-duality—so much so as to make him claim: Rama makes only Rama, nothing more,
nothing less.

Braving stark poverty, even missing meals for days together and living on three paise per
day, he continued his studies, undeterred and unabated, to maintain his tradition of
securing top position upto his last examination of M.A. course. Rejecting all worldly
attractions, he chose to be a Sanyasin and lived as Vedanta Incarnate.

Intoxicated in the glory of Self-Realization, Rama travelled far and wide, without keeping
a single paise with him and enchanted the people of Japan, U.S.A., Egypt and other
nations, not so much by his learning but by feeling and throbbing as one with them. His
oneness with All was his trait which prevailed all through.

Rama’s whole being is submerged in ‘OM’—Omnipotent, Omnipresent, Omniscient,
nothing without it or beyond it. The whole struggle, full of tribulations, which Rama had
to face, brought out Reality in him and it was his joy to travel bare footed on snowy
peaks of Himalayas or live in caves inhabited by fierce animals, including tigers and
snakes.

Rama did so much in so little span of 33 years as was done by Adi Shankaracharya,
Christ, Sant Gyaneshwar or Swami Vivekanand to quote a few. There can be no
comparison, which is futile.

All are Rama, OM
Swami Vivekanand

..... Tirtha Rama (the previous name of Swami Rama Tirtha), you are to become a
Torch-bearer of ‘Advait Vedanta’ (Non-Dualism) ....."

Mahatma Gandhi
(Father of Indian Nation)

..... Swami Rama Tirtha was one of the greatest souls, not only of India, but of the whole
world ....."

Madan Mohan Malviya
(Founder of Banaras Hindu University & ex-President, All India Congress Committee)



..... I have never come across a greater self-realized Mahatma (than Swami Rama
Tirtha). His message will be a great boon for the coming generations ....."

Vinoba Bhave
(A great saint, social reformer & Gandhian Philosopher)

Swami Shivanand
(Founder of Divine Life Society)

Swami Shraddhanand
(ex-President Arya Samaj)

..... Swami Rama Tirtha is a spirit of actual liberation from material control ..... He is
free as air ....."

Guru Charan Singh
(ex-Head, Radha Swami Satsang)

..... Swami Rama Tirtha’s utterances were joyous cry of happy heart, completely
confident of his own experiences ....."

Swami Chinmayanand
(Founder, Chinmay Mission)

..... Swami Rama Tirtha has imprints, all-embracing and all-pervading. To understand
him is to live Vedanta ....."

Dr. Rajendra Prasad
(First President of Republic of India)

..... Swami Rama Tirtha was a great source of inspiration ..... His words go deep into the
hearts of the people ....."

Dr. S. Radhakriahnan
(Second President of Republic of India)



..... Swami Rama Tirtha was a Vedantin of Shankaracharya order ..... He pronounced
Advait Vedanta (non-Dualism) in his own fashion. His life and work will continue to
guide the people ....."

Sardar Zail Singh
(ex-President of India)

..... Swami Rama Tirtha was one with the whole humanity ..... A poet-monk he sang
with nature, pulsated with nature ...."

Lal Bahadur Shastri
(Second Prime Minister of India)

..... I got immense inspiration from Swami Rama Tirtha ..... A Practical Vedantin,
Swami Rama was also a great patriot who will continue to guide the Indian youths how to
uplift the Nation ....."

Mrs. Indira Gandhi
(Third Prime Minister of India & also Chairperson of Swami Rama Tirtha Birth
Centenary Celebrations )

..... Swami Rama Tirtha is one of the greatest saint-philosopher, India has produced. We
are proud of him. ..... We should cherish his memory and try to live his Vedanta ....."

J. B. Kriplajni
(ex-President, All India Congress committee)

..... A God-intoxicated soul, Swami Rama Tirtha realized the presence of God every
where and in all mankind ..... He moved with God and lived with God ....."

C. F. Andrews
(‘Desh-Bandhu’ as he was called in India and a missionary.)

..... Another personality, in many ways far more attractive than that of Swami
Vivekanand, carried the same movement of new Vedanta ....."

Shekh Abdulla
(First Prime Minister of Jammu & Kashmir State of Indian Union)

Mohammad Iqbal
( A poet and a scholar )



Rama's Promise

Whether working through many souls or alone, Rama seriously promises to
infuse true life and dispel darkness and weakness from India within ten
years; and within the first half of the twentieth century, India will be restored
to more than its original glory. Let these words be recorded.

OM

Foreword

Rama lays claim to no mission. All missions are his. He is you and you are he. No
Plurality. No Duality. This is the Truth, Rama expounds, Rama lives, Rama sheds, Rama
bestows. This realization of Truth can be had by any body as Truth is nobody’s preserve,
Truth belongs to one and all. This aspect is brought home by the volumes of ‘In Woods
of God-realization’ in which Rama speaks to us directly from his heart of hearts and lays
before us the ideas which he has practically mastered himself. He advises us to accept
what he says only when it comes true to the test.

The present volume—the first in the series of ‘In Woods of God-Realization’, now in its
eleventh edition, gives an impetus and inspiration to the readers to tread the path of Truth
by themselves and not by proxy to know what Truth is. “To know is to become’. ‘Know
Truth and become Truth’. This is Vedanta and this is what Rama expresses.

This volume now in the hands of the Truth-seekers has three parts, the first being the
‘Pole Star Within’. It removes the mist of ignorance and unfolds ‘Real Self” ‘which is
home of happiness and the substratum of every thing in all the states of the
dreamlessness, dream-land and wakefulness. The second part is the ‘Fountain of Power’
which unravels the secret of success and tells how to achieve it and become that fountain-
head wherefrom Real Power flows continuously and fulfils all desires one may entertain.
The third part—the ‘Aids to Realization” explains, besides other aspects of life, the Law
of Life Eternal. It is this law which rules everything conceivable or non-conceivable. This
law—the Law of “Trishul’ is very harsh on those who violate it and there is no escape.
But those who abide by it are allowed to ride over it and reap the eternal life. This part
also provides guide-lines for married life and explain what Vedanta stands for.

Since 1909, seven Volumes of ‘In Woods of God-Realization” have been published by
the Pratisthan. These explain the practicability of Vedanta, which was and is, perhaps,
read merely as good food for the intellectual consumption. It is Rama who declares that if



Vedanta does not remove your chill; if it does not cast off your burden, then kick it aside.
He pronounces in unequivocal terms that ‘Vedanta printed in books and placed on
shelves to be eaten up by worms, would not do. You must live it’. This living Vedanta is
what Rama preached and what Rama lived. There is no other way. This Vedanta may be
called by any name one chooses, but the content of Vedanta is eternal and omnipresent.
To achieve this content—‘TRUTH’, one is to pay the price and without paying the price
one cannot have it. The price, Rama explains, is: Denial of little self and Assertion of real
self. One may pay this price by continuous feeling God-head, Knowing God-head and
becoming all pervading God—"sarvaM khalvidam.h brahma". It is Brahman which is
omnipresent, omnipotent and omniscient. And ‘That Thou Art’—tatvamaasi.

The Pratisthan hopes that the inquisitive seekers of Truth will be inspired by these
Volumes of ‘In Woods of God-Realization’ in their search and mission. Success is theirs,
once they are convinced of Real Self. The only need is to live in Self and roam in the
their pristine glory of Divinity. That is Rama’s Promise.

Om! Om!! Om!!!

PREFACE TO THE FIRST EDITION

—Sardar Puran Singh

[Sardar Puran Singh, who went to Japan for higher studies, met Swami Rama in
Tokyo in September 1902 and fell spontaneously in love with him. Such was the
intense love and devotion of Puran to Rama that after a few months of departure of
Rama from Japan to U.S.A., he took up ‘Sannyas’ to tread the path of Vedanta as
shown by Rama.

Born on 16 January 1881 in a small village of the erstwhile Frontier Province (a
part of Pakistan now), Puran studied Chemistry for three years in the Tokyo
University and was also the secretary of the Indo-Japanese Club. On his return to
India, Puran was pressurised by his parents to give up ‘Sannyas’ and enter into the
marital bond. Sardar Puran Singh served as a Chemical Adviser in the Imperial
Forest Institute, Dehradun, but he is better known for his facile pen. Besides being
the editor of the ‘Thundering Dawn’ he wrote many books in English, including the
Story of Swami Rama Tirtha, the Sister of Spinning Wheel, The Unstrung Buds, At
his feet, An afternoon with Self. Much credit goes to Puran in the shaping of ‘In
Woods of God-Realization’. He has carved out his place in the Hindi literature also
by writing only five known articles ‘Nayanon Ki Bhasha’, ‘Pavitrata’, ‘Acharan Ki
Sabhyata’, ‘Majdoori Aur Prem’, ‘Sachchi Virata’. He left the mortal body on 31
March 1931.]

These volumes are presented to the public in the name and memory of Swami Rama. In
these volumes it is proposed to bring together all his writings and speeches. A short
collection of his articles and essays published in his lifetime has already been reprinted



and put before the public in nice form by Messrs. Ganesh and Co., Publishers, Madras.
Besides these his other manuscripts, mostly the lecture-notes of his American speeches,
taken down by some American friends, were found in his box when he left us for ever.
Excepting the articles referred to above, that were published in his life-time and which
also have been included in the present collection, all other lectures have not had the
advantage of his revision.

So much that he might have eliminated is still there and so much more that he might have
added is absent. He had intended to thoroughly recast, in fact to write anew all the
valuable portions of the subject-matter of these manuscripts, with much more that was in
his mind, into a systematic exposition of his teachings, a work that must have been a
fresh and novel contribution on the philosophy of Vedanta advancing the latter
systematically as the individual and social religion of the coming generations. But his
work remained unfulfilled mainly for two reasons, first because about two years before
his Samadhi, he seriously and earnestly undertook a thorough and complete study of the
Vedas in original as preparation for his proposed work, and thus, I think the time which
he could have perhaps more profitably devoted to the systematisation of his own writings
was spent in the efforts of making his final work grand and monumental in every way;
secondly, living in his beloved solitude of the Himalayas, out of touch with people whose
hopes and aspirations might have stimulated his intellect to work for their fulfilment, his
mind soared higher and higher till it lost its foot-hold by his daily increasing absorption
in the Infinite. When the writer was for the last time with him, he kept silent for most of
the time. He had ceased taking interest in reading and writing. When questioned, he
would expound to us the secrets of his state of consciousness, this supreme silence he
called then by the name of Death-in-Life. He would tell us, the more one dies in Life, the
greater is the good that naturally and spontaneously comes out of such a man for the
benefit of others. "Rama may not seem to finish the task in hand, but Rama knows it will
sometime be done all the better when he is gone. The ideas that saturate Rama’s mind
and have guided Rama’s life, will gradually in the fullness of time filter down to society
and can work their destiny properly when Rama loses himself now in the Divine,
foregoing all plans, wishes and aims."

He had taken to this idea so ardently that no entreaties could prevail upon him to
commence writing his work.

Thus, though deprived of the systematic exposition of his teachings by himself, it is a
matter of consolation that we still have with us some of the subject-matter of his thought,
however scattered and fragmentary it may be. It has, therefore, been decided, not without
some hesitation, that this subject-matter of his thought and the reflections of his
consciousness in his extempore speeches, with his essays and note-books, should be put
before the public in a printed form, almost in the same form as he left them. Those that
have met Rama personally will recognize him in many and perhaps all of the speeches
and will feel as if they were still listening to his wonderfully eloquent character. They
will feel enchanted once again by the spell of his personality supplementing as they
would all that may be lacking in the printed form by the affectionate and reverent
associations of him in their minds. Those that have had no occasion to see him will be



able to realize the state of that supremely blissful consciousness which is at the back of
these utterances and gives them their charm and meaning, provided they may have the
patience to read them through. They may not be able to follow him in some of his ideas at
one place but at another place they will find those ideas expressed much more clearly and
with greater force. Men of different shades of opinion and thought, on reading through
these pages, will find ample food for their thought and spirit, and much that they will
surely recognize to be their own.

In these volumes, he appears before us by no means as a literary man and has no desire to
be judged as an author, but he comes before us with the majesty of a teacher of the
spiritual laws of life. One great feature of his speeches is that he speaks to us directly
from his heart and never endeavours to give us a lecture-room demonstration of Vedantic
doctrines, not because he was unable to do so—for those who know him, know him to be
the master of the subject he is handling but because he is trying to lay before us only
those ideas which he practically carried into his own life and which, he thinks, would, if
followed by others, guide, as they did in his case, the life of man to the pinnacle of glory,
of happiness and success. He, therefore, does not lay before us the intellectual side of his
mind, but tries to give us some of his own experiences and speaks out clearly with an
inspired enthusiasm of the effects that certain thoughts produce on life when carried into
actual practice. As such these speeches are only aids and suggestions to the realization of
Truth that he believed in, rather than the philosophical and closely reasoned expositions
of that Truth. Are we not already sick of works overloaded with intellect? It is indeed
refreshing to see a masterly mind coming home to us in simpler and clearer and
commoner accents of life. Instead of an argument, Swami Rama gives us a story,
believing that the actual life of a man sympathises more with the life of another and
weighs it more than all the abstract architecture of mental reasoning. There is that airiness
and freedom in his expression which characterises the speech of a poet only. Poet-
philosopher as he was, the suggestiveness of thought and speech is marvellous, pointing
as it does to Infinity. He is the philosopher of that deep music of life which is audible to
those only who go deep enough.

A few lines may be appropriately devoted here to give an idea of what Rama was in
himself and to us. Born in an ordinary Brahman family in the Punjab, (now in Pakistan)
he was the patient architect of himself from childhood to manhood. He built himself little
by little, moment by moment, and day by day. It may be said that perhaps the whole
career of his future life was sketched already before his mind’s eye, because even as a
boy he was working so gravely, so silently and so consciously for a definite mission.
There was the resolution of a riper mind in the steps of the poor Brahman boy who
faltered not under any circumstances, and who was never daunted by any difficulties.
Under that extremely humble and winsome appearance, touched with resignation and
purity almost like that of a shy and modest maid, there was concealed in this thin frame
of the Brahman boy an iron will which nothing could sake. He was a typical student who
loved to study not with any hope of gaining worldly ends, but for satisfying the ever-
growing thirst for knowledge which was firing his soul anew with every new Sun. His
daily studies were sanctified oblations on the altar of this havan kund.



He would forego an extra suit to himself, and an extra loaf or even a day’s meal for the
sake of oil for his midnight lamp to read his books. It was not unoften in his student life
that he kept absorbed in his studies from sunset to sunrise. There was that love of
knowledge which pulled strongly at his heart so much that the ordinary comforts and
physical needs of a student life were entirely forgotten. Hunger and thirst, cold and heat,
could not tell upon his supreme passion that he felt towards knowledge. There are
witnesses of his student life still living at Gujranwala and Lahore, (Pakistan) who say that
the pure-minded Goswami toiled unarmed and alone day and night, fighting with life
without the sinews of war, and they remember the occasions when even in this country of
boasted charity, the poor Brahman boy had for many a day little or nothing to eat, though
every muscle of his face always exhibited an ineffable joy and satisfaction.

The knowledge, therefore, that Swami Rama brings to bear upon his teachings in after-
life was gathered grain by grain with the greatest penance and hardest labour and is full
of intense pathos for us, remembering as we do the extreme penury and thorny life in
which he managed to bloom up as a poet, philosopher, scholar and mathematician. When
the Principal of the Government College, Lahore, offered to send up his name for the
Provincial Civil Service, Rama expressed himself with a bent head and a moist eye that
he had not toiled so much for selling his harvest but for distributing it. He would,
therefore, prefer being a teacher to being an executive official.

A student so absorbed and so amorously fond of knowledge naturally grows into a pure
and sincere man.

Enjoying perfect intellectual isolation from his surroundings even as a student, Rama
lived by himself keeping company only with the greatest of men through their books. He
looked neither to the right nor to the left being wholly absorbed in his own high pursuits.
He set his life early in tune with his ideals. All who knew him in his student days
reverently acknowledged the transparent purity of his character and the high moral
purpose of his life. In his student life Swami Rama was growing inwardly. He was
melting and casting and melting and casting his life again and again into moulds of
perfection. He went on chiselling day and night to shape out the curve lines of his model
and to finish its beauty. From good to better, he stood daily self-surpassed. When he
became a professor of Mathematics, the very first pamphlet he wrote was "How to study
Mathematics." The lesson he teaches there is that overloading the stomach with greasy
and rich stuffs makes even an intelligent student unfit and dull, while on the other hand
light food always gives free and uncongested brain which forms the secret of a successful
student life. He says purity of mind is another essential condition for securing proper
attention to work, and devoid of this one element no method would be able to keep the
mind in the proper mood of a student. Thus he condenses the experiences of his student
life in such simple pieces of advice as we find in the said pamphlet.

He does not write for writing’s sake, nor speak for speaking’s sake, but he takes his pen
or opens his lips only when he has something to give. "I try hard for gathering facts, but
when they are mine, I stand on a rock proclaiming my message of Truth for all time." The
pieces of advice referred to above are mentioned here to indicate his method of getting at



a lesson and then of teaching it. He would observe the effects of things and thoughts on
himself and then form his independent and unbiased opinions, which he would put to
crucial tests for years in his own life before taking them to be true or otherwise for
himself, and he would take still longer time for maturing them before working them out
for others. As said above, he had made up his mind not to open his lips and pose as a
teacher before he had mastered as a student and disciple for himself the lessons that he
had to teach. This is one of the secret keys to his character. Swami Rama, whether as a
student or as a professor, had always been secretly toiling for a higher knowledge than
that of Literature and Science and patiently building up his convictions and thoughts on
the higher laws of life exactly after the manner of Darwin, before he went out as a Swami
to proclaim his Truth in the world. We always find him working with the solemn
consciousness of a great moral responsibility of his life to mankind. This toiling for the
higher knowledge of Self has, therefore, been all the more arduous and keener struggle,
considering that he was fully weighing in his mind the responsibility of his mission of life
to accomplish which he knew he had to leave the chair in the college for a platform from
where his words would be addressed to the whole of humanity and to posterity. He
slowly and resolutely began floating his life on the divine bosom, on the wings of Love
and Faith, and daily winged higher and higher till he was lost in the Infinite, the Brahma,
God, or as he called it, the Afmadeva. The history of the yearnings of his soul, spiritual
privations, emotional difficulties and mental miseries is hidden from our eyes. But it is
the harvest of the hard-earned experiences of this part of his life that we find in his
teachings as a Swami. Many a night he wept and wept and his godly wife alone saw his
bed-sheet literally drenched in his tears in the morning. What ailed him? What made him
so sorrowful? Whatever it be, it is these tears of that intense spiritual yearning of his soul
for the highest love which fertilizes his thoughts. On the banks of rivers, in the dark
solitudes of forests, he passed many a sleepless night in watching the shifting scenes of
nature and in contemplation of the Atman, sometimes chanting songs of his own
composition in the dolorous tone of a love-lorn bird separated from his mate, and at
others, fainting away in the intensity of his devotion divine, and reviving bathed in the
holy waters of the Ganga of his eyes. His moods of love shall for ever remain private, for
he has chosen to keep his own personal life hidden from us and none knows except
himself the details of the development of his consciousness. But he was undoubtedly in
the company of a galaxy of saints and prophets and poets before he came to be a poet and
an apostle himself. He was a constant companion of the Sufis of Persia, notably of Hafiz,
Attar, Maulana Room and Shamstabrez. The saints of India with centuries of their
religious culture informed his spirit. Tulsi Das and Sur Das were undoubtedly his
inspirers. The love-ecstasy of Chaitanya, the sweetness of Tuka Ram and Nanak, the
meditations of Kabir and Farid, of Hasan and Boo Ali Kalandar, the faith of Prahlad and
Dhruva, the intense spirituality of Mira Bai, Bullashah and Gopal Singh, the mystery of
Krishna, the consciousness of Shiva and Shankar, the thoughts of Emerson, Kant, Goethe
and Carlyle, the free chants of Walt Whitman and Thoreau of the West reacting on the
Vedantic Maya of the East, the scientific candour and truthfulness of Clifford, Huxley
and Tyndal, of Mill, Darwin and Spencer reacting upon the superstitious theologies and
religious dogmas of both the East and the West, liberalising the human heart and
emancipating the human mind from centuries of mental slavery, all these and many more
influences individually and collectively went to idealise his mind. As a Swami, we see



him always living in the divine, and we do not recognize in him the humble and shy
student boy that he was. His voice has grown powerful, his character eloquent, his
realization inspiring and his flesh magnetic over and over. His presence charmed the very
atmosphere around him. In his company, the seasons of one’s mind shifted in a beautiful
panoramic rotation. Now the spell of his sincerity moved the audience to tears and then to
smiles of supreme satisfaction. He succeeded like a poet to exalt in our eyes the
commonest things into the highest Avararas of Divinity. Some people by his touch got
tastes of a poet, others of a painter, some of a mystic and some of a soldier. Many
common minds felt inspired to such an extent that they felt a distinct increase in their
mental power.

One of his American friends addressed the writer the following letter on his death. It
describes him literally as he was to all of us, and may, therefore, be appropriately quoted
here.

"Words fail me when I attempt to express what is so difficult to make apparent in the cold
narrow words of language.

Rama’s language was that of the sweet innocent child, the birds, the flowers, the flowing
streams, the waving tree branches, that of the Sun, Moon and stars: His was the language
running under the outer shows of the world and of people.

Under the oceans, continents, under the fields and the roots of the grasses and trees, his
life passed deep into nature, nay, was the very life of nature. His language penetrated far
under the little thoughts and dreams of men. How few are the ears which hear that
wondrous melody. He heard it, lived it, breathed it, taught it, and his whole soul was
imbued with it. He was the messenger full of joy.

O freed soul! Soul that has completed its relation to the body! O soaring, happy beyond
words, into other worlds passing, salutations to you, freed, redeemed Soul"

% k) k)

He was so gentle, unaffected, childlike, pure and noble, sincere, earnest and unassuming
that all who came in contact with him, with a heart yearning for the truth, could not but
receive inestimable benefit. After each lecture or class-lesson, questions were put which
were always answered so clearly and concisely, sweetly and lovingly. He was ever filled
with bliss and peace and was constantly humming OM, when not employed in talking,
writing or reading. He saw Divinity in each and all, and everyone was addressed by him
as ‘Blessed Divinity.’

Rama was a continual bubbling spring of happiness. In God he lived, moved and had his
being—nay he was the very Self of God. He once wrote to me, "Those who have a mind
to enjoy can enjoy the diamonds shining in the brilliant starlit skies, can derive



abundance of pleasure from the smiling forest and dancing rivers, can reap inexhaustible
joy from the cool breeze, warm sunshine and balmy moonlights, freely placed at the
service of each and all by nature. Those who believe their happiness depends upon
particular conditions will find the day of enjoyment ever recede from them and run away
constantly like will-o’-the-wisp. The so-called health of the world instead of being a
source of happiness only serves as an artificial screen to shut out the glory and aroma of
all nature, heavens and free scenery."

* * *

Rama lived in a tent on the hill-side and took his meals at the Ranch house. It was a
beautiful place, rugged wild scenery, high mountains on either side draped with
evergreen trees and thick tangled underbush. The Sacramento river flowed turbulently
down this valley and here it was that Rama read many, many books, wrote his sublime
poetry, and meditated for hours at a time. He sat on a large boulder in the river where the
current was very strong day after day and week after week, only coming to the house at
meal times when he always gave us beautiful talks. Numerous visitors from Shasta
Springs would come to see him and they were always welcomed gladly. His sublime
thoughts left a deep and lasting impression on all. Those who came out of curiosity went
away with their curiosity satisfied, and the seed of Truth planted for ever in their hearts,
may be for time being unconsciously to them but bound to sprout and develop into a
strong and sturdy tree whose branches will twine together from all parts of the earth in a
bond of brotherhood and love divine. Seeds of Truth always grow.

He took long walks. Thus he lived while there in Shasta Springs a busy, simple, free and
joyous life. He was so happy. His laughter came spontaneously and could be heard
plainly at the house when he was at the riverside. Free, free was he like a child and a
saint. He would remain in God-consciousness for days together. His unflattering devotion
to India and his desire to raise her benighted people was indeed perfect self-abnegation.

* * *

After I left there, I received a letter from him which, I afterwards learnt, was written
during a period of severe illness. "The degree of concentration and pure divine feeling is
wonderfully high these days and God-consciousness is possessing with a marvellous
sweep. As the body is subject to fickle whims and constant change, Rama will never,
never, identify himself with this naughty will-o’-the-wisp. In sickness, concentration and
inner peace is supremely intense. He or she must be a poor stingy miser whose close-
fistedness grudges to accord due hospitality to passing guests of bodily ailment and the
like."

Always he would tell us to "feel, feel all the time that the power supreme that manifests
itself in the Sun and the stars, the same, the same I am, the same, the same is yourself.
Take up this real Self, this glory of thine, contemplate this Life eternal, meditate on this
your real beauty and forget clean all thoughts of the little body and its ties as if you never
had anything to do with these false, seeming realities (nay, shadows). No death, no



sickness, no sorrow. Be perfectly happy, thoroughly blissful, saturated with peace. Keep
yourself thoroughly collected above the body or little self." Thus he taught each and all.

What a brave, true, loyal and God-intoxicated soul it is who ventures to a foreign country
without money on behalf of his country.

% % %

To think that it has been my privilege to have met and conversed with and aided such a
holy man as Rama is wonderful. He was a child of Aurora and emitted his music from
sunrise still evening. It mattered not to him what the clocks said or the attitudes or
labours of men. His elastic and vigorous thoughts kept pace with the Sun and so the day
was the perpetual morning. "The millions are awake enough for physical labour, but only
one in a hundred millions for a poetic and divine life," so says Thoreau. Rama was one of
those rare souls who occasionally visit this earth.

"They say the Sun is but His photo,
They say that man is in His image.
They say He twinkles in the stars,
They say He smiles in fragrant flowers,
They say He sings in nightingales,
They say He breathes in cosmic air,
They say He weeps in raining clouds,
They say He sleeps in winter nights,
They say He runs in pratting streams,
They say He swings in rainbow arches,
In floods of light, they say, He marches."

So Rama told us and it is so.

He may be said, spiritually speaking, to be a man of only one idea. That great idea which
runs as an under current in all his discourses is the renunciation of body-consciousness or
‘ahankar’ and the realization of Self to be the Self of the universe. It is the realization of
that higher life where the local ‘I’ is forgotten and the universe grows to be the ‘I’ of
man. "All that thou seest, that thou art." Man is divine. The false ego is the cause of all
limitations. Eliminate it and the spirit of man is the universal spirit pervading everywhere
and everything. This higher life is to be realized, and Rama sanctions all means by which
it may be attained. The bed of thorns or the bed of roses whichever induces the state of
realization in us is to be blessed. Total self-abnegation is the essential prelude to this
realization, and it may be effected by different individuals in different ways. Rama does
not at all insist upon the methods and peculiar private associations of thought and belief
which may be requisite for the growth of an individual but tries to lay before us the
general outlines of his main conclusions and sketches the methods which were most
helpful to him. The intellect, when it questioned his ideal, was satisfied by him through a
systematic study of the monistic philosophy of the East and the West, and was thus made
to bow before his Truth. He similarly referred all those who came to discuss with him his



philosophic position to a systematic study of philosophy and declined all controversy on
the ground that not through controversy but through real, earnest, serious thought can
Truth be discovered.

When the heart questioned his ideal, then he saturated the former with the highest love
through different emotions and made it realize that all is one and love never knows any
twos. The heart was made to emotionalise the intellect and the latter was made to
intellectualise the former. Truth, however, stood supreme in his consciousness and above
both. This process he not only adopted to agree with his own head and heart but with
those of others as well. When any one differed from him intellectually, he gave up the
discussion for the love of him and thus secured the agreement or oneness with him, an
agreement which to him symbolised truth and which he would not sacrifice for anything.
When the heart of any man disagreed with him, he would give up the regions of heart and
meet the man in the intellect. He was one with whom none could disagree. If his thoughts
did not appeal to you, then his Purity and his Love did. Even without talking to him you
would feel that you could not help loving him. All controversies were thus hushed in his
presence and I believe the writings of such a man are open to no lower criticism for he
means essentially to agree with you and to be at one with you. Whoever you may be, he
would readily concede what you may yourself be thinking or asking him to concede to
you.

