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PREFACE. 

IN this age of scepticism and materialism 
few people care to know their real Self, which 

is Divine and immortal. But the knowledge 

of the true Self has always been the principal 
theme of the philosophy and religion of Ve
danta. Even in its most ancient writings, the 
Upanishads, which form portions of the 

Vedic Scriptures, we find how earnestly Self

knowledge or_ Atma-jn!na was sought after 
and extolled. The great inspired seers men

tioned in these Upanishads discovered and 

taught that knowledge of the Self lies at the 
root of all knowledge, whether of science, 
philosophy or religion. Every sincere seeker 
after knowledge, therefore, who desires intel
lectual, moral or spiritual development, must 

first learn to discriminate between spirit and 

matter, soul and body, and then realize the 

all-knowing Divine Self who is the eternal 
foundation of the universe. 
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11 MA'lTER OR OBJECT IS RELATED TO SPIRIT OR 

SUBJECTj AND THE SUBJECT OR SPIRIT IS EQUALLY 

RELATED TO THE OBJECT OR MATTER. IF THERE 

WERE NO OBJECT, THERE WOULD BE NO SUBJECT; 

AND IF THERE WERE NO SUBJECT, THERE WOULD 

BE NO OBJECT. FOR ON EITHER SIDE ALONE 

NOTHING COULD BE ACHIEVED." 

Kaushitaki Upanishad, III, 8. 
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SPIRIT AND MA TIER. 

Spirit and matter have always been sub
jects for discussion in science, philosophy 
and religion. The great thinkers of all 

countries have tried their best to understand 

the true meanings of these two terms and 
to establish their mutual relation. The two 

words have various synonyms, such as ego 
and non-ego, subject and object, mind and 
matter. Scientists and philosophers have ad
vanced many theories from time to time to 

explain their ideas and conceptions about 
them and have arrived at different conclu

sions. Some say that spirit or mind or 

ego is the cause of matter, while others re
verse the relation and believe that matter is 
the cause of spirit or mind or ego. These 

conclusions have given foundation io the 
11 



VEDANTA PHILOSOPHY. 

various explanations of the universe, which 
can be classified under three heads,-the 

spiritualistic or idealistic, the materialistic, 
and the monistic theories. The spiritualistic 
or idealistic theory claims that spirit or mind 
is the creator of matter and energy, hence 
of all material objects; and it denies the 
existence of matter as distinct and separate 
from the mode or condition of spirit or mind. 
The materialistic theory, on the contrary, 
maintains that matter produces spirit, mind, 
ego or subject. 

There have been many idealistic or spirit
ualistic philosophers in different countries at 
different times. In India, Greece, Germany, 
and England have arisen a number of ideal
ists like Bishop Berkeley, who have denied 
the existence of the external world and also 
of matter as an entity separate from mental 
ideas. Modem Christian Science, which 
teaches that there is no such thing as matter 
but that everything is mind, has been built 
upon this idealistic doctrine of Bi~hop Berke-
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SPIRIT AND MATTER. 

ley and other philosophers of the same schooL 
In America it is new, because the nation is 
new. America has not yet produced any 
great idealistic philosopher. 

The materialistic theory of the universe, 

on the other hand, is maintained by a large 
majority of the scientists, physicists, chemists, 
medical practitioners and the evolutionists of 
the present time. They try to deduce every

thing from matter, and claim that it is the 

cause of mind, ego or spirit. Although there 
are thousands and millions of people all over 
the world who advocate this theory and call 

themselves materialists, still very few can 

define the term matter and give a clear idea 
i of what they understand by it. 

What is matter? Has anybody ever seen 

matter? This question can be asked of the 
materialists. Do we see matter? No. We 

see color. Is color the same as matter? 

No. It is a quality. Where does it exist? 
An uneducated man may think that the 
color of a flower, as perceived, exists in the 

13 



VEDANTA PHILOSOPHY. 

flower. But the physiologists explain that 
the color which is perceived does not exist 
as such in the flower, but that it is a sensa
tion caused by a certain order of vibrations 
coming in contact with our consciousness 
through the medium of the optic nerves. This 

. may seem strange, but it is true. The per
~ ception of color is a compound effect pro
} duced by vibrations of ether, which, enter

ing through the eyes, create another set of 
vibrations in the brain cells; and these vibra
tions, when translated by the conscious en
tity, are called sensations. Color, therefore, 
is the result of the blending of the objective 
and subjective elements. It is the product 
of the combination of that which comes from 
the outside world and that which is given 
by the subjective or mental activities. Thus 
we can understand that color does not rest 
in the flower; but it depends upon the retinre, 
optic nerves and brain cells as well, so it 
cannot be the same as matter. 

Similarly we may ask: Is sound which we 
14 
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hear the same as matter? No. It fs the 
result of a certain kind of vibration £1~ the 
conscious activity of the mind. If you go 
to sleep, the vibration of sound will enter 
through your ears and be carried through 

the auditory nerves into the brain cells, but 
you will not hear it, because the percipient 
mind is not there to translate the . vibration 
into the sensati9n of sound. Sound, there
fore, is not the same as matter. In the same 

manner it can be shown that the other senses 
do not give us any information about that 
which we call matter. Then we ask: What 

is matter? John Stewart Mill defines .~~ter 

as the '~~~~j!>J!iJL2t..!~~.ti.on," 
and _?J"Jnd . as the "~~.nl .f?ss!bi!i:l' ... <?~. 
f~lin,g." Are we better off after hearing · 
this definition? On the contrary, it is more 
confusing. The whole difficulty lies in the 
word "possibility." It means, matter is that 
which permanently makes sensation possible, 
and mind or spirit is that which permanently 
ma1r.es feeling possible; or, in other words 

15 
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matter is that which can be permanently felt 

or perceived, that which is the object of feel
ing; and spirit is that which can perma

nently feel or perceive, that which is the 
subject of feeling. 

That which permanently makes sensation 

i possible can never be revealed by the senses, 

\ for the senses are no more than open doors 
~ for our sensations. All that we can predicate 

of matter is that it ca.uses sensations. When 
we try to know its natur~~ or llhy-par

ticulars concerning it, our senses do not 
help us. The eyes are only instrumental in 

perceiving the sensation of color, the ears of 

sound, nostrils of odor. Our perception of 

the external world is limited by these sense 
powers, and all sensations are either direct 
or indirect results of our sense activities. 
Although we know that matter is something 

which exists in space and time and causes 

various sensations, still we cannot see or 
touch it. That which corresponds to the 

name "matter" will always remain intangible. 
16 
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We may touch a chair, a piece of wood or 
gold, but we cannot touch matter by itself. 
This is very curious. Gold or stone is not 
matter, but it is that which is produced by 
matter. Matter appears as wood or stone. 

It may be interesting to know the history 
of the term matter. This word is derived 
from the Latin materies, meaning "stuff," 
and it was originally used in the sense of the 
solid wood of a tree or a timber for building. 
Gradually a generalized concept was formed 
which meant anything substantial out of 
which some other thing was fashioned. When 
a wooden statue was made, the form was 
distinguished from the substance wood or 
materies. Here it was still wood. But when 
a statue was inade of stone or metal. it was 
still called materies. Thus the name materies 
signified the substance out of which some
thing was shaped or fashioned. Gradually 
when the question arose, "What was the 
substance out of which this world was made?" 
the answer was materies or matter. So the 

17 



VEDANTA PHILOSOPHY. 

word matter does not mean any definite thing. 
It is used for that unknown substance out 
of which the known objects of perception 
are formed. Here ends the literal and real 
meaning of the term. Matter can be used 
in the sense of any unknown substance which 
lies at the bottom or foundation of some 
form or object. For instance, in our ordi
nary conversation we use this word in such 
expressions as "What is the matter?" "It 
does not matter,'' "Important matter," "De
caying matter.'" 

In science and philosophy, however, matter 
is that unknown substance out of which all 
phenomenal forms are fashioned. It is be
yond sense perception, yet it underlies all 
the objects of the universe. ·It is nof the 
same as space or t~e, but it fills space, 
manifests itself in time, and, cannot be limited 
by the category of causality. All these ideas 
are included in the meaning of the term 
matter. When we think of that substance 
of which the universe is the appearance, we 

18 



SPIRIT AND MATTER. 

imagine that it is vast, immense, marvel
lous and possessed of wonderful powers, which 
are constantly changing. But what is matter? 
Is it one or many? It is one. We Ca.nnot 
say that it is many. Herbert Spencer says: 
"Our conception of matter, reduced to its 
simplest shape, is that of coexistent positions 
that off er resistance, as contrasted with our 
conception of space in which the coexistent 
positions off er no resistance." (First Prin
ciples, p. 140.) Let us understand the dif
f ercnce between space and matter. Space is 

extension offering no resistance, but that 
which offers resistance and lies in space is 
matter. He also states: "Of these two in
separable elements, the resistance is primary 
and the extension is secondary." As, for 
example, when we touch something it re
sists, then we have an idea of resistance; but 
when we spread our hand that feeling of 
resistance extends also in space. Herbert 
Spencer says again: "Our experience of 
force is that out of which the idea of matter 

19 
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is built up. • • • ~t which opposes our 
muscular energy is immediately present to 
consciousness in the terms of force. Hence 
forces, standing in a certain correlation in 
space, form the whole content of matter." 
Furthermore, he adds: "Matter and motion, 
as we know them, are differently conditioned 
manifestations of force. They are the con-
.. ""'."=V~ ................. ~ ............... ..... , ~.· ... ·.; .~ 

cretes built up from the contents of various 
mental relations." In order to feel resist
ance there must be present one who feels; 
and then the force that is felt is the primary 

' cause which gives tise to the conception of 
I 

' matter. 

Again, matter has not been created · by 
anybody. No one has ever seen, nor can 
anyone imagine the creation of matter out 
of nothing or its total annihilation. Accord
ing to modem science, matter in its true 

. nature is a substance uncreatable and inde
: structible, that is, it was neither created out 

of nothing nor can it go back into nothing. 
There are various other definitions of matter. 

20 
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SPIRIT AND MATTER. 

Some physicists say that matter is "whatever 

possesses the property of gravitative attrac
tion." But still this does not tell us its true 

nature. We can only say that there is 

some su~tance which responds to attractio?.s·. 
Ernst Haeckel, again, defines matter as "in

finitely extended substance, and spirit as all

embracing energy of thought:" 

After studying these various definitions, we 

learn that matter is that substance of the 

universe which makes up the objective world; 

or that which can be perceived by the senses 

and cognized by the mind. !! is always <_>b

jective, and spirit or ~g.- is always ~~~j_~c-

. !~"..e, always the perceiver or cognizer of matter, 
the knower of the object. Now we can under-

stand the diff erence,~i>j.~t, i;, .!!!~. _ ~r~e~~~r 
and knower, while ~tter is that which is 

.P-~~iv~_ s=~~- ~-~- _!m?..~-- The one -is
the subject and the other is the object. These 

two exist in relation to each other; The 
objective world or matter forms only one-half, 

.. -·-- ... . - . . .. - . .. .. ' • .... -.. . ~ . ...... ...-... . 

while the other half is the subjective world 
·-- ,.. . . 21 



VEDANTA PHILOSOPHY. 

or spirit. Therefore, the materialistic theory, 

\ 

which admits the existence of the object and 
denies the existence of spirit or mind or the 

subject, ~-~~~~~C:~~~-~~;~t. It ignores 
, the fact that matter or obJecf can only exist 

J as related to the subject. 
The materialistic theory is a logical blunder, 

because it is based upon a confusion between 
~~t and subject. It asserts that matter is 

objective, but at the same time it tries to 
show that it is also the cause of the subject, 
which can never be. "A" can never become 
"non-A." Materialism begins with the idea 
that · matter is objective, and ends in attempt

ing to prove that this objective something has 

become the subjective mind, spirit or ego. 
It first takes for granted that matter is that 
which is perceived, or the cause of sensations, 
then it gradually claims to show that it pro

duces that which feels the sensations, which. 
is self-contradictory and absurd. 

As materialism is onesided and imperfect, 
so is the spirituali$ti<; or idealistic ~eo:ry of 

... .... - -· . . 22 .. . ... .. - ...... , ·~·-·· 



SPIRIT AND MATTER. 

.!~ ... 1!?~PJs!Jd.~~~,.!1!,t; .. ~!i~1~~£~,,.,Qtffi9:.t: .. -
ter or object, and Sl1r,~ ~~!. ~J.~~t~~~& .~ ~~~: 

''fhe -, theory' of .. ;c;dem Christian Science,-

that all is mind and that there is no matter, 

is as erroneous as the materialistic theory. 

! Spirit or mind or ego, which is always the 
{ subject, can exist as perceiver or knower so 
~long as there is an object of perception and 
· of knowledge. If we admit the existence of 

one, that of the other is implied. The:efore, 
Goethe was correct in saying: "Matter can
not exist and be operative without spirit or 
spirit without matter." 

The universal substance appears as possess
ing these two attributes of subject and ob
ject, of spirit, mind or ego and matter or 
non-ego. They are like the two modes of 
the one eternal substance, which is unknown 
and unknowable existence. It was called 

"Substantia" by Spinoza. Herbert Spencer 
calls it the "Unknowable." It is the same as 
"Ding an sich,'' or the transcendental thing
in-itself of Kant; Plato named it the" Good." 

23 
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It is the "Over-Soul" of Emerson; while in 
I 

\ Vedanta it is called "Brahman, " the abso-
) lute substance of the universe, the infinite 
i and eternal source of matter and mind, of 

(l object and subject. This substance is not 

; many but one. All varieties of phenomena 

l. ., 
i 

I 
f 

i r 
I 

have come out of this one source, Brahman, 
and into it they will be reduced at the time of 

dissolution. It is the universal energy, the 

mother or producer of all forces. We know 
that all forces are related to one another and 
that they are, as modem science explains, the 
manifestations of the same eternal energy or 
the infinite substance. From this one source 
all mental and physical phenomena and 

material forces have come into existence, 
and have evolved into various forms and 
shapes. 

This is monism. The monistic thinkers of 

the present age, like Ernst Haeckel and others, 

admit this one eternal substance as the 

source of mind, matter and all forces. They 

also accept the great truth which has always 
24 



SPIRIT AND MATTER. 

been taught by Vedanta that "From that 
infinite substance or Brahman, the AbSolute 
Being, have· evolved life-force or PrA.na, mind, 
all the mental activities, and the sense 

1 powers, which are included in the meaning 
of the term" spirit" or subject on the one hand, 
and, on the other, space or ether, and all 
gaseous, liquid and solid objects which are 
understood by matter!" Matter in its sim
plest state can be reduced to the same in
finite substance Brahman, which forms the 
background of mind or spirit. Therefore, 
Vedanta teaches that the eternal substance is 
both the material and the efficient cause of 
the universe. Although it is one, still it 
appears as many by its inscrutable power 
known in Vedanta as "MAyA." 

This world is not made up of dead matter 
alone. It is not the product of the combina
tion of those minute particles called atoms. 
Until lately the western physicists, chemists 
and other materialists believed that these 
atoms were indivisible units floating in the 

25 



VEDANTA PHILOSOPHY. 

infinite space, attracting and repelling one 

another, mechanically producing tI!-e elements 
of nature and creating the phenomenal world. 
But now, through the application of elec

tricity, J. J. Thomson, the great English 

scientist, has proved that the so-called indi
visible atoms can be subdivided into still 
finer electrons, which are nothing but the 

force-centers of the ancient Hindu scientist. 

If atoms are made up of electrons, and elec
trons are but force-centers, where do they 
exist? They exist in that primordial ocean 
of infinite substance o~ .. Brahma'n, th~ ~~cep-

·~ . .. ,,. • 4 • •• • ~ • • 

tacle of the eternal energy, which is in turn 

the mother of all forces. Thus, we can 

understand how matter and force are related 
to the one substance or Brahman. The 
objective side of that substance appears 

as matter, and the subjective side as 
spirit. 

I have already said that it is a scientific 
truth that matter is indestructible and uncreat
able; so is force. Matter and force can be 

26 
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transformed into various manifestations, but 
can never be destroyed. Now the question 
rises: If the one half of the world or objec

tive matter and force be uncreatable and 
indestructible, then what is the nature of 
spirit? Is it creatable and destructible? If 
the objective Qalf of the universe be un
creatable and indestructible, how can the other 
half, the subjective mind or spirit, be creata

ble and destructible? That is impossible. 
Spirit or mind in its simplest form is equally 
uncreated and indestructible. If matter or ob
ject be eternal, then the spirit or subject must 
also be eternal to make it possible for the object 
to be eternal. Who will know that matter and 
force are eternal, if the spirit or subject be 
not equally eternal? This point has been 
overlooked by most of the eminent thinkers 
and scientists of different countries. The 
etemality of matter and force or energy p:ce
supposes the eternality of spirit or mind. 
If the one falls, both will disappear. There

fore the ~!!_!n.1ate a,nalysis _o! _ sp!rlt and mat-
Zl 
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ter shows that both are uncreatable, inde-
---~. - -··· -··-- .. ,. 

structible and eternal. If the one pole of a 
magnet be eternal, the other pole must neces
sarl1y be eternal. Furthermore, the neutral 
point where both meet must also be eternal. 