In conclusion, I wish to explain the meaning of the word "Vedanta" that so often occurs
in his writings. With Swami Rama, the word Vedanta which he so lovingly uses is a
comprehensive term. He does not restrict its sense by applying it to any particular system
of philosophy or religion. He somehow fell in love with this word and was always willing
to exchange the name but not the sense that he attached to it. The mere name of rose
mattered not to this realist, only he would have the rose and its perfume. In order to
understand and appreciate his teachings, we need not get into the labyrinthine mazes of
metaphysical subtleties, for Swami Rama, as he walks along with us in the white, broad-
day light on the paths of life, takes us by surprise and teaches us Vedanta in the aurora of
the rising Sun, in the blushes of the rose and in the dimples of the pearly dew. As we
walk along with him, the echoes of his teachings we catch in the warblings of the merry
birds, in the liquid music of the falling rain, and the life throbs of ‘both man, bird and
beast.” In the morning bloom of flowers opens his Bible. In the evening sparkle of stars
flashes his Veda. His Alkoran is writ large in the living characters of myriad-hued life.

Time and thought were my surveyors,
They laid their courses well,

They poured sea and baked the layers,
Of granite, marl and shell.

The lotus Petals of the human heart were the pages of his reference and he found that
every man and woman embodied in their Self the meanings of Vedanta. Every rising race
vindicated its truth and every dying one showed the lack of its realization. Every hero
beaconed its light. Every saint did shed its lustre. Every poet tasted its glory. Every artist
rolled it down from his eyes in his ecstatic tears. Never did a happy and satisfied face



greet Rama without being entitled by him, a Vedanta face. Never did a victor come
across him whom he did not call a Practical Vedantin. He observed the daily life of
Japanese and called them the followers of his Vedanta. The daring adventures of the
American people in their scalings of the Alps and the Rocky mountains and in their
swimmings across the Niagara rapids, he spoke of as manifestations of the Vedantic
spirit. When he read the news of some noble offers by some persons of their own bodies
for the purpose of scientific research by vivisection, he saw the practical realization of his
philosophy. On such occasions, his face glowed and his eyes became moist, and he said,
"This is indeed the service of Truth." In modern ideals of true democracy and true
socialism, Swami Rama saw the final triumph of the Oriental Vedanta.

Standing on the truth of the fundamental unity of the inner man and the inner nature, he
says that those alone live who realize the universal harmony of love. Those alone have
the real joys of life who recognise the blood in the veins of the lily and the violet to be
their own. To see all things in one’s own Self, and to see one’s own Self in all things is to
have a real eye, without which there can be no love nor beauty attracting it, and without
love or attraction he asks what is life? In this spirit, whenever he sees in individual life
rising into spheres above body and mind, he sees a rainbow in the sky and leaps with an
infinite joy. Vedanta is to him by no means a mere intellectual assent but a most solemn
and sacred offering of body and mind at the holy altar of love. Intellectual assent can feed
upon philosophies and logics, books and quotations, learning and rhetoric, and thus grow
big, but such are not the means by which one can realize Rama’s Vedanta. The body and
mind can be actually and practically renounced only when the hearth fire of love is lit in
the soul. Mental renunciation of the body and every muscle of it in love, and the
dedication of mind in loving service opens the portals of the paradise within man. Rama’s
Vedanta is the beautiful calm of the super consciousness which transcends the limits of
body and mind, where all sound dies, where the Sun and Moon get dissolved, where the
whole Cosmos ripples like a dream and is eddied into the Infinite. It is from here that he
throws the ladder for us to reach him and see the sights of the world below. Perennial
peace in diffused there and the man is entirely lost in God. All discussion ceases there.
And those who are there simply look around and smile and say to every object, "Thou art
good," "Thou art pure,” "Thou art holy," "Thou art That."

Neither the Sun shines there, nor sparkles the Moon,
Pranas and sound are hushed into Silence.

All life reposes in Soul’s Sweet Slumber,

No God, no man, no cosmos there, no soul,

Naught but golden Calm and Peace and Splendour.

Puran
Dehra Dun
1909 A.D.



INTRODUCTION

—C. F. Andrews

[Rev. C.F. Andrews was a great humanitarian in the truest sense of the Christ spirit
and had an inborn mission in his heart to serve the cause of the poor. That is why he
was called in India ‘Desh-Bandhu’—(The Brother of the Country). After obtaining
his postgraduate degree from the Cambridge University and serving there as a
professor of Religion, he continued to serve the poor and the labour. Thereafter he
came to India in 1904 and joined as principal of Saint Stephens College, Delhi and
afterwards as principal of the Military College. He came in contact with Ravindra
Nath Tagore, lived in Shanti Niketan and worked in the Indian villages. Mr.
Andrews went to South Africa and then to Fizi to serve the cause of the poor and
down-trodden. To his credit are many writings which speak of his keen observation,
straight-forward style and his unique way of expression. The present Introduction
to the ‘In Woods of God-Realization’ is a pointer as to the way Mr. Andrews
adopted for giving vent to his ideas and feelings in a frank way.]

I have great pleasure in complying with the request of the friends of the late Swami Rama
Tirtha and writing a brief introduction to the series of lectures contained in this book. The
name of Swami Rama is one which I have learnt to honour through residence in the
Punjab where his chief influence was felt. Again and again I have seen faces lit up at the
mention of his name, and men have told me how much they owed to him. He came at a
time when a deep unsettlement was taking place in the minds of educated Indian students
with regard to religious truth, and when the claims of the material world were becoming
too absorbing. The training in Western Sciences, divorced as it is in Government
institutions from religious culture, inevitably led to an indifference to religion altogether.
After college days, the struggle for existence in the world has only too often left little or
no opportunity for the cultivation of the inner nature, and a reputation for worldliness had
gathered round educated life in the Punjab. The reputation is not altogether justified, for
there have been most notable exceptions; but the dangers of the time of transition have
been very great and the results serious.

Into such an atmosphere of getting and spending, Swami Rama’s unworldly spirit came
with a message that commanded attention by its very contrast. No one could be long in
his presence without feeling that the highest happiness in life was to be found, not in the
things of the body, but in the things of the soul. It was not so much that anyone had
taught him the truths he held so dear (though he would have been the first to
acknowledge how much he owed to the kindly influences of the Forman Christian
College where he was both a student and a Professor), but he seemed from his earliest
childhood, to have grown up with an intense realization of spiritual realities and every
instinct in his nature pressed him forward to the devout religious life. Many of those with
whom I have conversed about him have told me of the innate power which he possessed,
a power which moved them profoundly whenever they met and talked with him, a power



which took their thoughts away from material things and made them feel, if only for a
moment, the reality of spiritual experience.

The Lectures and Conversations which are now published for the first time, will show
more clearly than any words of mine the secret of his great influence. There is a childlike
simplicity in what he writes, and an overflowing joy and happiness, won through great
self-discipline and suffering, which reveals a soul that is at peace within itself and has
found a priceless gift that it desires to impart to others. There is a striking personality
which makes itself manifest in his very language and mode of address. At the same time
there is on every page a definite refusal to appeal to those lower motives that are
ordinarily urged as making for success in life, and a determination to find in the soul
itself, apart from outward circumstances, the secret of all true and lasting joy.

The Lectures unfortunately have not had the revision of the author himself. He would
undoubtedly have altered much, and possibly abbreviated much. He would have
corrected also the metrical form of some of his poems, which have clearly been put down
on paper as the inspiration to write came to him, without any laboured correction. But
while there is considerable loss to the reader on this account, there is also considerable
gain; for what is lost in finish and correctness is gained in freshness and vitality. I cannot
doubt that the friends of the author were right in tenderly and piously preserving every
word of the manuscript before them. The readers will gladly make allowance for
repetition and lack of finish, when the individuality of the Swami himself is brought so
vividly before them by his manuscript notes. We seem to be talking with him, as we read,
and he seems to be talking with us. We feel, the Swami himself still present in his words,
and can almost picture him speaking.

If T were asked to point out what I considered to be the special qualities that appear in
these writings, I should mention first and foremost the point I have already emphasised,
namely, the unworldliness that is apparent on every page. Wealth, riches, worldly
ambitions, luxuries—these are all laid aside without a murmur. The Swami’s own life
had reached a calm haven, into which the stormy passions, that are roused by the
acquisition of wealth and worldly honours, had never come. His inner life had been free
from such things. He cannot even understand them. The child-nature seems to come out
in him as he speaks of them. He smiles at them with an almost boyish laughter from his
own retreat, or mocks at them with a gentle raillery. The laughter appears most of all in
his poems.

In the second place I would mention his overflowing charity, his kindliness of spirit,
which seems incapable of bitterness or malice. He is always trying to win men, not to
drive them; to make the best of them, not to blame or scold them; to attract them by the
power of his ideals, not to argue with them in useless and unsatisfying controversy. The
bitter and rancorous spirit is absent and the kindly tolerant spirit prevails. This is
especially noticeable when he is dealing with beliefs other than his one. Here he is always
courteous and sympathetic. If he has any objection to make, he does it with an apology.
Usually his attempt is to absorb and assimilate all that he can accept, especially when he
is speaking of Christianity, and mould it into his own system of religious thought. In this



respect he shows the truly catholic spirit, which is the opposite of bigotry. He has a large
share of that charity which ‘thinketh no evil’ and ‘rejoiceth with the truth.” I would like to
add how deeply I feel that it was in accordance with this characteristic of Swami Rama,
that his friends, in bringing out his works, have so kindly offered to me, a Christian
missionary, the privilege of writing an introduction and have given me, while doing so,
such liberty of self-expression and freedom of comment. It is my wish that I may fulfil
this duty in the same catholic spirit.

The third feature that I should wish to notice in the life and writings of the Swami was his
abounding joy. He was not in the least one of those gloomy ascetics, who, in choosing the
path of renunciation, seem to have left behind them all joy and happiness. He knew what
physical hardship and endurance meant in a way that few can have experienced. But this
did not embitter him, or make his message one of harshness. On the contrary the very
titles of his lectures are sufficient to give a picture of the character of his own mind.
"Happiness within," "How to make your homes happy," such are the subjects that appeal
to him, and his heart goes out in every word as he tries to make his message clear; it is
the message of his own experience, not that of another’s. He is full of happiness himself
which he wishes to give to the world, and he is never so happy as when happiness is his
subject. It is this also which bubbles over in his poems, waking in others an echo of his
own laughter. The outward setting of these poems, as I have already said, may often be
crude and even grotesque, but the inner spirit may be caught by the sympathetic reader
beneath the imperfect vehicle of expression. The message of this gay spirit, laughing at
hardship and smiling at pain, is one that sad India sorely needs amid the despondency of
so much of her present modern life.

This mention of his poems leads me on to the last feature of his life and writings which I
would wish to mention. I do so with considerable diffidence, as it is quite possible that
others may take a different view to my own. But what I could venture to say is briefly
this, that I find in Swami Rama Tirtha’s poetic spirit, which lies behind his philosophy,
the highest value of his written work. In this seems to lie the freshness, originality,
contribution to the world of thought. His romantic love of Nature, strong in his life as in
his death; his passion for sacrifice and renunciation; his eager thirst for reality and self-
abandonment in search of truth; his joy and laughter of the Soul in the victory he had
won—all these, and other qualities such as these, which make him break out into song,
reveal the true poet behind the philosopher. It is to these qualities that my own heart goes
out so warmly in response, and it is on these sides that I find by far the strongest
attraction to the writer himself.

With the philosophy of the Advaita Vedanta, as it is often stated in the writings of Swami
Rama, I confess I have only a faint and distant sympathy. Rightly or wrongly it seems to
me all illegitimate short cut to the simplification of the problem of existence—a solution
which has overlooked certain persistent facts of human experience. I am always
conscious of obstinate and irreducible elements in the equation of God, the Soul, and the
universe which the Advaita system itself does not seem seriously to take into account. I
would refer for an instance in this book to the chapter on the "Prognosis and Diagnosis of
Sin." While containing same valuable thoughts, these chapters appear to me to be



altogether unsatisfying in their conclusions, intended as they are to form a final answer to
the problems of the origin of evil and its elimination from the heart of man.

But on the other hand with the poetic spirit of Swami Rama, where his thought is still in
solution and not crystallized into a formal logical system, I have a sympathy which is not
faint but deep. Here I feel again on common ground, and my whole heart goes out to
writer in his beautiful passages on renunciation as "the law of life eternal" or again in his
intense and vivid appreciation of beauty in nature; or again, to mention only one more
instance, in his ideal of married life. I experience in a measure the same sympathy when I
read some of the poetry of the Upanishads, or certain passages from that greatest of all
Hindu poems, the Bhagavad Gita. There also the note is struck, which is heard many
times in Swami Rama’s writings, that only in the unruffled silence of the soul can the
divine harmony of the universe be heard.

That blessed mood

In which the burthen of the mystery,

In which the heavy and the weary weight
Of all this unintelligible world,

Is lightened :—that serene and blessed mood,
In which the affections gently lead us on,
Until the breath of this corporal frame

And even the motion of our human blood
Almost suspended, we are laid asleep

In body, and become a living soul:

While with an eye made quiet by the power
Of harmony, and the deep power of joy,
We see into the life of things.

I have quoted this passage of Wordsworth, as it appears to me very near akin to the heart
of Swami Rama; and in his fervent love of Nature I can well imagine the author of these
lectures during his later days of wandering among the Himalayan mountains echoing
those still more famous lines which follow :(—

I have learned

To look on Nature, not as in the hour

Of thoughtless youth; but hearing often-times
The still, and music of humanity

Not harsh nor grating, though of ample power
To chasten and subdue. And I have felt

A presence that disturbs me with the joy

Of elevated thoughts a sense sublime

Of something far more deeply interfused,
Whose dwelling is the light of setting suns,
And the round ocean, and the living air,

And the blue sky, and in the mind of man:

A motion and a spirit that impels



All thinking things, all objects of all thought,
And rolls through all things. Therefore am I still
A lover of the meadows and the woods,

And mountains; and of all that we behold

From this green earth: of all the mighty world
Of eye and ear, both what they half-create,

And what perceive.

I have not been afraid to quote such passages at full length, for it is, I believe, the poetry
of the West rather than its philosophy or science—especially the poetry of that wonderful
revolution period in English Literature, which gave birth to Wordsworth and Coleridge,
Shelly and Keats—which comes nearest to the heart of India. In the same way, I venture
to believe, it will be the poets of modern India, who are seeking to bring their deeply
inherited spiritual instincts of the past into living touch with the new movements of the
present, who will come nearest to the heart of the West. Among these poets of modern
India I would reckon that remarkable company of religious leaders, who have appeared in
different parts of the country during last century, among whom Swami Rama’s tender
spirit once showed such early promise of fulfilment. From another side of Indian life I
would mention, with a sense of personal gratitude and appreciation, that singularly
delicate and beautiful flower, which blossoms in its season—the poetry of Mrs. Sarojini
Naidu, whose life of gentle sympathy with the poor has been itself a poem.

In this approximation between India and the West there will remain much that Christian
thought cannot finally accept. But there will be much, on the other hand, that will throw
light on cherished Christian truths and give them a new setting. I cannot refrain, in this
connection, from quoting a passage from Swami Rama’s Lectures, which may illustrate
my meaning:—

"In the Lord’s Prayer," writes Swami Rama, "We say ‘Give us this day our daily bread’
and in another place we say ‘Man shall not live by bread alone’, Reconcile these
statements; understand them thoroughly. The meaning of that Lord’s Prayer, when it was
stated ‘Give us this day our daily bread’ is not that you should be craving, willing and
wishing; not at all. That is not the meaning. The meaning of that was that even a king, an
emperor, who is in no danger of not having his daily bread, even a prince who is sure that
his daily bread is guaranteed to him, even he is to offer that prayer. If so, evidently ‘Give
us this day our daily bread’ does not mean that they should put themselves in the begging
mood, that they should ask for material prosperity; it does not mean that. That prayer
meant that everybody, let him be a prince, a king, a monk, anybody, he is to look upon all
these things around him, all the wealth and plenty, all the riches, all the beautiful and
attractive objects, as not his, as not belonging to him, but as God’s, not mine, not mine.
That does not mean begging, but that means renouncing; giving up; renouncing unto
God. You know how unreasonable it is on the part of a king to offer that prayer, ‘Give us
this day our daily bread’ if it be taken in its ordinary sense. How unreasonable! But it
becomes reasonable enough when the king, while he is offering that prayer, puts himself
into the mood where all the jewels in his treasury, all the riches in his house, the house
itself, all these he renounces, as it were, he gives them up, he disclaims them. He breaks



connection with them, so to say, and he stands apart from them. He is the monk of
monks. He says this is God’s; this table, everything lying upon the table is His, not mine;
I do not possess anything. Anything that comes to me, comes from my Beloved One."

Such a passage as this gives on the one hand, an example of Swami Rama’s style, that is
so simple, so direct, so careless with regard to repetition, if only the meaning can be
made clear, and on the other hand, it explains, what I have called the approximation of
two different streams of human thought, issuing from two different springs. These in their
conjunction should do very much indeed to fertilize the soil in which man’s life is sown.

We have, in India, between the Ganga and the Yamuna, a tract of country known as the
Doab. Between these two waters lie the rich alluvial plains, which are ready for the seed.
By means of cross channels, cut from one river to another, the whole country between the
rivers can be irrigated. Thus an abundant harvest may be gathered year by year from the
well-watered soil to satisfy the wants of mankind.

Eastern and Western conceptions of spiritual life are flowing forward today like two great
rivers which come from different sources. We need those poet-thinkers, both in the West
and in the East, who may be able to cut new channels from one river of human
experience to another. In this way approximation may be made and the soil of human life
enriched and its area enlarged.

Among the different intersecting channels of new thought which are being cut, two
appear to me at the present time to be of special significance.

(1) From the one side, the approach made by the West towards the East in what Tennyson
has called ‘the Higher Pantheism.’

The Sun, the Moon, the stars, the seas, the hills and the plains,
Are not these, O soul, the Vision of Him who reigns,

Is not the Vision He? Though He be not that which He seems,
Dreams are true while they last and do not we live in dreams?

The ideas, contained in these lines, are still more clearly stated in his later poem, entitled
‘The Ancient Sage’—

If thou wouldst hear the Nameless, and wilt dive
Into the Temple-cave of thine own Self.

There brooding by the central altar, thou
Mayest haply learn the Nameless has a voice,
By which thou wilt abide, if thou be wise,

As if thou knowest, though can’st not know;

For knowledge is the swallow on the lake

That sees and stirs the surface-shadow there,
But never yet hath dipt into the abysm,

The abysm of all abysms, beneath, within,



The blue of sky and sea, the green of earth,
And in the millionth of a grain

Which cleft and cleft again for ever more,

And ever vanishing, never vanishes,

To me, my son, more mystic than myself,

Or even than the Nameless is to me.

And when thou sendest thy free soul through heaven
Nor understandest bound nor boundlessness
Thou seest the Nameless of the hundred names,
And if the Nameless should withdraw from all,
Thy frailty counts most real, all thy world
Might vanish like thy shadow in the dark.

As we read this and other passages in modern English poetry, we feel as though we were
back in the Upanishads, repeating Indian thoughts uttered centuries ago; and there can be
little doubt that India is in a great measure, however indirectly, the source of their
inspiration.

At the same time, it is noticeable that along with this conception of an all-pervading
Divine nature, there has developed in the West even more clearly and distinctly in
modern times the conception of eternally persisting human personality.

Dark is the world to these? Thy self art the reason why:
For is He not all but that, which has power to say ‘I am I’

There will always, therefore, so it appears to me, be a nearer approximation in the West
to the school of Shri Ramanujacharya and the Vishishta Advaita than to the school of
Shri Shankaracharya and the Advaita Vedanta itself.

Again in its negative aspect, the loss of personal identity or complete absorption, as the
final end of the soul, is a conception from which the poets of the West shrink back with
dread, rather than accept with satisfaction. This forms one of the main themes of one of
the greatest spiritual poems of the last century, the "In Memoriam."

That each who seems a separate whole
Should move his rounds, and fusing all
The skirts of self again, should fall
Remerging in the general soul,

Is faith as vague as all unsweet.
Eternal form shall still divide

The eternal soul from all beside,

And I shall know him when we meet.

So the poet sings of his dead friend, and again in more passionate accents at the close,



Dear friend, far off, my lost desire

So far, so near, in woe and weal,

O loved the most, when most I feel
There is a lower and a higher;
Known and unknown; human, divine;
Sweet human hand and lips and eye;
Dear human friend, that cannot die,
Mine, mine, for ever, ever mine.

Thus the modern West today expresses the conviction which for century after century it
has cherished, that love is eternal,

Love is and was my king and lord,
And will, be though as yet I keep
Within his court on earth, and sleep
Encompassed by his faithful guard
And hear at times a sentinel,

Who moves about from place to place,
And whispers to the worlds of space
In the deep night, that all is well.

It is again this central conviction of the eternity and ultimate reality of love, involving
both personal union and personal distinction between subject and object, that forms the
burden of the poetry of Browning, the most virile and forceful of modern English poets—

For Life, with all its yield of joy and woe

And hope and fear—believe the aged friend—
Is just our chance O’ the prize of learning love,
How love might be, hath been indeed, and is.

There is a certain danger in this emphasis on personality in its individual forms and it has
led sometimes in the West both to self-assertion and to individualism of a selfish type. It
may well be the case that it needs some balance and correction, and that the general trend
of thought in the East, which seems to us, Westerners, so ‘impersonal’ and lacking in
‘individuality’ may be the true corrective needed. But one thing is certain. The West will
never accept as finally satisfying any philosophy, which does not allow it to believe that
love between human souls may be an eternal reality.

(2) From the side of the East, there is the approach made towards the West in what both
Swami Vivekananda and Swami Rama Tirtha have called by the title of ‘Practical
Vedanta,” the approximation, that is to say, of the modern Advaita Vedanta to the spirit of
Christian Philanthropy in its social and national applications. Here again the approach
may well have its limits, and the social and national development of the East under the
new Hindu impulse may differ both in kind and in degree from that of Europe under the
Christian training of nearly two thousand years.



I do not wish to be understood to imply that the approximation in each case is conscious
and deliberate. On the contrary, on both sides it appears to be almost unconscious and
often unexpected, a mingling of two atmospheres that have drawn together (if I may be
permitted to change my metaphor) rather than the conscious acceptance of any new
definitions or formulae. Many on either side would even repudiate the fact that
connection or approximation existed; but those who look beneath the surface, and have
watched the trend of ideas both in the East and in the West, tell us clearly that such an
intermingling is actually taking place, and with marked effects.

It is because Swami Rama Tirtha was so singularly fitted to make some of these advances
towards approximation, and to interpret Indian thought to the West, that I hold this series
of lectures to be of value to my own countrymen as well as to Indians themselves. I
would wish to do all in my power to preserve the memory of Swami Rama fresh and
green. Such a memory should be an inspiration both to those who knew and loved him
and also to the younger student life of India which has grown up since he passed away.
May this be the result of the publication of this book!

In conclusion, I would again thank in all sincerity and gratitude the friends of Swami
Rama Tirtha who have so kindly requested me to join with them in introducing these
lectures to the public. It is a mark of confidence which I deeply appreciate; and I trust that
in any criticisms I have set down, in order to make clear my own position, I have not
departed from that spirit of wide-hearted charity and kindness which was so marked a
feature in the author of the book himself. I do not endorse the Swami’s views in many
cases; as [ have shown they differ widely from my own—but as an earnest effort after
truth and as the expression of a singularly, loving and lovable spirit, I would wish them a
wide perusal. May be Holy Spirit of Truth Himself lead us into all the Truth!

C.F. Andrews
Delhi
1909 A.D

Happiness Within

Lecture delivered on December 17, 1902, in the
Academy of Sciences, San Francisco, U.S.A.

My own Self in the form of ladies and gentlemen,

Rama does not blame European or Christian nations for their cohorts and armies to
conquer other nations; that is also a stage in the spiritual development of a nation, which
is at one time necessary. India had to pass through that stage; but India being a very old
nation had weighed the riches of the world in the balance and found them wanting; and
the same will be the experience of these nations that are in these days for accumulating



worldly prosperity and riches. Why are all these nations trying to march cohorts to
conquer other nations? What do they seek in all that? The only thing sought is happiness,
joy, pleasure. It is true that some people say they do not seek happiness but knowledge.
Others say that they seek not happiness; they seek action. That is all very good; but
examine the hearts and minds of average men, or of ordinary mortals. You will find that
the ultimate goal which they all set before them, the ultimate goal they all seek directly or
indirectly, consciously or unconsciously, is happiness, nothing but happiness.

Let us examine this evening where happiness resides, whether happiness lives in the
palace or the cottage, whether happiness dwells in the charms of women or in things that
gold and silver can buy. Where is the native home of happiness? Happiness has also a
history of its own. These are great travelling days; steam and electricity have annihilated
time and space, great travelling days these are, and everybody writes an account of his
travels. Happiness also travels. Let us have something of the travels of happiness.

We start with the first glimpse of happiness that a child has in his infancy. All the
happiness in this world is for the child located in the skirt of the mother, or in the bosom
of the dear mother. All the happiness is located there. This is the first stage on the main
road which happiness has to travel along, the mother’s skirt, the mother’s bosom, say. To
the infant there is nothing in this world which brings happiness so much as the mother’s
bosom. The child hides his face behind the skirts of the mother and there he says, "Look!
Look! Find me out! Where am 1?" and he laughs heartily. He laughs with all his heart and
soul. Books are meaningless to the child; treasures are useless to him. Fruits and sweets
have no taste for the child that has not yet been weaned. The whole world of pleasure is,
for the child, concentrated there.

A year passes and the happiness of the child changes its centre; it moves on to some thing
else. The residence of happiness now becomes the toys, the beautiful toys, pollies and
dollies. In the second state, the child does not like the mother so much as he likes his own
toys. Sometimes the child quarrels with the dear, dear mother, for the sake of toys, for the
sake of dollies.

A few months or years more and no more is his happiness in the pollies and dollies; it has
shifted its centre again, it is no longer located in these things. In the third stage, when the
child grows up to be a boy, happiness is located for him in books, especially in story
books. This is the case with an ordinary intelligent child; sometimes happiness is in other
things, but we are taking an ordinary case. Now the story books engross all the love and
affection of the boy. Now the toys, dollies and pollies lose their charms; story books take
their place, and he finds them beautiful and attractive. But happiness travels on.

The schoolboy enters the college, and in college life, his happiness is found in something
else, say, in scientific books or philosophical works or the like. He reads them for
sometime, but his happiness has travelled from books to the longing of seeking honours
in the university; his desire is to reach the residence of his happiness, the headquarters of
his joy. The student comes out of the university with flying colours. He gets a lucrative
post and the happiness of this young man is centred in money, in riches. Now the one



dream of his life is to accumulate riches, to be rich. He wants to become a big man, to
amass a large fortune. When he gets some wealth after working in the office for a few
years, his happiness passes on into something else. What is that? Need that be told? It is
woman.

Now the young man wants to have a wife, and for the sake of a wife, he is ready to spend
away his riches. The mother’s skirt no longer gives him any happiness; the toys have no
charm for him; the story-books are cast aside, and they are read only on those occasions
when they are expected to give him some insight into the nature of that dream of his
life—the woman. He is all a sacrifice for the sake of his wife. Hard-earned riches are cast
to the winds for the sake of petty whims of what is now the headquarters of his happiness.
The young man lives for sometime with the woman, and lo! the happiness is sighted a
little yonder. The pleasure he could derive from the thought of his wife in the beginning,
he no longer gets now. Taking the case of an ordinary youth, an ordinary youth of India,
the happiness of the youth now passes from the woman on to the coming child. Now a
child becomes the dream of his life. He wants to have a child, an angel, a seraph, a cherub
in his house. Rama knows not much of the state of affairs in this country; but in India,
after marrying, people pray to God and yearn for a child. They do all that lies in their
powers to seek the aid of doctors and to invoke the blessings of holy men; all that they
can do they do in order to be blessed with a child.