This universe is like a gigantic magnet, one 
pole of which is matter, and the other is 
spirit, while the neutral point is the absolute 
substance. For this reason these three, mat
. ter, spirit, and Brahman are eternaL 

In Vedanta, spirit is called the Atman, the 
~~~r, th~ .. ~ic°'eiver and the ·;ubj~ct. .It 
is our true Self. It existed in the eternal past 
and;in ~~~tinue tc;° ~(in ·the eternal ftit'Ure. 
·N~tlifu-g~ca:n ·aisiio:Y · it.· the · phenomenif 

world, which is the object of ~~~e percep
tion_, µiay change from one form into another, 
b~t the -A~ ~r se'ii ~m ·1iever~hang~ n is ........ '· - ·-·'" "~,., _____ .,,_ ·- ··- . ' ' '" 

absolutely unchangeable. "Weapons cannot 

p~rce it, water cannot moisten it, fire cannot 

bum it, nor can the air dry it." ~t-is ~di_s
soluble, immutable and immortal substance. ""'"" .: . ~. . .. ~~- .. - . .. 

It is not destroyed at the time of death. Death 
28 , 
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is. the property of everything _\;Vithin.. the. realm 
of time and space. All objects that have 
ionn are subject .to .. death:· Birili is followed 

by .<leaili. . 1'Jiat ~-~~i~ .. ·k. .. QQm --~~t qi~. 
Our body will die, because it had its birth 

and exists in space and time. But the At-
·A··.· ~·~ ,. k ~ · . 0 • 

man or spirit cannot die, because ~t~llS . ~ev~r 

born and is beyond. sp11:ce and time. If you 
. - . . . '"" ·.;. . .. .. . . ~. .. . 

try to think of the birth of your spirit, you 

will never be able to find an absolute begin

ning; therefore, Atman is beginningless and 

endless. Everything which can be perceived 

by our senses will change and pass away, 

while the Atman or spirit will remain forever. 

Here it may be asked whether spirit is one 
or many? The same question may be asked - · ,) /''\ 

of matter. Is matter one or many ? We 

have seen that matter as objective substance 

is one, although it appears as many on account 

of its manifestations within space and time. 

Similarly, says Vedanta, there is one eternal 

Spirit or Subject of the universe, of which 

the individual spirits or egos are but so many 
29 
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i...• 

manifestations. They are but parts of one 

stupendous whole or universal spirit or God. 

Q.<>c1, is ... ~,..e:,e~a}~~~~~~~t~!... !¥1?W:~~ . o~ -~~ 
.... !!2,~!9:· He is the cosmic Ego, the sum-

total of all indivi_2~- ~pi~~ .. o!. ...!~...,.!!_~· 
more. He is the one Infinite Being, the 

.... .,. .. ....._..,,.. "-•••¥. ... _. , - · . · ~. · . - ~ 

eternal ocean~ w~ch c~n.:t~ so_ many eddies 
...... ...... Jloio.J'W...C-..,:...&. .... 11-~~,w... .. ,,.~ .... ~ ..... ~ .. , $ ..... ···-.t:·· ... -. .. ~ -

or souls. The cosmic Ego or God is the 
-----...· .. ;...~' ""--"'"'I":'-.....-............ 

first-born Lord of the universe. He is the 

first and highest manifestation of the Abso

lute Substance or Brahman. He is the ma-

terial and the efficient cause of all phenomena. 
He is the projector of evolution. He dif

ferentiates subject from object, spirit or ego 

from matter or non-ego. In Him everything 

exists, through Him all beings live, and into 
Him they return in the end. He is more 

powerful than all the individual spirits to

gether. We possess small powers; as our 

knowledge is limited so are our powers; but 

God is the one substance whose power is 
unlimited. He dwells everywhere. He forms 

the background of our individual spirit and 
30 
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possesses eternal knowledge. He is the Soul 
of our souls. We should meditate on Him 

and worship Him; then we shall understand 
the relation between spirit and matter. 

"He is the one Eternal Being in the midst
of all non-eternal forms and names. He is 
the one Source of intelligence in the midst 
of insentient matter. He makes that one 
substance appear as many and fulfills all 
desires dwelling within the hearts of all 
creatures. Whosoever realizes Him in his 
soul attains to eternal bliss even in this life." 

81 





"THE INFINITE AND ETERNAL TRUTH, BRAH
MAN, PERVADES THE WHOLE UNIVERSE, THE VIS

IBLE AND INVISIBLE. lF THE VISIBLE BE TAKEN 

AWAY, (IP THE PERCEPTIBLE PHENOMENA BE 

DESTROYED) THAT WHICH WILL BE LEFT IS THE 

lNPL.~TE." MAY WE REALIZE THE INFINITE IN 

THIS UFEj MAY WE ATTAIN TO THAT TRUTH AND 

ENJOY PEACE P'OREVER. 

"PEACE, PEACE, PEACE l'O ALL J.IVING CREA

TURES." 
Ishi Upanishad. 

83 
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KNOWLEOOE OF THE SELF. 

The knowledge of God is not so commonly 
spoken of in India as the knowledge of the 
true Self. Self-knowledge reveals the knowl
edge of the real nature of the Absolute and 

of the Supreme Deity. Ordinarily we use 
the word "self" in the sense of ego, but the 
term "Self-knowledge" does not mean mere 
knowledge of the ego. The ego in us is the 
actor, thinker and perceiver. That which 
performs all the functions of the body and 
mind, is generally known as "I" or ego; 
but it is only the reflection of the Absolute 
Brahman, which is the source of all intelli
gence. The ego is the image of that divine 
spark within us which gives it vitality and 
makes it do all works mental and physical. 
So when we speak of Self-knowledge, we 
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do not mean simply the knowledge of the 
lower animal self or ego, but also of the 
higher ·Self. 

The higher Self is the same as the Absolute 
which lies at the foundation of the phenom
enal universe. The Absolute Substance or 
Brahman is beyond space and time, con
sequently it is formless and unchangeable. 

When it manifests itself as an individualized, 

self-conscious entity, it is known as the ego. 
It also appears as the object of consciousness, 
then it is called matter; the Absolute Being, 
however, is neither matter nor is it the same 

as ego. It forms the background of our ego, 

therefore it is our true Self. When we have 

realized it, we have known God as well as 
the relation which the phenomenal universe 
bears to Him; and the best method of be
coming conscious of this Absolute Being is 

through the realization of our true Self, or 
Atman, as it is called in Sanskrit. 

Some people think that self-annihilation is 
the ideal of the Vedanta Philosophy, but it 

36 
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is not so. The true Self, according to Ve
danta, can never be destroyed. If self-anni
hilation were the ideal, then the Self would 
be subject to change and destruction; it 
could not be the same as the Absolute Being. 
The Vedanta Philosophy, on the contrary, 
teaches that the true Self is absolutely inde
structible and unchangeable. How is it then 

possible for anyone to think of its annihila

tion? Destruction of Self is just as impos
sible as the destruction of the Absolute; 
therefore self-annihilation cannot be the high
est aim and ideal of life. 

Self-knowledge alone helps us to realize 
the absolute Truth and to attain perfection. 
It is considered to be the highest wisdom. 
When Socrates asked the Delphian Oracle 
"What is the highest knowledge?" the an
swer came, "Know thy Self." By the word 
"self" here is meant not merely the ego, 
but the true Self. The same knowledge of 
the real Self has been glorified in India from 
the most ancient Vedic period. Vedanta, the 
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·rationalistic portion of the Vedas, describes 

this Self-knowledge as the highest ideal of 
life. H we wish to know God, we must fust 
know our true Self; we must ask within 

ourselves who and what we are in reality, 
where we have come from, and what becomes 
of us after death? These questions are of 

vital importance. Ordinary people cannot 
solve such problems, their minds are too 
busy with the affairs of the phenomenal 
world. But an earnest seeker after Truth, 

who is discontented with the knowledge of 

material objects, wishes to go below the sur

face of phenomenal appearances and does 

not stop until the ultimate goal, the reality 
which underlies all phenomena, is discovered. 
His aim is to find the ·correct solution of 
these problems by knowing the true nature 

of his ego as well as of the universe. He 
may start with the objective world, but gradu

ally, as he advances step by step and reaches 
farther and farther in his search after Truth, 
he comes back in the end to his own Self. 
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Because the true Self is the center of the 
universe. The phenomenal world, which con
sists of the objects of sense-perception, may 
be compared to a grand circle, the circum

ference of which lies in the gross material 

forms and the innermost center of which is 

Atman, the true Self. 
The nature of this true Self, according .... _ .. ~- ~ ,. .. . ·- -- ·--~~---"' _ .......... ·~-..r..-... "n.:.-

to Vedanta. Js. infinite. It is neither limited 

.. b~-~-~~i-~~r. ~o.~~!~~e;1,..l>1~. ~~£~;~~~¥9~~~: 
The Scriptures describe God as the center of 

the universe, but Vedanta says that $.df,o!-" 
Atman is also the center of the universe, and 
. raw-?111"4 ~ ... _.., .. ~ w•· ... :ayw!!.,,_~·-:~-.... ~_,-. 

y;:~~i'~;;~;;lf;~~~iE!~~- iT~~-
. ··~·• ... -·n,,. ..... eo ,,_.~ ,·~ , . .,._ . .• , . , .• ..,_., µle .. ~ . .J\'. ~ , "'"\..,C,-'...t.} 
~ w~ m,iderstancr···tbat ~~ .F~~~--.9Lth1! ~t '·_, ,_ , t: 
same Atman extends to the sun, moon, stars, 
·ana··-e:v~~-~t? 'iii~ _';o~~j~~i~~~~ P.1a:i;~~; ~e 

· ·Jigh(fro~ wJ.:i.i~h ta~es hµu,cke®. and. thou-. : .. .... ~ . . ,_ .. -.··: .. ~~~·-·.~ .... -. . . 

sands of years to reach us. Wherever there 
is eiist~nc~~- ;b~the~~· o~ -. the physical or 

mental plane, there is also the manifestation 
of this Divine Self. That by which we know 
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the existence of the external world, by which 

we are conscious of our bodies, senses and 
mental powers, is our true Self. It is not 

far from us, yet it is beyond the reach of 

mind and intellect. The Self is thus de

scribed in the fourth verse of the Isha U pani

shad: "It (the Self) is beyond all vibration and 
motion. It is one, and swifter than mind. l:W:.. 
~enses never reached it, it transcended them 
.; -' .: . ' . . ,. _ ... ~:M...-...,.u·~~ • ...-t!f; ~..-.....a.....;.,.":,,; ··- .c.., . ' 

all. . Though standing still, it overtakes the ................ ~ 
mind and senses which are running fast. It 

is the source of all mental activities, sense
powers and the various forces of nature." 

Modem science tells us that the whole 

world is the product of matter and material 

forces. Matter, again, as we have seen in 
the first chapter, is nothing but a certain 
state of motion or vibration of some sub
stance, the true nature of which is unknown 

and unknowable. Every particle of the uni

verse is in constant motion or vibration. 
That which we call heat or light, sound or 

taste, odor, touch or any object of sense-
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perception, is nothing but a state of vibration 

of the same unknown substance. Sir William 
Crookes says: "At thirty-two vibrations per 

second, is it shown that we have the first 
beginning of audible sound, and that sound 

ceases to be audible when it reaches to some
thing less than thirty-three thousand vibra
tions in a second. The vibrations of heat 

and light rays are almost inconceivably more 
rapid. They are expressed in no fewer than 

fifteen figures, whilst the vibrations within a 

single second of the recently discovered 
radium are expressed in more than nine mil

lions of millions of millions." The whole 
world consists in the vibration of atoms, or 

the most minute particles of material sub

stance, but above and beyond all this vibra

tion there exists the Absolute Reality, the 
true Self, which is the source of knowledge, 

intelligence and consciousness. It is through 
this Self that we know that there is such a 

thing as vibration. 
Here the question rises: Who is it that 
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knows that the world is a mass of vibration? 
Does vibration know itself? It cannot. 
"Motion produces nothing but motion," this 

is one of the laws of nature which has been 
confirmed by modern scientists. Motion can
not produce knowledge. Knowledge is some
thing which is not the effect of motion or 
vibration; but it 1s that which enlightens our 
minds and makes us see and understand that 

there is such a thing as motion or vibration. 
Therefore the Upanishad says: "That which 
does not vibrate is our true Self." Search 
within and see where is that which does not 
vibrate, but which is the Knower of all vibra

tions and actions. 

"It goes faster than mind." We know 
that mind is the fastest thing in the world ; 
thought travels faster than electricity, or any 
other current that exists on the physical 

plane. Sir William Crookes reasons that 
"the thought vibrations which issue from 
the brain may really have their btginning at 
a point where it becomes no longer possible 
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to estimate the vibrations which are caused 

by the most subtle force!J' of physical nature. " 
Furthermore, he adds: f "If we can any way 

realize the concept of a force which is capa

ble of creating thousands of trillions of 

. vibrations in a second, and if we add to this 
idea that the velocity of these vibrations is 
equalled by their rapidity, we see easily enough 

that thought may put a girdle a~. 

earth in an infinitesimal fraction '6ft~e." ~ 
W c can exchange messages by wireless 

telegraphy between here and England or any 

other part of the world, but thought trans

ference is quicker than wireless telegraphy. 
The mind of a person who is sitting here 

can go straight into the sun, or beyond the 
sun into the infinite space where the ordinary 
force of electricity~ will not reach perhaps

even there the mind can run in the shortest 

interval of time. Time exists in mind. What 
is time? Time means succession in thought. 
When one thought rises after another, the 
interval between them is what we call Time, 
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so it is subject to mental activity. That 
which is swifter than mind is the true Self. 
Our real Self can go quicker than thought
current and even where mind cannot reach. 
It travels everywhere. Self or Atman forms 
the background of the mind, therefore the 
Self is quicker and faster than the activity 
of the mind. Mind can go nowhere without 
depending upon the Self, the Knower. It 

remains absolutely inactive when it is sepa
rated from the Self. 

"The senses never reached it, it transcended 
them all." The senses cannot reveal it; 

s~~-~"!:~~ ..... ~~P.-1?-.?t _, e,xpr~s ., t_h~ Ji:tt~ .D:a!.1:1re 
of the Self, because they are limited bx, tizne 
---· ... -- .... .... .... --..;;.-- ..... .-,..:,.."$···· "'!"'. ---'~~·--~ .. 

and space, while the ~ower of time and 
•• , ..... · --...-...'"'-' " ... •; ............ - -~~-.. ~.~..,....,..a.,..·.r.r .... 'h r..·~ .. 

se~1;Ul!. ~~f~~z:i}y 1?e P~Y~!14 _ ~th.e r~ach 
of the senses. When we see the sun, the 

~:.,;: •.. tr ..... , ... ·~ ·; ;ll' ~. 

very sight depends upon self-consciousness; 
that is, we must be conscious of the fact 

that we are seeing something, and that con
sciousness must depend upon our true Self. 
The sun will not be seen if our mind and 
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eyes are separated and cut off from Self, 
the source of knowledge, intelligence and 

. consciousness. Depending upon that source 
of consciousness and intelligence, our mind 

works, our senses perform their functions 
and the body moves. Therefore, the Isha 
Upanishad continues: "It (Self) moves and it 
moves not; it is far and likewise near. It is 
inside and also outside of all this. " When the 
body moves, the source of intelligence, or our 
true Self, appears as moving, but in reality 
it does not move. Where will it go? It 

cannot go anywhere. When we move a jar 
from one place to another the space within 
the jar appears to be moving; but does the 
space move in reality? No. What is it then 
that moves? We do not know; the form 

appears to be moving, but the form again 
is limitation in space. It may be said, "If 

space does not move, then the form cannot 
move." It seems to be like a puzzle, when 
we try to answer it at every step we meet 
with insoluble problems. 
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The whole of life is a mystery. We en
deavor to find some explanation by studying 
nature, but nature puts us into more con

fusion. Science does not help us; she takes 
us up to a certain point and there she leaves 

us without showing anything beyond, with

out telling us what to do and where to go. 
Such is the condition of our relative knowl

edge. When properly analysed, it appears to 

be a partial expression of the absolute knowl

edge, which is the real nature of the true 
Self. Relative knowledge, however, will not 
help us in solving the riddles of the universe. 

If we wish to know the ultimate Truth of . . - ..... ~· ~ . -.•. -. . . : ...... -- . . . 

~-'!?:!~:.~~~~&<>._ .E_eJO~~- .~ltt~~e. ~nd 
seek the explanation in the realm . of. the - . . ' . - __ ............ - .· :- --- .:. . .· .. ·. . .... . . . . 

Absolute. Nature is called in Sanskrit Maya; 
~.c&.""'-... ~· \ -........... . 

she deludes us, yet we are living in nature, 
and our body, senses and mind are parts 

of nature. The more we study nature, the 
lllO~e. , we .·a.re·. 4:~µ:cr~·;:·w;do~ not~~~e~ "'to 

. any final solution . . ' scie~t~b.· k~~--;~ve~fat 
,•.,;. .,,; ... •,..•w f;• ; ,t!- ,• _• "'°:r"..... 'lo!o :;; ,,• 

certain conclusions, which are like conclu__..... 
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sions _in whic~ no~f~ is ~o,!!s\ude<l. Science 
tells us that the u tunate goal of everything 
is unknown and unknowable. Here Vedanta 
comes-andadvises'itS".-st~d·~~ts to audt, not 

merely nature, but our Self or Atman; then 
• • _,. ...... ,,·. '•·; · ""."! ).~, '?4".·' toM• 1. 

all confusion will be removed ~nd the Abso-
• . ·..-...~.~·.:.:· " .·~:-~ • 4'\,_ • ...,.~Y~...e.--:..-.>:?~-,·!.".,-'..":'. •:.: · . :--- ~·.· ·.~ -~-~·~.,.. .i" ... •oe. "Jl'· 7' 

l~~.y,.;ill be lf.!l£~ 
Nature makes us see that the Self moves 

when the body is in motion, but in reality 
the Self is immovable. Nature makes us 

feel that Self is very far from us, but it 
is the nearest thing that we have, nearer 
than this body and mind which we consider 

to be the nearest; our true Self; however, 
~ ·-· - · ·. 

isJ~ .~lilJ.1. ~~~ ne8:res.~ ()f aµ. "It dwells in 
everything as its soul or inner nature, yet it 

is outside of everything. " How can that be? 
If it dwells inside how can it dwell outside? 
Space exists inside as well as outside. Take 
the space within this room, which is confined 

by its walls. This space appears as inside 
the room; but what are the walls, are they 

separate from space? No; they exist in and 
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through space, they are nothing but space. 

The space of th\; walls limits the space that 

is inside the room; but does it limit in reality? 

No. It is outside also. Can we limit the 

infinite space? By no means. Similarly, if 
we try to limit our Self by our mind we fail, 

because mind is not large and strong enough 

to keep the Self out; sense-powers cannot. 

limit it; physical forms can never divide it; 

because each one of these exists as related 

to the Self. The Self or Atman_, . wh~ . 
properly realiz~d, appears ~ .. unlimited !!-nd 
.,.~-~-~~· ···--;;;'. -. • 4' • . ~ .• ·--~ ,.... • .• .• • ; . • 

infi.nite. We say that we are finite beings, 
...... ~·f-.i~·-

but in reality we are not finite. There is 

only one Infinite Existence which expresses 

itself through finite forms. As finite forms, 
existing in space, cannot live outside of it, so 
all these various individuals live in and through 

that in_finite space of Reality which is called 

the Absolute Self. 

"He who realizes all beings in the Self, 

and the Self in all animate and inanimate 

objects of the universe, never hates anything 
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or any being." * Hatred proceeds from 
imperfect relative knowledge, which makes us 
perceive objects as separate from one another. 
But when we see our true Self in others, how 

can we hate another without hating our own 

Self? It wc;mld be impossible for Self to 
hate Self. As it is impossible to hate our 
true Self, so it would be impossible to hate 
the Self of any being. This is one of the 

results of Self-knowledge, where Self-knowl

edge is there can remain no feeling of hatred. 
When hatred is gone, jealousy and all other 
selfish feelings, which we call wicked, disap

pear. What remains? The ordinary love, 
which stands in opposition to hatred, vanishes; 
but Divine love begins to reign in the heatt 
of the Seer. True love means the expression 

of oneness. As love for body makes us feel 

one with the body, so love for the true Self 

makes us feel one with the true Self; and if 
we see that Self in others, we cannot help 

* Isha U panishad,' verse 6. 
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loving them as we love our Self. Now we 

understand the meaning of "Love thy neigh
bor as thyself." It is not an extraordinary 

teaching. Vedanta has always taught this 
truth. People of the western world say that 

Chris~was the only one who ever taught 

in this way, but they do not know that this 
is the very foundation of the ethics of Vedanta. 
'i~ve' mea~ the. ~~~sio~" ~f oneness i~ 

·thought, word and deed. "Where all beings 

have become one with the Self, what delu

sion, what sorrow can there be to him who 
.. • ..... ........ _ _ '""·"-·'"·-~· ""'"·- .... .. ~;fo • • • v::..-,·~~· ··~·..;...r. ... .,. , - : 

has once realized this unity?"* Self-knowf-" 
',. r- ....... ~~--..... --.......--~ --· ..... • ....... · . ·· : • ·' " ' .,.. ~£. !~cl;! .~o.-r~IJE!.1i2~.}?f . qµ~ness with . ~n . 

.... ~~~· When all beings appear as parts of 
one universal Self, there is neither delusion, 
nor fear, nor sorrow, because there can 
exist no other thing outside of Self or Atman 
for which one can grieve or from which one 

can suffer. Sorrow and fear arise so long 

as there is the sense of duality or multiplicity. 

• Isha Upanishad, verse 7. 
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If all objects of fear and sorrow become one 
with the all-pervading Divine Self, then fear 
and sorrow must vanish. But so long as 
we think of other beings which exist outside of 

our Self, we cannot avoid grief and suffering 

which arise on their account. In absolute 
oneness, however, there cannot remain fear, 
sorrow, suffering, separation or self-delusion. 
This is another result of Self-knowledge. 

Some people may think that Ve?anta 

teaches us to be selfish, but this is far from 

true. The self becomes dead; the lower 
self vanishes, and with its disappearance all 
selfishness is destroyed. The word "Self" 

must not be taken for lower self or selfishness. 
It stands for Atman, the higher Self, which 

is our Divine nature. There is no other 
expression in English by which we can con
vey the real meaning of Atman. We shall 

av<ilii.. confusi.PA, therefore, if 'YC:: !ISC _the 
Sanskrit word "Atman" to express our true .. . . . ..... · • . ,.. ,,. ........... ~ ....... . ·.-~· 

Self. Then no one will mistake it for selfish-

ness. "The Atman has pervaded all, efful-
n 
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gent, incorporeal, scatheless, untouched by 
brain or nerve centers, pure, sinless, a poet 
(KA.vi), wise, omnipresent, self-existent, he 

has disposed all things aright for eternity. " * 
That Atman (Self), who is the center of the 

universe, is all-pervading. Wherever our 

mind goes, the Atman goes there. It ~e 
source of the light of intelligence; it is pm;;~· 

· ~potl~, sinless. H!_~.I~. ,~iJL~?.~.~e_ , that 

.. v~~~ !~~~~-~~·.J~'e_. ~e;,~tlx>rn, ~ ~. 
~?~-~1:i2~ b~ ~! o~!~, .. ~~ or .~~ 
~~·· By this it does not encourage 
us to do sinful acts, but it tells us that the 

..-. . . ·- ,_,....~ 
:gio~t.PP.e......_~~~~ f~.m_ . 
that. !!!oi;ie~t,.. o,!~~L.£.~~~,~~~~~~ 
~i~fa# The ~n !;. in }~~ ~y, ~ it 
!!!!. n~~Y· It is !<!rml,$1s, that .. ~' be}'~4. 
~~~..,.~2 .... ~,!!~,~~· There a.re forms 
which we cannot see except through the 