In the expectation of the child, concentrates all the happiness of the youth. The child is
the sixth stage in his travel of happiness, in the march of joy. The youth is then blessed
with a child. His joy knows no bounds; he is full of spirits, he springs up to his feet; he is
elated; he is, as it were, raised above the earth many feet; he does not walk, he swims in
the air, so to speak. His soul is full of happiness when he gets a child. In the sixth stage,
in the moon-faced child, the happiness of the grown-up youth has reached in a way its
acme. The intensest happiness is when he sees the face of his child. The happiness of an
ordinary man has reached its zenith. After that, the youth begins to decline in spirits, the
child becomes a grown-up boy and the charm is lost. The happiness of this man will go
on travelling from object to object, sometimes located in this thing, at other times
residing in that thing. But the intensity of happiness in the objects with an ordinary man
will be not so strong, as it is in the love of his own child.

Let us now examine whether happiness really dwells in objects like these—the mother’s
skirt, dollies and pollies, books, riches, woman, child, or any object and anything of this
world at all. Before proceeding further, let us liken the travelling happiness to the
travelling Sun-light. Sunshine also travels from place to place. It is at one time shining
over India, and at another time on Europe. It travels on. When shades of the evening fall,
see how rapidly the Sunshine shifts away from place to place. It shines on eastern
America and it travels on to its west. See how the Sunlight goes skipping on tiptoe,
slipping on from land to land, and is then seen spreading its lustre on Japan and so on.
The Sunshine travels on from place to place. But all these different places where the
Sunshine is seen are not the source, the home of Sunshine. The home of Sunshine must
be somewhere else; the home of Sunshine is the Sun. Similarly let us examine happiness



which goes on travelling from object to object like the Sunshine. Whence does it
proceed? Where is its real home? Let us look at the Sun of happiness, as it were.

Take the case of the gentleman who has been blessed with a child. This gentleman is
sitting in his office. He is busy with his official duties, and all of a sudden he hears the
ding-ding of the bell. What bell? The telephone, but when he is about to hear what the
message may be, his heart beats. They say, coming calamities cast their shadows before.
His heart beats, never was it so with him before. He reaches up to the telephone and hears
a message. Oh, what a distressing message it must have been! The gentleman was panting
and sobbing; he lost all presence of mind; his cheeks lost all colour; with a pallid,
cadaverous face he came rapidly to his seat, put on his coat and hat and went out of the
office as if he were shot like a bullet from a gun. He did not even ask the consent of the
chief officer, the head of the department. He did not even exchange a word with the
employees in the room. He did not even lock up the papers that were lying on the desk,
he lost all presence of mind and went straight out of the office. All his fellow officials
were astounded. He reached the streets and saw a car running before him, he ran up to the
car and there he met a postman who gave him a letter. This letter brought to him the
happy news, (if in the circumstances it can be called happy news from the worldly point
of view) the happy news of a large fortune having fallen to his lot. The man had bought a
share in a lottery, and about $10,000 had fallen to his lot. This news ought to have
cheered him up, ought to have filled him with joy, but it didn’t, it didn’t. The message he
had received over the telephone was weighing heavily on his heart. This news brought
him no pleasure. He found in the same car one of the greatest officials in the State, sitting
just in front of him. This was an official to have an interview with whom had been the
one dream of his life. But look here. This gentleman did not exchange glances with the
official; he turned his head away. He also noticed the sweet face of lady friend. It had
been the ambition of this gentleman’s life to meet her and exchange words with her, but
now he was insensible to her sunny smiles. Well, Rama ought not to keep him in a state
of suspense so long, nor should you be kept in a state of suspense any longer.

He reached the street where his house was located and a great noise and tumult was there,
and he saw clouds of smoke rising to the sky and veiling the Sun. He saw tongues of fire
going up to the heavens; he saw his wife, grandmother, mother and other relatives
weeping and bewailing the conflagration which was consuming their house. He saw all
his relations there but missed one thing; he missed the dear little baby, he missed the
sweet little child. That was not there. He asked about the child, and the wife could make
no answer. She simply answered by sobbing and crying; she could make no articulate
answer. He found out the truth. He came to know that the child had been left in the house.
The child was with the nurse at the time when the fire broke. The nurse had placed the
child in the cradle, the child was asleep and the nurse had left the room. Now the inmates
of the house being panic-stricken at the sight of the fire consuming the house, had quitted
the house in haste, each thinking that the child must be with some other inmate of the
house. All of them came out, and now they found that the child was left in the room
which was then being enveloped by fire. There was crying and gnashing of teeth, cutting
of lips, beating of breasts, but no help. Here, this gentleman, his wife, his mother and
friends and the nurse were crying aloud to the people, to the standers-by, to the



policemen, and asking them to save their child, to rescue their dear, little baby. "Save our
little dear child anyway you can. We will give away all our property, we shall give away
all the wealth that we may accumulate within ten years from today, we will give up all;
save our child, save our child."

They are willing to give up everything for the sake of the child. Indeed, the child is a
sweet thing, the dear little baby is a very sweet thing, and it is worthwhile to sacrifice all
our property, all our wealth and all our interest for the sake of the child. But Rama asks
one thing, "Is the child the source of happiness, the sweetest thing in the world, or is the
source of happiness somewhere else?" Mark here. Everything is being sacrificed for the
child, but is not the child itself being sacrificed for something higher, or for something
else? Wealth is given away, riches are given away, property is given away for the child,
but the child is being given away for something else. Even the lives of those people who
may venture to jump into the fire may be lost. But even that dear little child is being
sacrificed for something else, for something higher, and that something else must of
necessity be sweeter than the child, that something else must be the real centre of
happiness, must be real source of happiness, and what is that something? Just see. They
did not jump into the fire themselves. That something is the Self. If they jump into the
fire themselves, they sacrifice themselves and that they are not prepared to do. On the
child is everything else sacrificed, and on that Self is the child sacrificed.

We see now the highest stage of happiness, the child has not happiness in itself. The child
is beautiful, lovely and the source of happiness, because the child is blessed with the
Sunshine which proceeds from the Self; that Sunshine was not inherent in the child itself.
If that Sunshine of happiness had been inherent in the child, it would have lasted in the
person of the child for ever. Notice that the Sunshine which brightened the face of the
child proceeded from the source within. The source was within the Self.

Here we come a little nearer to the source of happiness, to the home of happiness. Not for
the sake of the child is the child dear, the child is dear for the sake of the Self. Not for the
sake of the wife is wife dear; not for the sake of the husband is husband dear; the wife is
dear for the sake of the Self; the husband is dear for the sake of the Self. This is the truth.
People say they love a thing for its own sake. But this cannot be; this cannot be. Nor for
the sake of the wealth is wealth dear, wealth is dear for the sake of the Self. When the
wife who was dear at one time, does not serve the interests of the husband, she is
divorced; when the husband who was dear at one time, does not serve the interests of the
wife, he is divorced. When wealth does not serve the purpose, it is given up. You know
the case of Nero. He did not see that the beautiful Rome, that metropolis of his, was of
much interest to him, was of much use to him. To him it was of greater interest to see a
conflagration; to him it was of more interest to see a big bonfire. Look here. He went up
to the top of an adjoining hill and asked his friends to go and set the whole city on fire in
order that he might enjoy the sight of a grand conflagration. Here was he fiddling while
Rome was burning. Thus we see that even wealth is divorced, given up, when it does not
serve our interests.



Rama was an eyewitness of a very strange phenomenon, a very curious phenomenon.
There was a great flood, a great inundation of the river Ganga, and the river went on
rising. On the branches of a tree were sitting several monkeys; there was a female-
monkey and some children of this female-monkey. All these children came up to the
female monkey. The water rose up to the place where the female monkey was seated.
Then the she-monkey jumped up to a higher branch; the water came up to that place. The
female monkey come to the highest top-branch, and the water rose up even to that place.
All the children were clinging to the body of this female-monkey. The water reached her
feet; then she just took hold of one child, one baby-monkey, and placed it underneath her
feet. The water rose still higher, and then this female-monkey took hold of another child
and placed it under her feet. The water still rose; and the third child was also taken up and
mercilessly placed under her feet to save herself. Just so it is. People and things are dear
to us as long as they serve our interests, our purposes. The very moment that our interests
are at stake, we sacrifice everything.

Thus we come to the conclusion that the seat of happiness, the source of happiness is
somewhere within the Self. The home of happiness is somewhere in the Self, but where is
it? Is it in the feet? The feet support the whole body, it may be in the feet, but no, it is not
in the feet. Had it been in the feet, the feet ought to have been the dearest thing in the
world. Of course, the feet are dearer than anything else outside, but they are not so dear
as the hands are. Is the home of happiness in the hands? The hands are dearer than the
feet, but they are not the home of happiness. Then, is happiness located in the nose or in
the eye? The eyes are dearer than the hands or the nose, but happiness is not located in
them. Think of something that is dearer even than the eyes. You might say it is the life.
Rama says take the whole body first. The whole body is not the home of happiness. We
see that this whole body we are changing every moment. In several years, every particle
of the body is replaced by a new particle. It may be in the intellect, in the brain, in the
mind. It may be there. But let us see if there is not something even dearer than the
intellect. Let us examine that. If there be something which is dearer and sweeter even
than the intellect, then, that may be the home of happiness. We say that life, or as the
Hindus put it, prana may be the source of happiness, because oftentimes people want to
live even at the sacrifice of their reasoning powers. Here is a choice between two
alternatives, die altogether, or live as a crazy, lunatic man. Everybody will choose the
alternative of life, even in a crazy, lunatic frame. Thus we see that intellect or intelligence
is sacrificed at the altar of life. Then life, personal life, this may be the home of
happiness, the Sun from which all happiness emanates. Just examine whether life is really
the home of happiness or not. Vedanta says, No! No! Even life is not the home of
happiness, the Heaven within is higher up still; even beyond individual, personal life.
Where is it then?

Rama once saw a young man at the point of death. He was suffering from a very bad
disease. There was excruciating pain in his body. The pain began in the toes of the feet.
At first it was not so great, but after a while it kept coming up, and then his body was
undergoing a hysterical movement. Gradually, the pain came up to the knees, and then
rose higher, until that dreadful pain reached the stomach, and when the pain reached the
heart, the man died. The last words this young man uttered were these, "Oh, when shall



this life leave me, when shall these pranas leave me!" These were the words of that
young man. You know, in this country you say he gave up the ghost. In India we say he
gave up the body. This shows the difference. Here the body is looked upon as the Self
and the ghost is looked upon as something tacked on. In India the body is looked upon as
something foreign to the spirit; the real Self is looked upon as the reality. There, when the
body dies, nobody believes that he dies; the body changes, he does not perish. And so,
the words that escaped the lips of that youth were, "Of, when shall I give up this life;
when shall this prana leave me!"

Here we have something higher even than life; some thing superior to "prana”,
something which says, "My life," something which says, "My prana, " something which
possesses the "prana” and is above the "prana’” or life, and that something is sweeter by
far than the individual, personal life or "prana” Here we see that the "prana” or life in
that particular body did not serve interests of the higher Self, of the Self higher than
"prana”, and the "prana” or life was sacrificed; the "prana” or life was thrown off. Here
we see something which is superior to the "prana” or life, for which the life is sacrificed.
This must be, by all means, sweeter by far than life even and that must be the home of
"anand" or happiness; that must be the source, the origin of our joy. Now we see, why
"prana” or life is sweeter than intellect; because pranas are nearer to the real Self, the
Self within. Why is it that the intellect is sweeter than the eyes? Because the intellect is
nearer to the real Self than the eyes. And why is it that the eyes are dearer than the feet?
Because the eyes partake more of the real Self in you than the feet do. Why is it that
everybody looks upon his child as being far more beautiful than the child of somebody
else, of his neighbour? Vedanta says, "Because this particular child you call ‘mine’ you
have gilded a little with the gold of your real Self." Any book in which you may write a
line of your own, any work that contains something contributed by your pen appears to
you to be far more worthy than any other book, even if it came from the pen of Plato.
Why is it? Because this book which you call ‘mine’ has the sunshine of your real Self in
it. It is blessed with the sunshine of Heaven within. Thus the Hindu says that the bliss, the
real metropolis of happiness is within you. All Heaven is within you, the source of all
pleasure is within you. This being the case, how unreasonable it is to seek happiness
elsewhere!

In India, we have this story about a lover. He pined for his beloved one; all his body was
reduced to a veritable skeleton; all his flesh was dried up, so to say. The king of the
country in which this young man lived brought him into his court one day, and he also
brought the lady-love of the young man into his presence. The king saw that the woman
was very ugly. The king then brought before this lover all the fair damsels that adorned
his court, and asked this lover to choose one of the these. This man said, "O Shah! O
King! Don’t make a fool of yourself. O King! you know, love makes a man very blind. O
King! you have no eyes to see. Look at her with my eyes, and then say whether she is fair
or ugly. Look at her with my eyes." This is the secret of all the charms in this world. That
is all. That is the secret of all the fascination of the attractive objects in the world; O man!
you yourself make all objects attractive by the way you look at them. Looking at an
object with those eyes you yourself shed your lustre upon the object and then you fall in
love with it. We read the story of Echo in Grecian mythology. She fell in love with her



own image. So it is with all charms; they are simply the image of self within you, the
Heaven within you. They are simply your shadow. Nothing else. That being the case,
how unreasonable it is to hunt after your own shadow.

Rama knows of the case of a little child, a small baby that had just learnt to crawl, to
walk on all fours. The child saw its shadow and thought it to be something strange,
something remarkable. The child wanted to catch hold of the head of the shadow; it
began to crawl to the head of the shadow; and the shadow also crawled. The child moved
and the shadow also moved. The child began to cry because he could not catch the head
of the shadow. The child falls down, the shadow is with him; the child rises up and
begins to hunt for the shadow. In the meantime, the mother taking mercy on the child
made the child touch his own head, and lo! the head of this shadow was also caught.
Catch hold of your own head and the shadow is also caught. Heaven and hell are within
you. The source of power, joy and life is within you. The God of men and nature and
nations is within you. O people of the world! listen, listen. This is a lesson worthy of
being proclaimed from the house-tops, in all the crossings of big cities, in all the
thoroughfares. This is a lesson worthy of being proclaimed at the top of the voice. If you
want to realize an object, if you want to get anything, do not hunt after the shadow.
Touch your own head. Go within you. Realize this and you will see that the stars are your
handiwork, you will see that all the objects of love, all the bewitching and fascinating
things are simply your own reflection or shadow. How unreasonable it is that—

For a cap and bells our lives we pay,
Bubbles we earn with a whole soul’s tasking.

There is a beautiful story about a woman in India. She lost her needle in her house. She
was too poor to afford a light in her house, so she went out of the house and was
searching it in the streets. A gentleman inquired from her what she was doing. She said
that she was searching for her needle? The gentleman asked, "Where did you lose the
needle?" She said, "In the house." He said, "How unreasonable it is to search in the street
a thing which was lost in the house!" She said that she could not afford a light in the
house and there was a lantern in the street. She could not hunt in the house, she had to do
something, so she must hunt in the street.

This is exactly the way with the people. You have the Heaven within you; and yet you are
searching pleasures in the objects in the streets, searching that thing outside, outside in
the objects of the senses. How strange!

There is another very beautiful story extant in India about a crazy man. He came up to the
boys of the street and told them that the Mayor of the city was preparing a grand, royal
feast, and had invited all the children to partake of the feast. You know, children like
candies and sweets. The children being assured by this crazy man of the feast arranged by
the Mayor, ran to the house of the Mayor, but there was no feast at all, nothing of the
kind. The children were baffled; they were put out of countenance for a while, and there
was hansi (laughing), and the children said to him, "How is it Mr. that you too came
when you knew that this story which you told was wrong?" He said, "Lest there be a real



feast, lest the story be true and I should miss it." For this reason, because he did not wish
to miss it, he also followed the boys.

Exactly the same is the case of those who by their imagination, by their own benediction,
you may say, make flowers beautiful, make everything desirable by their own
imagination and like the crazy man, then, they want to run after it, so that they may not
miss it.

Conclusion

Realize the Heaven within you, and all at once all the desires are fulfilled, all the misery
and suffering is put an end to.

Lo! the trees of the wood are my next of kin.
And the rocks alive with what beats in me.

The clay is my flesh, and the fox my skin.

I am fierce with the gadfly and sweet with the bee.
The flower is naught but the bloom of my love.
And the waters run down in the tune I dream.
The Sun is my flower, up hung above.

I cannot die, though forever death

Weave back and fro in the warp of me.

I was never born, yet my births of breath

Are as many as waves on the sleepless sea.

Oh, Heaven is within you, seek Happiness not in the objects of sense; realize that
Happiness is within yourself.

Om! Om!! Om!!!

Expansion of Self

Lecture delivered on December 16, 1902, in the
Academy of Sciences, San Francisco, U.S.A.

My own Self in the form of ladies and gentlemen,
Tonight we are going to hear something on the Expansion of Self; you might say on the

degrees of life, the grades of spiritual advancement, or you might call the subject, degrees
in the refinement of selfishness. Perhaps the conclusion arrived at will be startling.

Circles



The diagram that you see before you consists of a straight line and circles. You will say,
"What is the use of these? What have circles to do with the unfoldment of the Self?"

Some are saying in their hearts—these are not circles, they are very crooked, they are
rather ellipses. But these circles are to denote classes of life, which are not exactly
circular, which are crooked and elliptical, so to say, and that justifies the imperfection of
the circles; they exactly represent in their deviation and in their imperfection what they
have to indicate.

Before beginning with what life is, and the degrees of life, we shall have to say a few
words about these circles.

Here is the minutest circle, a very small speck. It ought to have been made even smaller
than that, but fearing that if it were smaller it could not be seen, it is drawn large enough
to be visible. There we have beyond this a second circle, larger than the minute baby-
circle, and outside that a third one and then there is the fourth one. One peculiarity of
these circles is that as the circle goes on expanding, enlarging, the centre of the circle
goes on receding from the starting point A, on the straight line which is a common
tangent to all the circles. The centre recedes, the radius increases and the circle enlarges.
If the centre of the circle is very near the starting point A and if it is made nearer and
nearer still until it coincides with the starting point, the circle becomes a point. Thus a
point is the limiting position of a circle, of which the centre has come extremely near to
the starting point, and when the centre goes on receding from the starting point, the radius
goes on increasing and increasing until it becomes infinite or the centre moves up to
infinity, then the circle becomes a straight line. Thus a straight line is the limiting
position of a circle, of which the centre moves up to infinity, or of which the radius is
infinite.

Another peculiarity we notice is that the greater the circle, the nearer it becomes to the
tangent, straight line and its curvature goes on decreasing as the circle goes on increasing.
Thus we mark that the larger circle with centre D is at the point A, very much more like a
straight line than the internal circle with centre C is, and then this internal circle is more
like a straight line than the circle with centre B, which falls within it. This is why the
earth, although really spherical, appears flat when you look at any part of it, the sectional
circles of the earth being infinitely large for the naked eye. This will do for the circles.

Life



Life! What is the characteristic feature of life? What is it that distinguishes life from
inanimation or want of life? It is motion, energy or activity. This is the popular way of
looking at the question. The definitions of life given by Science can also be summed up
in this definition. A living man can move forth, walk about, do all sorts of things. A dead
mummy cannot manifest these forms of energy or this or that motion, or these
movements which the living man displays; a dead animal cannot move about; the living
animal walks, runs, does all sorts of things. The dead plant cannot grows; it is devoid of
motion, devoid of activity entirely. A living plant grows, exhibits motion.

Grade of life

We see again that generally four distinctions are made in the degrees of Life, or this
world is divided into four principal kingdoms: the mineral, the vegetable, the animal and
the man. In this world we see that man exhibits more energy, more motion, a higher kind
of movement than animals do. Animals can simply walk about, run or ascend mountains,
but man does all these things and much more. He does many other things. He displays or
shows motion and energy to a higher degree. By means of telescopes he can reach the
stars. Animals cannot do that. Man can control the animals. He annihilates time and space
by means of steam and electricity. He acquires rapidity unknown to animals. He can send
messages instantaneously to any part of the world. He can navigate in the air. This is
man’s motion, man’s energy, manifestation of power in the world. Animals fall short of
man in manifesting or exhibiting energy and we see that animals are lower down in the
scale of life than man.

Again compare the vegetable kingdom with the animal kingdom. Vegetables also grow.
They move, but their motion is only in one dimension, they can move up in one line, they
cannot move from this place to that, they are fixed to one spot. They send forth their
branches in all directions and strike their roots very deep; but the manifestation or display
of energy in the case of vegetables is far inferior to what it is in the animal kingdom, and
there we see vegetables are lower down in the scale of life than animals. Minerals have
no life in them. Indeed, if we define Life in the same way as biologists do, then they have
no life. But if we mark the grades of life by the revelation and manifestation of energy,
we might say that minerals also do manifest a kind of motion; they also do undergo a
change; change is indispensable for them, too.

Thus, they also have very small traces of life in them, but their life is very insignificant,
being at the bottom of the scale, because the activity, the motion, the energy betrayed by
them is insignificant, infinitesimal. Thus, it is clear that life which is characterized by
motion is graded in accordance with the degrees of motion or energy.

Nature Repeats Itself

Now, in Nature, the plan is that there should be nothing new under the Sun. We mark that
despite this apparent variety, in spite of all this outward multiformity, Nature or the
Universe is very poor. The same Law which governs the trickling down of a tear from the
lover’s eye also governs the revolutions of suns and stars. From the minutest atom to the



remotest star, we find the same simple laws which might be counted on the fingers
controlling and governing everything. Nature repeats itself over and over again. This
Universe might be compared to a screw or spiral, of which every thread is of the same
fashion, or it might be compared to an onion. Take one sheath out and we have another
sheath of the same kind; then take that out and we find another of the same kind; peel that
off and you have another sheath of the same pattern. In just the same way, what we have
in the whole year, we have on a miniature scale during every twenty-four hours. The
morning time might be compared to the spring season. The noon might be compared to
the summer season. The afternoon and the evening might well compare with the autumn,
and the night might be compared to the winter. Here we have in twenty-four hours the
whole year reproduced on a miniature scale. Man in embryo repeats with marvellous
rapidity all the past experiences of life-forms which it inhabited before assuming the
human form. The shapes of fish, dog, monkey, etc., are all, one after the other, assumed
by the foetus in the ovum, before reaching the form of man-child. Thus, in accordance
with the usual plan of evolution, according to the general law which governs the whole
world, we want to find out if in the body or form of man there be practically the mineral,
vegetable and animal kingdoms reproduced.

In the form of man, are there not people who are, as it were, minerals? In the form of
man, are there not persons who are in the state of the vegetable kingdom, and are there
not people in the shape of man who are in the state of the animal kingdom?

In the shape of man, let us see if there be men who are really men, and in the form of
man, let us see if there be men who are gods.

Mineral Men

First, we shall take up the moral and spiritual minerals. The mineral kingdom manifests
no motion apparently; it exhibits no energy outwardly, but nevertheless it has some kind
of energy, some kind of activity, some kind of motion, because we see minerals undergo
change, there is disintegration and development even in the minerals. They crystallize
and grow. This earth which we look upon as stable, when compared with the sea, this
solid-seeming earth rises, falls, undergoes undulations and changes. Thus minerals also
have some kind of motion in them, though exceedingly unnoticeable.

Now, who are those in the shape of man that have only the same kind of motion as
minerals? In other words, who have the same kind of motion as a child’s spindle or top
has? A spindle or top turns, goes round and round, it moves, and when it is revolving
vehemently the children come up and clap their hands and rejoice saying: "It is
stationary! It does not move! It does not move!" This is self-centred motion. Motion they
have, revolving motion, but the centre of revolution lies within the body, and even when
the motion is most violent, seemingly there is no motion at all. We might compare the
life-motion of the minerals to the motion of a spindle or top, and represent it on the black-
board by the smallest circle, the point circle.



You know, all motion in this world is in circles, no motion in a straight line; all science

proves that. For this reason we will make use of circles to represent the manifestation of
motion. In Mathematics motion is represented by lines; in the present case circular lines
will best serve the purpose.

So we have mineral life possessed of a motion comparable to spindle-motion. It may be
best represented in the figure before you by this minutest circle which might be called a
point. Who are those among men whose motion is like the motion of a top, whose circle
or orbit of movements is simply a point, whose life is the life of minerals? Just reflect.
Evidently these are men, all of whose actions are centred around a little point, a false self,
the little quarantine of a body, three and a-half-cubits long. They are selfish in the lowest
sense of the word. These are people whose all actions are directed towards sensuous
enjoyment. These people work in different lines, do all sorts of labour, but the object is
simply to seek debasing pleasures. These are people who care not if their wife and
children starve; they care not whether their neighbours perish or live; at all costs they
must drink, they must make merry, they must obey the dictates of the lower nature. Their
demoralizing needs must be satisfied, even if it be at the sacrifice of the interests of their
family and community. Let the wife and children starve, they care not, if only their
cravings of the flesh are gratified. The centre of all their movements, the focus round
which they turn, the sun round which they revolve, the centre of their orbit is simply the
little body. Their activity or motion is dead motion. This is the mineral life in man. We
have had in the history of the world very beautiful and precious minerals in the shape of
man. You know, diamonds also belong to the mineral kingdom; rubies, pearls, jewels and
all sorts of precious stones also belong to the same kingdom.

There was a time in the history of Rome, when we had Nero, Tiberius and other Caesars,
to mention whose names is to contaminate your ears. We have had mighty rulers,
emperors, very precious minerals but minerals only, not men. What would you think of
these emperors, emperors of the whole world that was known to them, and yet caring not
a straw for the interests of their state, who took no thought about their relatives and
friends, but who must satisfy their animal passions, no matter what happens to their
queens, subjects and friends. You have heard about them, about the crimes they
committed. There was one of them who fell a victim to the passion of eating delicious
things the whole day long. When he partook of a most delicious dish, he ate and ate till
nature rebelled. With the help of medicines everything was vomited, and when the
stomach was relieved, he would return to the table again. This process was repeated over
and over in a single day. One of them burned the capital of the world to gratify his desire
of seeing a big conflagration. What do you think of them? These were precious jewels,
diamonds, no doubt, but not men. These are minerals in the kingdom of man.

Vegetable Men

We come now to the state of vegetables in the form of man. Their circle is larger than the
grossly selfish little circle of the mineral man. Their circle is larger and these people are
much higher than the mineral man. Their activity might be compared to the motion of a
race horse. The race horse describes a larger circle than the spindle or top does. Their



circle is represented in the diagram by the second circle of which the centre is B. Who are
these people? These people do not pursue their work simply to satisfy the taste of the
flesh at the expense of everybody else’s interest. They take into consideration the good of
some other associates. These are people who turn round their wife and children, the
domestic circle. They are far superior to the selfish mineral men, because these people
not only advance the good of their own body, but they advance also the cause of their
wife and children. The second circle includes many smaller circles, so do these people
advance the good of many little selves besides their own little self, but should they be
called unselfish? No, no; in the case of these people the self is expanded only a little. In
the case of the mineral men, the self was limited to this little body; and in the case of
these people the self is practically identified with the domestic circle, their wife and
children. That is also selfishness but selfishness refined a little. They are very good
people so far as they go, but just look at this second circle which represents them. It is
concave towards all inside it. What is concavity? Concavity is folding and clasping in the
arms of love. Let us with our stretched arms form a circle. This is concavity. This circle is
concave for the members of family, it is turned towards all the points that it embraces, but
it turns its back to the whole universe outside it.

These people are very good so far as they go, so far as their concavity or extended arms
go; but they turn their back to the whole universe. The selfishness of these people moving
in the second circle of the vegetable man becomes evident when the interests of one
family clash with the interests of any other family, and then there is strife and discord
wrought by them between all the members of one family and all the members of another
family.