most powerful microscope, even such minut

est forms do not affect the Self. It is abso-

* Isha Upanishad, verse & · 
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lutely beyond all forms; but at the same time 
. '": b ."r"_· ....... . _ .--· .. ~ •. 

it can appear in any fo~m, and all lof!DS exist 
.-:~ .. · :~·~:1 .... , .,:;....tri~~-. . ..:. .·.· . .·· - .... . ~~·. ""·"·-~~ ;. 

in it. 
~ 

· Atman is beyond all nervous activity, or 

the function of the brain. The materialists 

maintain that when brain and nerve centers 

vibrate, self-consciousness is produced. But 

Vedanta contradicts their statement by saying, 
"Beyond the reach of nerve centers and 

untouched by brain powers." It is not 

affected by the changes of the body; there 
may be variations in the color or form of the 

physical body, or the body may be diseased 

or have some part mutilated, but that disease 

or mutilation will not produce any change 

in the true Self or Atman. Therefore, Self

knowledge makes one free from nervousness 

( and other physical ailments. 

The word "KA.vi" means poet, and also 
means the seer of things. Self is described 

as the greatest poet of the universe; this is 

one of the most beautiful expressions and 

attributes that can be given to Divinity-
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He is the poet, His poetry is the universe. 
He is also descn'bed as the greatest artist. 
His art we see in the sunrise and sunset. 
The sun, moon and stars are nothing but 
the paintings on infinite space by the hand 
of the Almighty artist. 

True Self or Atman is above good and 
evil, beyond virtue and . vice. Some people 
ask: How can .it be above good and evil? 

Others say: It is only good. ~and~ 

however, aiz .• Jmt~tt..t~;, e,,til ~ 
.!R.!:1!~i(t~, and we cannot separate 
the one from the other. If we wish to take 
good, we shall have to take evil also. So with 
virtue and vice; one cannoti;mt without bein~ 
~· ....,. ·r - ~ .... •••~ .,...,;p 

~~The A~1 §elf is 
· abov,g all relativity; therefore, it is .:l!!!e 

~ ~~, beyond _~~~i_~~~ "There 
is no other seer than this Atman, no other 

knower." Who can be the knower of the 
~verse? There is one eternal Knower who 
kn~;; . the existence of all objects, and the · 

. ··~·:-- ..,,----knower in us is only a ert of that eternal 
a 4k ' - s. 
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Knower w: G;xI. The,.•Illlism~Qf..IJl&D

kin<l dQ...1W! ~ lWulaJ ~; !5. 
preachers do not teach it, because they them-

selves do not understand it:-if God is the 
Knower of all, then the Knower in us is & 

part of God, V ed&nta tells us to realize the 

individual knower first; th,a will the Knower 
of the universe be known. 

The Atman or true Self is never the ~ject 
of knowledge, but it is always the subject. 
The cosmic or universal Knower is the same 

....___ -
as ~hich people worship !!...Q2d· Thus 
by the light of Vedanta we can see God close 
to our souls; but in the Scriptures of special 

religions He is made remote, He is driven 
far out of our reach. Vedanta brings Him 
nearer than anything we ~ Although 
this Atman is all-pervading, yet it is beyond 

everything; it dwells in all things, still it is 

not the same as anything. It is never affected 
by phenomenal conditions. It transcends the 
changes of nature, yet it permeates nature. 
It is its own cause; in it cause and effect are 
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identical. The Atman has no cause, yet it 
is the cause of all; and at the same time 
it is beyond the law of cause and effect. The 
Self has existed by itself from the beginning
less past and will continue to exist through
out eternity; no one can see its beginning or 
its end, because beginning and end refer to 
time, and our search after them, being within 
the sphere of mental activity, is also subject 
to time. We may search for the beginning 
and end of the phenomenal universe, but as 
the Atman (Self) is above all thought and 
beyond time and space, it can have neither 
end nor beginning. 

"It is all-knowing." All relative knowledge 
is only a partial expression of that wisdom 
which constitutes the nature of the Atman. 
Now we see that the attributes which people 
generally give to God, such as, He is omnis
cient, omnipotent, all-pervading, eternal, in

finite, are also given by Vedanta to the Atman 
or true Self. True Self is the Soul of our 
souls. Self-knowledge reveals that the attri-
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butes of God are also the attributes of the 

Atman. "Those who do not realize this 
true Self, dwell in the darkness of ignorance 
and go through the misery and sufferings 

which exist in that darkness;" They are 

always fearful and unhappy. They fear 

death and everything that threatens their 
earthly existence, and they make their life 
miserable by attaching themselves to a par
ticular form of manifestation which they are 

afraid of losing. They love sense-enjoyments 
and worldly pleasures, they feel disappointed . 
and discontented if they do. not find these, 
and they consider that this earthly life has 
no other higher aim or ideal. The life of 

such persons is nothing but a continuous 
cha.iii of fear and unhappiness. Those who 

are rich fear loss of fortune; those who have 

reputation and high position are afraid of 

losing them; while every man or woman 
suffers from the fear of disease and death. 
Do you suppose that these people will ever 
enjoy true happiness on this earth? No. 
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They alone are truly happy who have become 

absolutely free from fear. Perfect happi

ness comes and all fear is conquered when 

Self-knowledge is gained. For this reason 

each one of us ought to make constant efforts 

to acquire it in this life. The light of Self

knowledge dispels the darkness of ignorance 
and frees us from fear, sorrow, misery, birth 

and death, as also from bondage, imper

fection and delusion, which proceed from 

ignorance. 

This ignorance is likewise the mother of 

selfishness. It has the power to veil the 

Divine and absolute Atman and to make us 

identify our true Self with the material body. 

Thus when forced by the inscrutable power 
of ignorance (Avidy!) we forget our real 

Self, think of ourselves as the sons or daughters 
of mortals, we become finite and subject to 

such limitations as are understood by the 

term "selfishness." Self-knowledge destroys 

ignorance and makes one absolutely unselfish. 

Blessed is he who lives in the sunshine of 
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Self-knowledge, having risen above the clouds 

of fear and selfishness which gather in the 
night of ignorance. What is this world? It 

is produced by ignorance and bound by 

fear. Knowledge of the Self destroys all 

worldliness, brings spiritual strength and 
makes one fearless, as God is fearless. Does 
He fear anything? How can He? The mo
ment we realize that God dwells in us, how 

can we fear? How can we have fear of 

death when we know that death merely means 
a change from one body into another, and 
that our true Self or Atman is unchangeable? 
Those who do not possess Self-knowledge 

are miserable, and will be born again and 
again on this plane of ignorance until they 
have learned to realize their true Self. 

Self-knowledge is the only source of happi

ness; it will lead to perfection and freedom. 

You may seek freedom, but how can you 
obtain it when you have become a slave of 
fear and earthly conditions? You are a 

part of Divinity. Feel it, realize it, and all 
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these ties will drop away and you will be 
free. The attainment of this freedom through 
Self-knowledge will bring to you the realiza

tion of your oneness with Divinity. Then 

you will be able to say: "That light which 

I see in the sun is in me; and that which is 

in me is in the sun. I am the Lord of the 
body, senses and mind, and I am also the 

Lord of all phenomenal objects." 

"I am the light of the universe, through 

me shine the sun, moon, stars and the light
ening. I have realized my true Self. I have 
realized the true Self of the universe and 

therefore I am one with the Absolute." 
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"MAY MY SPEECH BE ESTABLISHED IN MY 

WNDj HAY MY MIND BE FIXED IN MY SPEECH. 

0 DIVINE WORD! THOU HAST MANIFESTED 

THYSELF IN THE FORM: OF WISDOM. Do THOU 

SPREAD THY POWERS THROUGH MY WORDS. Do 

NOT DEPRIVE ME OF THE TRUTH. MAY I ALWAYS 

DWELL IN THE TRUTH. MY SALUTATIONS TO THE 

FIRE OF WISDOM, TO THE SEERS OF TRUTH AND 

TO THE DEVAS (BRIGHT SPIRITS). 

"0 DIVINE WORD! BE PROPITIOUS TO US j 

STAY IN OUR SPIRITUAL SPACE AND BE HAPPY. 

LIKE THE LORD OF LIGHT (THE SUN) CONSTANTLY 

PURIFY . OUR B.EAB.TS AND REVEAL TO OUR EYES 

THAT wmcH IS AUSPICIOUS FOR us. Do NOT 

LEAVE US. 

"PEACE, PEACE, PEACE TO ALL LIVING CREA

TURES." 
Kaushitaki Upanishad. 

61 





P'RANA AND THE SELF. 

Since the Vedic period, at least two thou
sand years before Christ, Self-knowledge has 

been in India not only the theme of sages 

and philosophers, but also the highest ideal 

of kings. Most of the early Hindu monarchs 

were, indeed, the great spiritual teachers of 
the country, although they did not belong to 

the BrAhmin caste. There is a prevailing 
idea that the BrAhmins were the only teachers 

of spiritual Truth in the beginning, while 

the duties of ruling and fighting were con
fined to the Kshatriya or warrior caste. Yet 

in the great epic MahAbMrata it . is told that 

some of the BrAhmins fought battles, com

manded the army and showed remarkable 
powers, courage and ability, though they did 
not become rulers of the country. A!; in 

63 



VEDANTA PHILOSOPHY. 

the Bhagavad GitA. we read of Drona and 
Krip!chArya, who were BrA.hmins by birth, 
yet who became noted generals, served on 
the battlefield, and were the teachers of the 

Kshatriyas in military science as it was known 

at that time. On the other hand, we find 

in the Upanishads and in the epics. that 
the Kshatriyas were the first teachers of the 

BrA.hmins in higher spiritual truths; Krishna, 

RA.ma, Buddha were all Kshatriyas. The 

Kshatriyas, being of the warrior caste, were 
bound by duty to protect the co•mtry, govern 
the nation, fight the enemies and establish 

the reign of peace, justice and righteousness 

among the people. They were entitled, how· 

ever, not only to become soldiers, commanders 
of the army and to sit on the throne, but 
likewise to impart Self-knowledge to all sin

cere and earnest souls. 

The Hindu rulers of those early days were 

not like the monarchs of to-day. They re

garded life as so~thing that had a meaning, 
and for them this' ea"f1y existence was not worth 
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living until that meaning had been realized. 
Even in that early age these royal seekers 
after truth felt that those who perform the 
duties of their daily lives without knowing 
who they are and what they are in reality, 

are dwelling in absolute darkness. There
fore, after fulfilling their duties as Kshatriyas 
and rulers of the country, they still found time 
enough to devote themselves to the pursuit 
of Self-knowledge. 

There was a great Hindu monarch of 
ancient India, by name Divod!sa., who lived 
in Benares. Benares was the Indian Athens 
of those days. It was the seat of education, 
and the center of religion, science and philos
ophy. From prehistoric ages it had been 
the cradle of oriental civilization and culture. 
Even at the time 'Of Buddha, five hundred 
years before Christ, it was the stronghold 
of Hindu philosophy and religion; and 

Buddha could not have done anything if he 
had not been able to convince the learned 
scholars of Benares. DivodAsa., this famous 
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and powerful ruler of Benares, had a son, 
who became renowned by defeating his 
fiercest enemies. It is said that he even con
quered the Devas, the mythological gods or 

bright spirits. In the third chapter of the 
Kaushitaki Upanishad there is a story which 

describes how this young prince, Pratardana, 
by his ~onderful courage and prowess con
quered all the great ones on the human plane 

and then came to the abode of the ruler of 

the Devas. 
According to Hindu mythology, Indra, the 

god of Thunder, became the ruler of the 

Devas through his righteous works and wis

dom. Pratardana, the son of the mighty 

king DivodA.sa, went to the abode of Indra, 

dwelling in his heaven, with a desire to con
quer him. He told how he had destroyed 
his enemies and vanquished the Devas. Indra 
was somewhat dismayed at the sight of so 

great a hero, and did not know how 'he ought 

to receive him and what he should do to 
please him. So, after hearing the descrip-
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tion of his powers and victories, Indra said 
to Pratardana: "I am well pleased with 
thee and wish to give thee a boon. Choose 

a boon and I will be happy to grant it to thee." 

The prince answered: "Do thou thyself 

choose that boon for me which thou deemest 

most beneficial for a man." He did. not 
know for what to ask, but he kiiew that 
there was something which· would be most 
helpful to all. Having in his mind the 

thought that people who are dwelling in 

ignorance and self-delusion and who do not 
understand the true nature of Being, ought 

to have something that would make their 
life worth living, he said: "Grant me that 

boon which thou thinkest best for a man." 
Indra replied: "That is not right; thou must 
choose thine own boon; no one who chooses, 

chooses for another." The prince insisted, 
saying: "The boon chosen by me is no boon 
for me." He would not choose because he 
did not know what would be most helpful 
to mankind, therefore he left it to Indra. 
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Then Indra said to him, "I am bound by 
my promise and I must be true to my wonls, 

so I must grant thee the highest boon that 
would be helpful and useful to all mankind." 

"Know me only; that is the highest and 

most helpful for man. Know me, my true 

Self." He meant by this, not his powers, 
Ml his glory, but his real Self-that which is 
11ignificd by all such expressions as "I, me, 

mine," and u thou, thee, thine." He who 

hai. known this true Self gains unbounded 

power. If he commits any wrong, that wrong 
doc.'!I not aff cct him. The knower of Self 

is the greatest of all, he is greater than kings, 

v,rmter than the mightiest emperor; he pos

t:1·i;sc•H nil the virtues that are described in the 

Sni pt urcs of the world and nothing can 

makH him fall from the glory of Self-knowl

cclge. Then Indra praised Self-knowledge 

by 11aying: "I have conquered all the de

mon11, I have destroyed those demons who 

bad three heads, one hundred heads. I 

have done many cruel deeds, but all these 
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horrible acts could not affect me, because I 
possess the knowledge of the Supreme Self. 

Although I have performed many inhuman 

deeds, yet see my glory, strength., and power; 

not a single hair of my head has been injured 

by them. He who knows me thus is never 

harmed in his life by any sinful act, neither 

by theft nor by the murder of his father, 

mother or a wise BrA.hmin. If he is about 

to commit a terrible sin, the expression of 

his face does not change." Thus fadra. 

praised Self-knowledge. He did not mean 

that_ the knower of Self should ever perform 

all such sinful, cruel and inhuman deeds. 

He wanted to show that the power of Self· 

knowledge is greater than any other power 

that exists anywhere in the world; that it 

purifies the heart and soul of the worst sinner 

and washes off the most horrible sins that 

a human being can commit. The murder of 

either father, mother, or both, or the revered 
spiritual master, all these unpardonable sins 

cannot corrupt the Divine power of Self-
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knowledge, which purifies the souls of all 

who possess it. 
After praising Self-knowledge, Indra s3.id: 

"I am Pd.na, know me as Pd.na, life. Wor

ship me as the conscious Self, the source of 

intelligence. " Pr!na is the Sanskrit word for 

life-force; life and intelligence are insepa

rable; wherever there is life, there is intelli

gence in some form or other. "Meditate on 

me as life and intelligence. Life is PrA.na, 

Pr!na is life; life is immortality and im- . 

mortality is life. " Here we must understand 

that life never dies. Life in itself is immor

tal and indestructible; it cannot change. We 

do not see life growing from less life. Life 

in the abstract is always the same whether or 

not it expresses itsell outwardly. The ex

pressions may vary, but the life-force is one 

and unchangeable. When we do not see the 

manifestation of life we say it is dead; but 

life-force does not die. Very few people can 
understand this. Where life is, death can· 

not exist. We may say a child is born, a 
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child grows, but the life of the child is not 
subject to growth; if it were subject to birth 
and growth, it would be changeable, it would 

be mortal. That which we call life-force is 

free from birth, decay and death; all these 

changes take place in the forms through 
which the immortal life-force manifests itself. 

We speak of a child or a plant as growing, 
but from the very beginning the life-force is 

the same; the manifestations of some other 

powers with which life is attended, appear 
in different ways at various stages of the 
evolution or growth of the animal or vegetable 
organism. 

"PrAna is life, life is immortality; as long 
as the PrAna dwells in the body, so long there 
is life. By PrAna one obtains immortality in 

the other world." If we know what true 

life is, and feel that Wf! are one with life and 

inseparable from it, then we can realize that 
we are immortal, because life does not die, 
it does not proceed from non-life. If we try 
to trace th~ origin of life, going back in im. 
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agination as far as we can, we shall never 

be able to discover as its cause non-life or 
something dead. Life always proceeds from 

life. It has existed from the beginningless 

past, and we cannot think of its ever being 

subject to death or destruction; therefore it 
is eternal. But so long as life-force mani
fests itself through a body, the body appears 

as living; this is the secondary expression of 

true life-force. Here we do not think of the 
life-force or PrAna, but of the form which 
moves and does certain work. We say, "He 

lived so long," "His lifetime consisted of 
so many years, three or four score;" all these 

expressions, however, signify the secondary 

manifestation of PrAna. Life in its primary 
sense is immortal. When that PrAna or life
force expresses itself, then the organs are 

alive, the senses perform their functions, the 

mind thinks, and the intellect acts. 

Again this PrAna or life-force -is inseparable 
from intelligence; we cannot separate intel
ligence from the force which makes every-
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thing of the universe move. The Self has 

two powers, which express themselves as intel
ligence and as the activity of PrA.na or life

force. Intelligence is that which is the 

source of consciousness ; there is no English 

term by which we can express it. It is called 

in Sanskrit "PrajnA.." It cannot be trans
lated as "knowledge," because knowledge 

means understanding, which is a function of 

the intellect; but PrajnA. refers to the source 

of all knowledge and consciousness. 
Indra continued: "He who knows me as 

one with life (PrA.na) and intelligence (Prajn!), 
as immortal, indestructible and unchange

able, has life to its fullest extent on this earth, 
and after death resides in heaven and enjoys 
everlasting life. " Here Indra used the word 

"Prana" for life-force, but the young prince 

thought that he must have meant sense-powers, 

because Pd.na is also used to signify the 
power oi seeing, hearing, smelling tasting or 
touching, the power of speech, the powers of 

seizing, moving, excreting and generating, and 
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that by which all the organs of the body per
form their functions. Therefore, he said: 
"Some say that all the PrA.nas or sense-powers 
become one; for otherwise no one could see, 

hear, speak, and think at the same time. 

After having become one, each of the senses 
perceives separately." Thinking that by 

PrA.na was signified the activities of the sense

organs, he wanted to know which of these 

was particularly meant by Indra. He main

tained that although life or PrA.na was one, 
still the sense-organs performed their f unc

tions separately in succession. Two sense

perceptions do not occur at the same mo

ment, there must be a minute interval of time 

between them. For instah.x, when we see a 
sight and hear a sound apparently at the 
same time, proper analysis will show that 
the one sensation is followed by the other; 

we cannot have various perceptions simul
taneously. According to the phychologists of 
ancient India, mind perceives the objects of 
sensation one at a time. When one sense-
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organ performs its function, others remain 

quiet; the interval may be infinitesimally 
small, we may not grasp it with ordinary 

attention, still they rise in succession leaving 

between them a very minute interval of time. 
So the young prince did not understand what 
particular sense-activity was referred to by 
Indra. After raising this question, he kept 

silence. 

Indra replied: "It is true that all these 

senses perform their functions at certain inter
vals and that each one of them is great; but 

nevertheless there is another force which is 
higher than all the sense-powers. That force 

is preeminent among all other powers. " It 
is not the power of seeing or hearing that 
makes us alive. Blind and deaf persons do 

not see and hear, but still they live. The 

power of speech does not manifest itself in a 

dumb man, yet he is alive. A man may live 
having lost the power of smelling, tasting or 
touching. Infants and idiots live though de

prived of the thinking-power of the mind. 
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One may not have memory, still one will be 

called living. All this shows that that which 

makes one alive is not the same as the power 
of seeing, hearing, speaking, smelling, tasting, 

touching or thinking. Again, a man may 
lose his arms and may not be able to seize 
anything, still we do not call him dead. The 

loss of one's legs or other organs of work does 
not, as we see around us, destroy the life-force 

or the Mukhya (higher) PrA.na. Therefore, 
the life-force is distinct from the power of 
perception or sense-activity. Yet at the same 
time these sense-organs will not perform their 
functions if they are separated from the life

force. 

The life-force or Mukhya Pr!na is some
thing independent of the sense-powers, but 

the sense-powers are dependent upon life
giving Pr!na. Where life-force is unmani

fest, the sense-organs may remain perfect, 

but there will not be any expression of the 
sense-powers in the form of perception of 
sensation. The eye of a dead man may be 
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perfect, the optic nerve may be in good con
dition, the brain cells may be in a normal 
state, but as the life-force is not working in 
that body, the sense-organs must remain dead, 

without performing their functions, without 

producing any sensation. Thus we can see 
that all the sense-organs remain active in the 
body because PrA.na, the source of all activity, 
is there, and because the life-force governs 

and regulates all the senses. Therefore, in 

the Vedas it is said: "One should worship 

PrA.na, the life-force, which keeps the universe 
alive." If you can understand what that life

force is you have understood the secret of the 
universe as well as that which keeps you alive. 

All the scientists, anatomists, and evolu

tionists are trying to know the nature of that 
life-force, but have they succeeded? No. 

Some say it is a molecular attraction, others 

believe that it is the result of physico-chemi

cal forces; but are they sure of what they 
say? What progress has science made in her 

attempt to find out the source of life-force? 
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Science has rejected the idea that the life
force is independent of the mechanical forces 
of nature; but she cannot tell us definitely 
the cause of vital energy. There have been 

debates and discussions on this subject among 

the scientists of different countries at all 
times; still the problem is unsolved. If we 
can understand the life-force of the universe 

we have understood the living God; because, 

says Vedanta, that life-force is inseparable 

from the Being who is worshiped as God. 
What is God? He who keeps everything 

alive, and upon whom depend all other 

activities, sense-powers and the functions of 

the gross physical body. Indra said: " Pr!na 

alone having animated this body makes it 

rise up. It alone is the conscious Self. What 
is Pri.na. is Prajn!, self-consciousness; and 

what is self-consciousness is also Prtna. 
They both live in the OOdy together and to

gether they pass out of it." "That life is the 

same as our self-consciousness." Have you 
seen self-consciousness where there was no 
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life? It is impossible. Wherever there is 
self-consciousness there must be life; self
consciousness and life are inseparable. You 
may say there is no self-consciousness in 

trees and plants; how do you know it is 

not there? Is it because they have no brain? 

They may not have the same self-conscious
ness as that of those who have brain, but 
they have nerves of their kind. How do 
you know a sensitive plant does not feel? 

All such dogmas of the theologians as that 

life is granted by the Creator to human beings 
alone, who would glorify His name, no longer 

appeal to us. Even the scientists of to-day, 
like Ernst Haeckel, are beginning to realize that 

every plant has its soul, that every cell has its 

own life, that every atom has its soul; and 
wherever there is soul there is also intelligence, 

the source of self-consciousness. It may be ex

pressed imperfectly, it may be latent or waiting 

for proper manifestation; still wherever there is 
life there is_ some kind of intelligence; and 

wherever there is intelligence there must be life. 
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As we see in all living creatures, when life 
is gone, self-consciousness is also gone; so 

when life is in a state of abeyance, either 
in faintness or in swoon, when the life-force 
does not manifest itself in the form of oreanic 

functions or sense activities, self-conscious
ness at that time remains latent. Then Indra 
said: "When a man goes into the deep sleep 

state, where he Eees no dream whatever, his 

mind is absolutely at rest, is enveloped, as it 
were, with a veil of ignorance." Sometimes 

when you wake up after dreamless sleep you 
feel as though you have come out of a realm 

of deep ien.orance; in that state of sound sleep 

do you know what becomes of your sense 

activities,-the powers of seeing, hearing, 

smelling? They remain latent in PrA.na, they 

r,o back and take refuge in that life-force. 
When the life-force remains inactive, then 

other powers also become inactive. In deep 

sleep we do not speak, see or smell anything. 

If there be the noise of a gun right near our 
ear we do not hear, neither does our mind 
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think or imagine; all mental and physical 
powers remain potential, and come out as 
we wake up. The first awakening is visible 
in vital actions. In dreamless sleep (Sus

hupti), however, the life-force is not entirely 

separated from the central part of the body, 
because the subconscious activity of the 
PrA.na is then manifested in the heart beat, 
in the circulation, digestion and in the re
spiratory process. If that force which causes 

the motion of the heart and lungs stops, 

there is absolute separation of the PrA.na 
from the organs, then we do not wake. Thi.~ 

is death. But in deep sleep we become one 
with PrA.na, which absorbs all our conscious 
activities, and in the waking state they all 

return to their respective organs; the senses 
then begin to perceive and perform their 

functions. 

Indra illustrates this by saying: "And when 

he awakes, then as from a blazing fire sparks 
shoot forth in all directions, so the sparks of 

the various sense-powers pro:eed each toward. 
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its place and come in contact with external 
objects." When a spark takes possession of 

the eye it illumines the object of sight, the 
form and color; another spark comes out 
and falls in the organ of hearing, it then 
illumines what we call sound. Similarly 

other sense-powers proceed from Prtna like 
sparks. The mind itself is another spark 

which . performs various mental functions.'' 
But "when a person is going to die, being ill 
and falling into weakness and faintness, all 

the sense-powers go back to their source; 
then people say 'His mind has departed,' he 
cannot hear or see, speak or imagine. Then 

he becomes one with Pr!na alone." As the 
PrA.na leaves the body it takes with it all the 

sense-powers, which are dependent upon it. 
The dying man carries with him the powers 
of seeing, hearing, smelling, tasting, touching, 

seizing, moving, speaking, excreting, generat

ing and the power of thinking as well as self· 
consciousness. All the vital forces and sub

conscious activities of the organs are also 
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withdrawn when Pr!na leaves the body. 
Along with these the objects, like color, sound, 
odor, etc., that are illumined by the senses, are 
also taken away. When the power of seeing, for 

example, is drawn away all colors and all forms, 

which can be perceived by the eye, go with it. 

We shall see presently that the objects of 
the senses are inseparable from these sense
powers; when the latter are withdrawn, the 
objects are taken with them. If all the 

sounds and words which we utter be stopped, 

then the power of speech will remain latent, 
and with it will go all the names which can 
be illumined by the power of speech. For 

the same reason, when the power of smell is 

withdrawn, all the perception and sensation 
of odor accompany it; and all thoughts, 
percepts, concepts, memory, volition and 

ideas disappear when mind and intellect cease 
to be active. Tliis absolute and complete one

ness with PrA.na happens at the time of death. 
Since PrA.na and self-consciousness are in

separable, and since together they live in the 
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body and together they go out of it, a man 
in this state is said to be dead. 

All these organic powers which have been 
withdrawn with Pd.na remain with him after 

death and he manifests them in another form. 

As in the state of waking after deep sleep 
mental and physical forces rise like sparks 
from a burning fire, so after the sleep of 

death all the latent powers come out from 

PrAna, manufacture other organs and per

form their functions respectively. What is 
that force which manufactures the sense
organs? It is the PrA.na or life-force, which 

contains in a potential form all the desires, 
impressions and tendencies of the previous 

existence. 
When the activities of the senses, which 

reveal their objects, become latent, all sen
sations stop, and consequently ceases the 
relative existence of sense-objects. The Self 

is the center of intelligence and consciousness. 
It is clothed with the PrAna or life-force, a 
portion of which manifests itself subjectively 
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as sense-powers, while other portions express 
themselves as objects of sensation. As the 
objects of perception cannot exist without 
being related to the perceiving sense-powers 

or · subjects, similarly the subjects only exist 
as such so long as they are related to the 
objects. 

Here we should remember the truths which 
we have already learned: that the sense
powers depend upon PrA.na or life-force, that 
Pri.na and self-consciousness are identical, 
and that objects are related to sensations 
because they cannot exist as independent of 
the powers of perception. There will be no 
color in relation to us if our power of sight be 
dead. For the same reason that which we 
call sound only exists in relation to the power 
of hearing. Similarly it can be shown that 

the external objects which we perceive are 
inseparable from our sensations of them, and 
these in tum depend upon our sense-powers. 
An object of perception may be compared to 
a piece of cloth. As a cloth which is made 
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out of threads is identical with the thread 

(for what is a piece of cloth but threads woven 
together?) so an object of perception, being 
woven together of sensations and sense-powers 

is identical with them. The threads of sen

sations and sense-powers, again, are twisted 
out of the forces of PrA.na. The whole uni
verse, therefore, depends upon PrA.na or self

consciousness; Self is the center of the uni

verse as well as the center of each one of 
us. It is the foundation of life, inseparable 
from PrA.na, and the producer of all sense
powers. Indeed, Self is the origin of the 
phenomenal universe. 

Again it is said that this PrA.na or self

consciousness is not many, but it is one. 
The life-force in you is the same as the life
force in me and in others. As life-force is 
one, so self-consciousness is one. The self

consciousness in you is also the same as it 

is in me and in all living creatures. It is 
one throughout the universe. We can only 

infer from external signs the nature of self-
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consciousness in other individuals and com

pare it with our own. 
Self-consciousness lies at the root of all 

knowledge. For without self-consciousness 

speech does not make known any word; we 
do not perceive it. Without self-consciousness 
the ear cannot reveal any sound. When our 
self-consciousness is centered upon one par
·ticular object we do not see things which 

may lie in close contact with our eyes. For 

~tance, when you are looking at something 

intently on the street, other objects may pass 
by in front of you, but you do not notice them 
though your eyes are there. So with sounds, 

when your mind is concentrated on one par
ticular sound you do not hear other sounds; 
a person may be calling, but you do not hear 

it; so when your mind is concentrated on 

any particular thought or idea, you do not 

sec, hear, smell or taste or have any other 

sensation. In short, without self-conscious
ness, . no thoughts can rise in succession a.lid 

nothing can be known. Therefore, it is said: 
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"That which is the real seer we must know; 
we must not try to know the speech or the 
words, we must know the speaker, the Self. 

Where is the speaker? Find it out. Who 
is the seer? Find it out. Let no man 
find out what speech is, but let him find out 
the speaker. Let no man find out what sight 

is, but let him find out the seer. Let no man 
find out what sound is, but let him know the 

hearer." 
Scientists are trying to find out what sound 

is, but they do not care to know who is the 
hearer. Vedanta philosophers, on the con
trary, go to the bottom of things; they do 

not care whether or not sound is the vibra
tion of air. In order to become a sound any 
kind of vibration must be related to our 
power of hearing; if our power of hearing 
be withdrawn who will hear the sound? So 
what is the use of wasting our time in trying 
to know what sound is? First let us know 
the true nature of the sense-powers, then 
their source, and ultimately the Knower of 
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all sense-objects. "Let no man try to find 
out tastes of food, let him know the knower 
of tastes. Let no man try to know what 

pleasure and pain are, let him know the 

knower of pleasure and pain. Let no man 

try to discover what joy or happiness is, let 
him know the· knower of joy and happiness. 

Let no man try to know the thought, let him 

know the thinker. These objects of percep

tion have reference to Prajn! or self-conscious

ness, and the subjects or sense-powers have 

reference to objects. Objects have relation to 

subjects, subjects are related to objects; if 
there were no objects there would be no 
subjects, and 'l!ice versa. For on either side 
alone nothing can be achieved." 

Sell-consciousness is described by Indra as 

the center of the wheel of a chariot. This 
body is the chariot and the outer circumfer

ence of the wheel is made up of sense-objects, 
the spokes are the sense-powers, which reveal 
these objects, and the nave, on which the 

spokes are fixed, is the Prtna, the life-force. 
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Thus the objects are placed on the' subjects 

(spokes) and the subjects on Pri.na. The 
Pri.na or life-force, which is inseparable from 

intelligence and self-consciousness, is im

perishable, immortal, and blessed, that is the 

true Self. True Self is not increased by good 

acts, or decreased by evil deeds. The sins of 

the world do not corrupt or change the nature 

of this true Self. The true Self is neither 

virtuous nor sinful, but it is always Divine 

and pedect. Good and evil deeds affect the 
ego, the doer and actor, and bring in return 

the results which the ego reaps. We shall 

· have to understand that all good and evil 

works are dependent upon self-consciousness 

and life-force or Prtna. The source of con
sciousness and intelligence is the guardian of 
the world, the producer of all phenomena of 

the universe, and that is "my true Self." 

"And this Self-knowledge will help all 

humanity in the path of immortality and 

pedection, which leads to the abode of peace 

and happiness." 
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"MAY ALL THE PUNCTIONS OJ!' OUR KINDS, 

WOW OJ!' OUR BODIES AND ACTIVITIES OJ!' OUR 

SENSES PLEASE THE AllaGBTY BRABKAN, WHO 

IS DESCRIBED IN THE VEDANTAj KAY WE NOT 

PORGET IIIK; KAY WE REALIZE HIS PRESENCE 

IN us; MAY WE NOT BE FORSAKEN BY Hnc; KAY 

ALL DIVINE QUAUTIES ADORN OUR SOULS AND 

B:RING PEACE TO OUR MINDS. 