Animal Men

Next we come to the third circle. These are animal men, animals in the form of man. This
third circle, represented in the figure with the centre C, is larger than the preceding two. It
might be compared to the circle described by monsoons or trade winds. It represents
people who have identified their self with something higher than this little body or the
domestic circle. These people identify their self with their class or sect or their state.
They are sectarians, people who identify their self with a caste or craft. They are very
good, very useful indeed, far more useful than the vegetable men are. Their centre is
beyond the little body. It is at a much higher, wider expanse than the centre of the
vegetable man. The radius of revolution in their case is longer. Blessed are these people.
You see their usefulness extends to many families and individuals. They are useful to the
people they embrace within the arms of love. They are useful to the people to whom their
attitude is that of concavity. These people advance the good not only of their little body,
not only of one house or family, but they advance the good of the whole class or sect with
which they have identified their self; they are very useful. Are they also selfish? Why,
yes; selfish they also are. They seek to benefit their own self which is identified with their
sect, at the cost of other sects or castes. If you want to see the shortcomings in them, you
will have simply to mark their attitude towards all the points outside their circle. They
turn their back to all that is outside. When they crystallize and stereotype their
sectarianism, woe unto them that do not accept their version of truth. Here is one class,



and there is another class, another circle of the same kind. These being turned against
each other, all the individuals belonging to the first class are at war and at dagger’s drawn
with all the individuals represented by the second class. Look here, if they do good to
some, they do as much mischief, if not more, by declaring war upon all other
communities and rival sects. One whole sect quarrelling and fighting with another whole
sect on the other side. How much discontent is engendered by that! Still these people are
far more preferable to those who are only vegetable men.

The Law of Nature is that you should not stand still in any position: you should go on:
march on and on. Be not subject to inertia or averse to change and progress. When the
people are in the state of the mineral man, the next higher state will be that of the
vegetable man and for the people who are in the vegetable kingdom, so to say, the next
higher state will be that of the animal man. If a person, while advancing upwards and
making onward progress, passes through the state of the animal man, it is well and good.
There is nothing harmful or detrimental for a man in passing through the state of the
animal kingdom; it is all right. Things go wrong, everything becomes confused and all
produces mischief, when we want to stand still and stop at one place and refuse to make
further progress by selling our liberty to this or that dogma or creed. It is natural for
everybody to pass through that stage at one time or another; but it becomes wrong for
him to stick to it and endeavour to perpetuate it. It becomes wrong and a cause of
mischief when he becomes a slave of that particular name and gives rigidity to his
position. When the cities of Sodom and Gomorrah were being destroyed, Lot’s wife
turned back. She was leaving the city, but turned her face back. She wanted to remain in
the city; her heart was there and she wanted to go back. And there on the spot she was
converted into a pillar of salt. Just so with the people who keep making upward progress
and who keep moving away from their previous situation and who refuse not to make
advancement, it is well and good for them; but the very moment that they want to turn
back and refuse to make onward progress and sell themselves to names and forms, that
very moment they change themselves into pillars of salt. Stagnation or fanaticism
becomes the cause of misery. These may be good men, animal men, but they must make
progress, must go on.

Moon Men

We come now to the fourth circle, the circle represented on the board with the centre D.
Here is man in man. Here is a normal man. His circle might be compared to the circle of
the moon. The moon describes a circle around the earth, it is more elliptical than circular.
The moon man, who is he? A very large orbit he describes: happy is he, perhaps? He is a
man who identifies his self with the whole nation or the whole race; you might call him
the patriot. A very large circle is his. He cares not whether those for whom he works
belong to this creed or that. Irrespective of denomination, caste, colour or creed, he
makes it a point to advance the cause of all those who live in the same land with him.
Very welcome is he, he is very good, a man he is, but that is all. You see, the moon
brings about revolutions also in the sea, brings about tides, ebb-tides and flood-tides.
Besides, lunatics, you know, are also said to be moon-stricken. This is a good circle, no
doubt, the moon circle, but just see when moon men stereotype their position, when these



people become selfish, and their selfishness is crystallized, the selfishness in their case
meaning patriotism, when it is given rigidity, when it is crystallized, what results? It
brings revolutions and lunacy. It sets one nation against another, and there we have
bloodshed and warfare, thousands—nay, sometimes millions upon millions—of beings
shedding, spilling and drinking blood and making the fairy face of this beautiful earth
blush with slaughter, blush red with blood. They are very good for those whom they
embrace, to whom they are concaved, but just mark their attitude towards those against
whom they are convex. Washington is all right for Americans, but ask the opinion of
Englishmen about him. The English patriots are very good as far as, what they call, their
own country is concerned, but just look at them with reference to those people whose
life-blood is being sucked by their patriotism.

Free Men

Last of all, we come to the fifth circle. Here the centre moves up to Infinity, say: the
radius becomes infinite, and what about the circle? When the radius moves up to infinity,
the circle must become a straight line; all the crookedness is gone. The straight line
passes through the whole space equally, fairly; it is concave to none, it is convex to none.
The circle becomes a right line, a straight line it becomes. All crookedness is gone; all
curvature vanished. These are God men; their circle might be compared to the circle
which the Sun is describing. You know that the sun moves in a straight line; the radius of
the circle is infinite. The Sun is all glory. Here is a circle of which the centre is
everywhere but the circumference nowhere. This is God circle; these are free-men; these
are free—free from all sorrow, free from all fear, free from all bodily desires, free from
all selfishness. Are they selfish? No, up to this, we had selfishness. Have we no
selfishness in this straight line? The straight line is a straight line—no enslaving point can
we see anywhere. It passes through the space, no selfish little centre round which it may
turn, nothing to turn it round. Here is selfishness destroyed; or, you might say, here is the
real Self gained.

You see, we began with the point circle, gross selfishness, and here is that little point
enlarged, increased and expanded till it has become a straight line. These are God men.
These are people to whom the wide world is home, irrespective of caste, colour, creed,
community or country. Be you an Englishman, be you an American, be you a
Mohammedan, a Buddhist or a Hindu, or whatever you may be, you are Rama’s Self.
You are the Self to him. Here is selfishness marvellously increased, here is a strange kind
of selfishness. The wide world is my Self: the universe is the Self of this man: the wide
world, the lowest creature, minerals, vegetable, the Self of all these becomes the Self of
this man.

To a man who had reached this state of perfect freedom, there came a disciple who sat at
his feet for a year or so. When the disciple was going to leave the master, he began to
bow down at his feet, to kneel down before him, to prostrate himself before him, as the
custom in India is. The master, smiling, raised him and said, "Dear, you have not yet
learnt all that you could learn. You lack a great many things yet; stay for some while
more." A few days more he stayed in the holy presence of the master, and got more and



more of inspiration. His heart was converted into God-consciousness. He was full of the
Holy Ghost. He left the presence of the master, knowing not whether he was the disciple
or the master himself. He went away looking upon the whole universe, the wide world, as
his real Self, and the whole universe being his real Self, where could he, the Self, go?
When the Self fills and permeates every atom, every molecule, where can it go? The idea
of going and coming becomes meaningless to him. You can go from one place to another,
if you are not already at the place where you want to go. Here he found himself, he found
his true Self, God within, God everywhere, and how could he think of going and coming?
The idea of going and coming became absent for him. He was in the state of Self-
realization. The going of body was a sort of reflex action. He was in himself; no going or
coming for him. Then was the master satisfied. Thus did the master test him and prove
him of sterling worth. The disciple paid no respects or thanks to the master, and rested in
unity to such a degree that he rose above all idea of gratitude. Then did the master know
that he had really understood his teachings. Here is the master-state, where if you honour
the man, he says you are belittling him. "I am not confined in this body; I am not this
little body only—I am the wide world, I am you, and honour me in you." Here is the state
of a man who sells not anything to you. Here is the state of a man to whom honour and
disgrace for the body have become meaningless, both shame and fame are nothing.

There came a man, a prince, to a monk in India, and he prostrated himself before him.
The monk asked him as to the cause of homage that the prince was paying him. The
prince said, "O sir, O holy sir, you are a monk, and you have adopted this order by giving
up your kingdom which you ruled at one time. You are a man of great renunciation, and
so I look upon you as God, I worship you." You know, in India, people are not honoured
so much for the riches they possess. In India they are honoured for the degree of
renunciation they display, and the chief principle of honour is essentially different there
from what it is here. More trust is placed in God than in the almighty Dollar. The prince
was offering homage to the man of renunciation. The monk replied to the prince, "If that
is the reason why you honour me, I must wash your feet, I must kneel down before you,
because, O king, you are a man of greater renunciation than all the monks in this world
put together." That is very strange. How could that be? Then the monk began to explain,
"Suppose, here is a man who possesses a magnificent palace, and this man casts out the
dust and dirt of the house; he throws out or renounces only the dust or dirt of the house. Is
that man a man of renunciation?" The prince said, "No, no; he is not." Then the monk
continued, "Here is a man who treasures up the dirt and the dust of the house and gives
away the whole house, the magnificent palace. What do you think of this man?" The
prince said, "This man who keeps only the dirt and dust, and resigns the palace, is a man
of renunciation." Then the monk said, "Brother prince, you are then the man of
renunciation, because the real Self, God, the real Atman, that which is the magnificent
palace, the real home, the paradise, the Heaven of heavens, you have renounced, and only
the dust and dirt of that palace, which is this body, this little selfishness, you have
retained. I have renounced nothing. I am myself the God of gods—the Lord of the
Universe."

Sometimes these people, the people who have reached the highest state of advancement,
the free souls, are looked down upon by some and are called crazy; but ask them if they



would, for one moment, exchange the divine bliss, the supreme happiness which they
derive from divine intoxication, for all the wealth and riches of this world. Not at all, not
at all. These people look down upon and pity the begging spirit of the so-called wealthy,
who go abegging at the door of the flesh, at the door of carnal pleasures. Pleasure is
within you. There you can get it. The whole treasure is within you. Then why play the
part of the beggar and go about in a miserable plight, in a sad state, and behave like a
pitiable atom? Come, realize your true Self, Almighty God, and let this song burst forth
from you in fullness of joy—

"] am the mote in the sunbeam,
and I am the burning Sun,
Rest here? I whisper the atom,
I call to the orb, "Roll on!"
I am the blush of the morning,
and I am the evening breeze;
I am the leaf’s low murmur,
the swell of the terrible seas.
The lover’s passionate pleading,
the maiden’s whispered fears;
The warrior, the blade that strikes him,
his mother’s heart wrung fear.
The rose, her poet nightingale,
the songs from the throat that rise,
The flint, the sparks, the taper,
the moth that about it flies.
I am intoxication, grapes,
winepress and musk, and wine,
The guest, the host, the traveller,
the goblet of crystal fine.

Oh! The splendour and glory of your Self makes the pomp of emperors ridiculous.

Such a wondrous Heaven you are, Existence, Knowledge and Bliss you are.

Om! Om!! Om!!!

The Infinite in the Finite

Lecture delivered on January 10, 1903, in the
Great Golden Hall, San Francisco, U.S.A.



The Infinite One in the form of ladies and gentlemen,

Before beginning the subject, a few words ought to be spoken on the kind of audience
that usually the world furnishes.

People usually do not hear with their own ears, but with the ears of others. They do not
see with their own eyes, they see with eyes of their friends. They do not taste with their
own taste, they taste with the taste of others. How unreasonable! Men of the world, use
your own ears, use your own eyes on every occasion. Use your own understanding on
every occasion; your own eyes and own ears are not for nothing; they are for use.

One day Rama was passing through the streets. A gentleman came up and said, "What do
you mean by wearing this dress? Why do you wear this? Why do you attract our
attention?" Rama always smiles and laughs. If you enjoy the dress of Indian monks,
Rama enjoys your enjoyment. If this dress can make you filled with cheerfulness and
make you smile, we derive happiness from your smiles. Your smiles are our smiles.

But be reasonable, please. If newspapers write a word in praise or against somebody, all
the community begins to feel the same way. They say, the newspapers say that, the
newspapers say that. What is at the root of newspapers? Usually boys and women are the
reporters of newspapers. All the material comes not from the hands of the learned critics
but from the hands of the fourth rate, sometimes tenth rate reporters. If one man, the
mayor, begins to praise some body, if one man who is looked upon to be a great man,
begins to honour a person, all the people begin to resound and re-echo the voice of that
one man. This is not independence. Independence and freedom imply using your own
ears on every occasion, using your own eyes on every occasion.

Rama said to the man who asked why he wore this dress, "Brother, brother, let Rama
know the reason why this colour should not be worn and some other colour should be
worn? Why should Rama wear the black colour, or say, the white colour, instead of this?
The reason, pray! Find some fault, what fault do you find?" He could find no fault. He
said, "This is just as comfortable as my colour. This cloth protects you from the cold and
heat, just as much as mine does. This is just as good as any other colour, and any cloth
that you wear must have some colour or the other. If it is black, it has a colour; if it is
white, it has a colour; if it is pink, it has a colour; it must be some colour or the other. It
cannot escape from being one colour or another."

Now think what fault you have got to find with this colour. He could find no fault. Then
Rama asked him to be kind to himself, to be kind to his own eyes, to be kind to his own
ears; to use his own eyes, to use his own ears, and then judge; judge not through the
opinions of others. Be not hypnotized through the opinions of others, and the more a man
stands above this weakness of being hypnotized by others, the more free he is.

Rama wishes you to attend to these lectures through your own ears and through your own
intellects. Form your own judgments. If you attend to these lectures properly, Rama



promises that you will reap the greatest benefit. You will place yourself above all anxiety
and fear, above all troubles.

You know people say, it is riches that they want. But sir, what do you want riches for?
You want riches for happiness and not for anything else, and riches do not bring
happiness. Here is something which will bring you happiness. Some say, we want to
listen to such lectures which will touch, which will run through our hearts, so to say, we
want lectures of that kind which will produce a direct, instantaneous effect. Be not like
children. Show a child a dollar and a piece of candy. The child will at once take the piece
of candy, which produces the immediate sweet effect. He will not take that piece of silver
or gold. Be not like children.

Sometimes the lectures and the orations will produce an instantaneous effect. They are
like mere candy, nothing abiding in them, nothing lasting in them. Here is something
which will produce the most abiding and the most lasting influence on you. In
universities and colleges, people listen hour after hour to the lectures of the instructors
and professors. In the universities, the professors do not manifest any oratorical ability or
observance of any rhetorical rules. The professors usually lecture to their students slowly,
calmly, hesitatingly, but the students have to take up every word that drops from their
lips, whether the professor has the gift of producing an instantaneous effect or not, the
students have to take up every word that drops from his lips.

So Rama says to the world today, the world must listen to his words, just in the same
spirit in which the college students listen to the words of their professors. You may say,
these words are presumptuous. But, yes, the time is coming when the ..... (Here Rama
became perfectly silent and was lost in the thought that the whole world would of
necessity one day drink deep from the fountain of life spiritual and that the goal he was
pointing out would be the destination of man.)

The Infinite in the Finite is the proposition for tonight’s discussion. It is very hard to
popularize philosophy, it is very hard indeed to popularize knowledge, but Socrates says
and the words of Socrates are perfectly right, "Knowledge is virtue." It is this idea that
will ultimately govern mankind. It is knowledge that governs mankind; it is knowledge
that transforms itself into action. People want ready-made action, ready-made action will
not abide. Rama is bringing to you knowledge which will convert yourself into infinite
power of action. It is hard to popularize it. We will do our best to make this difficult and
abstruse problem as easy as possible.

We will begin with the minutest thing that you can conceive of in this world, the minutest
thing that you usually see in this world, say, a poppy seed; or you might take the mustard
seed, or any other seed you please, some small seed. Very small it is. Hold it before you
on the palm. What is the seed? Is it the seed that you see before you, or that you smell, or
that you weigh, or that you touch? Is it the seed, that tiny something? Or is the seed
something else? Let us examine.



Sow this seed in the earth, underground. In a very short time, the seed germinates into a
beautiful plant, a sprouting plant, and out of this first original seed we get thousands of
seeds again in due time. Sow these thousands of other seeds, and we obtain millions of
seeds of the same sort. Sow these millions of seeds again, and we get quadrillions of
seeds of the same sort. What does this phenomenon imply? The original seed, the first
seed with which we began, where is that seed now?

That perished in the ground; that died in the ground; that is not to be seen anywhere, but
out of that original seed, we have got today quadrillions and quintillions of seeds of the
same sort. What an infinite potentiality, what an infinite power, what an infinite
capability was concealed or hidden or latent in the primitive, original seed with which we
began!

Now the question is again asked: What do you mean when you say, here is a seed, here is
a small poppy seed or mustard seed, what do you mean by that expression? Do you mean
that the word ‘seed’ simply means the form, the size, the weight, the smell of the seed?
Does the word ‘seed’ really mean only the external centres of forms? No, no. We could
make an artificial seed which had the same colour as the genuine seed, which had the
same smell as the genuine seed, which had even the same taste as the genuine seed. But
this artificial seed could not be really called a seed, this could not be called a genuine real
seed; this would be simply a doll, a plaything for children and not a seed. Thus we see
that the word ‘seed’ has got an apparent meaning and also a real meaning. The apparent
meaning of the word seed is the form, the size, the weight properties which we can sense
with our senses; but the real meaning of the word seed is the infinite power, the infinite
capability, the infinite potentiality which is latent in the seed form. There we see the
Infinite in the Finite. The infinite potentiality, the infinite power is latent in the finite
form or figure, and the real meaning of the word ‘seed’ is the Infinite within and not its
outside or outward form, not that.

Now, does this infinite capability die with the death of the form or figure? The seed form
dies in the earth, but does the real seed, that is to say, the infinite within, does that also
die? No, no, not at all. How can infinity die? That never dies. Today we take up the seed
which is, say, the thousandth descendant of the primitive seed. This seed we take up. Sow
this seed again, plant this seed again in earth, and you will see that this seed again has got
the same infinite power of development as the primitive seed had. This millionth
descendant of the original seed has got the same infinite capability and potentiality which
the original seed had.

We see then that the real meaning of the word seed, which is the infinity within, was the
same in the case of the original seed and is the same in respect of the thousandth
descendant of the primitive seed. And this infinity will remain the same with reference to
the quintillionth descendant of the primitive seed. We see then that the infinity within, the
infinite capability or power is unchangeable, immutable. We see again that the real seed,
the infinite power, the infinite capability, is not destroyed. The original seed-form
perished, but the power did out perish. The power reappears in thousand descendant
seeds unchanged, unaltered. The true infinity does not die with the death of the body of



the seed, with the death of the seed form; the soul of the seed, as it were, Rama will say,
the real infinity in the seed, so to say, does not perish; it does not change, it remains the
same yesterday, today, and for ever. Again that infinite power of expansion or
development is the same in the seeds that we take up today, as it was in the primitive
seed. It does not change, it remains the same yesterday, today, and for ever. Again that
infinite power of expansion or development is the same in the seeds that we take up today
as it was in the primitive seed; it does not increase ever so little; it does not decrease in
the least.

We see that the real meaning of the word seed, Rama will say, the spirit or the soul of the
seed does not increase; it does not decrease. To sum up, the real seed is the same
yesterday, today and for ever. It is infinite, it does not die when the seed form or the body
of the seed dies, it is indestructible, it is unchangeable; there can be no increase and there
can be no decrease in it.

You will excuse Rama if there is any repetition; Rama knows that sometimes repetition is
necessary.

Microscopic insects, you might call them small monads, the primitive development of
protoplasm, sometimes called protozoa. Do you know how they develop? They develop
by bisection as it is called by naturalists. This bisection takes place naturally and we can
bring it about. Take up one of these microscopic monads, small tiny insects. With a fine,
most refined lance bisect or divide it into two equal halves. What will become of it? O, it
is cruel to do so, because if we bisect a man, if we pierce a dagger through his body and
bisect him into two, he will die. So if we bisect a monad, it should die. But bisect the
monad and it does not die, it becomes two, as big as the other one. Take these two up and
cut them; again bisect each of them and instead of their dying you will have four living
monads of the same force and energy as the original one. You will get four. Cut each of
these four into equal halves and instead of killing the four you will multiply them into
eight. So on, you can multiply to any extent you wish. You can increase their number to
any extent you like. How strange, how strange!

There you see before you the form of a monad, the body of a monad. Rama uses the
apparent meaning of the word monad. The apparent meaning is simply the body, the
form, the size, the weight, the colour, the figure. The apparent monad is that, but the real
monad is the power within, the energy within, the life within, that is the real monad. Kill
the apparent monad, destroy the form and the real monad or the soul, the spirit you might
call it, does not die; that does not die, it remains the same. Go on cutting bodies, go on
destroying bodies; the death of the body destroys not the real spirit; the death of the body
destroys but the form.

Immortal is the true Divinity that you are. The original body of the monad could be
multiplied millionfold, could be increased to billions, and here was the infinite power
latent, hidden, concealed in the body of the original monad. Infinity in the finite!



Now the question comes when the bodies are multiplied, when the bodies of the monad
go on increasing, multiplying, does that infinite power within also go on multiplying,
does that also increase? Or does it decrease? No, it neither increases nor decreases. The
real Infinity within the outward apparent finite form of the monad does not change, it
multiplies not, it decreases not; it remains the same.

The Vedantic explanation of this phenomenon will be given by an illustration.

There was a small child that was never shown a looking glass. You know in
Bharatvarsha, in Hindustan, small children are not shown looking glasses. This small
baby once happened to crawl into the room of his father, and there was a looking glass
lying on the floor, with one end of it lying against the wall and the other end resting upon
the ground. This little baby crawled up to the looking glass, and lo! there he saw a baby,
little child, dear little baby. You know children are always attracted by children. If you
have a child and you go to your friend’s house with him, there while talking with your
friend, the child will at once make friends with the other children of the house. So this
child saw in the looking glass a child of his own size. He went up to him and when he
was moving up to the child in the mirror, the child in the mirror moved up to him also.
He was delighted. He found that the child in the mirror was on friendly terms, liked him
just as much as he liked the child in the mirror. Their noses met. He put his nose against
the mirror and the child in the mirror also drew his nose up to his nose: their noses
touched each other. Their lips touched. He put his hands on the mirror and the child in the
mirror also put his hands to him, as if he were going to shake hands with him, but when
the hands of this baby were on those in the mirror, the mirror fell flat on the ground and
broke into two pieces. Now the child saw that instead of one child there were two
children in the mirror. His mother, in the other room, heard this noise and came running
to the room of her husband, and there saw that the husband was not there, but the child
was making havoc with the articles in the room and had broken the mirror, she came up
to him menacingly, in a threatening manner, as if she was about to strike him. But you
know, children know better. They know that the threats and frowns and brow-beatings of
their mothers mean nothing. They know it through experience. The child, instead of being
frightened at the words of the mother, which were, "What have you done, what have you
done, what are you doing here," took these words not in the sense of threat or frown, but
in good sense. He said, "O, I have created two, I have made two." The child created two
children out of one child. There was originally one child only that was talking to him and
now this child made two children. A small child became the father of two children even
before he was of age. He said, "I have made two; I have made two." The mother smiled,
took the child up in her arms and took him to her own room.

Take up these two pieces of looking glass, break them, spare them not, you will get more
looking glasses; break these pieces into four pieces and you will get four children. Now
the small child by breaking these four pieces of glass into eight pieces could create eight
children. Any number of children might be created that way. But we ask, does that real
Divinity, does that real child increase or decrease by the breakage of the mirrors? It
neither increases nor decreases. The increase and decrease take place only with looking
glasses. There is no increase in the child that sees in the looking glass, that remains the



same. How can the Infinite be increased? If the infinity increases, it is not infinity. How
can infinity decrease? If it decreases, it is not infinity.

Similarly the Vedantic explanation of the phenomenon of bisection of monad is that
when you take up one insect, take up one small microscopic insect and bisect it, the body
which is just like the mirror, just like the looking glass, that little body is divided into
two, but the power, the real infinity within, the real monad, or the true spirit or energy, or
any name you might give it, or the true God within it, is not bisected by the bisection of
the bodies of the monad. When the bodies of the monad are multiplied, the power within
the real monad, the true divinity inside does not multiply; that remains the same. That is
like the real child and the bodies of the monad are like the pieces of the looking glass.
When the bodies of the monad are divided and sub-divided and divided again, the Infinite
power which is unchangeable, goes on reflecting itself, and showing itself, manifesting
itself equally in all the thousandfold or millionfold bodies. That remains the same. That is
only one, only one, only one, no duality, no plurality. O, what wonder of wonders!

What joy! Bisect this body, cut this body and I die not. The real Self, the real ‘Me.’ the
true ‘I’ dies not. Burn this body alive do any thing you like, no harm is done to ‘Me’.
Realize, realize that you are the Infinity within. Know that. The very moment that a
person knows himself to be that, the very moment that a man realizes his true nature, he
is free, above all danger, above all difficulty, above all suffering, above all tribulation and
pain. Know that, be yourself!

Oh, what wonder of wonders that it is one Infinite power that shows itself in all bodies, in
all the apparent personalities, in all the apparent figures. Oh, it is the ‘T’, the ‘I’, the
Infinite One, that is manifesting itself in the bodies of the greatest orators, in the bodies of
the greatest men, in the bodies of the most wretched creatures! Oh, what joy! I am the
Infinite One and not this body. Realize that and you are free. These are not mere words;
this is not mere imaginary talk, this is the truest reality. Realize the truest reality, the real
power, that you are; Infinite you are, above all danger and difficulty, you rise
instantaneously.

Here are, suppose, thousands of mirrors in the world. One mirror is black, another is
white, another is red, another is yellow, another is green; one of the mirrors is convex,
another is concave, another mirror is prismatic, another mirror has a lens, suppose. There
are all sorts of mirrors. There is one person standing by the mirrors. He looks all around.
He finds himself at one place red in the red glass, he finds himself white at another place,
he finds himself yellow at another place, he finds himself black in another glass; in the
concave mirror he finds himself disfigured in a most ludicrous manner, in the convex
mirror he finds himself again distorted in a most ridiculous way. He finds himself in all
these multiplied shapes and forms, but in all these apparently different manifestations
there is one indivisible, unchangeable, eternal, constant reality. Know that and free
yourself. Know that and shake off all sorrow. All this distortion and disfigurement has
nothing to do with the real Infinity, Divinity, which manifests and reveals itself in all
these different mirrors or glasses. The differences lie in your bodies. The bodies, the
minds are like the different glasses, one body may be like a lens, another prismatic,



another a white glass, another a red glass, another concave, another convex. The bodies
are different, but you are not the bodies only, the apparent unreal self. Through
ignorance you call yourself the body you are not. You are the infinite power, the divinity,
the constant, immutable, unchangeable One. That you are; know that and you find
yourself inhabiting the whole world, inhabiting the whole universe.

In India we have mirror houses. In mirror houses we have all the walls and the roof
bedecked with mirrors and looking glasses of all kinds. The owner of the house comes
into the room and finds himself on all sides.

Once there came into a mirror house of this kind a dog. The dog finds armies of dogs on
his right coming up to him, and you know that dogs are very jealous, dogs do not wish
any rival dogs to be present beside them. They are very jealous. When this dog saw
thousands of dogs approaching him from the right, he turned to the left hand side, and
again on that wall were fixed thousands of mirrors, and there he finds an army of dogs
coming up to him about to devour him, tear him to pieces. He turned to the third wall and
there he found again dogs of the same sort. He turned to the fourth wall and there the
same thing. He turned his head upward to heaven and there from heaven he saw
thousands of dogs coming down upon him to devour him and tear him to pieces. He was
frightened. He jumped up, all the dogs jumped on all sides; he was barking and he found
all the dogs barking and opening their mouths at him. The sound re-echoed from the four
walls, and he was afraid. He jumped and ran this way and that way. The poor fellow died
exhausted on the spot.

Exactly the same way, Vedanta tells you this world is like a mirror house, and all these
bodies are like different mirrors, and your true Afman or real Self is reflected on all sides,
just as the dog saw his figure reflected from the four wails. Just so does the One Infinite
Atman, the One Infinite Divinity, the Infinite Power reflect itself in different mirrors. It is
the One infinite Rama that is being reflected through all these bodies. Ignorant people
come like dogs in this world and say; "That man will eat me up, that man will tear me to
pieces, destroy me." O, how much of jealousy and fear in this world! To what are this
jealousy and fear due? To the ignorance of the dog, to doglike ignorance is all this
jealousy and fear of the world due. Please turn the table. Come into this world like the
master of the house of looking glasses and mirror pieces. Come into the world not as d-o-
g but as G-O-D, and you will be the master of the mirror house, you will be the owner of
the whole universe; it will give you pleasure when you see your rivals and your brothers
and your enemies advance; it will give you joy when you find any glory anywhere. You
will make a heaven of this world.

We come now to man. You have seen the Infinite in the finite in the case of the seed.
That was an illustration taken from the vegetable kingdom. The Infinite in the finite was
shown to you in the monad; that was an instance taken from the animal kingdom. You
have seen the Infinite in the finite in the case of the glass. This was an instance taken
from the mineral kingdom. Now we come to man.



Just as the original seed dies and gives rise to thousands of seeds, but in reality the real
seed does not multiply, does not decrease, remains the same, and just as the original
monad dies and gives rise to thousands of monads, while the real monad remains the
same, and just as the glass breaks, the mirror is broken, but the real child does not break;
just in the same way when a man dies, there come up his sons, two or more, sometimes
dozens. Some of the Englishmen, Anglo-Indians in Hindustan have scores of children.
When the parents die, in their place come up dozens and scores; these again die in their
turn and leave behind a fourfold progeny. They die and leave behind a larger number.
Here is again the same thing. Just as the original monad died and two came up instead,
and out of these two, four came up, and out of these eight came up; the original seed died
and out of that thousands came up in time, similarly out of any pair of man and woman
come scores, nay, thousands, millions of pairs of the same sort, the pair goes on
multiplying.

There is no time to enter into detail; only an outline can be given in one lecture.

Vedanta tells you that just as the case was with the seed, monad or glass, so is the case
with you. The primitive pair of man and woman died, and out of that, out of the Adam
and Eve of the Christian Bible sprang up billions of inhabitants of the world.

Here again Vedanta tells you that this apparent multiplication, this apparent increase,
implies no increase in the true, real man that you are. The real man does not increase. The
real man in you is the Infinite All. Man is the infinite individual, you might call it. Let all
the people die and any one pair remain. Out of this pair we can have millions of
population in due time. The infinite capability, the infinite power, the infinite potentiality
which was concealed or latent in the primitive pair is found in each pair today
undiminished, unimpaired. This Infinity you are. This infinite power you are, and this
infinite power is the same in all these bodies. These bodies may multiply like glass, but
the man, the real Infinity is only one. You may multiply like glass, but the man, the real
Infinity is only one. You may make much of these bodies, you may think of them
whatever you please, but these you are not. You are the infinite power which is only One,
One indivisible, the same you are yesterday, today, and for ever. It might be made more
clear by a popular illustration.

Who are you sir? I am Mr. So and so. Yes. Are you not man? Oh, man I am, of course.
Who are you? I am Mrs. so and so. Are you not man? Man (human species) [ am, of
course. Go to anybody, take an unphilosophical man, ask him and he will never tell you
that he is man. He will always say, I am Mr. so and so, and I am Mrs. so and so. Oh, but
man also you are. Then he may admit that he is man.

Now we ask, have you ever seen man, the unadulterated, unspecified, unparticularized
man? Have you ever seen that? Wherever, we chance to meet, there appears Mr. or Mrs.,
there appears lord or lady, but the real man, the concrete man you cannot find anywhere,
and still we know that this concrete man is in all of them, the highest thing. That species,
a man in itself, you cannot lay your hands on, a man divested of his Smithness, Johnness,
or divested of his misterness or mrs.-ness. Man per se divested of these properties we



cannot see anywhere, and yet this man is present in all these bodies. Bring before you Mr.
so and so. Take away the man-part of him, diminish man, the concrete man, and what
remains? Nothing. All gone, all gone. Take away Mr.-, remove all the misterhood and the
other things and we cannot find anything but the real Man is still there. The real man,
Rama takes in the sense of the underlying power, or the infinity within you. Be not
misled by the words of Berkeley. Weigh and examine his words thoroughly and you will
see that there is indeed something, the infinity within, which cannot be seen, cannot be
heard, cannot be tasted, and yet it is the fountainhead of all that you see, it is the cause of
all sight, it is the cause of all sound, it is the reality in all your taste. It is the reality, the
divinity, the one power in all that you sense, see, touch or hear. It is there and yet it is
indescribable. Thus we see that the Infinite within the finite is incapable of being seen,
incapable of being heard, incapable of being thought, of being imagined, and yet all that
you see is through it, all that you hear is through it, all that you smell is through it. It is
indescribable and yet the fountainhead, the essence of all that is described.

In conclusion, Rama simply asks you to do one favour, favour to yourself. Be man! All
these bodies are like dewdrops and the real man is like the ray of Sun which passes
through and threads all these beads of dew. All these bodies are like the beads on a rosary
and the real man is like the string that passes through them all. If you once sit still for a
second and feel, feel that you are the Universal Man, you are the Infinite Power, you will
see that all this you are. Being man I am everything, being that indefinite man or species-
man, I am everything. You are all one. Just rise above this misterness and mrs.-ness, rise
above that and you become one with the All. What a grand idea! You become one with
the All. Then you become one with the whole universe.

Here is a translation of one piece of an Upanishad verse, but it is not a perfect translation.

I am the Unseen Spirit which informs

All subtle essence! I flame in fire,

I shine in Sun and Moon, planets and stars!

I blow with the winds, roll with the waves!

I am the man and woman, youth and maid!

The babe newborn, the withered ancient, propped
Upon his staff! [ am Whatever is—

The black bee and the tiger and the fish,

The green birds with red eyes, the tree, the grass,
The cloud that hath the lightning in its womb,
The seasons and the seas! In Me they are,

In Me begin and end."

(Upanishad, Sir Edwin Arnold’s translation)

Infinite you are, that Infinity you are, and as that Infinity, as it were, have created these
imaginary, false illusory bodies; you have made this world like a mirror house for
yourself. Take care of the One Infinite, Universal God and the same you are, that dwells
and permeates this world.



Om! Om!! Om!!!

The Sun of Self on the Wall of Mind

Lecture delivered on January 12, 1903, in the
Golden Gate Hall, San Francisco, U.S.A.

The Immutable in the form of ladies and gentlemen,
The subject of discourse tonight is the Immutable in the changeable.

Before beginning, a few words will be spoken in answer to a question repeatedly put to
Rama. What is the significance of the colour you wear? Why do Buddhists wear yellow
clothes and Vedantin Sadhus or Swamins wear flame-coloured clothes?

You know every religion has got three aspects. Every religion has got its philosophys, its
mythology and its ritual. No religion without philosophy can stand. In order that it may
appeal to the learned, the wise, the reasoning class of people, it ought to have a
philosophy, and in order that it may recommend itself to the people of sentimental
emotions, of emotional nature, it ought to have a mythology, and in order that it may
appeal to the common folk, it ought to have a ritual.

The colour of the clothes has something to do with the ritual of the Vedantic religion.
Why do the Christians wear the cross? That is the ritual. Why do the Christians put the
cross at the top of their churches? That is the ritual. The Roman Catholics have an
elaborate ritual; the Protestants have very little of it, but still they have a ritual. They also
cannot do without it. So these colours are the ritual of the Vedantic religion. The red
colour, the flame colour has the same meaning to the Hindu as the cross to the Christian.
What does the cross imply? It is a remembrance of the death of Christ, the love of Christ.
Christ suffered his body to be crucified for the sake of the people. That is the meaning of
the cross which the Christians wear. If you ask a Hindu to explain to you the meaning of
the cross, he will explain it to you differently. He will say the teaching of Christ is, ‘take
up the cross, take up your cross and follow me’. He does not say, ‘take up my cross.” In
the Bible, in the New Testament, St. Paul or Christ had not to ask you to take up the cross
of Christ, but they say ‘take up your cross’, that is the exact wording; ‘take up your
cross’, and the meaning of that is, crucify your flesh, crucify your carnality, your little
self, crucify your own ego. That is the meaning of it. So the cross ought to be a symbol of
crucifying our selfish interests, our little ego, our little egotistical selfish ego. That is the
meaning of the cross, wearing the cross. Whether you take it in this sense or some other
sense, it depends on your will, but Vedanta always recommends you to take the cross in
that sense, and in this sense does a Buddhist wear yellow clothes.

Yellow is, in India at least, the colour of the dead. The dead carcass has got a yellow
colour. The yellow robe or the yellow costume implies that the man who puts on these
yellow clothes has crucified his body, has altogether discarded his flesh, risen above



carnality, is beyond all selfish motives; just as when the Roman Catholics have to ordain
a monk, they put him in a coffin and read over his head the chapter from Job, they read
over him the songs and psalms and sermons which are usually read over the dead, and
that man being placed in a coffin, is made to believe and realize that he is dead, dead to
all temptations, to all passions, dead to all worldly desires. The Buddhists have to wear
yellow clothes which mean that the man has no more to do anything with worldly desires,
with selfish aims and objects, is dead to the world, as it were, and the flame colour of the
Vedantins means the colour of fire. This colour (indicating the dress of the speaker-
Rama) cannot represent exactly the colour of fire, the colour of these clothes; but this
colour was about the nearest colour to the colour of fire that could be had in America. In
India we have a colour which is exactly the colour of fire. When an Indian monk is sitting
somewhere, from some distance you cannot recognise whether it is a man or a heap of
fire. This colour stands for the colour of fire, and this means that the man has cremated
his body. You know in India we do not bury the dead, we cremate them, we burn them.
So this red colour implies that the man who has worn these clothes has sacrificed his
body, has placed his body on the altar of Truth, all the worldly desires burnt, burnt, burnt.
All the worldly desires, all the worldly ambitions, all the worldly hungering and
hankering are consigned to the flames.

The colour of the cross is also red. The blood of Christ is also red. Christians also want
something red; this is also red, and it has the double meaning of being blood as well as
fire. But it has another significance too. Yellow also could express the idea of the death
of the body, of the death of the carnality, but Vedantins do not wear yellow robes, they
wear red robes of the colour of fire. That means that it is death from one standpoint and
life from another. You know, fire has life, fire sustains life, fire has energy, fire has
power. The red robes imply that all the lower desires, all the selfish propensities, all the
little ambitions have been consigned to fire, have been put to death; but on the other
hand, there has sprung out of them life, fire, energy, power. That red robe has a double
meaning. It has the meaning of the death of carnality and also the meaning of the life of
the spirit. Be not afraid. Be not afraid. Vedanta preaches the baptism of fire instead of the
baptism of water. It preaches the baptism of flame, the baptism of power, energy; oh, be
not afraid that this is fire and it will consume us. You read in the Bible too: "He who
would save his life must lose it." Lose this lower life and you will save the real life, that is
the principle. Oh, people in this world, what a great havoc do they make of their lives!
Their worldly life they make a life of imprisonment, a life of death, a life of hell. You
will excuse Rama, that is the truth. On their breasts, on their bosoms lies the mighty
Himalayas of grief and anxiety, a mighty mountain of grief and anxiety. We should not
say Himalayas. The Himalayas is all power and grandeur. We will say a mighty mountain
of grief and anxiety. They keep themselves like a pendulum, always oscillating between a
tear and a smile, always baffled by the frowns and favours of somebody, or by the threats
and promises of somebody else. By their imagination they always create around
themselves a prison, a dungeon, a hell.

Vedanta requires you to get rid of this lower nature, this ignorance. Burn this ignorance,
burn this lower egoism, burn this lower selfish nature which makes a hell of your body
and let in the fire of knowledge. Knowledge is always represented as fire by the Hindus.



Let in the knowledge of fire, and let all this chaff and all this dirt and dust be consumed.
Come out as all ablaze, as all fire, heavenly fire, that is the meaning of the colour.

Somebody asked Rama. "Why do you attract attention?" Well, Rama told him: "Brother,
brother, please see yourself if there be any harm in these clothes." He said, he could not
find any harm in them, but that others did. But you are not responsible for the ignorance
of others. Be mindful of your own intellect and brain. Find out any fault with these
clothes if you have to find, and if others find fault, you are not responsible for that.

The greatest sadhu, the greatest Indian monk, the greatest swami in this world is the Sun,
the rising Sun. The rising Sun comes to you everyday dressed in the apparel, in the
costume of a Vedantic monk. In tonight’s discourse, this Sun will represent to you the
Immutable with reference to the changeable bodies. We shall take the Sun, the Swami,
the sadhu, the red-apparelled Sun, symbol of the true Atman, the real Self, which is
unchangeable, which is immutable, the same today, yesterday and for ever. With
reference to the Sun we shall point out the changeable, the variable things, which stand
for the changeable bodies in man. Man has got the changeable things in him, and there is
in man the immutable, the unchangeable, the eternal real Atman. The real Atman is like
the Sun, and the changeable elements are the three bodies, the gross body, the subtle body
and the seed body. These are names that Rama gives to these bodies. In Sanskrit they are
sthula, sukshma and karana sharir; and Rama translates them as the gross body, the
subtle body, the seed body. These three bodies—the seed body, the subtle body and the
gross body—are the changeable elements. These are not the self but the non-self. These
are variable, fickle, these are not your Self. Your Self is the immutable, the
unchangeable. This is to be shown.

In order to give you a clear idea of the three bodies and the true Atman, we shall resort to
an illustration. You will kindly attend very carefully. Tonight there will be talked to you
no logic, no great argumentation. Tonight the proposition of man, as proved by the
Hindus, will be made clear to you. It will be clearly enunciated so that you may at once
comprehend it, and afterwards, if time be, we shall enter into philosophy and reason out
every side of the question. You know before bringing out logic to bear upon a theme, we
ought to understand what the proposition is. So tonight the meaning of the proposition
will be made clear, and you will see that even in this enunciation or this clearing away of
the clouds and the understanding of the proposition, there will be, as it were, a proof by
themselves. As Pope puts it—

Virtue is a fairy of such beauteous mien,
As to be loved needs only to be seen.

So the truth has such a glorious beauty that in order that it may enter deep into your
hearts, it is necessary only to see it clearly. The Sun requires no other proof of its
existence. To see the Sun is to prove the Sun. Everything, that be, is seen in some outside
light, but light itself does not require some other light in order that it may be visible. So
tonight the proposition is simply to be laid before you, without any arguments and
without any logic, so-called. Now we come to the illustration.



You will kindly take yourself with Rama to the Himalayan glaciers. There we see all-
dazzling scenes, diamond-mountains, all white, an ocean of white glaciers so dazzling, so
sparkling, so beautiful, splendid, inspiring. There we find no vegetation, no animal life,
no man, no woman. There is upon these glaciers to be seen one source of life, the Sun,
the glorious Orb, that shines upon these fairy scenes. Oh, what a splendid sight!
Sometimes the light of the Sun sifted through the clouds falls upon the land and makes
the whole landscape blaze up in the colour of fire, makes the whole scene assume the
swami’s garb, converts the whole scene into a sadhu, an Indian monk. After a while the
whole scene becomes yellow, etc., but there is one thing and one thing only on the scene,
nothing else. That is the Sun.

Now you observe that in these glaciers there are the greatest rivers of Hindustan,
concealed, latent. All the big rivers of India emanate and flow out from these glaciers.
Here in these glaciers is the source or the seed body of the river. You will kindly come
down with Rama to the second stage of the river life.

Here we come to another phase, we come now to another kind of sights and landscapes.
We are still in the mountains, but not at the snow-capped summits, lower down we are.
Here for miles and miles, for dozens and scores of miles we have magnificent roses
covering every spot and the whole air fragrant, redolent with the sweet, delicious scent of
the roses. Here we have beautiful nightingales and other birds singing, indicting
valentines all the year round. Here we have magnificent warblers filling the air with their
sweet notes, and also we find amongst the magnificent, beautiful, charming trees, the
most attractive Ganga, or some other stream, treading its winding course in a zig-zag
way, playing, frisking about in the mountains. Oh, beautiful brooks, beautiful rivulets we
find here. Here in these beautiful brooklets are the shadows of the trees on the banks
reflected, and these streamlets, brooklets are going about in a most charming, in a most
playful way, now taking this trend and now that trend, going around and around, turning
this way and that way, and singing all along, flow these rivers, brooklets, rivulets.

What is this? This is the second stage of the river’s life. Here the river is in its subtle
body. This rivulet or brooklet form of the river is the subtle body of the river, so to say.
This subtle body emanated from the seed body of the river, it came from the seed body of
the river. You know upon the seed body of the river was the Sun shining, and through the
action of the Sun’s heat and light upon the seed body of the river came out the subtle
body of the river. This is the subtle body. It is very fickle, vague, meandering, zig-zag. It
is now jumping down and taking long leaps in hot haste and in great fury, then it subsides
into a lake or a calm. It is very vague, fickle, changing.

Let us descend a little to the plains. Now in the plains we have different scenes. The same
water, the same river we saw present in the seed form upon the snow-capped glaciers and
which adopted a most fantastic and most poetic aspect in its subtle form lower down on
the mountains, the same waters, the same river now becomes a muddy stream upon the
plains. In the plains, the same river, the same Ganga becomes a mighty stream. It has
undergone a great change. It has put on new clothing, new colour; it does not keep its
original transparency and its original limpidness; it becomes dirty, turbid and it becomes



changed in colour. Muddy it becomes and at the same time it changes its speed. It
becomes now slow, very slow, and on the other hand it becomes more useful now. Upon
the surface of this mighty river float boats, float ships, traffic is carried on. People come
and bathe, and the water of the great river now is utilized in canals and aqueducts for
irrigating the lands and for fertilizing the country around.

This third stage of the river’s life is the gross body of the river. And what about the life of
the river? What about the real motive power of the river? The real motive power of the
river is the Sun, the glorious Orb. Now let us apply this illustration to man.

Where are your three bodies and how are they related to one another and to the real Self,
your true Self, or the Arman?

What are you in reality in your deep sleep state where you are unconscious of everything
else, where you know nothing about the world, where father is no father, mother is no
mother, house is no house, and the world is no world, where there is ignorance, ignorance
and nothing but ignorance, where there is a state of chaos, a state of death, a state of
annihilation, so to say, a state of nothingness?

There, Vedanta says in that state which you have never examined, which most of you
have never examined, in that state we have the seed body of man, the seed body of man
lying prostrate and flat beneath the true Self or Afman of man. There we have the true
Self like the Sun shining over the glaciers, man’s life being compared to the river’s life.

You will kindly attend most carefully. Here is something very subtle going to be stated. It
was said the other day, but the occasion requires that it should be repeated.

In your deep sleep state this world is not present; nor it is present in the dreamland; there
is only dreamlessness. When you wake up, you say that in that deep sleep state is present
nothing, nothing, nothing. Vedanta says, indeed, in that deep sleep state is present
nothing. But you know as Hegel has clearly shown (the Hindus have anticipated Hegel,
that German philosopher) and have proved that this nothing is something; that this
nothing is also the seed body; this nothing—which you describe in your wakeful state as
nothing, this is the seed body, this is the glacier of your life. As the Bible puts it that out
of nothing was something created by God, so the Hindus have also shown that out of this
seed body, which you describe as nothing after waking up, out of this seed body which
you describe as nothing, out of this seed body or nothing, there springs forth or comes out
the whole world. If philosophers come out and say that out of nothing something can
never come out, Vedanta says that this which we have called nothing is in reality not
nothing, it is called nothing by you only when you wake up. You know the same word we
can interpret, in anyway we like. This is not in reality nothing. It is the seed body. This is
like the glaciers. Now you will say, well, we have understood that out of that deep sleep
which we describe as nothing something comes out, and that apparent nothing is the seed
body; but realize the Sun within, realize God within, realize Afman which creates out of
this glacier of the seed body this whole universe. Realize that Sun or God or Atman. You
will ask what this means. Listen please.



When you get up, you say, "I slept so profoundly that I saw nothing in the dreams." There
we say, please write this statement on paper. Then Vedanta comes up and says that this
statement is just like a statement made by a man who said that at the dead of night, at
such and such a place, there was not a single being present. The judge told him to put that
statement on paper, and he did that. The judge asked him if this statement was true. He
said, ‘yes’. ‘Is this statement made on hearsay, or is it founded on your own evidence?
Are you an eyewitness?’ He said, ‘yes,  am’. ‘All right. Then, if you were an eyewitness
and if you wish us to understand that your statement is correct, that there was nobody
present, then in order that your statement may be right, you at least must have been
present on the scene. But if you were present on the scene, this statement is not literally
true. Literally, the statement is not true, because you being a human being you were
present; at least one human being was present on the scene. Thus the statement that
nobody was present, that there was not a single human being present on the scene, is
false, that is a contradictory statement. In order that it may be true as you wish us to
understand it to be true, it must be wrong. It must be wrong because at least one human
being must have been present on the scene.’

Similarly when we make this statement after waking up, "Oh sir, I slept profoundly and I
enjoyed such deep slumbers that nothing was present on the scene;" Rama says, ‘sir, you
were present. If you had been asleep, if your true Self, the real Afman, and the real Sun,
the real Orb, the real God, had been asleep, then who would have borne witness to the
nothingness of the deep sleep or chaos of the dream? As you bore witness to the
nothingness of the deep sleep or chaos of the dream, you must have been present there.’
Thus in your deep sleep state, Vedanta says that there are two things at least to be seen,
the nothingness which is like the glaciers or like the seed body and the Witness Light, the
Sun, the glorious Atman, the resplendent Self or God, which is witnessing all that and
shining even upon the desolation of the deep sleep state. There that true Self is the Sun
immutable and that nothingness of the deep sleep state is the seed body which is
changeable, mutable, alterable and fickle. Why is it changeable and fickle? Because when
you come down to the dreamland, when you fall down into the dreaming state, that
nothingness is gone, that nothingness is no more. If that chaos or nothing of the deep
sleep state had been your real Self, it would have lasted for ever, but it changes. When
you descend into the dreamland, the very capability of changing implies that it is not real.
That seed body is not real. You will be astonished, you will say how this phenomenal
world of ours did emanate from that nothing. It is a fact. You have been thinking matters
differently in Europe and America; you have been taking matters in a topsy-turvy state.
Believe Rama, this is a truth which must permeate every individual, which must enter the
heart of each and all in this universe, sooner or later.

Here people are accustomed to take things from the bottom to the top. They want to make
rivers flow uphill, the unnatural course. And so you will be astonished at this statement
just now made by Rama that out of that nothingness of your deep sleep state comes out
your dreamland experience. You will be astonished. But just examine, just reflect. Is not
that the plan of nature? Wherefrom did this earth of yours come? This earth of yours was
once in the nebular state. All this was once in a state which had no form, which was akin
to your deep sleep state. It was in the nebular state, it was in a chaotic state. Out of that



chaotic state have sprung up, by slow degrees, your vegetable kingdom, animal kingdom,
and man. Vedanta tells you that what you find in the whole of nature, what you find true
from the physical standpoint, the same is true from the metaphysical standpoint. If this
whole world springs from chaos or nothing, so to say, your dreamland and wakeful state
also sprang from that deep sleep state or chaotic state, the state of nothingness. Your
wakeful and dreaming states sprang from that. Just so, it is found in the life of every man.
When a baby, he is in a state most resembling the state of nothingness, as it were. Out of
that state, by slow degrees, he comes into the other state, which you call higher, though
higher and lower are relative terms.

What is the rule in the whole universe is the rule with the ordinary life of every man. Out
of the deep sleep state springs this dreaming state. People want to explain the dreaming
state as dependent on the wakeful state. You will be astonished when Vedanta puts
matters to you in their true light and shows that all the European philosophers, all your
Hegels and Kants cannot explain thoroughly the phenomena of dreams. We have no time
tonight to dwell upon the subject, but this will be proved to you either in a lecture or in a
bookform.

We come to the dream state. In the dreamland we come, as it were, from the glaciers to
the lower mountains. You are still on the mountains, asleep. Here the subtle body, the
dreaming self, finds itself in a fantastic land, in a poetic region; the dreaming self of
yours is now a bird, is now a king. Immediately it becomes a beggar. It is now a man who
has lost his way on the Himalayan mountains and then it becomes the citizen of a big city
like London. It is now in this city and then in that city. How changeable! Just as the
streams in the mountains are changeable, meandering, fickle, taking different turns every
now and then, such is the state of your dreaming self. In your dreaming state, you are
quick about everything, just as the streams are so quick when in the mountains, the
rivulets, the brooklets are so quick and so rapid, so gushing, and so playful. So is your
dreaming self so playful and rapid. You live in a land of imagination. There the dead
becomes alive and those people who are living, you find sometimes dead—strange land,
the land of fantasy and the land of poetry! Is it not quite like the stream in its subtle body
on the mountains where it is in the land of poetry and fantasy? After the dreaming
experience, passing through the mountains, as it were, in your second stage, you come
down to the plains, you wake up. In your wakeful state you make up the gross body, just
as the river acquires a gross body when descending upon the plains. You see the deep
sleep state is called the seed body, and the body of your dreamland is called the subtle
body, and the body of your wakeful state is called the gross body. You know when the
rivers come down from the mountains and enter upon the plains, their subtle body
remains just the same, but it puts upon itself a red or muddy mantle. You know the water
comes from the mountains. That fresh, pure water remains hidden in mud and in the clay
and soil of the plains. There the subtle body of the river, as it was seen in the mountains,
has not changed, but it is simply wearing a new clothing, it has put on a new costume,
and thus when the subtle body of the river has descended to the plains and put on a new
muddy costume, we say, the river is in its gross body. It was not so when the subtle body
came from the seed body; then the seed body had to melt down and produce the subtle



body, and now in the wakeful state, subtle body had not to melt or change, it had simply
to put on new garments, new costumes. That is what actually happens.

In your wakeful state, the subtle body, that is to say, the mind, the intellect, which was
working in the dreamland does not disappear, that remains the same, but these material
elements, material head and material all that, these are put on, as it were, like costumes;
and when you have to go to sleep, this material gross body is simply taken down, as it
were, hung upon that post, and the subtle body is divested of it.

Just as when going to bed, people take off their clothes, so you take it off and only the
subtle body works in your dreams. Now what is the subtle body? It will be shown that
that is also material. The relation of the subtle to the gross and the gross to the subtle will
be pointed out. You know the rivers in the winter season (the winter season is like the
night), usually put off their gross body, strip themselves of their gross body and keep
only the subtle body with them, that is, in the winter season rivers are reduced in size, and
the mud and clay and the red muddy vesture that they have, they put off. They go to
sleep, as it were. Just as the rivers put off their gross body and keep the subtle body only,
similarly everyday when you go to bed at night (your winter) you put off the gross body
and keep only the subtle body.

But the Sun which was shining upon the seed body, the same Sun shines equally upon the
subtle body of the river; and the same Sun which shines upon the seed body and subtle
body of the river, shines equally upon the gross body of the river.

The true Atman or real Self, which was seen shining upon the deep sleep state’s body
shines also upon your dreamland and upon your wakeful state—upon the gross body, as it
were, but where lies the difference? The difference lies in the reflection of the Sun. When
the Sun was shining upon the seed body of the river, upon the glaciers, the image of the
Sun was not seen there. The action of the Sun was intense upon the glaciers, but the
reflection or image of the Sun was not seen; but when the Sun began to shine upon the
subtle body of the river, the Sun is reflected.

When the Sun was shining upon the subtle body of the river, there the Sun’s image was
seen. No image of the Sun was seen upon the snow-capped peaks or upon the glaciers;
but in the subtle body of the river, in the mountains, in the rivulets, is the image of the
Sun seen. What does this image imply? This image in origin is the real Self, the true
Atman, the Unchangeable, the Immutable in you, the true Divinity, Atman or God. The
same God is present in you when you are in the deep sleep state, that God shines upon
your seed body, but examine, in the deep sleep state, no egoism is present, you have no
idea of ‘I am asleep’, ‘I grow’, ‘I digest the food’, ‘I do this’; that is, there is no ego; the
real Self is there, but no ego is there. This false apparent ego which is looked upon as the
self by people is not there.

In the dreaming state it becomes apparent. The dreaming state is like the second state of
the river, the subtle body of the river. There it becomes apparent, and it becomes apparent
also in the wakeful state. You know, your wakeful state is like the state of the river when



it is upon the plains, the gross body of the river. There the Sun shines clearly; it was
shining clearly upon the glaciers, but it reflects its image only in the stream; in the muddy
river is the image of the Sun seen; so in your wakeful state, the image of the Sun is also
seen. This egoism—I do this, I do this, I am this, I am that, all this egoism—this selfish
apparent self makes its appearance in the wakeful state also. But you see there is a
difference in the ego of your dreamland and the ego of your wakeful state. In your
dreamland the ego which has been to you as the reflection or shadow of the true Atman or
God, is fickle, changeable, vague, unsettled, hazy; exactly as the reflection of the Sun in
the stream when it is upon the mountains is vague, meandering, changeable; and in your
wakeful state this ego is definite, permanent, as in slow stream, slow river, when it is
flowing upon the plains.