"PEACE, PEACE, PEACE BE UNTO us ALL." 
ChAndogya Upanjshad. 
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The ancient mythology of the Hindus, which 
resembles in many respects Greek mythology, 
descnbes how gods and demons took human 
forms and lived like human beings on this 
earth. Even in the earliest Upanishads we 
find accounts of such Devas (gods) and Asuras 
(demons) living together and fighting. It is 

told that the first-born Lord of the universe, 
PrajA.pati, once said to the gods and demons: 
"Why are you fighting for power and suprem
acy? The . knowledge of the Self alone 
brings peace to the knower. The Self or 

Atman is sinless, free from old age and death, 
sorrow and suffering, hunger and thirst. Its 
desires are true and never unfulfilled; and 
its thoughts are always true. This Self must 

· be sought after by all Whosoever realizes 
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the Self obtains whatever he wishes, his de· . 
sires are fulfilled, all powers come to him, 
and he becomes master of all worlds and of 
all the realms that exist on this earth as well 
as in the heavens." 

The gods and demons, who were am
bitious and unhappy, thought after hearing 
this that it was a very easy thing then to 
become lord of the world and" master of every· 
thing. Here begins the story, given in the 

Chtndogya Upanishad, one of the ·oldest and 
most authentic writings on Vedanta. It be
longs to the SA.ma-Veda, that portion of the 
Vedas which laid the foundation of the 
science of music in India. The scale of 

seven notes was first used in the hymns of the 
SA.ma-Veda, which were put into music and 
chanted or sung during religious rites and 
sacrifices. The narrative tells that the gods 
and demons, being thus instructed by Pra
jA.pati, the first-born Lord of all creatures, 
were awakened to a desire to attain Self
knowledge. They inquired among themselves · 
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how they could gain that knowledge, which 
would make them the most powerful of all 
beings, and they were determined to search 
for that Self (Atman), by knowing which 

all worlds and all desires are obtained. 

Here we should understand that demons 

are not evil spirits, but they are like human 
beings, strongly attached to the pleasures of 

the sense-world. They know nothing of the 
higher ideals of life, they are materialistic in 

their views, and think that the body is all 

in all, and that everything is finished with 
the death of the body. They wish to rule 

over the whole universe, and their desires are 
never satiated; they always want more and 
more, and struggle constantly for power and 

strength. Human beings with such tendencies 
are described in the Vedas as Asuras or de

mons; while Devas, or gods, are those who 
are spiritual, righteous, self-sacrificing, who 

do not consider earthly enjoyments and 
worldly pleasures to be the final aim of life, 

and whose ideal is to gain spiritual strength 
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and spiritual power and to realize the Abso
lute Truth. 

These Devas and Asuras thought that if they 
could send their leaders to some seer of Truth, 

then from them they could gather Self-knowl

edge. So the gods and demons went to their 

respective leaders, Indra and Virochana, and 
requested them to go in search after Self· 

knowledge. Although they had all the pleas
ures and comforts of life and whatever human 

beings could wish for; although they pos
sessed all psychic powers, property, wealth, 
luxury, and could get everything they de

sired, still they were not satisfied. They 
coveted more strength, more power, and 

when they heard from Prajapati that there 
was something through which they could 
really become masters of the whole universe, 
they longed for it and were anxious to obtain 

it immediately. ,. 
Indra and Virochana, the rulers of the 

Devas and Asuras, set out separately to seek 
for a knower of Absolute Truth, who had 
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realized the Self and who could impart his 
knowledge to others. They gave up their 
luxuries and pleasures, left their fine raiment 

and other possessions behind. With modesty 
and simplicity of manner, the two leaders, 

without communicating with each other, 

sought out the greatest of all the knowers of 
Self, and approached him with offerings in their 
hands in accordance with the custom of the 

country, for in India people do not visit a 

temple, king or spiritual teacher (Guru) 

empty-handed. · So they took fuel, butter, 
fruit with them, and with due reverence of
fered these to him, regarding him as their 
spiritual master. Having received his per

mission, they became his pupils and lived the 
life of purity and righteousness like Brah
machA.rins, or students, for thirty-two years, 

always serving him and obeying his wishes. 

One day this holy master asked them why 
they had come to him and what they wanted. 
They replied: "We have heard from Pra · 
jA.pati, the Lord of all creatures, that Scl'.'· 
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knowledge can make one extremely happy and 
bring all j>owers and all objects of desire to 
the knower; that the real Self is free from 
sin and old age, unborn and deathless, un
affected by hunger and thirst; that its desires 
are ever fulfilled and its thoughts are true and 
perfect. This Self must be searched after 
and realiud. We have come to thee, 0 
Lord, to acquire Self-knowledge." 

The great master, wishing to examine 
whether the understanding of these pupils was 
purified or not, did not instruct them in the 
highest Truth at the outset, but gave some 
suggestions, by which they could search out 
and discover the real Self that dwells within 
all. The best teacher is he who directs his 
students step by step in the path of realiza
tion and who makes them investigate the 
Truth by their own exertion. So the Divine 
master, who was Praj!pati himself in the 

form of a Guru, said to them: "The person 
that is seen in the eye is the real Self (Atman). 
He is free from sin, sorrow, suffering, and 
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birth; immortal and fearless. By knowing 
him one can obtain all worlds and all desires." 
Hearing this, the minds of the pupils were 
confused. They could not understand what 
the master meant by the expression, "The 
person that is seen in the eye is the Atman, 
the true Self." They thought that be must 
mean the shadow that is seen in the pupil of 
the eye. When we look at a person's eye we 
see in it the image of a small figure, the re
flection of ourself; the master, however, did 
not mean that. He referred to the real agent 
of seeing, the ruler of all the senses, who is 
seen through the senses by the pure-hearted 
Yogis alone. Thus misunderstanding the 
true meaning, the disciples asked: "Bhagavan, 
who is that which is seen in a mirror and 
perceived in the water? Is he the same 
person as the one who is seen in the eye?" 
The master, knowing that bis pupils had not 
understood the true spirit, replied : "That 
real Self indeed is seen in all these." Know 
it and realize it. Furthermore, to test his 

99 



VEDANTA PHILOSOPHY. 

pupils' power of understanding, he continued: 
" Go and look at yourselves in a bowl of water, 
and whatever you do not understand about 

the Self come and tell me." The obedient 
pupils went and looked in the water, and 

seeing the reflection of their bcxlies they 

came back and said: "Yes, sir, we have seen 
what you meant." The master asked: 

"Have you seen the Self or what?" The 
disciples answered: "We have seen ourselves 

altogether from head to foot, a perfect picture 

even to the hair and nails." In order to 
bring them out of this confusion the master 
said: "After having your hair and nails cut, 

put on your best garments, adorn yourselves 

with ornaments and look again in the bowl 
of water." Following his instructions, they 

cleaned themselves, and wearing beautiful 
dresses and rich ornaments, they looked at 

their own reflection in the water. The spir

itual master then asked: "Do you see the 
Self?" They said : "Revered sir, we see 

ourselves just as we are now, clean, well-
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dressed and well-adorned." The master re
plied: "That is the Self, the immortal Atman, 
which is free from fear "and sorrow.'' Know 
it and realiu it. The disciples went away 
satisfied in their hearts. PrajA.pati, seeing 
them at a distance, cried out: "You have 
departed without acquiring the knowledge of 
the true Self; whoever among you, whether 
gods or demons, will follow this doctrine will 
perish." But Indra and Virochana paid no 
heed to his words. ; They thought that they 
had realized the Self and went home feeling 
content. 

Now Virochana, who had understood that 
the body was the Self, went to the Asuras, 
the demons, and preached the doctrine which 
he had learned. He taught them the most 
materialistic ideas, like those of the atheists 
and agnostics,-"The body is the Self; the 
body alone is to be worshipped and served. 
By glorifying the self and serving the body 
one becomes master of the worlds and obtains 
everything." The demons, following his in-
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structions, became absolutely materialistic in 

their views and began to decorate and worship 
their gross physical forms. 

Even in the present age many such demons 

are to be found in this world. Those who 

uphold atheistic, agnostic and selfish doctrines 
possess demoniac tendencies. They care for 
nothing but their own bodies and do not feel 

for others. They are not charitable, neither 

do they give alms to the poor. They have 
no faith in anything higher than their own 
material form. The demons of to-day offer 

no sacrifice to God. They decorate the body 
of the living or of the dead with flowers, per

fumes, ornaments, and fine raiment, and 

vainly imagine that by thus worshipping the 
body they will conquer the worlds. 

The lord of the Devas, Indra, however, 
had better sense than the ruler of the demons; 

he went home, but he hesitated to preach before 

the gods. Remembering what the Lord of 
all creatures had described, that "the Atman 
or Self must be free from hunger, thirst, birth, 
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death and sorrow, that it is immortal and 
fearless," he said to himself: "This body 
cannot be the true Self, because it is subject 
to hunger and thirst, and is not free from 

any of these imperfections. How could the 

master have meant by true Self the shadow 

of this body, when the body is subject to 
birth, disease and death? I see no good re
sult from this doctrine." Thus dissatisfied 

Indra . determined to return to his master as 

a pupil with offerings in his hand. When 
he came again the master said to him: "You 
went away with Virochana satisfied in your 
mind that you had learned the truth and gained 
the knowledge of the Self; for what purpose 
have you returned ? " Indra replied: "Bha
ga van, how can the shadow of the body be 

the true Self when it goes through constant 

changes? If the body is well-decorated with 
flowers and beautiful costumes the · Self 

(shadow) has a different appearance. If one 
loses ones eyes the shadow (the Self) will 
look as though blind, that Self (shadow) will 
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be lame if the body is lame, crippled if the 

body is crippled, and will perish with the 
death of the body. Therefore, that change

able shadow cannot be the unchangeable 

Self. I do not see any good result from such 

a doctrine. Please explain my difficulty and 

make me understand the true Self. " The 

master replied: "0, Indra, so it is indeed. 

I shall explain to you the true Self. Live 

with me as my disciple for another ·thirty

two years." 
Indra lived with his master and served him 

for another thirty-two years. One day the 

master, being pleased with the purity, chastity 

and devotion of his pupil, instructed him thus: 

"That which enjoys all dreams during sleep 
is the true Self. It is the immortal and 

fearless Brahman (the Absolute)." Know it, 

realize it, and be conscious of it. Hearing 

this, Indra went home satisfied in his heart. 

But before speaking to the Devas he found 
another difficulty. He understood, The Self 

(Atman) which enjoys dreams is not the same 
104 



SEARCH AFTER THE SELF. 

as the shadow of the body, it is not affected 

by physical changes. It is true that this 
Self is not blind when the body is blind, or 
lame when the body is lame, nor is it injured 

if the body be injured; but how can the seer 

of dreams be immortal when it is subject to 
change and fear, and suffers pain in un
pleasant dreams? Thus thinking, he said: 
"I do not see good in this doctrine; I must go 

again and ask my master concerning this 

perplexity." Indra went to Prajapati, his 
spiritual teacher, the third time and questioned 

him thus: "How could that changeable seer of 
dreams be the true Self, which is unchange
able, immortal, free from sin, hunger, sorrow, 
suffering, birth, and death?" The master 
replied: "0, Indra, you are right. I will 
explain to you again, stay with me another 

thirty-two years." 
At the end of that time the master said: 

"In sound sleep that which enjoys perfect 
rest and sees no dreams is the true Self or 
Atman, which is immortal." Indra thought, 
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how can that be the immortal Self, which is 
not conscious of itself or of anything else? 
No knowledge or consciousness remains in 
this state. Everything is destroyed then. Did 
the master mean by Self the destruction of 
all thoughts, feelings, sensation, consciousness 
and knowledge ? In deep sleep state we have 
neither feelings, nor dreams, nor sensations, 
nor consciousness of _the body or of the ex
ternal world. He could not understand how 
that state of annihilation could be the true 
Self, so he came back and asked the question: 
"Bhagavan, dost thou mean that true Self 
is the state of absolute annihilation of con

sciousness, knowledge, sensation and feel
ings?,, The master answered: "No, that is 
not true Self." Here we should notice how 
the great spiritual master gradually directs 
the mind of the disciple from the gross physi
cal body through the abstract to the Absolute. 
True Self is the Absolute beyond all com
prehension. If we start from this state of 
dreamless sleep, rising above all feelings, 

106 



SEARCH AFTER THE SELF. 

thoughts and sensations, and if we can go 

still further we shall find our true Self. Now 
the master was extremely gratified to see his 
return and said: "Your understanding is 

profound; I will explain to you what true 

Self is. Live with me for another five years 
and no more." 

At the end of the last five years the master 
·imparted the highest knowledge to his faith

ful pupil: "This gross physical body cannot 

be the Self, it is subject to death, in fact, it 
is constantly attacked by death. " The life 
of the body is nothing but a series of deaths 
or changes. Every particle of the body is 

cont~nually changing, and if that change stops 
for a second the body will live no more. 
"By death this body is perpetually attacked; 

death is always working in the body." The 

word " bOd y " here includes all the sense
organs. The organs of the senses are also 

subject to similar changes, consequently they 
are dying at every moment. "The body is 

the abode or instrument of the Self, which is 
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immortal and without body." Through this 
instrument the Self or Atman comes in con
tact with the gross material world. If the 
true Self does not manufacture the body it 

cannot come in direct touch with the objects 

of the senses. The body, therefore, exists 
for the enjoyment of the Self; it is the me
dium with which the Self being identified, 

it thinks "I am the body" and experiences 

heat and cold, pleasure and pain. But the 
ruler of this body is the Self, while the body 
is its abode. 

The real agent that perceives through the 

senses is the true Self within us. Sensations 

are produced by the conta~t of material 

objects with the sense-organs. The gross 
objects, having forms, cannot directly come 
in close contact with the Self unless it mani
fests itself through the physical form of the 

body. But formless is the true nature of the 

Self, who is the knower of this body, the cn
joyer of sensations, the doer of all actions. 

"The Self," said the master, "has no par-
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ticular form." It dwells within the body 
without having any special shape. We should 
bear in mind that our true Self is formless, 

although our body is with form; then we 
should understand that the changes of the 

body do not affect the Self. Since the Self 

is formless, how can it be the same as the 
shadow of the body? The lord of the demons, 

having his intellect covered with Tamas, the 

darkness of ignorance, and having an impure 

mind and an imperfect understanding, could 

not grasp the true meaning of the Self. The 
master waited for him to ask further ques

tions, but as he went away satisfied in his 
heart that he had learned everything regard
ing the Self, PrajApati was not anxious to 
force upon him his knowledge of the Abso

lute Self or Atman, which he was utterly 

incapable of receiving. Virochana, there

fore, did not acquire the knowledge of the 

true Self, which is formless and immortal. 
All the organs of the senses, all sensations, 

in fact everything connected with the body, is 
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transitory; if we can realize this we can 
know that the immortal Self cannot be one 

with the body. This formless Self dwells 
m the body for a time, and after leaving it 

remains formless. "So long as the Self (At
man) lives in the body and is identified with 

it, it is not free from pleasure and pain, but 

he who knows the Self as separate from the 
physical abode, is untouched by pleasure and 

pain." It may be as~ed, How can the form.
less Atman· manifest itself through the body 

which has a form? Wind has no form, 
steam has no particular form, electricity is 
formless, but still they appear through forms. 

When the wind blows, although it is formless, 
it comes in direct contact with . objeCts with 

form, and shows its form . and power by 
moving them; so, also, steam is without form, 
but think how it manifests its gigantic force 

through engines and locomotives. The at

mosphere is filled with electricity, which is 
imperceptible to our eyes and senses, yet it 

takes various forms, such as lightning and 
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thunder. We do not feel the presence of 
atmospheric electricity;. it required a Mar
coni to make us realize the value and im

portance of this invisible current in the 
atmosphere. The forces of nature are always 

invisible and formless. No one has ever seen 

or touched a force per se. Its existence can 
only be inferred by seeing its manifestation 
through forms. As all the imperceptible 
forces can be perceived by the senses under 

certain conditions, so the Atman or true Self, 

although imperceptible by nature, manifests 
its power and intelligence through the form 
of the physical body. How can we know the 
power of thinking except by its manifestation 

as thoughts? In the same manner the ex
istence of the powers of seeing and feeling is 
inferred from their expressions. If the sight 

remains unmanifested in a man we call him 

blind; and he is known as an idiot whose 

mental and intellectual powers have become 
latent; but when the expression of these 
powers begins we see their outward effects. 
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No one could have inferred what powers 

exist in the Atman if the true Self had not 
manifested through the body the powers of 

seeing, smelling, tasting, touching, moving, 
seizing, thinking, feeling, etc. They proceed 

from the Atman, the self-intelligent center 

within us. In the state of ignorance these 
faculties of the soul appear as produced by 

the body, which is mistaken for the Self; 
but when the light of Self-knowledge begins 

to shine the Atman reveals itself in its true 

nature as separate from the body and pos
sessing all powers and intelligence. As an 
ignoramus cannot distinguish the wind clouds 

and electricity from etherial space, so a self

delude<l soul cannot distinguish the true Self 
from the material organism. He who pos
sesses Self-knowledge, realizes that the Atman 
is the Highest Being (Purusha). He fa al
ways happy, enjoying the play of life's sports 

under all conditions and never thinking of the 

material body, which is the mere abode of 
the intelligent Self. 
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The true Self, as we have already seen, 
possesses PrajnA, intelligence, and PrAna, 
activity, these two will be found at the founda
tion of the phenomenal universe. When 

these are latent or potential there is no evolu
tion. · Vibrations of all kinds, cosmic or 

molecular, and all kinds of motion are but 
the expressions of the activity of PrAna. In
telligence is manifested by human beings, as 
also by lower animals, the difference being 

only in degree and not in kind of manifesta

tion. Wherever intelligence, life-force or any 
kind of activity is to be found, there is the 
expression of the Self. No knowledge is pos

sible without self-consciousness. First we must 
know ourselves before we can know any

thing. We may not know our real Self on 
account of imperfect understanding, still we 

possess some kind of self-consciousness. In 
Vedanta these two, intelligence and PrAna, 

are described as the ultimate generalizations 
of all phenomena of the universe; and they 
proceed from the Cosmic Self or Brahman, 
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which is the source of all knowledge and of the 
activity of mind and senses. 