Here is something more to be told. People ask what right you have to call the gross body
as the after-effect or resultant of the subtle body. People ask what right you have to place
the dream state above the wakeful state. Mark it. Of what elements is your wakeful
experience composed? Your wakeful experience rests upon time, space, and causality.
Can you think of any substance, anything in this world without the idea of time, space
and causality entering into it? Never, never. You cannot conceive of anything without
these. Now this time, space and causality are like the web and weft of your world. Mark
them. They are in your dreamland and they are in your wakeful state. You know, Max
Muller, in his translation of ‘Kant’s Critique of Pure Reason’ while giving his
introduction says that Kant teaches the same philosophy as Vedanta. He says that Kant
has clearly shown that time, space and causality are a priori and the Hindus have not
shown it. Rama is going to tell you that Max Muller did not read enough of the Hindu
Scriptures. Rama is going to tell you that the Hindus proved time, space and causality to
be a priori, to be subjective, and out of that it is shown that the wakeful experience of
yours is from one stand-point the after-effect of your dreamland experience. You will
patiently listen. In your deep sleep state you have no idea of time, no idea of space, no
idea of causality. You come down to the dreamland. There time makes its appearance,
space comes into existence, and causality also comes into existence. The Hindus tell you
that the time, space, and causality of your dreamland come out of your deep sleep state in
the same way as the tiny sprout comes forth from the seed in its feeble, weak form; and in
your wakeful state, time, space and causality ripen into the state of a mighty tree. They
become strong and ripen into the state of a mighty river; they assume their gross form;
just as you develop, the ideas of time, space and causation also develop with your
understanding. Thus the subject is nothing else but a resultant of time, space and
causation as they develop, in your dreams you have time, but compare the time of your
dream with the time of your wakeful state. The time of the dream is fickle, vague, hazy,
dim, unsettled, indefinite, and the time of the wakeful state is naturally the ripened form,
Rama says, the strong developed form of your time in the dreamland. In your dreams,
you know the dead become alive and the living become dead sometimes. It is not so in
your wakeful state, the time is definite. The past becomes future, and the future becomes
past in your dreamland; it is not so in the wakeful state. You may have heard of
Mohammad who in his dream spent a lot of time in ascending to the eighth heaven, but
when he woke up, he found that only two seconds had passed.



Similarly the things of your wakeful state are different not in kind but in intensity, in
degree, from the things of your dreamland state. In your dreaming state the things are
changeable, fickle, vague, indefinite. They can be changed, just as a sapling can be made
to grow anyway you like, but when it becomes a gigantic tree, it cannot be changed,
diverted, or moulded into any other shape. In your dreamland you now see a woman, and
in a second she becomes a mare, a horse. You now find before you a man alive and in no
time it becomes fire. The things which you find in your dreaming state were not present
in the deep sleep state. Out of the deep sleep state, they sprang up, as out of the glaciers
spring up the small rivers, fickle rivulets, and in your wakeful state these a priori forms
of time and space ripen into a stiff, rigid form, become definite and get a rigidity of their
own.

The wisdom of your dreamland, the intellect of your dreamland is related to the wakeful
state. Rama knows by personal experience that oft-times in dreams, when a student, he
solved the hardest problems on which he had been meditating, but on waking up did not
know how to solve them. Oh, there was some fault in the arguments. The arguments of
your dreamland are also fickle, changeable, but related to the arguments of your wakeful
state as the more developed tree is related to the fickle sapling, to the changeable buds,
the changeable small tree.

Oft-times Rama wrote poetry in dreams, but when he got up and looked at that poetry, the
lines did not scan and it was not coherent; there was want of continuity, unity. The
reasoning of the dreamland is related to the reasoning of the wakeful state as the subtle
body of the river is related to the gross body, and the space of your dreamland is related
to the space of your wakeful state in the same way. Space is rigid, constant, invariable.
Now you will say, no, no, how is it that in our dreams we always see the same things
which we see in our wakeful state? Our dreams are only the reminiscences, are only the
remembrances of our wakeful state. Rama says what of that? Let it be so. What is the
seed? Out of a seed comes up a beautiful sapling; it is changeable and fickle, and out of
this changeable, fickle sapling grows out or develops forth a gigantic, strong, rigid tree.
All right. Again, out of this rigid tree come some more seeds, the same kind of seeds as
gave rise to this tree. Now in the seeds, the whole tree is contained. The tree has put all its
essence and all its power back into the seeds. Then should we argue that the tree did not
spring from the seed? Have we any right to argue that the tree did not come out of the
seed? No, no, we have no right to argue that way.

Similarly Vedanta says that the Shushupti, Rama says the seed state of yours, the deep
sleep state is like the seed. Out of that comes the dreamland and from that flows out, as it
were, or develops the wakeful, gross body. And again if your wakeful experience can be
condensed back into your sleep, it is but natural. If your wakeful experience can be
condensed or forced into your dreamland, into your dreaming experience, it does not
contradict Rama’s statement. Let it be. Still that will not entitle you to say that your
wakeful state did not develop out of your subtle body or the dreamland. You are not
entitled to say that. Exactly as when the whole tree is condensed and put into the seed,
this does not entitle us to say that the tree did not spring from the seed. If in your dreams
you usually have the reminiscences of your wakeful state, that does not entitle you to



gainsay the statement made by Rama that out of time, space and causation, out of the
differentiation of the dreamland, or the dreaming experience, was developed or evolved
the wakeful experience.

The Vedanta philosophy says that the dreamland and wakeful experience originated from
the nothingness or chaos of your deep sleep. When the Hindus say that the world is
nothing or the world is the result of ignorance, they mean that the deep sleep state in
which you had a kind of nothing, a chaos, that chaos or nothing of your deep sleep state is
ignorance, condensed ignorance; if you want to say ignorance per se, there the deep sleep
state is the ignorance per se, and out of that ignorance or darkness comes this world,
comes this differentiation and change, and that ignorance is changeable. You know, in
your dreamland you have two kinds of things, the subject and the object, and according to
Vedanta, the subject and object make their appearance simultaneously. There in your
dreams, you become the seer on one side and the object seen on the other side. If you see
a horse and the rider in a dream, both make their appearance together; if you see a
mountain in the dream, the mountain is the object and you, the seer or observer. There the
object and the subject make their appearances together. There by a kind of time, the past
and future of the dream is also simultaneous with the object; the past, present and future
of the dream, the causation of the dream and the subject and object of the dream, all these
make their appearance simultaneously.

Similarly Vedanta says, in your wakeful state also you are the object seen and you are the
seeing subject; you are the friends and foes on that side and you are their observer on this
side; you are the enemies on one side and you are the friends on the other side; you are
everything. But all these apparent phenomena of the dream, phenomena of the deep sleep
state, phenomena of the wakeful state, all these phenomena are mutable, changeable
fickle, uncertain, indefinite. The real Self which was compared to the Sun, the real
Atman, shines upon the three bodies in the same way that the Sun shines upon the three
bodies of the river, that Atman is immutable, unchangeable. That Afman or Sun shines
upon the glacier of your deep sleep state; by your Atman or Sun is the deep sleep state
illumined; and by that Atman or Sun is your wakeful experience illumined. And you see
again that the sun shines not only upon the three bodies of one river, but the same Sun
shines upon the three bodies of all the rivers in this world in exactly the same way.
Similarly what if the river of this body is different from the river of that body? What if
this river of life flows in a different way from the river of life in that case? But all these
rivers of life, all these streams of existence have the same Eternal, Immutable, Constant
Atman, or the Sun of suns, the Light of lights shining over them at all times, under all
circumstances, unchangeable, immutable. That you are, that you are. That is the real Self,
and your real Self is the real Self of your friend, is the real Self of each and all. Your real
Self is not only present with you in the wakeful state, it is equally present in the deep
sleep state; it is equally present under all changes and circumstances.

Realize that real Self stands above all anxiety, above all fear, stands above all tribulation
and trouble. Nobody can harm you, no one can injure you.



Break, break, break at the feet of thy crags, oh sea,
Break, break, break at my feet, O world that be,
O suns and storms, O earthquakes, wars,

Hail, welcome, come, try all your force on me!
Ye nice torpedoes fire! my playthings, crack!
O shooting stars, my arrows, fly!

Your burning fire! can you consume?

O threatening one, you flame from me;

You flaming sword, you cannon ball,

My energy headlong drives forth thee!

The body dissolved is cast to winds;

Well doth Infinity me enshrine!

All ears my ears, all eyes my eyes,

All hands my hands, all minds my minds!

I swallowed up death, all eyes my eyes,

How sweet and strong a food I find!

No fear, no grief, no hankering pain;

All delight, or sun or rain!

Ignorance, darkness, quaked and quivered,
Trembled, shivered, vanished, for ever

My dazzling light did parch and scorch it,

Joy ineffable! Hurrah!! Hurrah!!!

Om! Om!! Om!!!

The Real Self

Lecture delivered on January 7, 1903, at
Golden Gate Hall, San Francisco, U.S.A.

The All-Powerful God in the form of ladies and gentlemen,

In a German folk-lore we hear about a man who lost his shadow. That is a very strange
thing. A man lost his shadow and that man had to suffer for it. All his friends deserted
him, all prosperity left him, and he was in a very sorry plight for it. What will you think
of a man who instead of losing his shadow loses the substance? There may be hope for a
man who loses only the shadow, but what hope can there be for a man who loses the
substance, the body?

Such is the case of the majority of people in this world. Most men have lost not their
shadow but their substance, the reality. Wonder of wonders! The body is simply the
shadow, and the real Self, the real Afman, is the reality. Everybody will tell us about his
shadow, everybody will tell us anything and everything about his body, but how few are
there who will tell us anything and everything about their real Self, the real Soul, the real
Atman. What are you? What is the use of gaining the whole world and losing your own



soul? People are trying to gain the whole world but they miss the Soul, they miss the
Atman. Lost, lost, lost. What is lost? The horse or the rider? The horseman is lost. The
body is like the horse, and the Atman, the true Self, the Soul is like the rider. The rider is
lost, the horse is there. Everybody will tell us anything and everything about the horse,
but we want to know something about the rider, the horseman, the owner of the horse.
Tonight we propose to know what the horseman or the rider, the true Self, the Atman is.
That is a deep subject; that is a subject upon which the philosophers of the world have
been racking their brains, upon which each and all have been trying their best. It is a deep
subject, and it is hard to do justice to this subject within this short space of one hour or
so. Still we shall try to make it as easy as possible by means of an illustration or story.

This subject was explained once to a young boy of the age of about 15 or 16, and he
understood it thoroughly in a short time. If that boy of the age of 15 or 16 could
understand it, each and all of you will be able to understand the subject thoroughly,
provided you pay close, undivided attention. The method of exposition will be the same
as was adopted in the case of that small boy.

Once upon a time, the son of an Indian king came to Rama in the mountains, and put this
question, "Swami, Swami, What is God?" This is a deep question, a very difficult
problem. This is the one subject which all the theologies and all the religions propose to
investigate, and you want to know all about "it in a short time". He said, "Yes, sir yes,
Swami. Where shall I go to have it explained? Explain it to me." The boy was asked,
"Dear prince, you want to know what God is, you want to make acquaintance with God,
but do you not know that the rule is, when a man wants to see a great personage, he will
have to send his own card first, he will have to send to the chief his own address and
name? Now you want to see God. You had better send to God your card; you had better
let God know what you are. Give Him your card. Rama will place it in the hands of God
directly and God will come to you, and you will see what God is." "Well", the boy said,
"It is all right, it is reasonable. I will directly let you know what I am. I am the son of
king so and so, living on the Himalayas in Northern India. This is my name." He wrote it
out on a piece of paper. It was taken up by Rama and read. It was not put into the hands
of God directly, but was given back to that prince and the prince was told, "O prince, you
do not know what you are. You are like the illiterate, ignorant person who wants to see
your father, the king and cannot write his own name. Will your father, the king receive
him? Prince, you cannot write your name. How will God receive you? First tell us
correctly what you are, and then will God come to you and receive you with open arms."

The boy reflected. He began to think and think over the subject. He said, "Swami, Swami,
now I see, now I see. I made a mistake in writing my own name. [ have given you the
address of the body only, and I have not put upon the paper what I am."

There was an attendant of that prince standing by. The attendant could not understand it.
Now the prince was asked to make his meaning clear to this attendant, and so the prince
asked the attendant this question, "Mr. so and so, to whom does this card belong?" The
man said, "To me." and taking up a stick from the hands of the attendant the prince asked
him, "Mr. so and so, to whom does this stick belong?" The man said "To me." "Well, to



whom does this turban of yours belong?" The man said, "To me." The prince said, "All
right. If the turban belongs to you, there is a relation between the turban and you; the
turban is your property, and you are the owner. Then you are not the turban, the turban is
yours." He said, "Indeed, that is so plain." "Well, the pencil belongs to you, the pencil is
yours, and you are not the pencil." He said, "I am not the pencil because the pencil is
mine; that is my property, I am the owner." All right. Then the prince asked that
attendant, taking hold of the ears of that attendant, "Whom do these ears belong to?" The
attendant said, "To me." The prince said, "All right, the ears belong to you, the ears are
yours. As such you are not the ears. Similarly the nose belongs to you. As the nose is
yours, you are not the nose. Then, whose body is that?" (Just beckoning to the body of
the attendant.) The attendant said, "The body is mine; this body is mine." "If the body is
yours, Mr. attendant, then you are not the body; you cannot be the body because you say
that the body is yours; you cannot be the body. The very statement—my body, my ears,
my head, my hand proves that you are something else and the body together with the ears
and hands and eyes, etc., is something else. This is your property, you are the owner, the
master; the body is like your garment and you are the owner. The body is like your horse
and you are the owner. Now, what are you?" The attendant understood it so far, and also
concurred with the prince in saying that when the prince had put down on paper the
address of the body and had meant that this address stood for himself, the prince had
made a mistake. "You are not the body, not the ears, not the nose, not the eyes, nothing of
the kind. What are you then?" Now the prince began to reflect, and said, "Well, well, 1
am the mind, I am the mind, I must be the mind."

"Is that so indeed?" The question was put to that prince. "Now, can you tell me how
many bones you have got in your body? Can you tell where the food lies in your body
that you took this morning?" The prince could make no answer, and these words escaped
his lips, "Well, my intellect does not reach that. I have not read that. I have not yet read
anything of physiology or anatomy. My brain does not catch it, my mind cannot
comprehend it."

Now the prince was asked, "Dear prince, O good boy, you say your mind cannot
comprehend it, your intellect cannot reach up to that, your brain cannot understand this.
By making these remarks you confess and admit that the brain is yours, the mind is yours,
the intellect is yours. Well, if the intellect is yours, you are not the intellect. If the mind is
yours, you are not the mind. If the brain is yours, you are not the brain. These very words
of yours show that you are the master of the intellect, the owner of the brain and the ruler
of the mind. You are not the mind, the intellect or the brain. What are you? Think, think,
please. Be more careful and let us know correctly what you are. Then will God be just
brought to you, and you will see God, you will be introduced directly into the presence of
God. Please tell us what you are."

The boy began to think, and thought and thought but could not go further. The body said,
"My intellect, my mind cannot, reach further."

Oh, how true are these words! Indeed the mind or the intellect cannot reach the true
Divinity or God within.



The real Atman, the true God is beyond the reach of words and minds.

The boy was asked to sit down for a while and meditate upon what his intellect had
reached so far. "I am not the body; I am not the mind." If so, feel it, put it into practice,
repeat it in the language of feeling, in the language of action; realize that you are not the
body. If you live this thought only, if you work into practice even so much of the truth, if
you are above the body and the mind, you become free from all anxiety, all fear. Fear
leaves you when you raise yourself above the level of the body or the mind. All anxiety
ceases, all sorrow is gone, when you realize even so much of the Truth that you are
something beyond the body, beyond the mind.

After that, the boy was helped on a little to realize what he himself is, and he was asked,
"Brother, prince, what have you done today? Will you please let us know the works or
deeds that you have performed this morning?"

He began to relate, "I woke up early in the morning, took bath, and did this thing and that
thing, took my breakfast, read a great deal, wrote some letters, visited some friends,
received some friends, and came here to pay my respects to the Swami."

Now the prince was asked, "Is that all? Have you not done a great deal more? Is that all?
Just see." He thought and thought; and then mentioned a few other things of the same
sort. "That is not all; you have done thousands of things more; you have done hundreds,
thousands, nay, millions of things more. Innumerable deeds you have done, and you
refuse to make mention of them. This is not becoming. Please let us know what you have
done. Tell us everything that you have done this morning."

The prince, hearing such strange words that he had done thousands of things besides the
few that he had named, was startled. "I have not done anything more than what I have
told you, sir, I have not done anything." "No, you have done millions, trillions,
quadrillions of things more." How is that?

The boy was asked, "Who is looking at the Swami at this time?" He said, "[". "Are you
seeing this face, this river Ganga that flows beside us?" He said, "Yes, indeed." "Well,
you see the river and you see the face of the Swami, but who makes the six muscles in the
eyes move? You know the six muscles in the eyes move, but who makes the muscles
move? It cannot be anybody else; it cannot be anything extra. It must be your own Self
that makes the muscles in the eyes move in the act of seeing."

The boy said, "Oh, indeed, it must be I; it cannot be anything else."

"Well, who is seeing just now, who is attending to this discourse?" The boy said, "I, it is
L." "Well, if you are seeing, if you are attending to this discourse, who is making the
oratory nerves vibrate? It must be you, it must be you. Nobody else. Who took the meals
this morning." The boy said, "I, I." "Well, if you took the meals this morning and it is you
that will go to the toilet and vacate, who is it that assimilates and digests the food? Who
is it, please? Tell us if you eat and you throw it out, it must be you who digests, it must be



yourself that assimilates, it cannot be anybody else. Those days are gone when outside
causes were sought after to explain the phenomena in nature. If a man fell down, the
cause of his fall was said to be some outside ghost. Science does not admit such solutions
of the problem. Science and philosophy require you to seek the cause of a phenomenon in
the phenomenon itself."

"Here you take the food, go into the toilet and throw it off. When it is digested, it must be
digested by yourself, no outside power comes and digests it; it must be your own Self.
The cause of digestion also must be sought within you and not without you."

Well, the boy admitted so far. Now he was asked, "Dear Prince, just reflect, just think for
a while. The process of digestion implies hundreds of kinds of movements. In the process
of digestion, in mastication, saliva is emitted from the glands in the mouth. Here is again
the next process of oxidation going on. Here is blood being formed. There is the blood
coursing through the veins, there is the same food being converted into carnatic muscles,
bones, and hair; here is the process of growth going on in the body. Here are a great many
processes going on, and all these processes in the body are connected with the process of
assimilation and digestion."

"If you take the food, it is you yourself who are the cause of respiration; you yourself
make the blood course through your veins; you yourself make the hair grow; you yourself
make the body develop, and here mark how many processes there are; how many acts,
how many deeds there are that you are performing every moment."

The boy began to think and said, "Indeed, indeed, sir, in my body, in this body, there are
thousands of processes that the intellect does not know, about which the mind is
unconscious, and still they are being performed, and it must be I that am the cause of all
that, it must be I that am performing all that; and indeed it was a mistake I made when I
said that I had done a few things, a few things only, and nothing more, a few things that
were done through the agency of the intellect or mind."

It must be made further clear. In this body of yours there are two kinds of functions being
discharged; there are two kinds of work being done, involuntary and voluntary. Voluntary
acts are those that are performed through the agency of the intellect or mind; for instance,
reading, writing, walking, talking and drinking. These are acts done through the agency
of the intellect or mind. Besides these, there are thousands of acts or processes being
performed directly, so to say, without the agency, or without the medium of mind or
intellect, for instance, respiration, the coursing of blood through the veins, the growth of
hair, etc.

People make this mistake, this glaring blunder that they admit only those acts to be
performed by them which are performed through the agency of mind or intellect. All the
other deeds, all the other acts which are being performed directly without the agency of
intellect or mind, are disclaimed entirely. They are entirely cast aside, they are entirely
neglected, and by this neglect and by this mistake, by this imprisoning the real Self in the
little mind, identifying the Infinity with the small brain, people are making themselves



miserable and wretched. People say, "Oh, God is within me." All right, the Kingdom of
Heaven is within you, God is within you, but that kernel which is within you, that kernel
is yourself and not the shell. Please think over it seriously. Reflect whether you are the
kernel or the shell, whether you are He that is within you, or you are the shell that is
without.

Some people say, "O sir, I eat and nature digests; O sir, I see but nature makes the
muscles move; O sir, I hear but it is nature that makes the nerves vibrate." Mark, in the
name of justice, in the name of truth, in the name of freedom, just mark, whether you are
that nature or whether you are the mere body. Mark, you are that nature. You are the
infinite God. If throwing aside all prejudice, waiving all preconceptions and casting off
all superstitions, you reflect over the matter, discuss it, sift it, investigate it, examine it,
you will become of the same mind as what you call Rama standing for. You will see that
you are the kernel, the nature, the whole nature you are.

Most of you may have understood the drift of the argument; but that boy, that Indian
prince, did not understand it thoroughly. "Well," he said, "Indeed, I have understood it so
far that I am something beyond the intellect." At this time the attendant of the prince
asked, "Sir, make it more clear to me, I have not quite comprehended it yet." Well, that
attendant was asked, "Mr. so and so, when you go to bed, do you die or live?" The
attendant said, "I live; I do not die." "And what about the intellect?" He said, "I go on
dreaming, the intellect is still there." "And when you are in the deep sleep state (you
know there is a state called the deep sleep state, in that state even no dreams are seen),
where is the intellect, where is the mind?"

He began to think. "Well, it passes into nothingness; it is no longer there, the intellect is
not there, the mind is not there." "But are you there or not?" He said, "Oh, indeed I must
be there; I cannot die, I remain there." Well, mark here, even in the deep sleep state,
where the intellect ceases, where the intellect is, as it were, like a garment hoisted on a
peg, hoisted on a post, like an overcoat, the intellect is taken off and placed upon the post,
you are still there, you do not die out. The boy said, "The intellect is not there, and I do
not die out. This I do not quite comprehend."

Well, the boy was asked, "When you wake up after enjoying this deep sleep, when you
wake up, do you not make such statements, ‘I enjoyed profound sleep tonight, I had no
dreams tonight.” Do you not make remarks of that kind?" He said, "Yes." Well. This
point is very subtle. All of you will have to listen closely. When after waking up from the
deep sleep state, this remark is made, "I slept so soundly that I saw no dreams, I saw no
rivers, no mountains, in that state there was no father, no mother, no house, no family,
nothing of the kind; all was dead and gone; there was nothing, nothing, nothing there. I
slept and there was nothing there." This statement is like the statement made by the man
who bore witness to the desolation of a place, and said, "At the dead of night, at such and
such a place, there was not a single human being present." That man was asked to write
out this statement. He put it on paper. The magistrate asked him, "Well, is this statement
true?" He said, "Yes, sir." "Well, is this statement made on hearsay or founded upon your
own evidence, are you an eyewitness?" He said, "Yes, sir, [ am an eyewitness. This is not



based on hearsay." "You are an eyewitness that at the time mentioned on the paper and at
the place mentioned on the paper, there was not a single human being present?" He said,
"Yes." "What are you? Are you a human being or not?" He said, "Yes, I am a human
being." "Well, then, if this statement is true according to you, it must be wrong according
to us, because, as you were present and you are a human being, the statement that there
was not a single human being present is not literally true. You were present there. In
order that this statement may be true according to you, it must be false according to us,
because in order that there might be nobody, there must be somebody, must be some
body, must be at least yourself, present at the time."

So when you wake up after enjoying the deep sleep state and make this remark, "I did not
see anything in the dream;" well, we may say that you must have been present; there was
no father, no mother, no husband, no wife, no house, no river, no family present in that
state, but you must have been present; the very evidence that you give, the very witness
that you bear proves that you did not sleep, that you did not go to sleep, for had you been
asleep, who would have told us about the nothingness of that? You are something beyond
the intellect; the intellect was asleep, the brain was at rest in a way, but you were not
asleep. If you had been asleep, who would have made the blood run through the blood-
vessels, who would have continued the process of digestion in the stomach? Who would
have continued the process of the growth of your body, if you had really fallen into the
deep sleep state? So you are something which is never asleep. The intellect sleeps, but
not you. "I am something beyond the intellect, mind and body."

Now the boy said, "Sir, sir, [ have understood it so far, and have come to know that I am
a power Divine, that I am the Infinite power which never sleeps, never changes. In my
youth, the body is different, in my childhood the mind was not the same as I have now,
the body was not the same as I have now. In my childhood, my intellect, brain, body and
mind were entirely different from what they are now." Doctors tell us that after seven
years, the whole system undergoes a thorough change; every moment the body is
changing, and every second the mind is changing, and the mental thoughts, the mental
ideas which you entertained in your childhood, where are they now? In the days of
childhood you looked upon the Sun as a beautiful cake which was eaten by the angels,
the Moon was a beautiful piece of silver; the stars were as big as diamonds. Where are
these ideas gone? The mind of yours, the intellect of yours has undergone a thorough, a
whole-sale change. But you still say, "When I was a child, when I was a boy, when I shall
grow up to the age of seventy." You still make such remark which show that you are
something which was the same in childhood, which was the same in boyhood, which will
be the same at the age of seventy. When you say, "I went to sleep, I went into the deep
sleep state, etc,"; when you make remarks of that kind, it shows that there is the true ‘I’ in
you, the real Self in you, which remains the same in the dreamland, which remains the
same in the deep sleep state, which remains the same in the wakeful state. There is
something within you which remains the same when you are in a swoon, which remains
the same when you are bathing, when you are writing. Just think, reflect, just mark,
please. Are you not something which remains the same under all circumstances,
unchanging in its being, the same yesterday, today and for ever? If so, just reflect a little
more, think a little more and you will be immediately brought face to face with God. You



know the promise was, know your-self, put down your right address on paper, and God
will be introduced to you immediately.

Now the boy, the prince, expected that as he knew about himself, he had come to know
that he was something unchanging, something constant, something which was never
asleep; so he wanted to know what God is. The prince was asked; "Brother, mark, here
are these trees growing. Is the power that makes this tree grow different from the power
that makes that tree grow?" He said, "No, no, it must be the same power certainly."
"Now, is the power which makes all these trees grow different from the power that makes
the bodies of animals grow?" He said, "No, No, it cannot be different, it must be the
same." Now is the power, the force which makes the stars move, different from the power
which makes these rivers flow? He said, "It cannot be different, it must be the same."

Well, now the power that makes these trees grow cannot be different from the power
which makes your body grow, it cannot be different from the power which makes your
hair grow. The same universal power of nature, the same universal Divinity or the
Unknowable, which makes the stars shine, makes your eyes twinkle, the same power
which is the cause of the growth of that body’s hair which you call mine, the same power
makes the blood course through the veins of each and all. Indeed, and then what are you?
Are you not that power which makes your hair grow, which makes your blood flow
through your veins, which makes your food get digested? Are you not that power? That
power which is beyond the intellect, the mind, indeed you are. If so, you are the same
power which is governing the force of the whole Universe, you are the same Divinity,
you are the same God, the same Unknowable, the same energy, force, substance anything
you may call it, the same Divinity, the All which is present everywhere. The same, the
same you are.

The boy was astonished and he said, "Really, really, I wanted to know God. I put the
question what God is, and I find my own Self, my true Atman is God. What was I asking,
what did I ask, what a silly question did I put! I had to know myself. I had to know what I
am, and God was known." Thus was God known.