Indra said : "The Self is the greatest Being 
in the universe." When properly understood 
we cannot separate this Atman or true Self 
from the universal or Cosmic Being, because 
there exists only one ocean of the absolute 
Being or substance which is called by various 
names, such as God, Brahman, Atman, Self. 
When that absolute Being expresses itself 
through our forms it becomes our true Self, 
the source of mental and physical activity, 
as well as of intelligence and consciousness. 
All desires are certain forms of mental activity; 

they could neither rise nor exist if the self. 
conscious entity were not at the foundation 
of all activities. He who has acquired Self. 
knowledge can live in the world performing 
all kinds of works, enjoying all pleasures, but 
at the same time without being affected or 

disturbed by any unpleasant condition of 
this world. The knowledge of Self protects 
the soul from being agitated by phenomenal 
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changes. "As a horse, being yoked to a 

carriage makes it move, so this conscious Self, 
being attached to the chariot of the body, 
makes it perform its functions by the power 

of Prlna and intelligence." Or we may com

pare the body to an automobile, the propel
ling power of which proceeds from the true 
Self. If the Self be separated or discon
nected from the organs of the senses the 
eyes will see no sight, the ears will hear no 

sound, the nose will smell no odor, the tongue 

will taste nothing, the hands and feet will 
perform no work. Indra continued: "The 
eye itself is only an instrument, the seer is 

behind the pupil of the eye. The real seer 
and knower of sight is the true Self. The 
nose is the instrument, but the knower of 

smell is the true Self. The tongue is the in

strument of speech, but the knower of speech 

is the conscious Self; the ear is the instrument 
of hearing, but he who hears is the true Self. 

He who thinks is the true Self, and the mind 

is his spiritual eye. Through this spiritual 
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or divine eye the Self or Atman sees all pleas

ures and rejoices." The mind, intellect, 
heart, are the instruments of the true Self, 
which is the knower of all mental activities. 

"The Devas, who are in the highest heaven, 

worship and meditate upon this Self; there

fore, all worlds belong to them and they have 
obtained the fulfilment of all desires. He who 
knows this Self and realizes it obtains all 

worlds and all desires." He who possesses 

Self-knowledge is the master of the world and 
lord of everything, like the gods of the highest 
heaven. In him all desires are fulfilled. He 

no longer desires anything of the world, nor 

does he seek happiness from outside. He 

possesses all powers; in short, he is omnipo

tent, omniscient and ever blissful. Thus the 
great master explained the mystery of the 
true Self; and the earnest, sincere and pure

hearted disciple realized it through his bless

ing. Indra served PrajA.pati one hundred 

and one years, as it is said in the story. This 
shows that knowledge of the true Self cannot 

116 



SEARCH AFI'ER THE SELF. 

be easily acquired. Patience, perseverance, 
and earnest and sincere longing are the steps 
toward the attainment of Self-knowledge. 

Indra became happy, and with gratitude in 

heart and salutations to his Divine master, 

he went home and gave the fruit of his hard 

labor to the Devas. All of them followed his 
directions, realized the Self and became 

masters of the worlds. Such is the power 

and greatness of Self-knowledge. 
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"MAY THE DIVINE SELF PROTECT THE TEACHER 

AND THE STUDENT. MAY HE FEED OUR SOULS 

WITH THE NECTAR OP ETERNAL TRUTH. MAY HE 

GRANT US SPIRITUAL STRENGTH. MAY OUR 

STUDIES BRING THE REALIZATION 01!' THE ABSO
LUTE! 

"PEACE, PEACE, PEACE BE UNTO US AND TO 

ALL UVING CREATURES." 
Kena Upaoishad. 
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A seeker after Self-knowledge, having per
formed all the duties of his life, discovered 

that the performance of duty could not bring 

peace to his mind. He had worshipped all 

the Devas or bright spirits, and had served 
the gods, but he had not received the knowl
edge of his real Self. Nor had he found satis
faction, although he had spent most of his 

time in devotion to the Supreme. Thus learn
ing that happiness, peace and knowledge can
not be obtained from sense-objects or from 

earthly relations, and realizing the ephemeral 

character of the phenomenal world, he could 

no longer remain content with the pleasures 
of a worldly life, ~o he renounced all his 

attachment to earthly things. 
He also gave up all studies, because he had 
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discovered that the reading of the Scriptures 
could not give Self-knowledge or absolute 
happiness; for books and Scriptures simply 
remind us of the higher truths, but they 
cannot bring the highest Truth within the 
reach of our soul. Those who think that 
spiritual realization will come from the study 
of the Scriptures and sacred books are mis
taken. The Scriptures describe certain spiritual 

truths, such as the existence of God, Divine 
Love, salvation, but by squeezing the pages 
of the book no one can gain the realization of 
these truths any more than one can get a 
drop of water by squeezing the pages of the 

almanac, in which the annual rainfall is 
mentioned. Before we can comprehend the 
spirit of any Scriptural text we shall have 
to realize the truth described in it • 

This seeker after Self-knowledge, therefore, 

abandoned all studies, and went to a spiritual 
teacher who had known the Self. He ap
proached him like a htimble pupil, longing 
to acquire Self-knowledge. He had no other 
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desire; he did not care to go to heaven or to 

enjoy celestial pleasures; his sole aim and 
ideal in life was to know the true nature of 

the Self. Nothing else could please him or 

make him happy; his heart was longing for 

that nectar of wisdom which flows in the 
soul of a knower of the Atman. Though he 
had come to understand that the physical body 
was not all in all, that the mind, the director 

of the senses, was not the unchangeable 

Reality, but was subject to constant change, 
yet his thirst for knowledge was unquenched. 
Now he was eager to search after that un

changBable and absolute Truth, which is the 

Soul of our souls and the Ruler of all. Having 
bowed his head with deep reverence at the 
feet of the great spiritual teacher, the pupil 

asked: "Revered Sir, who is it that governs 
the mind, and by what power is the mind 

directed to perform its functions? What 
force guides the Pr!na and the sense-powers? 
Why is it that we are so active, what is the 

cause of our activity? Who is this speaker of 
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words? Who is the seer of sights? Who 
is the hearer of sounds? What power con -
trols the organs of sight, hearing, and the 
other senses?" 

With this inquiry begins the Kena Upani
shad, which had been handed down through 
memory for generations before the art of 
writing was known in India. It shows how 
old and sublime are the teachings of Vedanta. 
Think of the antiquity and the deep meaning 
of these questions! We know that our mind 
is constantly active; new thoughts and ideas 
are rising and going down. Mind wanders 
from here to there; sometimes it is in Eng
land, or in India, sometimes it runs to the 
sun, moon, stars or other planets; hence the 
seeker after Self-knowledge asked: "Who is 
the director of this constant activity of the 
mind?" The master answered: "That which 
is the hearer of hearing, the thinker of thoughts, 
the speaker of words, the mover of all activ
ities of the sense-organs, the seer of sights. " 
- ot ua understand the meaning of "That 
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which is the hearer of hearing." First of 

all we must inquire, What is meant by hear
ing? Hearing signifies that power by which 

we perceive the existence of what we call 

sound, or in other words, that organic activ

ity which illumines the vibration of sound; 

so the hearer of hearing refers to the illuminator 
of the power of hearing, without which no 

sound can be heard. The spirit of the master's 

reply was, The director of the mind is that 

which illuminates the powers of hearing, 

seeing, thinking, and of speech, as well as the 

knower of all the activities of our sense-organs. 

The power of seeing, again, means that 

organic function by which the object of sight 

is illuminated or made known to us. The 

organ of sight, however, has not the power 

to produce consciousness or intelligence. The 

power of seeing exists so long as there is Self

consciousness behind it. The organs of vision, 

as the eye, the retina, the optic nerve, the 
brain cells, together with all their activities, do 
not produce the conc;ciou&ness of color or the 
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object of vision. In a dead person all these 
organs may be in a perfect condition, but the 
perception of sight or the sensation of color will 

not be felt by the body. The body itself has 

not the power to see or perceive any external 

object. Thus by analyzing our perceptions we 
can understand that the activities of the sense

organs are unconscious by nature. The .con
scious Self which illumines the organic func
tions is the seer of sights, the hearer of sounds, 

and the knower of all sensations. It is also 

the thinker of thoughts within us. That 
intelligent Self, which is the source of con

sciousness and knowledge, must be known as 
the director of the mind and senses. When 

we have realized the cause of self-conscious
ness, we have understood the power which 
directs the mind. 

According to Vedanta, mind is "finer 
matter in vibration. " The vibration of the 

mind substance produces perceptions and sen
sations, and reveals things which cannot be 
revealed by vibrations of grosser matter. The 
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functions of the mind are nothing but the 
vibrations of the finer particles of the etherial 
substance called in Sanskrit Sattwa. But the 
vioration of this substance does not produce 

intelligence or consciousness. It is insen

tient by nature. The mind substance appears 
as intelligent when it is in close contact with 
the conscious Self or Atman, just as a piece 
of iron, having absorbed the heat of a furnace, 
appears as red-hot and is able to bum. · The 

conscious Self may be compared to a magnet 

which attracts the iron of the mind substance. 
When a piece of iron, being attracted by a 
magnet, moves, that motion is not natural 
'with the iron, but is caused by its proximity 

and close contact with the magnet. As the 
very presence of the magnet produces activity 

in the iron, so the very presence of the Self 

(Atman) creates the activity of the mind 
substance; but the Self is not confined within 
the limits of the mind substance, because the 
true Self is beyond all relations of space and 

time. 
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The master continued: "Knowing this Self, 
the wise, bemg freed from this world, become 

immortal." Those who have known that 
source of intelligence, the true Self, attain to 
immortality, but those who have not known 

it remain attached to the material body and 

senses, and are therefore subject to birth and 
death. This is one of the results of Self

knowledge,-knowing our true Self we be
come immortal. Although the true nature of 

the soul, according to Vedanta, is immortal, 
and immortality is our birthright, still we 
do not attain it until we have become cm
scious of our immortal Self. So long as we 

think that we are mortal we have fear of 

death. When the consciousness of the im
mortal Self is gained all fear vanishes. Fear 
of death rises from ignorance, which makes 
us forget our immortal nature and identify 
ourselves with the material body, which is 

subject to death. Thus, becoming one with 

the mortal body, we begin to fear death and 
suffer from anxiety and misery. How can 
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we expect to be free from fear of death when 
we have identified our Self with the body, 
which will surely die? This fear, however, 
ceases to trouble him who has realized that 
the body is like a shell, a house, or a recep

tacle of the soul, which is deathless by nature. 
The soul manufactures the physical body in 
order to fulfill certain desires and purposes 
of life. He who has known this truth has 
risen above all fear. Therefore, it is said: 
"Those who have obtained the knowledge of 

the real Self are called the wise, and after 
the death of the body they transcend the 
realm of birth and death. This is the greatest 
object to be achieved in this world of rela
tivity. 

We have come here to fulfill a certain pur
pose. At present we may think that the 
highest purpose of earthly life is to gain 
material prosperity, success in business, ful
filment of ambition and sense desires; but 
the time is sure to come when we shall realize 
that all these are momentary, that the real 
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purpose of life is much higher and more per
manent. It is very difficult to understand 
the true purpose of life. Few people in this 
world have found a perfect standard by 
which they can measure correctly whether 
or not they have fulfilled that purpose. Each 
one of us will have to find out what is the 
highest ideal of life. It is the attainment of 
Self-knowledge. 

Self-knowledge brings to the soul absolute 
freedom. It is by Self-knowledge that we 
can obtain everything we desire. In this · 
world there is nothing higher than the knowl
edge of the true Self. The knowledge which 

we now possess is imperfect, it is only a 
partial expression of the all-knowing nature 
of the Divine Self. That imperfection is 
due to the limitations or imperfect conditions 
of the Buddhi or intellect which reflects the 

Divine wisdom. But when the limitations are 
removed and the intellect is purified true and 
perfect wisdom begins to shine within. If 

the mirror be covered with· mud, it will not 
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have the power to reflect the light of the sun; 

so when the mirror of the intellect or Buddhi 
is covered with the mud of worldliness, it 

does not reflect the light of wisdom which 

emanates from Atman the Divine Sun. In 
order to learn this truth and the method by 
which our intellect and heart may be purl· 

fied we need the help of a Guru or spiritual 

master. Knowledge is one, not many. The 

same knowledge which we now possess will 
be the highest knowledge when it will reveal 

our immortal Self. Therefore, the wise men 
who know the true Self, attain to immor

tality even during this lifetime. 

The pupil desired to see that Self, which 

is the director of the mind and the seer. of 
the sight, and by knowing which one becomes · 

immortal. The master said: "The power of 

seeing · cannot reveal the Self." The dis

ciple thought: "If the eye cannot reveal the 
Self its nature may be described." To this 
the teacher replied: "Words fail to descn"be 

it; the mind cannot reach it. We cannot 
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know it by mind, intellect or understanding 
how can anyone teach it?" The Self is the 
thinker of thoughts. Mind can only think 
when directed by the Self who is beyond all 
thoughts. The very act of thinking presup

poses self-consciousness, and all thoughts are 
only possible through self-consciousness; 

therefore, that which is above and beyond all 

thoughts mnnot be revealed by the mind or 

Intellect. When the mind cannot think of it 
how is it possible for the eye to see the true 
Self? The power of sight can reveal that 
which is in relation to our eyesight. The 
true Self can never be brought within the 

reach of sense-perceptions. The master con

tinued: "It is far from the known and also 
it is above the unknown. Thus we have 
heard from the ancient sages who taught us 
this." From ancient times the great see~ of 
Truth have declared that the real Self is 

neither known nor knowable, and yet it is 

neither unknown nor unknowable. Ordi

narily we say, "We know a thing," "the 
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knowledge of this book," etc. In this sense 
the Atman can never be known or made an 
object of knowledge. 

Let us understand this clearly. When we 

speak of knowing a thing we mean relative 

knowledge by intellect; and we convey the 

same idea when we say "we do not know a 
thing." Again, intellect can reveal those 
things which are related to the senses or are 

subject to sense-perception. It is more or 

less dependent upon sense-powers; conse
quently its sphere is very limited, for the 

senses can reach only within a small circle. 
For instance, we hear sound through our ears. 
The sound is audible within a certain degree 
of vibration; if the vibration of air be above 
or below that scale we cannot hear; although 
there may be a tremendous noise, still our 

ears are deaf to it. The same may be said 

of the eye; the range of sight is equally nar
row. Now we can see how very limited that 
intellect must be which depends upon these 

powers of perception. Therefore, that intel-
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lectual knowledge, which is related to sense

perceptions, is secondary knowledge; it can
not reveal the Self; hence it is said that the 
"Self is far from the known." Furthermore, 
when we say "we do not know this thing" 

we mean that we are conscious of our ignor

ance, we have the knowledge of the fact that 
we do not understand it or know it by intel
lect. This ignorance is nothing but the lack 

of the intellectual apprehension of the thing, 

which we have called secondary knowledge. 
It is, however, revealed to us by another 
knowledge which does not depend upon in
tellect or upon sense-perception. That ap
perception by which we know that we do not 

know this thing proceeds from the Self. 
Therefore, the Self is neither known nor un
known, but beyond relative knowledge and 
ignorance. "We have heard it from our 
great masters which passed away before us." 

Although this U panishad of the SA.ma Veda 
is very old, still the teacher here refers to the 
authority of . other seers of Truth who pre-
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ceded him and from whom Self-knowledge 

had been handed down· through generations. 
The master said: "That which cannot be 

expressed by speech, but which is the speaker 
and director of speech, that alone know as the 

·highest Self (the Brahman); not that which 

people worship here." Every attribute that 
we give to God is not His attribute in reality. 
We call Him good, but He is not merely good; 
strictly speaking, He is beyond good and evil. 

We project our idea of good, mentally separate 

it from evil, and increasing its dimension, 
attribute it to the Infinite Being and call Him 

good. At the same time we forget that that 
which is good demands something better, 

and that better again requires something 
which is best. This shows how foolish we 
are when we seem to be contented after call

ing Him good. God is in reality beyond 

our conception of good, which is relative and 

limited. In this manner it can be shown 
that every attribute which we can think of, 

nay, every word which we can utter is finite 
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in its meaning and idea. Yet if we go a 

little deeper we shall find that no thought can 
exist and no word can be uttered unless there 

be the self-conscious thinker and speaker 

behind. This self-consciousness is caused by 

the light of intelligence which proceeds from 

the Self. Therefore, the Self is the absolute 

Truth inexpressible by speech. It is the 

illuminator of speech, but it can never be 

illumined by words. 

Is Self (Atman) the same thing which is 

worshipped by all the great devotees and wor

shippers of God? Is it some Personal God 

dwelling outside of us and directing our minds 

and senses by will and command? Is Self 

the same Being who is called by different 
names, as Father in heaven, or Allah, whom 

we worship with prayers and offerings? Is 
the Atman the same as an angel or bright spirit? 

What is it? Reading the mental question of 

his pupil the master said: "Not that which 

people worship here." The worshipper of a 

Personal God with a name and form is not 
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the worshipper of the absolute Truth, because 

he worships the phenomenal God. Name and 
form being both phenomenal, our conception 

of the Divinity with a name and form is 

phenomenal and anthropomorphic, or in other 

words, we create an ideal God by projecting 
our ideas, give Him attributes according to 
our conception and then worship Him by 
offering Him our prayers. Prayers are noth

ing but words; we send these words to the 

Personal God in order to obtain certain results, 
but He, to whom we pray with words, is not 

the director of speech. That Self which is 

in us and makes us speak and pray is differ
ent from that which we worship with prayers. 
The Personal God with a form and a name 
is not the highest. This may seem strange 

to us, but we cannot deny it. God with a 

name and form, who can be described by 

words and thought of by our minds, is 
not the Absolute. There is a saying, 
~'When God is known He is no longer God, 

He is our imagination." The Absolute 
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Divinity is different from that which is 

worshipped. 

Again, that which can be thought of by the 

mind is not the Absolute Truth or Brahman. 

Therefore, the master said: "That which can

not be cognized by the mind but by which 

all mental functions are cognized, know that 

to be your true Self (Brahman), but not that 

which people worship." "That which can

not be perceived by the eye, but by which the 

eyes are made to see, know that to be the 

Self (the Absolute Brahman), not that which 
people worship." "That which cannot be 

heard by the ear, but by which the ear is 
made capable of hearing a sound, know that 

to be the Self (the Absolute Brahman), not 
that which people worship." "That which 

cannot be perceived by the power of smell, 

but by which the organ of smell perceives 

odor, know that to be the Self (the Absolute 

Brahman) not that which people worship." 