The only difficulty in the way of realizing this truth is that people play the part of
children. You know, children sometimes take a fancy to a particular kind of plate and do
not want to eat anything except when it is served to them in the plates which have their
fancy. They will say, "I will eat in my plate, I will eat in my dish, I won’t have anything
in any other plate." O children! see, it is not this particular plate alone which is yours; all
the plates in the house are yours; all the golden dishes are yours. This is a mistake. If the
people in this world know themselves, they will find the true Self to be God Almighty, to
be the Infinite Power, but they have taken a fancy for this particular plate, this head, this
brain. "What is done through this brain only, that is done by me. What is done through
this mind or intellect, that is mine, and all else I won’t have; all else I disclaim. I will
have only that which is served to me in this particular plate." Herein comes selfishness.
They want to get everything done through this plate and to take credit for this plate, they
want to have everything accumulated around this little plate, which they call particularly
theirs, that with which they have identified themselves. This is the cause of all



selfishness, all anxiety and misery. Get rid of this false notion; realize your true Self to be
the All; rise above this selfish egoism, you are happy this moment, one with the whole
universe you are. This is a mistake of the same character as that which the prince made.
The prince was put a catch question. "Where is your place?" And he named the
metropolis of the state. "That is my place." O boy, that metropolis of the state is not the
only place you have got. The whole state, the whole country is yours. You live in that
metropolis, that capital of the state, while that capital is not the only place that is yours,
the whole state is yours, this magnificent landscape, these fairy scenes, this grand
Himalayan scenery, all this belongs to you, and not only that particular small town.

This is the mistake made by the people. This intellect or brain may be called the
metropolis or the capital of your real Self, the Atman. You have no right to claim this to
yourself and deny everything else; this little metropolis of the brain, this metropolis of the
mind or intellect is not the only place you have got. The wide world, the moons, the
earths the planets, the milkyways, all these are yours. Realize that. Just regain your
birthright; and all anxiety, all misery ceases.

People talk about freedom; people talk about salvation. What is it that has bound you
first? If you want to be free, if you want to get salvation, you ought to know what is the
cause of your bondage. It is just like a monkey in the fable. A monkey is caught in India
in a very queer manner. A narrow-necked basin is fixed in the ground, and in that basin
are put some nuts and other eatables which the monkeys like. The monkeys come up and
thrust their hands into the narrow-necked basin and fill their hands with the nuts. The fist
becomes thick, and it cannot be taken out. There the monkey is caught; he cannot come
out. Queerly, strangely he is caught.

We ask what it is that binds you first. You yourself have brought you under thraldom and
bondage. Here is the whole wide world, a grand magnificent forest; and in this grand
magnificent wood of the whole universe, there is a narrow-necked vessel found. What is
that narrow-necked vessel? It is your brain; this little brain, narrow-necked. Herein are
some nuts and people have got hold of these nuts and all what is done through the agency
of this brain or through the medium of this intellect, is owned as one’s own. "l am the
mind," is what everybody says; everybody has practically identified himself with the
mind, "I am the mind," "I am the intellect,” and he takes a strong grip of these nuts of this
narrow-necked vessel. That is what makes you slave, that is what makes you slave to
anxiety, slave to fear, slave to temptations, slave to all sorts of troubles. That is what
binds you; that is the cause of all the sufferings in this world. If you want salvation, if you
want freedom only let go the hold, free your hand. The whole forest is yours, you can
jump from tree to tree and eat all the nuts and eat all the walnuts and all the fruits in the
wood, all being yours. The whole world is yours; just get rid of this selfish ignorance and
you are free, you are your own saviour.

Making a famine where abundance lies,

(is it fair? No, it is not fair, it is not becoming.)
Making a famine where abundance lies,

This thy foe, to thy sweet self so cruel,



Should not be so, should not do this,
Within thine own but buriest thou content,
Thou makest waste and niggarding.

Be not niggardly, be not miserly.

It is niggardliness to give away all this property and confine thyself unto the few things in
this little brain only.

You will see that this brain of yours will become of infinite power if you realize your
oneness with the All. That is what puts you in perfect harmony with the whole world.

Oh, we can wait no longer,

We too take ship, O soul, (Here the word ‘soul’ means intellect)
Joyous we too launch out on trackless seas

Fearless for unknown shores on waves of ecstasy to sail.

Amid the wafting winds, (thou pressing me to thee, I thee to me, O Soul).
Carolling free, singing our song of God,

Chanting our chant of pleasant exploration

With laugh and many a kiss,

(Let others deprecate, let others weep for sin, remorse, humiliation)
O soul, thou pleasest me, I thee.

Ah, more than any priest, O soul, we too believe in God,

But with the mystery of God we dare not dally.

O soul, thou pleasest me, I thee.

Sailing these seas or on the hills, or waking in the night,

Thoughts, silent thoughts of Time and Space and Death, like waters flowing,
Bear me indeed as through the regions infinite,

Whose air 1 breathe, whose ripples hear, leave me all over,

Bathe me, O God, in thee, mounting to thee

I and my soul to range in range of thee

O thou transcendent,

Nameless, the fibre and the breath.

Light of the lights, shedding forth universes, thou centre of them,
Thou mightier centre of the true, the good, the loving

Thou moral, spiritual fountain-affection’s source thou reservoir,

(O pensive soul of me—O thirst unsatisfied-waitest not there?
Waitest not happy for us somewhere there the Comrade perfect?)
Thou pulse—thou motive of the stars, suns, systems,

That, circling, move in order, safe, harmonious,

Athwart the shapeless vastnesses of space,

How should I think, how breathe a single breath, how speak, if, out of myself,
I could not launch to those superior universes?

Swiftly I shrivel at the thought of God,

At Nature and its wonders, Time and Space and Death

But that I, turning, call to thee, O soul, thou actual me,

And lo, thou gently masterest the orbs,



Thou matest Time, smilest content at Death,

And fillest, swellest full the vastnesses of Space.

Greater than stars or suns

Bounding, O soul, thou journeyest forth;

What love other than thine and ours could wider amplify?

What aspirations, wishes, outvie thine and ours, O soul?

What dreams of the ideal? What plans of purity, perfection, strength?
What cheerful willingness for others’ sake to give up all?

For others’ sake to suffer all?

Reckoning ahead, O soul, when thou, the time achiev’d

The seas all cross’d, weather’d the capes, the voyage done,
Surrounded, copest, frontest God, yieldest the aim attain’d,

As fill’d with friendship, love complete, the Elder Brother found,
The Younger melts in fondness in his arms.

Sail on, march on to the real Self; get rid of all this superstition, this superstition of the
body. Get rid of this hypnotism of this little body; you have hypnotized your-self into this
brain or body. Get rid of that, sail on, march on to the eternity, the reality, the true Self;
passage to more than India.

Passage to more than India!

Are thy wings plumed indeed for such far flights?

O soul, voyagest thou indeed on voyages like those?

Disportest thou on waters such as those?

Soundest below the Sanskrit and the Vedas?

Then have thy bent unleas’d.

Passage to you, you shores, ye aged fierce enigmas!

Passage to you, to mastership of you, ye strangling problems
You, strew’d with the wrecks of skeletons, that, living, never reached you.
Passage to more than India!

O Secret of the earth and sky!

Of you, O waters of the sea! O winding creeks and rivers!

Of you, O woods and fields! of you strong mountains of my land!
Of you, O Prairies! of you, gray rocks!

O morning red! O clouds! O rain, snows!

O day and night, passage to you!

Rise above the body, and you become all these, you get a passage unto all these. All these
you realize yourself to be.

O Sun and Moon and all stars! Sirius and Jupiter!

Passage to you!

Passage, immediate passage! the blood burns in my veins!
Away, O soul! hoist instantly the anchor!

Cut the hawsers-haul out-shake out every sail!

Have we not stood here like trees in the ground long enough?



Have we not grovel’d here long enough, eating and drinking like mere brutes?
Have we not darken’d and dazed ourselves with books long enough?

Sail forth-steer for the deep waters only,

Reckless O soul, exploring, I with thee, and thou with me,

For we are bound where mariner has not yet dared to go

And we will risk the ship, ourselves and all

O my brave soul!

O farther, farther sail!

O daring joy, but safe! are they not all the seas of God?

O farther, father sail!

Om! Om!! Om!!!

Sin—Its Relation To The Atman
Or Real Self

Lecture delivered on November 16, 1902, in the
Academy of Sciences, San Francisco, U.S.A.

My own Self in the form of sisters and brothers,

Today’s subject is in continuation of the several lectures that have been delivered during
the last week. Those who have heard the previous lectures will understand it most.

Rama is not going to enter in this lecture into the definition of sin, or how this sin is in
this world, who brought it, whence it came, why it is that some people are more sinful
than others, why it is that some people have more greed than others, and others have
more anger than greed. These questions will be taken up in some other lecture, if time
allows.

We use the word ‘sin’, tonight in its ordinary sense or in the sense in which all the
Christian world takes it.

In India, in a certain temple, a man was seen distributing sweets. The way with Indians is
that on occasions of great joy and prosperity, they distribute sweets or some such things
among the poor. Somebody came and asked what the cause of this rejoicing was. The
man said that he had lost his horse; that was the cause of his rejoicing. The people were
astonished and surprised. They said, "Well, you have lost a horse and you are rejoicing?"
He said, "Misunderstand me not. I have lost a horse but I have saved the rider. My horse
was stolen by a band of robbers. I was not riding the horse at the time the horse was
stolen. Had I been mounted on the horse, I might also have been stolen. I am thankful that
I was not stolen with the horse, and that it was only the horse that was stolen."

The people laughed heartily. What a simple man!



Sisters and brothers, this story seems to be ridiculous. But everyone has to apply it to
himself and examine whether he or she is not behaving worse than that man. He lost the
horse, but saved himself, the rider. Oh, but thousands, nay millions of people—what are
they doing? They are trying to save the horse and lose the rider. This is the worst of it. So
he had high occasion to rejoice when he saved the rider and lost the horse. Everybody
knows that the real Spirit, or the real Self, Soul, is related to the astral body as a rider or
horseman is related to the horse. But let us go to anybody and ask about his whereabouts
and his real nature. What is yourself, what does it do? The answer will be, "I am Mr. so
and so. I work in such and such office." All these signs and all these answers relate to the
gross body only. That is to say, these are answers which are not to the point. We ask,
"Who are you—what are you?" and his answer does not let us know what he is in reality.
It is wide of the mark, not to the point. We ask about his Self, and he is telling us about
the horse. We want to know about the rider, and he evades the question and tells us things
not asked at all. Is it not that we are taking the horse to be the rider? The horse is lost; it is
high time to raise a ‘cry-lost, lost, lost!” Let it be published in newspapers, lost, lost, lost,
lost! What is lost? The horse? Nay, the horse is not lost. Everybody tells about the horse.
The signs, the symbols, and whereabouts of the person, everybody is ready to tell. The
thing lost is the rider; the thing lost is the soul, the spirit, the Atman, the true Self.
Wonder of wonders!

How are we to discover and find out the true Self, the rider, the real Atman? The answers
to this question were given almost everyday during the last week’s lectures. Today we
shall see an answer to it from a different point of view-from the phenomenon of sin.
What is the origin of sin? How did sin enter this world? The explanation which is to be
given will appear to be preposterous, will appear to be something startling, something
very strange. But be not surprised. Even this apparently surprising explanation can be
proved to be exactly in accord with the teachings of your own Bible—the Bible which the
European people cannot understand in the same way as the Indians, because Christ
belongs to Asia, and it can be shown that he also belongs to India. All the similes, figures
of speech in the Bible, have so often been repeated in the Hindu Scriptures. So the
Hindus, the Asiatic people, being accustomed to that sort of speech, can understand it
better than the Western people. And so the people who will look upon the explanation
which will be given presently to be startling and diametrically against their cherished
thoughts and highly revered feelings should bear up with it, because after all, this
apparently strange explanation is not opposed to the teachings of your own Bible. Before
entering upon the problem of sin, we shall discuss a few preliminary matters.

How is it that everybody who is born must die, and still the people can never think of
death? The very thought of death causes a shudder in their bodies and sends a thrill into
them from the tip of the toes to the top of the head. How is it, we say, that all the kings
who existed in the past passed away, all the prophets—who raised the dead—their bodies
also died away? They brought the dead to life but their bodies are also dead. We see that
all the rich men in the past, all the strong men in the past have died; and from the
intellectual point of view we are sure that our bodies must die sooner or later. You may
live three score years and ten, nay, double that—four times that—but you must die; you
cannot avoid death. It is so sure. Oh, but wonder of wonders, that in spite of all that,



nobody can practically believe in this death. Everyone will shun the idea of death, he will
not tolerate the thought of death. Everybody goes on expanding his relations with his
fellowmen and developing his connections with his fellows, spreading the growth of his
field of work, and goes on with his life as if death had never to take hold of him, as if no
death were possible for him. How is it? What is the cause? A man mentions the name of
death, and there is fever in the whole frame. Why is it? It is so certain on the one hand,
and on the other hand, we cannot allow it to touch our thoughts even, just as a bird, after
some water falls on its wings, will shed it off. How is it that we can never believe in
death practically? You may sing songs which portray death, but can never believe in
death in practice. What is the cause?

Vedanta gives an explanation and says that the real cause is that your real Self is
incapable of death. Your real Self can never die. The body which is to die, which is dying
every moment—by death let us understand here change—which is undergoing a change
every second, and is dying out, is not your real Self. There is something in you which can
never die. In conjunction with the body there is the Soul, the real Spirit which can never
die. But you will say that in practical life, in everyday life, we do not believe that the
spirit is not to die, but we believe that our bodies should not die—believe that our bodies
should remain immortal. Now the Vedantic philosophy of Hindu religion says that it is
true that, whereas it is the spirit that is not to die and the body that is to die, yet the
attributes of the spirit, the glory of the real Self are, by mistake, attributed to the mortal
body. There is ignorance at the root. This thought is universal. It is present everywhere,
in all countries, and is present even in the animal kingdom. No other philosophy than
Vedanta explains the universality of this belief. Now the universality of this belief is a
fact, and this fact ought to be explained. Any philosophy which does not explain all the
facts in nature is no philosophy. Vedanta does not leave this fact unexplained, as most of
the philosophies do. The cause must be intrinsic. The days of referring to external causes
are gone. A man falls down and the cause of his fall should be shown within himself. He
may say the ground was slippery or something like that. The cause must be shown in the
phenomenon and not outside it. And if the cause can be found within the phenomenon,
we have no right to go to outside causes. How are you to explain a practical belief in
immortality by a cause which may be internal and not external? In the body we find
nothing which could give us that faith, which could give us that belief of immortality. In
the mind we find nothing which could give us that idea. Go beyond the mind, go beyond
the body, and Vedanta points out the true spirit, the true Atman which was described in a
previous lecture. That is immortal, the witness light, the same yesterday, today and for
ever. Therein we can find the cause of this universal faith in ‘no death.” And in practical
life the mistake made is the same as the mistake made by all mankind previous to the
time of Galileo. The motion of the earth is attributed to the Sun. The same mistake lies in
your attributing the divine immortality of the Spirit to the body.

Now the question comes—the immortal soul is there and the mortal body is there, and
along with them there is ignorance, want of knowledge. Wherefrom did this want of
knowledge come? Here we see that ignorance is in man, and that divine spirit is in man,
and the body is also in man. These things are internal; none of them is external, none of
them is outside your range. And by the action of these, the body, the mind and the



immortal spirit and ignorance, there is explained the presence of the phenomenon of
practical disbelief in the death of the body.

Again, how is it that nobody in this world can be free, and yet everybody regards himself
as free, and thinks of freedom, and freedom is so much desired? You will say that man is
free. Have you not so many passions, desires and temptations? How then can you call
yourselves free? Sweet fruits or delicious food can make you a slave. Any attractive
colour can at once captivate you, charm you and make you a slave. Any thought of
worldly prosperity can make you a slave, and still you call yourselves free. Examine it
minutely, whether you can do what you like with perfect freedom. It is not that something
goes wrong with your affairs and you cannot control your temper? You are a slave of
anger, you are a slave of passions. How it is that people cannot, as a matter of fact, be
perfectly free, and still they are all the time thinking of freedom, talking of freedom, and
freedom is so sweet, so desirable, so lovely!

In India, Sunday is the day of freedom, and children are taught the days of the week
through the thought of freedom. Everyday they ask their mothers, what is the day? She
tells them it is Monday, Tuesday or Wednesday. Then they begin to count on their fingers
Tuesday, Wednesday, etc. Oh! when will Sunday come?

What is it that causes so much bloodshed on the face of the earth? The thought of liberty,
freedom. What was the thought that made the Americans sever their connection with
what they used to call their motherland? What was it? The thought of freedom. And what
is the object of every religion? In Sanskrit we have the word moksha which means
salvation, which means freedom, liberty. O liberty, liberty, liberty! Everybody hungers
and thirsts after sweet liberty. And yet how many men are there who are really free? Very
few.

In this world, Vedanta says, you are all the time confined in a prison, a prison with
threefold walls—the wall of time, the wall of space, and the wall of causation. When
every thought of yours, every deed of yours is determined by the chain of causation and
by that chain you are bound, how can you be free while living in this world? And still
freedom is the hobby of each and all. Is not that paradoxical and strange? Does it not
appear to be a contradiction in terms? Explain that.

Vedanta says there is a cause for it, and the cause is within you, it is not without yourself.
This thought of freedom in you, this universal thought tells us that there is something in
you; and that something in you is your true Self, the real Me, because this freedom you
want to have for Me, for the I, the real Self, and for nobody else. There is something in
you which is really free, unlimited, unbound. The universality of this idea preaches in
unmistakable language that the real Self, the real Atman, is something which is absolutely
free. But owing to the same kind of mistake which the ignorant people make in
attributing the motion of the earth to the Sun interchanging the attributes through
ignorance—we want to have freedom realized for the body, for the mind, for the gross
self.



We see in this world another very strange phenomenon. Everybody in this world from the
point of view of his little self is a sinner. Everybody is somehow or other responsible for
some defect or some deficiency or the other and yet nobody in his heart of hearts thinks
that he is a sinner. Nobody on the face of the earth—in the wide world—not a single
individual believes in his sinful nature. In his heart of hearts he regards himself pure. In
practical life nobody thinks himself a sinner. What, if outwardly you call yourself a
sinner? Even then the real object in view is to be looked upon by the people to be a holy
man. By calling themselves sinners, people really intend to be regarded as holy. But in
their heart of hearts they have no faith in their sinful nature. Everybody is pure to himself.
The worst culprits and criminals brought before the tribunal when asked: "Did you
commit the sin?" would seldom say that they committed a sin. If they are forced to say
that they did commit a sin, there might be something else in the matter. Though they
outwardly confess their sins, in their hearts they believe that their confession is wrong.
They committed no sin. How is that? People who are in a temple confessing their sins
before a priest, when they come out into the street and are called by some one by the
name of a robber they at once turn round and impeach him, prosecute him, and get him
convicted in the court. It was only before God, it was only in a temple that they wanted to
throw dust in the eyes of God. It was only in the temple that they said they were sinners,
confessing their sins.

Even this phenomenon shows what an anomaly there is in this world. How is that
anomaly to be solved? Vedanta says that this incapability of suppression is a living proof;
a living sign of the sinless nature of the idea that we are not sinners, that we are far
beyond sin, and the universality of the practical belief in our sinless nature of the real
Self, of the sinless, pure, holy character of the true Afman, of the real Spirit. The real
Spirit, the real Atman, is sinless, pure, the Holy of holies. If you do not admit this
explanation, explain this apparent anomaly in any other way.

How it is that everybody knows intellectually that he cannot accumulate all the wealth in
this world, he cannot become rich to his own satisfaction? We see that everyday amongst
us. Just go to people who are reputed to have millions and enquire whether they are
contented and satisfied. Let them lay before you their true hearts and they will say that
they are not satisfied, not contented. More, more, more they want. They are just as poor
in heart as the people who possess four dollars. Four billion dollars and four dollars make
no difference in bringing about peace of mind, rest and contentment; they are no resultant
of riches. If in spite of their riches, they are really men of rest and men who have got
peace, the cause of that peace is not their riches, but the cause of that peace must be
something else, must be Vedanta unconsciously put into practice and nothing else. That
alone can be the cause of their peace, because riches by themselves give no joy to their
owners.

Now we are sure that the accumulation of wealth, material prosperity brings no calm, and
yet everybody is hungering and hankering after lucre. Is not that a strange anomaly?
Explain that. Now no system of philosophy or religion explains that reasonably or with
any perfect argument. Vedanta says here is this hunger after prosperity, for possessing,
accumulating everything. Why is it so? The body can never possess the whole world.



Even if you possess the whole world, you will not be satisfied, you will be thinking of
possessing the moonland. Think of the emperors who governed the whole earth, the
emperors of Rome. Think of those Neros—does it not make you shudder? Think of their
states of mind, of those Caesars and Neros. Were they happy? Were they contented?
There is one of them who eats, who is fond of eating, and he has all the time the most
delicious food cooked for him. He eats one dish and eats it to his fill, and there is no more
room in his stomach and he has medicines which will make him vomit, and he vomits
that food and other dishes are brought to him, and he eats them to his fill—and this is just
to satisfy his taste. He goes on eating and vomiting and eating and vomiting all day long.
Is he satisfied? Is he at peace? Not at all. We are sure of that. Nay, we cannot possess the
whole world, and even if we possess that, what does that amount to? Gain the whole
world and lose your own soul—what does that amount to? This earth of yours is simply a
point in astronomical calculations when we deal with the fixed stars. This earth is dealt
with as a mathematical point for a position, but no magnitude.

This earth of yours, what is it? How can it bring any real satisfaction, any real peace, to
possess this earth? We know it from the intellectual side, and yet we cannot but rush after
its wealth. Vedanta says it is because the Real Self in you, the real Me in you is, as a
matter of fact, the master of the whole universe. That is the cause of your wanting to see
yourself the master of the whole world.

There is a story in India about an emperor who was put into prison by his son. He was put
into prison because his son wanted to see himself possessed of the whole kingdom. The
son put his father into prison so that he might satisfy his hunger after lucre. At one time,
the father wrote to his own son to send him some students so that he might amuse himself
by teaching them something. Then the son said, "Will you hear this fellow, my father? He
had been ruling over the kingdom for so many years, and even now he cannot give up his
old habit of ruling. He still wants to rule over students; he wants somebody to rule over.
He cannot give up his old habits."

So it is. How can we give up our old habits? The old habit clings to us. We cannot shake
it off. The Real Self of yours, the emperor Shah-i-jahan (the literal meaning of the word
is ‘ruler of whole world,” and so the name of that emperor Shah-i-jahan means the
emperor of the whole universe) is the emperor of the universe. Now you have put the
emperor into a prison, into the blackhole of your body, into the quarantine of your little
self. How can that real self, that emperor of the universe, forget his old habits? How can
he give up his nature. Nobody is capable of shaking off his own nature. Nobody can jump
out of his own nature. So the Afman, the true Self, the real Reality in you—how can that
give up its nature? You have confined that in the prison, but even in the prison it wants to
possess the whole world, because it has been possessing the whole; it cannot give up its
old habits. If you wish this ambitious spirit, the avarice should be shaken off, if you
desire that the people in this world should give up this ambitious nature, could you preach
them to give it up? Impossible.

You will excuse Rama for making some strong statements, but the truth must be told.
Rama respects truth more than persons. The truth must be told. In the Bible it is stated in



the fifth chapter of Mathew, in the Sermon on the Mount, if somebody slaps you on one
cheek, turn to him the other. When you have to preach the Holy Gospels, take with you
no money, bare-footed, bare-headed you should go. If you are called to the courts of
justice, before going to the courts think not of what you will have to say. Open your
mouth and it will be filled. Look at the lilies of the field and the sparrows of the forest.
They take no thought for tomorrow, and the lilies and the sparrows wear garments which
even Solomon might grudge. Have you not a statement in the Bible that it may be
possible for a camel to pass through the eye of a needle, but it is impossible for the rich to
realize the kingdom of heaven? Have you not read in the Bible about the rich man who
came to Christ and asked to be initiated and Christ said, "There is only one way with you,
no other way; you should give up your riches; do this alone, and you can be in peace."
This spirit of renunciation, this chapter which is so much kept in the background by at
least the missionaries in India, and even all over the world, this chapter teaches Vedanta
and the teachings which are lived by the Indian monks even at this time. In the name of
that holy religion, in the name of that teaching of renunciation, just mark people going as
priests and missionaries to India. You will kindly excuse Rama. If you regard Self as the
body, nobody should feel offended. Nobody has a right to feel in the least offended if
anything is said against his little body.

Is it not strange that even the people who go to India in the name of that renunciation,
everyday rolling in their coaches, living in magnificent palaces and drawing large salaries
of three or four hundred dollars a month and living in princely style, say that they are
teaching and preaching the religion of renunciation? Is it not strange? Vedanta says that
you cannot repress by any teaching or preaching from the pulpit, the idea of accumulating
and getting everything into your possession. You cannot repress it because you cannot
destroy the universal kingship of your real Self, the universal monarchy of your real Self.
But is this disease incurable? Has this malady no antidote, no medicine? It has, it has.
The cause of this enormity is ignorance, ignorance which makes you attribute to the body
the glory of the Self and makes you, on the contrary, attribute to the real Self the misery
of the body. Remove this ignorance, and you will see the man rich, rich with no money;
and you will find the man, the monarch of the whole universe with no land or property.
So long as the ignorance is present, you must be ambitious, you must be avaricious.
There is no help for it, no other remedy. Possess this knowledge; possess this divine
wisdom, and free the Afman, keep it no longer in prison. Free it, that is to say, realize
your true, eternal, everlasting Atman, which is God, the Master, Ruler of the Universe.
Realize that, and you are the holy of holies, the holiest of the holy. To you it would
appear degrading and sinful to entertain any thought of worldly prosperity or worldly
riches.

When Alexander, the Great visited India after conquering all the other countries in the
world that were known to him, he wanted to see the strange Indians of whom he had been
hearing so much. He was just led to a monk or priest on the bank of the Indus river. The
monk lay there on the sands, bare-footed, naked, wearing no clothes and not knowing
wherefrom his tomorrow’s food was to come, just lying there and basking in the Sun.
Alexander, the Great, with his crown shining, dazzling with the brilliant diamonds and
gems that he had got from Persia, stood beside him in all his glory. Beside him was the



monk with no clothes on! What a contrast, what a contrast! The riches of the whole world
represented by the body of Alexander on one side, and all the outward poverty
represented by the saint on the other side! But you have simply to look at their faces to be
convinced of the poverty or riches of their true souls.

Sisters and brothers, you hanker after riches in order to hide your wounds, put on linen
bandages in order to conceal them. Here is the saint whose soul was rich; here is the saint
who had realized the richness and glory of his Atman. Beside him stood Alexander, the
Great who wanted to hide his inner poverty. Look at the beaming countenance of the
saint, the happy, joyful face of the saint. Alexander, the Great, was struck by his
appearance. He fell in love with him, and just asked the saint to come with him to Greece.
The saint laughed, and his answer was: "The world is in Me. The world cannot contain
Me. The universe is in Me. 1 cannot be confined in the universe. Greece and Rome are in
Me. The suns and stars rise and set in Me."

Alexander, the Great, not being used to this kind of language, was surprised. He said, "I
will give you riches. I will just flood you with worldly pleasures. All sorts of things that
people desire, all sorts of things which captivate and charm people will be in wild
profusion at your service. Please accompany me to Greece."

The saint laughed, laughed at his reply and said, "There is not a diamond, there is not a
sun or star which shines, but to Me is due its lustre. To me is due the glory of all the
heavenly bodies. To Me is due all the attractive nature, all the charms of the things
desired. It would be beneath my dignity, it would be degrading on my part, first, to lend
the glory and charm to these objects, and then go about seeking them, to go begging at
the door of worldly riches, to go begging at the door of flesh and animal desires to
receive pleasure, happiness. It is below my dignity. I can never stoop to that level. No, |
can never go begging at theirs."

This astonished Alexander, the Great. He just drew his sword and was going to strike off
the head of that saint. And again the saint laughed a hearty laugh and said, "O Alexander!
never in your life did you speak such a falsehood, such an abominable lie. Kill Me, kill
Me, kill Me! Where is the sword that can kill Me? Where is the weapon that can wound
Me? Where is the calamity that can mar my cheerfulness? Where is the sorrow that can
tamper with my happiness? Everlasting, the same yesterday, today and for ever, pure and
holy of holies, the Master of the Universe, that [ am, that I am. Even in your hands I am
the power that makes them move, O Alexander! If this body dies, there I remain the
power that makes your hands move. I am the power that makes your muscles move." The
sword fell down from the hands of Alexander.

Here we see that there is only one way of making people realize the spirit of renunciation.
From the worldly point of view we become ready to renounce everything only when we
become rich from the other point of view. Have you not heard the unquestionable law of
science—what is gained in poverty is lasting? The outward loss, the outward renunciation
can be achieved when inward perfection, inward mastery or kinghood is attained. No
other way, no other way.



How is it that in this world anger exists? We hear loud preachings everyday that we
should never give way to weakness, should never lose our temper. We hear preachings to
that effect everyday, and still when the time comes, we give way to weakness. Why is it?
Why anger, why animosity, why the thought of self-aggrandizement and why other sins?
Why these animal passions? All these sins are explained by Vedanta on the same line and
the same principle. Perhaps there is hardly any time to enter into the details of these sins.
If you want to know more about it, you had better come to Rama, and all these sins will
be perfectly explained, their cause and their diagnosis. But there being little time now,
Rama simply sums up all that; and your attention is drawn to the fact that all these sins
are due to ignorance, which makes you confound the real Self with the apparent body and
mind. Give up this ignorance and these sins are no more. If you were to remove these sins
by any other ways, the attempts will end in failure because nothing positive like matter
can be destroyed. Of course, ignorance can be destroyed. Ignorance we can remove.
Children when they are born are ignorant of many things in this world, but we see that
gradually their ignorance about many subjects goes on diminishing and diminishing.
Ignorance can only be removed.

That being the case, there is the power which leads you to anger, which leads you to
desires and sins, and leads you to the accumulation. This energy you cannot destroy by
your teachings or preachings in any way. You cannot repress; you can never suppress
it—the energy is there. Vedanta says we can spiritualise this energy. Let it not be
misapplied. Let it be applied properly. This is the energy of the true spirit in you, the
energy of the true Afman in you, which is the master of the whole world, which is
rivalless.

Everybody wants to be free, and the idea of freedom—what is its essential character, the
fundamental feature of the desire for freedom? It is rising to a height where we have no
rival. The energy of the true Afman wants you to realize the state where you are perfectly
free, that is to say, where you have no equal, where you have no rival. The Atman, the
true spirit is rivalless. If you want to get rid of worldly selfishness or the thought of self-
aggrandizement, you cannot push down and destroy the real energy. No energy can be
destroyed; nor can the eternal Arman be destroyed. How can the eternal Afman be
destroyed? The improper use you can make of everything and turn heaven into hell.

There is a story about a priest, a Christian priest in England. He read about the deaths of
some great men, great scientists, Darwin and Huxley. He began to think in his mind
whether they had gone to hell or heaven. He was thinking and thinking and thinking. He
said to himself, "These people did not commit any crimes, and yet they did not believe in
the Bible, they did not believe in Christ, they were no Christians in the proper sense of
the word. They must have gone to hell." But he could not make up his own mind to think
that way. He thought: "They were good men, they had done some good work in the
world, they did not deserve hell. Where did they go?" He fell asleep and dreamt a most
wonderful dream. He saw that he himself had died and was taken to the highest heaven.
He found there all the people whom he had expected to find; he found all his Christian
brothers who used to come to his Church. He found them all there. Then he asked about



these scientists, Huxley and Darwin. The doorkeeper of heaven or some other steward
told him that these people were in the lowest hell.

Now this priest asked if he could be allowed to go to the lowest hell on a flying visit
simply to see them, and there to go and preach to them the Holy Bible and show them
that they had perpetrated a most heinous crime in not believing in the letter of the Bible.
After some fuss and trouble the steward yielded and consented to get for him a ticket to
the lowest hell. You will be astonished that even in hell and heaven, you come and go in
your railway cars, but so it was. The man had been bred in the midst of surroundings
overflowing with railway traffic and telegraphs. So in his thoughts, in his dreams, it is no
wonder if the railways got mixed up with hell and heaven.

Well, this priest got a first class ticket. The railway train went on and on and on. There
were some intermediate stations, because he came from the highest heaven going to the
lowest hell. He stopped at the intermediate stations and found that there was a change for
the worse as he went on down and down. When he came to the lowest hell but one, he
could not keep himself in senses. Such a stench was coming out that he had to put all his
napkins and handkerchiefs before his nose, and yet he could not but be senseless; he had
to fall into a swoon. There were so many crying voices, weeping and crying and gnashing
of teeth down there, he could not bear it. He could not keep his eyes open because of
those sights. He repented on his persistence to come to see the lowest hell.

In a few minutes the people on the railway platform were crying, "The lowest hell, the
lowest hell" for the convenience of the passengers. There was engraved on the walls of
the station, "The lowest hell." But the priest was astonished. He asked everybody. "This
cannot be the lowest hell? It must be about the highest heaven. No, no, it cannot be. This
is not the lowest, this is not the lowest hell; it must be heaven." The railway guard or
conductor told him that this was the place, and there came a man who said, "Just get
down, sir, this is your destination."

He got down—poor fellow, but was surprised. He expected the lowest hell to be worse
than the lowest hell but one. But this well-nigh rivalled his highest heaven. He got out of
the railway station and found there magnificent gardens, sweet-scented flowers, and
fragrant breezes blowing into his face. He met one tall gentleman. He asked his name and
he thought he saw in him something or somebody whom he had seen before. The man
was walking before him, was going ahead of him and he followed after him; and when
the man stopped, the priest was delighted. They shook hands, and the priest recognized
him. Who was he? That was Huxley. He asked, "What is it, is it the lowest hell?" Huxley
said, "Yes, doubtless it is." And he said, "I came to preach to you, but first of all, answer
how is it that I find such a strange phenomenon before me?" Huxley said, "You were not
wrong in your expectations for the worst. Indeed, when we came here, it was the worst
possible hell in the universe. It was the most undesirable that could be conceived." And
here he pointed out certain places—"There were dirty ditches." And he pointed out
another spot "There was burning iron." And he pointed out another spot—"There was hot
sand and there was steaming dung."



He said, "We were first of all placed in the most dirty ditches, but while there, with our
hands we were throwing water to the next adjoining hot burning iron; and we went on
with that work of throwing that dirty water out of the ditches on the hot burning iron that
was on the banks. Then the stewards of the lowest hell had to take us to those places
where there was burning liquid iron but by the time they took us to that place most of the
iron had become wholly cooled, most of the iron could be handled, and still a great deal
of iron was in its liquid burning condition, fiery condition. Then, with the aid of that iron
which had cooled down, and holding it before the fire, we succeeded in making some
machines and some other instruments. After that we were to be taken to the third place
where there was the dung. We were taken to that place and with the help of our
instruments, iron spades and machines, we began the digging work. After that we were
taken to the other kind of soil, and there by means of machines and other instruments that
we had got them ready, we threw some of those things into the soil to which we were
taken; that served as manure, and thus we succeeded by and by in turning this hell into a
veritable heaven."

Now the thing is that in that lowest hell, there were present all the materials which being
simply placed in their right positions, might make the highest heaven. So it is. Vedanta
says, in you is present the divine God, and in you is present the worthless body; but you
have misplaced the things. You have done things upside down; in a topsy-turvy way you
have put them. You have put the cart before the horse; and that is how you make this
world a hell for you. You have simply not to destroy any thing, not to dig up anything.
This ambitious spirit of yours, or this selfishness of yours, which is just like a hell you
cannot destroy, but you can rearrange. No energy can be destroyed, but you can rearrange
this hell and convert it into the highest heaven.

Vedanta says, the ‘only open sesame,’ the only way to really stamp out all misery from
the world-long faces and gloomy, sad tempers, will not mend matters—the only way to
escape from all sins, the only way to stand above all temptations is to realize the true
Self. You will never be able to withstand animal passions unless you do away with all
this splendour and glory that bewitches you, do away with all that attracts you. When you
realize that, you stand above all the passions, and at the same time be perfectly free, be
perfectly free, be perfectly full of bliss, and that is Heaven.*

Om! Om!! Om!!!

Prognosis And Diagnosis Of Sin

Lecture delivered on December 20, 1902, in the
Academy of Sciences, San Francisco.

My own Self in the form of ladies and gentlemen,



Tonight we will investigate sin, if there be any. You will observe some very curious
phenomena in this world, most curious phenomena. You will mark some facts in this
world which baffle the ingenuity of philosophers and you will notice certain facts, moral
and religious facts, in this world which are perplexing to scientists. The explanation of
these, in the light of Vedanta, will be given tonight. These strange facts comprise the
phenomena of sin also. How is it that everybody knows that whoever is born in this world
is destined to die? Every tree that is seen on the earth must perish one day; every animal
that is seen on this earth must perish, every man must die. Everybody knows it. Those
who were the cause of millions of people’s deaths, those greatest warriors, Alexander,
Napoleon, Washington, Wellington, all died; all those, through whose hands bloodshed
and slaughter were perpetrated to a degree beyond description, also died; and so also died
those who brought the dead to life. Bodies, we know, are perishable; every man knows it,
but then nobody believes in it in practice.

Intellectually everybody subscribes to the fact that in this world the bodies of each and all
must perish, but nobody in practice believes in it. Intellectual consent they give, but no
practical belief in this fact. How is it? The oldest man who has passed his three scores
and ten, the oldest man who is bordering on 90, the oldest man, go to him and you will
see that he wants to continue spreading his connections; he wants to live in this world for
ever and ever; wants to shun death and he never thinks of his death in practical life. He
wants to extend his property, he wants to enlarge his circle of friends and relatives, he
wants to have more and more of property under his dominion. He hopes to live on.
Practically he has no faith in death and besides that, the very name of death sends a
shudder through the whole frame from the top of the head to the tip of the toe. The whole
body quivers at the name of death. How is it that man cannot bear the idea of death,
cannot bear the name of death and at the same time knows that death is certain? How is
it? Here is an anomaly, a kind of paradox. Explain it. Why should not people have any
practical faith in death, although they have intellectual knowledge of it? Vedanta explains
it this way: "In man there is the real Self, which is immortal, there is the real Self which
is everlasting, unchanging, the same yesterday, today and for ever; in man there is
something which knows no death, which knows no change. The practical nonbelief in
death is due to the existence of this real Self in man, and it is this real, eternal, immortal
Self that asserts its existence in the practical nonbelief in death."

We come to another curious phenomenon, the phenomenon of the desire to be free.
Everybody in this world wants to be free; dogs, lions, tigers, birds, men love freedom.
The thought of freedom is universal; nations shed blood and wet the earth with it, with
that red gore of mankind; the fairy face of the earth is made to blush with slaughter, with
red blood in the name of freedom. Christians, Hindus, Mohammadans, all religions have
set up before them one goal. What is that? Salvation, the literal meaning of which is
freedom.

If you touch the feathers or the body of the water-fowl which lives in a dirty pond, you
will see that it is dry, it is not affected in the least by the dirt or mud of the water; it is
dry. It does not get wet. Similarly, Vedanta says, "In you, O man, there is something
which is pure, which is not contaminated by faults, sins and weaknesses of the body; in



this world of sinfulness and sloth, it remains pure." Where is the mistake made?
Sinlessness belongs in reality to the real Self, the Atman, but by mistake it is attributed to
the body in practice. Whence did this idea of regarding the body and the mind pure,
whence did it originate? Who planted it in the hearts of people? Nobody else, nobody; no
Satan came to plant it in your hearts; no outside demon came. It is within you; the cause
must be in the phenomenon itself. Those days are past when people sought the causes of
phenomena outside themselves. If a man fell down, the fall was attributed to some cause
outside the person. Those days are gone. Science and philosophy do not allow such
explanations. We should seek the explanation in the phenomenon itself. We know the
body to be full of sins, always at fault, and yet we look upon ourselves as sinless. How do
they explain this phenomenon? Vedanta says, "Explain it not by resorting to some outside
Satan, explain it not by attributing it to outside devils; no, no. The cause is within you.
Within you is the Holy of holies. Within you is the purest of the pure, within you is the
sinless One, the Arman which makes its existence felt, which cannot be destroyed, cannot
be dispensed with, cannot be done away with. It is there; however faulty, however sinful
the body may be, the real Self, the sinlessness of the real Self must be there; it must make
itself felt; it is there, it cannot be destroyed."

We come now to the different sins, to the different phenomena which are called sins.
1. Flattery—This comes first. This is not looked upon as a deadly sin, but it is universal.

How is it that from the lowest vermin to the highest god, flattery is welcome? How is it
that everybody is a slave of flattery, and everybody wants to be complimented,
humoured, patted, and be thought highly of? How is it?

Even the dogs, when you pat and flatter them, are full of joy at it. Even the dogs like
flattery. Horses like flattery. The master of the horse comes up and pats him, strokes him,
the horse pricks up his ears, is filled with energy.

In India, some princes use tigers instead of dogs for hunting purposes and the way of the
tiger is to catch the prey in three leaps. If the prey is caught, well and good, if not the
tiger loses heart and sits down. On such occasions princes come up and stroke the tiger
and flatter him, and then he is filled with energy again. We see that even the tigers love
flattery. Take the man who is good-for-nothing, who is worthless. Go to him and just
humour him, flatter him. Oh! his countenance beams with joy. You will find a bloom on
his cheeks on the spot.

In those countries where the people worship gods, we find that even the gods are
appeased by flattery. And what are the prayers of some monotheists? What are their
prayers, what are their invocations? Examine them. Examine them disinterestedly,
impersonally, and you will see that they are nothing else but flattery. How is it that
flattery is universal? Everybody loves flattery, while at the same time, there is not a
single man who deserves that kind of flattery which pleases him. There is not a single
man who deserves the unnecessary compliments that are paid to him by his admirers.



Vedanta explains it by saying that in every individual, in every person, in everybody,
there is the real Self, the real Arman, which is, as a matter of fact, the greatest of the great,
the highest of the high. There is in reality something in you which is the highest of the
high and that makes its existence felt. When the flatterer comes, and begins to admire us
and pay us compliments, we feel elated, we feel cheered. Why? The cause is not that
these statements are true, but Vedanta says that the real cause lies in our real Self. There
is something behind the scenes, some potent force, something stern and indestructible,
the greatest of the great, the highest of the high, which is your real Self and deserves all
flattery, all compliments; and no compliments, no flattery, no aggrandizement can be
unworthy of the real Self. But from this nobody should draw the conclusion that flattery
is justified by Rama. No flattery, praise and glory are to be rendered unto the real Self. It
ought not to be rendered to the body, to the little self it ought not to be given. "Render
unto Caesar the things that are Caesar’s and render unto God the things that are God’s."
The sinfulness of flattery lies in making the mistake of rendering unto God what was to
be Caesar’s, and giving unto Caesar what was to be given unto God. In this topsy-turvy
state lies the sinfulness of our being slaves to flattery. Herein lies the sinfulness. The cart
is put before the horse. If you realize the Self and feel and become one with the Greatest
of the great and the Highest of the high, and know it to be your Afman, rise above the
body, above the mind, you are really the Greatest of the great, the Highest of the high;
you are your own Ideal; no, you are your own God. Realize this and you are free, but the
mistake is made in giving the glory of the Ataman, the real Self to the body and in
seeking flattery and aggrandizement for the body. Herein lies the mistake. How is it that
each and every person in this world, everybody in this world, and even every animal is
tainted with flattery or pride? How is it that vanity and pride are universal?

A certain gentleman came to Rama and said, "Look here, look here. Our religion has got
the largest number of people as its devotees, as its converts, therefore, our religion must
be the highest. We have the largest majority of mankind belonging to our religion,
therefore, it must be the best." Rama said, "Brother, brother, make your remarks after
observing rightly. Do you believe in Satan?" He said, "Yes". "Then please say whether
Satan’s religion has got the largest number of followers or yours. If truth is to be judged
by majority, then Satan has the supremacy over all."

2. Vanity—We say that vanity or pride, you might call it one of the faces of Satan, has
taken a stronghold of everybody in this world. How is it? At the same time we know that
the body does not deserve any pride, that this body has no right to take airs of superiority
or to be proud. Everybody knows that the body does not deserve or is not worthy of any
vanity or pride, and yet everybody has it. How is it? Wherefrom did it come, this
universal phenomenon? From where did come this universal anomaly, this universal
paradox? Wherefrom does it come? It must come from within you. The cause it not far to
seek. There is in you the Greatest of the great, that is your real Self. You will have to
realize that and know that; and when you realize and know the true Self, the Atman, you
will no longer stoop down to seek praise for this little body. If you realize the true Self, if
you redeem your own heart, you are your own redeemer. If you realize God within you,
then to hear praises for this little body, to hear any tributes for your body will appear to
you as belittling yourself, will appear to you as bemeaning yourself. Then you will stand



above bodily vanity or selfish pride. This is the way to stand above bodily vanity or
selfish pride.

The true Atman within, the true Self being the Greatest of the great, the Highest of the
high, the God of gods, how can it give up its nature? How can this Afman degrade itself,
believe itself to be poor, wretched, vermin or worm? How can it degrade itself to that
depth of ignorance? It cannot give up its nature; it cannot give up its nature. And that is
the cause of vanity or pride being universal. But vanity or pride is not justified by this
explanation. Vanity or pride for the body is not justified.

We know that the earth moves; and relatively to the earth, the Sun is stationary. All know
that the Sun does not move and that the earth revolves; but we make a mistake, we fall
into an error, we ascribe the motion of the earth to the Sun and the rest of the Sun we
ascribe to the earth. The same kind of mistake is made by the people who hunger for
pride, who are subject to vanity. The same king of error comes in here. Here is the
Atman, the real Sun, the Light of lights, which is Immovable, which is really the source
of all glory, and here is the body, like the earth, all the time changing and worthy of no
praise, worthy of no glory, but we make a mistake in attributing the glory of the Atman to
the body and the worthlessness of the body to the Atman, the real Self. This error, this
mistake, this form of ignorance is the cause of seeking aggrandizement for the little body.
Now if this ignorance could be called Satan, if Satan could be translated as ignorance,
then we might say that herein comes Satan which puts the things in confusion; the
Atman’s glory to the body and the body’s worthlessness to the Atman. Remove this
ignorance, remove this ignorance and you kill vanity or pride.

3. Avarice—How is it that greed, aggrandizement or avarice is universal? Animals have
greed, men have it, women have it, everybody has it. How is it that greed, avarice or
aggrandizement is universal? Everybody wants to have all sorts of things around him.
Everybody wants to accumulate things around his body, and this greed is never satisfied.
The more you get, the more does the flame of greed increase, the more is this flame fed.
You become an emperor, and still the greed is there and your greed is also princely. You
are a poor man and your greed is poor. How is it that it is universal? In the churches, in
the Hindu temples, in the Mohammadan mosques everywhere, the preachers deliver long
sermons and say, "Brothers, no greed, no greed, no greed." They put forth all their
energies to strangle it; they want to remove it, to eradicate it, but it is there despite all
their remonstrances. How is it? It cannot be throttled, it cannot be checked, it is there.
Explain it. Before you want to kill greed, before you want to kill this disease, let us know
the cause of it. Unless you tell the cause of the disease, you are not expected to be in a
position to cure the disease. Let us know the cause of it. To say that Satan puts it into our
hearts is unscientific; is unphilosophical. It is contrary to all the laws of logic. That will
not do. If you cannot give a scientific explanation of the fact, why this mythological
explanation? Why is it universal?

Vedanta explains it by saying that "there is in you, O man, the reality, the true Self, the
real Atman asserting itself; it cannot be crushed." They say that no energy can be
destroyed, no force can be annihilated. We hear about the law of conservation of energy,



indestructibility of matter, persistence of force. We hear all that, and here Vedanta says,
"O Preachers, O Ministers, O Christians, Hindus and Mohammadans, you cannot crush
down this energy, you cannot crush down this force which appears in the form of greed.
You cannot crush it down. From time immemorial all sorts of religions have been
preaching against greed, against avarice, against aggrandizement but the world is not a bit
better despite all your Vedas, Bibles and Korans. Greed is there. The energy cannot be
destroyed, but you can make the right use of it." Vedanta says; "O man of the world, you
make a mistake. Take that greatest of words, that word of three letters, G-o-d; read the
letters in the reverse order. What does it become? D-o-g. Thus you are misreading the
Holy of holies, the pure G-o-d in you, you are misunderstanding it; you are reading it in
the contrary way; and thus you make a veritable dog of yourself, whereas you are in
reality the Holy of holies, the pure God. Through the error, through the ignorance of
attributing the glory of the Atman to the body and the worthlessness of the body to the
Atman, by this mistake you fall a victim to greed. Eradicate this error, and you are God
immortal. Redeem the real Self in you, take a firm stand in the true Self, and realize
yourself to be the God of gods, the Holy Of holies, the Master of universe, the Lord of
lords, and it becomes impossible for you to seek these outside things and accumulate
them round this body."

4. Attachment—We come now to the phenomenon of attachment or grief. What is the
cause of attachment, which means that the person subject to this evil wants that the things
around him should not change? A man is filled with sorrow and anxiety at the death of a
loved one. What does his sorrow or anxiety show? What does it prove? Can we expect
conditions to remain as they are; can we expect to keep our loved ones always with us,
when we know intellectually that everything in this world is changeful, is in a state of
flux? And yet we wish that there should be no change, how is it? Vedanta says, "O man,
in you there is something which is really unchangeable, which is the same yesterday,
today and for ever, but by mistake, by ignorance, the unchangeable nature of the true Self
is ascribed to the circumstances of the body. That is the cause of it. Eradicate ignorance
and you stand above worldly attachments."

5. Sloth—What is the cause of sloth or indolence? According to Vedanta, the cause of the
universality of sloth or indolence is that the real Self within each and all is perfect rest, is
peace, and the real Self being infinity cannot move, the infinite cannot move. It is the
finite only that can move. This is a circle and here is another circle. Where this is, the
other is not; where the other is, the first is not. If one limits the being of the other, both
are finite: if we want to make one circle infinite it will cover the whole space. There will
be no room for the little circles. As long as a smaller circle limits it, it could not be called
infinite. In order that the first circle might become infinite, it must be one, it must have
nothing else outside it, and so having nothing else outside it there is no room which is not
filled up by the infinity, and so the infinity having no room cannot move. In the infinity
there must be no change. The Atman, the true Self within is infinite; it is all rest; it is all
peace. There is no motion there. That being the case, the infinity, the Atman’s
peacefulness is through ignorance carried to the body and the body suffers from sloth and
has indolence in it. That is the cause of indolence or sloth being universal in the whole
world.



6. Rivalry—How is it that everybody in this world wants to have no rival to himself?
Everybody wants to be the supreme ruler—

I am monarch of all I survey,
My right there is none to dispute.

This is what everybody wants to feel. What is the cause of the universality of this?
Explain this fact, this hard, stern reality, explain it. Vedanta says, "The real cause is that
in you, O man, is the true Atman which is one without a second, which is rivalless,
matchless; and by ignorance, by mistake, is the oneness and the glory of the Atman being
attributed to the body, and there is the tendency to have no rivals of the body."

7. Sensuality—sensuality is nothing but gratifying the senses, wanting all beauty. This
too is universal and can be treated just as other sins. "We are all beauty, the unchangeable
Self is all beauty now and for ever" and the realization of this will show us that what we
are trying to get for the physical body belongs to, or is the real Self.

8. Anger—How is that anger or rebellion is universal? It is because of our real Self which
is free now and for ever, that we are not satisfied to be limited in any way. We see
rebellion in the small child it must have its way; we see rebellion in sects, they must have
their way; we see rebellion in nations and we see the country washed with the blood, shed
in the cause of freedom. All this is because the Self is not realized. The real Self is free,
how could it be anything else! It was never born, will never die, remains the same for
ever. Free it must be. If it were true that you were bound, you never could be free. But the
truth is that we, by our inner nature, are free, and the knowledge of the truth reveals our
Self in true colour.

We will not enter into other sins. Other sins are also explained in the same way by
Vedanta. All the possible deadly sins are explained, and the way to remove all these sins
is simply to remove the universal ignorance which makes you confound the two.

A man was suffering from two diseases. He had a disease of the eyes and a disease of the
stomach. He came to a doctor and asked him to treat him. The doctor gave to this patient
two kinds of medicines, two kinds of powders. One of the powders was to be applied to
the eyes. It contained antimony or lead sulphide, and if taken internally, it is a poison. It
can be applied externally to the eyes and the people in India use this powder for the eyes.
So the doctor gave him the powder for the eyes containing antimony or lead sulphide.
Another powder he gave him to be taken orally. This powder contained pepper and
chillies; chillies which have a very cold name, but which are very hot. He gave him one
powder containing chillies to be taken. This man being in a state of confusion just
interchanged the two powders. The powder which was to be taken orally he applied to the
eyes, and the antimony and other things, which were poisons, he ate. Here were the eyes
blinded and the stomach worsted.

That is what is being done by the people, and that is the cause of all the so-called sins in
this world. Here is the Atman, the Light of lights within you and here is the body, the



stomach, so to say. What is to be done to the body is being done to the Afman, and the
respect and honour and glory of the Afman are being paid unto the body; everything
mixed up; everything put into a state of confusion. That causes this phenomenon of so-
called sins in this world. Get things right and right you are, you prosper materially, you
are God of gods spiritually.

Similarly in you is everything, but by the misplacement of things God is put down below
and the body is placed above it, and the highest heaven is turned into the direct hell. Place
them in the right order and you will see that even this dire and abominable phenomenon
of sins speaks of your godliness, of your purity. Get the right vision and you are the
greatest God.

A man, who believed in no God, wrote everywhere on the walls of his house, "God is
nowhere." He was an atheist. He was a lawyer, and at one time a client came to him and
offered him $500. He said, "No, I will take $1,000." The client said, "All right. I will pay
you $1,000 if you win the case, but I will pay you afterwards; if you want to take $ 500,
then you may have it first." The lawyer felt sure of success and took up the case. He went
to the court, feeling sure that he had done everything right. He had studied the case
carefully, but when the case was tried, the lawyer of the opposite party brought out such a
strong point that he lost the case and the $1,000 which he had expected to receive for his
services. He came to his house dejected, crest-fallen and in a sad plight. He was leaning
over his table in a state of dejection, when there came to him his darling child who was
just learning to spell. He began to spell out "G-o0-d-i-s- and thereafter was a long word, so
many letters; that word the poor child could not spell. He divided it into two parts, n-o-w,
h-e-r-e, and the child jumped up with joy; he was amazed at his own success in spelling
out the whole sentence, "God is now here." "God is now here." The same "God is
nowhere" was read "God is now here." That is all.

Vedanta wants you to spell things in the right way. Do not misread them; do not misspell
them. Read this "God is nowhere," that is to say, the phenomenon of sin, crime as, "God
is now here." Even in your sins is proved your Divinity, the divinity of your nature.
Realize that and the whole world blooms for you a paradise, the whole world is converted
into a garden, a heaven.

Once in an examination the students were asked to write an essay on the miracle of Christ
turning water into wine. The hall was filled with students and they were writing. One
poor fellow was whistling, singing, looking at this corner and at that. He did not write a
single syllable, he did not write a single word. He went on making fun even in the
examination hall, he went on enjoying himself. Oh, his was an independent spirit. When
the time was up and the superintendent was collecting the answer-books, the
superintendent made a joke with Byron, and told him that the superintendent was very
sorry that Byron was fatigued by writing so long an essay. But Byron at the time took up
his pen and wrote one sentence on the answer book, and handed it to the superintendent.
When the result of the examination was out, he got the first prize. Byron got the first
prize, the man who had written nothing, who simply took up his pen and with one stroke
scribbled out a single sentence, got the first prize. The superintendent of the examination



who thought Byron to be an idler was amazed, and all the other competitors asked the
examiner to be kind enough to read before the whole class, before the whole
congregation of students, the essay by which Byron got the prize. The essay was: "The
water saw her master and blushed." This was on the miracle of Christ by which he turned
water into wine. That was the whole essay. Is it not really wonderful? In blushing the face
becomes red; the water became red wine. When a lady hears out her lord, her lover, she
blushes; the water saw her master and blushed. That is all. Splendid, is it not?

Realize the true Self within you; like Christ, realize that the father and the son are one.
"In the beginning was the word; the word was with God". Realize it, realize it. The
Heaven of heavens is within you. Realize that and wherever you go, the dirtiest water
will blush into the sparkling wine for you; every dungeon will be converted into the
Heaven of heavens for you. There will not be a single difficulty or trouble for you; the
master of all ye become.

Om! Om!! Om!!!