These verses show that the true Self, who is 

the director of the mind and senses, is not the 
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same as the Personal God whom people wor
ship, but it is one with Brahman, the absolute 

Truth. 
Having heard this, the seeker after Self

knowledge went into meditation and searched 
for the illuminator or director of the mind, 

that which is beyond the reach of our thoughts, 
words and sense-powers. He spent some 
time in SamAdhi or the superconscious state, 
and realizing the Self he returned to the 

ordinary plane of consciousness and said: 

"I have known and realized the absolute 

Truth, I have known the Self." The 

master replied: "If you think that you know 
the Self, then you know very little of it." If 
you . believe that you have known the Abso

lute Brahman perfectly, you have known very 
little of the Truth which dwells in you as 

well as in the universe. Truth is one. When 

you begin to think that you have known the 
Truth, you are using your secondary knowl
edge of the intellect, which cannot reveal the 
Absolute. If you imagine that you have 

139 



VEDANTA PHILOSOPHY. 

known the Self or Brahman, who is the 
director of the mind, you have comprehended 
very little of it. If you think that you have 
realized it as dwelling in your body, you have 

not understood its absolute nature. If you 
believe that you have cognized it as dwelling 

outside your body, still you have not realized 
the Truth. If you have known the Self as 

God, the Creator of the universe, you have 

apprehended very little of it. 
Here the question rises, "Wby is it that we 

have known very little of the Self if we have 

known it as dwelling in our body?" Becausn 

that something which is the director of the 

mind does not dwell in one place; it is beyond 

the space relation. , Therefore, when we have 
known it as dwelling in a particular place 
and not anywhere else, we have not realized 
the Truth. Again, if we have perceived it 

as dwelling outside of us and not in us, then 
also we have not known that this Being is all
pervading and beyond the relation of time 
and space; but we have known only that 
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much of the Infinite which is limited by time 
and space and conditioned by their relations. 

Then the disciple sat in meditation once 

more, and his soul, rising above the plane of 

thoughts, entered into the superconscious 

state. Having remained there for some time 

he came back to the plane of sense-conscious
ness and declared: "I do not think I know 
the Self well, nor do I know that I do not 
know it at all. The Self is neither to be 

known nor is it the same as that which is 

absolutely unknown; he who has known this 
truth has realized it (the Absolute Brahman)." 
What he meant by this was that Self-knowledge 
is beyond relative knowledge and ignorance. 

Whatever we know by the understanding is 
only possible through the light of intelligence 

which proceeds from the true Self; there is no 

other knower of the Self, who is the illumi

nator of mind and thoughts. The Self is in 

reality the eternal knower, there is nothing 
in the universe that can know the true Self, 
yet it is the source of all the true knowledge 
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that we possess. It is always the subject of 
knowledge or consciousness, but never its 
object. Furthermore, the disciple said: "He 
who thinks that the Self (Brahman) can never 

become an object of knowledge thinks rightly; 
but he who thinks 'I have known it,' has 
not realized its true nature. The Self (Brah

man) is not known by those who think it is 

known; but it is realized by those who think 
it is not known." 

This seems an enigma; what does it mean? 
If we analyze our perceptions what do we 
find? When we see a color, we find that 
the sensation of color is produced by light 

which is a certain kind of vibration of the 
ether. A ray of light coming in contact with 
the retinre causes some kind of molecular 
change in them; this being carried by the 
optic nerves into the brain cells creates eer
tain molecular vibration in those cells. It 
requires a conscious ego to translate this 
vibration into a sensation, which we perceive 

and ca~ color. If the conscious ego be not 
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there, then these vibrations may be carried 
to the brain centers where they may produce 
other changes, but still we shall not see the 
color. For instance, when we are looking 
at a color, if our mind be suddenly distracted 
or concentrated on some other object, the 
color may remain before our eyes, yet we do 
not see it. Although the vibration of light 
has been carried to the brain centers, the molec
ular changes have been formed and all the 
physiological conditions are fulfilled, still we 
have no sensation of color, because there is 
no one to translate the molecular vibrations 
of the brain cells into the sensation of color. 
The ego who translates them is concentrated 
on something else. But when the changes are 
translated by the ego into sensations, then we 
perceive it. Now let us go a little deeper. 
Behind this intellectual perception there is 
the self-consciousness of the ego. If the ego 
be unconscious, if there be no sense of "I," 
then these vibrations will come through the 
senses and pass away without producing any 
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sensation in the mind. Again, if the mind be 

separated from the source of apperception and 
intelligence, then the sensations will remain 

in the subconscious mind without .affecting 

the conscious ego. This source of conscious

ness in us is the knower. It is our true Self. 

We know that we are sitting here; when 

we walk, we know that we are walking; when 

we perform an act, we know that we are 

performing it; this knower of all acts and 

thoughts is the director. Is that knowledge 

different from our true Self? No, it is in
separable from our Self; our true Self is 

like a sea of intelligence. Some people say 

that knowledge proceeds from the Self, or 

in other words, that from which this knowl
edge proceeds is the Self. This would imply 

that the Self is separate from knowledge and 

would raise the question, "What is then the 

nature of the true Self?" According to 

monistic Vedanta the true nature of the Self 

or Atman or Brahman is absolute knowledge 

or absolute intelligence which never changes. 
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The functions of the intellect and mind are 

changeable, but Self-knowledge is unchange
able. Suppose you have a feeling; when it 
rises, you feel it and know that there is that 

feeling; when it subsides and another takes 

its place, then also you know that the new 
feeling is there. The knowledge by which 
you cognize each feeling cannot be known 

by any other knowledge, for there is only one 

knowledge in the universe; consequently the 

knower of that knowledge cannot be known 

by any other knowledge. That by which 
you know the existence of a feeling or a sen
sation cannot be revealed by intellect, under

standing or any other faculty. Upon it de

pends intellectual understanding. Whenever 

we perceive any object through the senses, that 
knowledge is a partial expression of the Self 
or absolute knowledge, which directs the 

mind · and senses to perform their functions. 

The nature of the Self is all-knowing; its 
knowledge does not depend upon the relation 
between the knower and the object of knowl-
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edge, but it remains unchanged even when 

all the objects of knowledge have ceased to 
exist. The all-knowing Self may be com

pared to the self-effulgent sun. As the nature 

of the sun is to illumine himself as well as 

other objects, so the light of the Self illumines 
its own nature as also the phenomenal world. 
The sun himself can illumine everything as 

well as his own form, we do not need a candle 
or a torch to see him; therefore, we call him 

sell-effulgent. Self-effulgence does not need 
any other light to illumine its nature. For the 
sa.nre reason the Atman is said to be the self
effulgent sun of knowledge. That knowledge 

by which we perceive all sensations and feel

ings, organic functions, intellection, und.er

standing and other activities of the. mind as 
well as external objects, the sun, moon, stars, 
is the light of the self-effulgent Atman or SeU, 

which is the source of intelligence and con

sciousness. 
This self-effulgent Atman is the knower and 

director of the mind and senses. The mind 
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and senses will not perform any function 
if they are separated from the self-effulgent 
light of knowledge. Mind, as we have al

ready seen, is "finer matter in vibration." 

Vedanta does not teach that mind is the same 

as the Self or spirit. There is no intelligence 
in the vibration of the mind substance. It is 

not the source of consciousness. All the 
activities of the mind may stop, still we shall 

remain conscious of our Self. In the state 

of SamA.dhi there may not be any feeling, 
like fear, anger, or any other modification of 
the mind substance, such as volition, desire, 

emotion, will, determination, cognition, or 

understanding, but still one does not lose self
consciousness or become absolutely unconscious 

in that state. This will prove that pure con

sciousness or pure intelligence is separate 

from and independent of mental functions. 
All these functions and sensations can be 

stopped by entering into superconsciousness; 
in short, one can cut off all connection with 

the body and mind and still continue to be 
147 



VEDANTA PHILOSOPHY. 

, conscious on the higher plane. It will be 

difficult for those who have not reali?..ed 
SamA.dhi to grasp this truth. Intellectual 
knowledge will not reveal the Self; we must 

learn the method of going beyond intellect 

and rising above the reahn of thoughts if 
we wish to realize the Absolute Self or Atman. 

Intellectual apprehension being relative and 

imperfect, cannot transcend the limits of 

phenomena and cannot reach the sphere of 
the Absolute. Therefore, it is said, "He who 
thinks he knows the Self knows it not." 

Self-knowledge precedes even the concep

tion of God. If the thought about God, which 

is in our mind, be separated_ from self-con

sciousness it instantly vanishes and becomes 
non-existent. We know God because there 
is knowledge in us, because the light of the 
Self reveals the existence of God. If this be 

so, we ask: Which is higher, the Per5onal 

God or the Self? The Self is higher, because 
it illumines the existence of God. This source 

of all knowledge, which is the absolute Truth, 
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is higher than a Personal God, since the 

Personal God, who can be described by words 
and thought of by the mind, becomes subject 

to the mind and speech, consequently to the 
Self or Atman, which is the director of the 

mind and speech, and that which is subject 

to a thing must be lower or less than that 
which governs it. So when we try to know 
our true Self, we do not attempt to know it 
as we know the existence of a book or a tree, 

because that kind of knowledge will never 

reveal it. We must not try to see any form, 
because there is no form in the Self. We 

must not make the objects of the senses, like 
sound, color, odor, touch, the starting point 

of our search after Self, for these are on the 

relative plane, while the Self is the Absolute 
Being. 

Thus we can understand the difference be

tween the relative plane and the absolute. 

So long as we are on the relative plane, we can
not reach the Absolute, because the absolute 

knowledge, by which we know the existenc6 
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of things which are related to one another, 
is beyond all relations and infinite. All 
relative phenomena exist in and through the 

Absolute, but the Absolute Atman is inde
pendent and self-existent. If we were unin

telligent beings and did not possess Self
knowledge, then these sensations and per
ceptions would have no relation to us. The 

pure knowledge of the Absolute Self may be 

compared to the thread which goes through 

the pearls of percepts, ideas and thoughts that 
rise in our minds, and strings them together 
into one harmonious whole, forming a garland 
of our daily experiences. This pure knowl

edge must not be confounded with the relative 

knowledge which is finite and related to ignor

ance, or non-knowledge. The Self, being the 
knower of ignorance, is higher and greatet 
and its light of absolute knowledge is that by 
which we realize that we know this or do not 

know that. 
In Vedanta it is said: "The Self is the 

knower of that which sees, hears, thinks or 
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perceives. It is the knower of the body, senses, 

mind, intellect, and heart with which we 
identify our Self." Through this identifica

tion, when the Self appears as the_ ego, then 
we say that we are the hearer, seer, perceiver 

and thinker; but the ego sees, hears, thinks 

and perceives, being dependent upon the pure 
knowledge of the Self. In fact the ego can
not exist without Self-knowledge. Self-knowl

edge and existence are one and the same. We 

know that we are here; if for a moment we 
forget that we are in this place or if we become 
unconscious of our surroundings, we shall 
remain non-existent, as it were, in relation 

to our environments. Thus although we may 
try to separate our Self-knowledge from our 
existence, we can never do it; for pure knowl

edge or consciousness and existence are in

separable. When we have realized Self

knowledge, we have understood our exist
ence and discovered that the director of the 
mind is all-knowledge and all-existence. We 

say the sun exists; why? Because we are 
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conscious of him; when we are not con
scious of him, as in trance, he does not exist 
in relation to us. Self-consciousness. there
fore, is the standard of all relative knowledge 
and relative existence. Herein lies the begin

ning and end of the existence of all objects 
which we can think of or perceive. The 
moment that we are unconscious of our body 

and everything of this world, they will cease 

to exist in relation to us. We all experience 

this truth during our 5ound sleep, when our 
conscious connection with the body being 
cut off, it ceases to exist and consequently we 

do not claim anything of the material world 

as belonging to us. But as our consciousness 

returns to the body, instantly the body together 
with everything related to It appears as belong
ing to .us. Therefore, it is said that knowledge 

and existence are one. 

Vedanta gives these two attributes to the 

Absolute Self, who is the director of the mind. 
The firSt is absolute existence, in Sanskrit 

"Sat"; and the second is absolute knowledge 
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or intelligence, "Chit" in Sanskrit. These 
two; as we have already seen, are one and 
inseparable. A third attribute, however, is 

also given in Vedanta. It is called in San -

skrit "Ananda," meaning pure happiness or 
blissfulness. Where absolute lo1owledgc and 

absolute existence prevail, there is also abso
lute happiness or blissfulness. It is different 
from changeable pleasure or relative happi

ness. Unchangeable blissfulness again is al

ways attended with absolute peace. Wherever 
there is true happiness, there must be abso

lute peace, and the mind will not seek anything . 
else, but will enjoy it and will try to possess 

it and never be separated from it. The 
ordinary pleasures, which we mistake for 
true happiness, may be agreeable for the tiJ;ne 

being, but in the next moment we dislike 
them and try to get away from them. Think 

how transitory are the pleasures that can be 
derived through the serises, they last only for 
a short time and in the reaction make us 

miserable. True happiness, however, is un-
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changeable. It brings no reaction and is 
everlasting. In the state of absolute existence 
and pure knowledge alone can be found 

absolute peace and true happiness. Such is 
the realm of our true Self, which is above all 

relativity and beyond all conditions of this 

earth. This indivisible Sat-chit-ananda, abso
lute Existence-intelligence-bliss, the disciple 

realized in Sam!dhi as the director of the 
mind and the source of all the phenomena 

of the universe. 
He then said: "Whosoever realizes that 

which manifests within us as the conscious 
Self, attains to immortality." Death means a 

change of the body. The body may die, the 

mind may die, the senses may die, but pure 
knowledge can never die. When we know 

that something is dying and if we do not iden
tify ourselves with it, but become conscious 

• of our absolute Self, then we are sure to attain 

to immortality. If we once grasp the idea 
that we are the Absolute Being, how can we 

ever be changed by death into a non-being? 
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As being cannot come out of non-being, so 
it cannot go back to non-being. Pure exist
ence can never become non-existence; this is 
the proof of immortality. The Absolute Self 

or Atman is the immortal Being. It is also 

Brahman, the beginning and the end of the 
universe. The same eternal Being is wor

shipped as God under various names and 
forms. He is the Being who dwells in us and 

is inseparable from our true Self. The Abso

lute Being is not many but one. If there were 

many Absolute Beings they would be limited 
by each other and consequently not absolute. 
That one Absolute Being alone is immortal 

and deathless, and by knowing it we become 

immortal. No Divine Incarnation can give 
us immortality, if we do not possess it already. 

The Christian belief that immortality can be 

obtained only through the grace of Jes us the 

Christ, is not founded upon the knowledge 
of the immortal nature of our true Self. The 
students of Vedanta are not deluded by such 
statements; they try first to know the real 
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Self and then they realize that immortality 
is their birthright. 

Since the true Self is the source of all strength, 
the disciple said: "We gain strength and im
mortality by Self-knowledge." Real strength 

comes to us when we have known that which 

is changeless and immortal. The spiritual 
strength which is gained through Self-knowl

edge is greater than material, physical, mental, 
and moral strength together. All other -powers, 

except spiritual strength, are subject to change 
and death. Few people understand the mean
ing of "spiritual strength." By the word 

"spirit" is not meant a disembodied spirit, 

but the Absolute Spirit or Self or Atman or 

Brahman.. Spirit is that Self which is the 
source of absolute intelligence and which is the 
Absolute Being. Knowing it, one attains 
to spiritual strength, which is higher than 

physical or psychic streni;rth. With physical 

strength a man can kill a tiger or destroy 
thousands of mortals, but it will not protect 
him from death.- He may possess material 
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strength, but it will not save his life at the 

last moment. He may gain psyc.hic power 
and do wonderful things, but that will not 

stop the changes of body and mind. Spiritual 

strength, however, which Self-knowledge 

brings, makes one free from birth and death. 

He who has gained physical and psychic powers 
will remain subject to birth and death, but 
if he can know that immortal Being, he be

comes a master of the universe. The gigantic 

forces of nature serve and obey the command 
of him who has acquired Self-knowledge. 
"If a man know this Self here, he has gained 

the Truth." In this world of imperfection 
he who has known the Self has realized the 

Absolute Truth and has fulfilled the highest 
purpose of life. He has attained absolute 

freedom, perfect peace and true happiness 

in this life. But "if he does not know this 
here, for him there is great suffering." He 
who does not realize the Self comes back to 
this earth again and again, and, remaining in 

ignorance, seeks sense-pleasures and suffers 
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great sorrow and misery. He does not escape 

the law of Karma and reincarnation. 

"The wise ones, who have realized the all
pervading absolute Self (Brahman) in all ani
mate and inanimate objects, become im

mortal after departing from this world. " 
The knower of the Absolute and Immortal 

Self becomes one with it and remains as the 
immortal and perfect Spirit forever and ever. 
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"THAT wmcH Is THE INFINITE IS Buss. IN 
THE FINITE THERE IS NO BLISS. INFINITY AI.ONE 

IS BLISS. Tms INFINITY IS TO BE REALIZED. 

"THE· SELF (ATMAN) IS THE INFINITE. SELF 
IS BELOW, ABOVE, BEfilND; BEFORE, RIGHT AND 

LEFTj SELF IS ALL THIS. 

"HE WHO SEES, PERCEIVES, UNDERSTANDS, AND 

LOVES THE SELF, DELIGHTS IN THE SELF, REVELS 

IN THE SELF, REJOICES IN THE SELF, BECOMES 

THE LORD AND MASTER IN ALL THE WORLDS." 

ChAndogya Upanisbad. 
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In the Brihad!ranayaka Upanishad of the 
Yajur Veda we read that there lived in ancient 

India a great sage, Y!jnyavalkya by name. He 

was a seer of Truth and lived a pure, virtuous, 

and righteous life. He had a devoted wife, 

whose name was Maitreyi; he performed all 
the duties of the householder as also of a 

good citizen, and lived in peace, doing good 

to others. As the result of all these good 

and unselfish works his heart was purified 

and his eyes were open to spiritual Truth. 
He understood the transitoriness and im

permanent nature of the phenomenal world, 

and realizing that the life of a householder 
' was only a grade in the process of evolution, 

he desired to enter into a higher state and 

make further progress. He had discovered 
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t:.c fooUshness cf people who lead a worldly 

l:ie and constantly try to fulfill their earthly 

de;;ires; therefore, he made up his mind to 

fa·e a life of seclusion, and de\-ote the rest 

of his days to the pursuit of eternal Truth. 

He wished to take refuge in the absolute 

Reality o( the universe b,· retiring into the 

forest where he would not be disturbed by 

th~!~l;f: . ~onstant meditation ueon the ~ 
Srjf bfd become the aim of this great seer. 

One day he came to his wife and said: 

"Beloved :Maitreyi, verily I wish to retire 

into the forest, leaving with thee my wealth, 

property and whatever belongs to me. Enjoy 

these and grant me thy permission." On 

hearing this, Maitreyi felt extremely un

happy, but being spiritually-minded, she asked 

this question: "Bhaga van, please tell me, if 
I possess the whole earth with all the wealth 

it contains shall I gain immortality by it?" 

She was not like the wives of to-day, who 

are greedy ·for wealth and possessions and 

who arc delighted to acquire a little inheri-
162 



IMMORTALITY AND THE SELF. 

tance; she was not ambitious for material 
property like a woman of the world, but she 
understood that immortality was the highest 
of all treasures. Being guided by this ideal, 

she questioned: "Shall I be immortal by 

possessing all the riches and property which 
thou art going to give me?" "No," re
plied the sage, "if thou possessest the prop
-erty and. wealth of the world thou wilt live 

like the rich who enjoy, in whatever manner 

they ~esire, the luxuries, comforts and pleas

ures of earthly existence. There is no hope 
of gaining immortality by wealth. None can 

ever become immortal by means of riches or 
material possessions." Then the wife said: 

"What shall I do with that thing which can

not bring me immortality? If thou hast any
thing by which I shall become immortal 
please give me that. I do not care for thy 

wealth.'' Her husband, the great sage, re

plied, "Thou art truly my beloved; thou 
bast spoken well, it is worthy of thee. If 
thou desirest, I will tell thee of that by which 
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one can attain immortality. Come and listen 
attentively to what I will say. JI 

He first explained the true nature of the 

object of love. People love their parents, 
children, husbands, wives, property, wealth, 
and all other things that they possess, but 
they do not know what they love in reality. 

The real object 1f 1ert k lo! a- material 
\. thmg, buf that which ves behind the a 

terial form. 6 Beloved, verily I say uni8" 
thee: "A wife loves her husband not for the 

husband's sake, but it i§.. for the sake of~ 
Atman, the Self, who is within, that the hus
band is loved. JI The wife does not love the 

dead particles of matter which make up the 

body of her husband, but she loves the soul, 
the Atman, which lies behind his form. "The 
husband loves his wife not for the wife's s1ke, 

but it is for the sake of the Atman, the Self, 
who is within, that the wife is loved." The 
physical body of the wife is not dear to her 

husband, but her soul, the Atman, is dear 
to him. The husband will not touch the 
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dead body of his wife, he will got lpxe Lt 
wten her soul has depa.rtrj tt-nm it. People 
fo2\re their children, not for thCClliidrim's sake, 

not for the material form of their children, 

but it is for the sake of the Atman, the Self, 

that the children arc loved. " When a mother 

loves her child, do you think that she loves 

the matter that makes up the face or the 

body of the child? No, it is the Self that, 

dwelling behind the material particles, gives 

the child its form and attracts the soul of 

the mother. Love cannot exist on the mate

rial plane; it is the attraction between two 

souls on the spiritual plane of the Self. When --people love their friends and relatives, that 

att::l'.ction of the souls lies at the bottom of 

the express10n of their true f ~ve. •-

"Verily wealtb is not aear, 0 beloved, that 

thou mayst love wealth, but that thou mayst 

love Atman, the Self, therefore wealth is dear." 

The center of love is the Atman or Self. 

When we love wealth or property, our attrac

tion is toward the omnipresent Self, whether 
165 



•e a.~ cc~"CS d :: er ::tJt.. l\""e b-e 

a-rfrrra~ EU ~ ~~ ~ niat: because 

r.A their ma:maI fa~ ~ icx- sfr lWS£t ... 
tM ~ whicn nStf~ wfri:.m them.. In this 

~er iiJ!lJafuif.i msaat "llllt . .-hem-er 
there is true Ion there 5 the expression of 

the real Self or _.\tman_ "Xone. 0 belot"ed, 

Jot"es an animal for the animal's sake. but 

for the sake of the soul of the animal " The 

dead material body of an animal cannot 

inspire Jove in our souls. "People lot"e the 

priests (Bdhmins), the warrion; (Kshatriyas), 

the celestial worlds (Lokas), the bright 

spirits (Devas), the Scriptures (Vedas), and 

all other animate and inanimate objects, not 

for the sake of those objects, but it is for the 

sake of the Self (Atman) that each of these 

is loved." 

When a person loves another for the sake 

of his own lower self or ego, it is an extremely 
selfish love; but when that love is directed 

toward the Self or Atman which dwells in 
another person it is no longer selfish; it 
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gradually leads to Divine Love. In every
thing abides the one Self or unchangeable 
spirit which attracts our souls. We do not 
know the nature of that Self or Atman toward 

which all love, whether selfish or unselfish, is 
directed, and from which all love proceeds, 
whether for wealth, property, or material ob
jects. A miser loves riches, but he knows 

perfectly well that riches mean nothing but a 
medium of exchange, that they only bring 

certain pleasures and comforts of the body. 
He is attached to his lower self, and for 
that reason he loves wealth which enriches 
his ego. The lower self of such a man is 

the center of attraction, and everything that 
brings happiness to it is very dear to him. 

~ 
"Therefore, 0 Maitreyi, the Self (Atman) 
is to be .realized, to be heard, to be thought 

of, to be meditated upon. 0 beloved I 

When the Self has been . heard, thought 
of, meditated upon and realized, then all is 
known." Thou shouldst know the true na

ture of that Self, which is the center of all 
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attraction, from which all love proceeds and 
toward which it is directed. It should be 
heard and meditated upon constantly; when 

the mind is concentrated upon it, its true 

nature will be revealed. By the realization 
of the true Self, through constant hearing, 
concentration and meditation, Self-knowledge 

and immortality will be gained. 

YA.jnyavalkya continued thus: If a person 

loves and cares for another only for his ma
terial body and possessions, the lover is 

abandoned by the loved one. If we care not 
for the Self of another but love the dead matter, 

believing there is no soul in the person, do 

you think that person will be pleased? No, 

that person will desert us instantly. If we 
love a priest (BrA.hmin) knowing that there 

is no Self in him, we shall be abandoned by 
him. He will immediately leave our com

pany. If we go to a king, thinking that 

there is no Self in him, that he is only a mass 
of dead matter, we shall not be loved by him, 

but on the contrary we shall surely be for-
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saken by him. He will drive us out if he 
realizes that we love him not for himself but 
for his material possessions. "For the same 

reason, he who knows there is no Self in the 

heavens, in the gods (Devas), in the Scriptures 

(Vedas), in animate and inanimate objects, 
shall be abandoned by each one of these." 
If we think of a departed friend, believing 
there is no soul in him, we shall surely be 

deserted by him. If we love God, knowing 
Him as a mass of insentient matter, without 
loving His spiritual, Divine and immortal 

Self or Atman, He will never come to us; 
we shall be forsaken by Him. Thus we can 

understand that whosoever knows anything 

elsewhere than in the true Self or Atman is 
and should be abandoned by everything, 

because everything exists as related to the 

Self. "The Self is all and all is the Self." 
Whatever we _see, perceive or think of, is in
separably connected with the Self (Atman); 
it is one with the Self, and is in reality nothing 

but the Self. 
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Here it may be asked: How is it possible 

for us to realize that everything is the Self ? 

To explain this YAjnyavalkya gives the fol

lowing illustrations: "Now as the sound of 

a drum, when beaten with a stick, can be 

differentiated from other sounds by ref.erring 

it to the drum or to the drumstick, which is 
the source of the sound, and not by any other 

means, so the existence of a particular object 

can be differentiated by referring it to the 

Self (Atman) which is the source of all knowl

edge and consciousness and without which 

nothing can be known." "As the sound of 

a conch-shell or a pipe when blown cannot 

be differentiated without referring it to the 

shell or to the pipe, as the sounds of a lute 

when played can be known only by referring 

them to the lute; as these particular sounds 

are but various manifestations of one com

mon sound, so the one common Self or Atman, 

which is the Reality of the universe, appears 

through the varieties of names and forms 

' which we perceive with our senses." "As 
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from the one source of fire, when kindled 
with damp fuel, gradually emanate clouds of 

smoke and flame which did not exist there 
before, so verily, 0 beloved, from the one 

great Being, the Self (Brahman), the com

mon source of knowledge and intelligence has 
been spontaneously breathed forth all the 
knowledge that we possess, such as the four 
Vedas (Scriptures), the various branches of 

science and philosophy, and everything that 

exists in this world as well as in celestial 

realms." 
Ordinarily we ascribe scientific knowledge 

to particular individuals, but in reality every 

kind of knowledge that we find in different 

people,-scientists, Yogis, and philosophers, 
-has proceeded from that one source, the 

Self. As from one fire proceed smoke, sparks 

and flames, so from this one Infinite Self have 

come out all the _sciences, philosophies and 

spiritual truths described in the different 
Scriptures of the world~ as also the truths of 

art and history. The knowledge which we 
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po.ssess and make use of in our daily life is 
the expression of that absolute knowledge 

which is eternal, one, indestructible and un

changeable, and . which brings immortality to 

the knower, who realizes the Self. 

At the beginning of the cosmic evolution all 
phenomena as well as all knowledge evolved 

from this one Infinite Self or Brahman. Just 

as a human being naturally breathes out the 

air that has entered his lungs, so the latent 

energy of the Brahman spontaneously breathed 

out knowledge and all phenomena which had 

potentially existed in it before the evolution 

of the universe. Again, at the time of disso

lution these return: f o that #Nif &@¢ W 
remain latent as the energy of the Brahman 

in the same manner as rivers, streamlcts, 
1 a ,.., waww ~ ... • 

br<l!?§i iRd '1\.. .v~u tfilt.t ~~!. a~here 
~ijJ.,..r.~ne ocean. The 

oce!L\...gf,. the ~finJle Brahman is the ~ 
goal as well as the source of all knowlfSlge 

and phenomena of the world. "As the 

source of atf taste IS Tn the tongue, of all 
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touch in the skin, of all smells in the nose, 
of all colors in the eye, of all sounds in the 

ear, of all percepts in the mind, of all knowl

edge in the intelli~~.wua>e o£,all 

intelligence is the Self or NmiHl~ Brahman." 
s. •acC¥ ~~~ 

Thus Y!jnyavalkya explained to his wife 

how the Infinite Self is the Beginning and 
end, the Alpha and Omega of everything. 
Af the time of evolution everything comes out 
of it and during involution · or dissolution 

everything goes back to the same source of 

all. The I~e Self, Atman or Brahman, is 

one mass of intelligence without a second; 

there is no duality or multiplicity in this one 
substance. "As a lump of salt has neither 

outside nor inside, but it is a mass of taste, 
so indeed the Absolute Self has neither outside 

nor inside, but it is altogether a mass of in

telligence, unlimited, beginningless and end

less." 
This infinite Being appears in two aspects, 

the universal, which is called Brahman, and 
the individual, which is called the Self or 
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Atman. As the source of individual con
sciousness, it manifests itself in various forms 
when it is connected with our body and senses; 
but when it leaves this material body, the 

senses cease to perceive their objects and the 

elements return to their causal states from which 

they arose. After death one cannot perceive 
the objects of senses. "0 beloved! Verily I 

say unto thee, although the Self is a mass of 
intelli_sence having departed from the body, 

it possesses no particular consciousness of a 

mortal. " The expression of intelligence on 
the sense-plane stops after death. 

On hearing this, Maitreyi replied: "0 wise 

lord! Thou hast bewildered me by thy state

ment, 'This mass of intelligence possesses no 
particular consciousness after death.' How can 
it be?" Yajnyavalkya answered: "O be
loved! I do not say anything bewildering; im
perishable is the nature of the Self (Atman)." 

For thy enlightenment I will explain it to 
thee. "The Self is deathless and immortal 

by nature. So long as there is the duality of 
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the perceiver and the object of perception, so 
long one sees, perceives the other, one smells 

the other, one tastes, touches, thinks, and 
knows the other." The individual Self per

ceives sense-objects so long as it remains on 

the plane of duality or relativity. The per

ception of sight is possible only when the seer 
is related to an object of vision. If we are 
not related to that which we call odor how 

can we smell it? The ego can hear a sound 

or taste a savor by coming in direct relation 

with those objects of sensation. In this man

ner it can be shown that all perception and 
sensation require the relation between the sub
ject and object; but when we go into deep 

sleep we do not see, hear, taste, smell or 

perceive anything. These objects exist on 

the sense-plane, but when we are above and 
beyond it and have gone to that plane where 
there is neither sight nor odor nor smell nor 
taste, how can we see, hear or perceive any
thing? All individual souls, who are in the 

state of dreamless sleep, become equal in thc!r 
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realization; we cannot distinguish the soul of 

a man from that of a woman so long as he or 
she is in sound sleep; then it is impossible 

to differentiate them. Similarly, in the state 
of SamAdhi or superconsciousness, where there 

is neither duality nor multiplicity, but the 
infinite ocean of intelligence, what can be seen 
or heard or smelled or tasted? Where there 

is neither relativity nor any object of per

ception, how can one touch or know or think 

of anything? "How can one know that by 
which one knows all this?" Is there any 
power of knowledge, by which we can know 
the Self, who is the knower of all? No; 

because the true Self alone is the Knower of 

the universe. 
If we seek to know the Self within us what 

will be the best method? By right discrimi
natjon and analysis we can differe:1tiate the 
knower from the object of knowledge. In 

this process of discrimination we must men
tally reject everything outside of the knower 
by saying "Not this, not this." Thus when 
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all objects of knowledge, including all sensa

tions, perceptions, . thoughts, feelings and 
other mental and intellectual functions are 

removed by right discrimination, the all-know

ing Self is realized in SamA.dhi. The Self or 

knower cannot be comprehended by intel

lect; it is incomprehensible. The Self cannot 
perish; it is immortal. The Self cannot be 
destroyed by anything; it is unchangeable. 

The Self is unattached; it is not touched by 

any object. The Self is unfettered; it is free. 

It docs not suffer; it is beyond all suffering. 

It docs not fail, it is always the same. 

"How, 0 beloved,. can such a Knower be 
known and by whom? Thus far, 0 Maitreyi, 

the true nature of the Self can be described; 
and beyond this is the realization in SamA.dhi 

(supcrconsciousness) which brings the attain

ment of immortality. He who has realized 

the Self, has become immortal. The knowl

edge of that Self, which is the source of all 
love, the source of intelligence, existence and 

all that is blissful, makes one attain to im-
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mortality." Thus saying, YA.jnyavalkya, the 
great seer of Truth, retired into the forest, 

devoted his time to meditating upon that 

eternal Self, and, ultimately realizing his 

true nature in SamA.dhi, he gained immortal 

life. 

Self-knowledge being the goal of life, by 
that alone we can understand the universe, 

how it has come into existence, why it stands; 

and where it will go after dissolution. By 

knowing our true Self we can know what will 
become of all phenomena at the time of 

general involution, and if we wish to become 

immortal, we must know this Self or Atman; 

there is no other way to immortality. 

"I know this great Atman, radiant like the 
self-effulgent sun and beyond the darkness of 

ignorance. By knowing Him alone one crosses 

the ocean of death; there is no other way; 

there is no other way." 
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Cood·"-JVnu Yor.t Tli#uStll•nlayRnli#alqBooj,, Dec. 6, 1p. 

"''How to be a Yori' Is a little ~lume that makes ftl')' lnterllt• 
Inc readinr. The book containa the directiona that must be folo 
lowed in phrlcal u well u In mental trainlnr by one who wt.his 
to have ful and pet"fect control of all his powers. "-R-11-' 
HwtUtl, Chic:aco, Feb. :ill, 190J. 

"'The Swlmi writes In a clear, direct manner. His chapter oa 
Breath will elicit more than ordinary attention, u there is much ha 
It that will prove helpful. The book makes a valuable addition to 
Vedanta Philosophy."-Niild, June, 1903-

"The book is calculated to interest the student of Oriental 
thourht and familiarize the unread with one of the greatest philo
llOphical systems of the world. "-B11jf11/o DJaner, NoY. a3, l!Plo 

"'How to be a Yogi' practkally sums up the whole science of 
Vedanta Philosophy. The term Yogi is lucidly defined and a full 
analysis is given of the science of breathing and its bearing on the 
hirh~st spiritual development. The methods and practices of Yoga 
are interesting-•y set forth, and not the lea•t important teaching- of 
the Lr•<Jk is the assertion of how great a Yogi was Jesus of lliaz• 
areth."-7:ke Bookseller, Newsdealer and Stat.ionl"r, Jan. r.;. T<)OJ. 

"·: ;.i, hook is wdl worth a careful reading. Condensed, ye1 
,.·.,ar ~i;d concise, it fills one with the desire to ea.u1ate th6e Yogis 
ID &itaMllJlC ipiribial perfcction."-U•it.1t.KallluCit11J:Mc.,1,..._ 

l'l'OTB:--Po1taco ta 111bjoct to Parcel Poat rate• acconlinc to 110De1 

All orders received by and money orclera and checks made 
payable to 

VEDANTA ASHRAMA 
w .. t Cornwall, Conn. 



Great Saviors of the World 
(Vol. I.) 

A NEW BOOK 

BY 

SWAMI ABHEDANANDA 

Cloth, $1.00 net. Postage, 6 cents. Portrait 
of each Savior. 

CONTENTS. 

L Great Saviors of the World (Introductory.) 

ll. Krishna and His Teachings. 

In Zoroaster and His Teachings. 

IV. Lao. Tze and His Teachings. 

"These studiea are acholarly and comprehensive reviews of 
historic fact. They are also broad and open interpretations of moral 
and spiritual forces. The author"• attitude is reverent toward all. 
His mind is free. His speech is peculiarly impressive. Surely, it 
speaks well for the world that its people can look without bitterneu 
and jealousy upon the fact that God has sent, and will send, many 
Saviors into the world. This is a good study, fitted to open the 
heart and liberalize mind."-Was4i•tt"" Star. June "9' 1912. 

"A valuable contribution to metaphysics."-Pwt/#lld Or1z""'""· 
June 23, r912. 

"The work is taken up somewhat in chronological order. • • • 
The teacbina:• of the thinkers who form the subject of the lectures are 
faitbfully reported. The author bolds no special brief for any of 
those remarkable men but endeavors to state precisely what their 
ideas were. The style of the author is interesting u well as perfectly 
lucid. "-B•ffal" Nnv1, April 21, 1912. 

Swami Abhedananda emphasizes the similarities in the teachlq 
of these great men. His aim is "to show that the fundamental teach
ings of the founders of the great rellciona of the world have had the 
same spiritual keynote and that the stories connected with their liYea 
and miraculoua deeds are similar to those of Jesus Chriat. "-St. P••I 
Pi#tuw Pr-111, Augu1t 4, r91a. 



Press Notices.-Continmtl. 

"He (author) attempt• to explain their ideas accuratelf and pay• 
mucb attention to the legends of the east relative to the oricin of the 
great leaders in sacred allain. "-D,, Moi11e1 Capital, June 51 1910. 

" It sets forth io picturesque language the principal events in the 
lives of his heroes and gives a good conci1e idea of their teachings." 
-T.U /Hdia•af>olu Star, May 061 1912. 

"Swami Abhedananda's discourses point to the essential harmony 
of religions ••• and ofter an unusual opportunity to 1tud;ir from 
cooemporaneoua expressions the companion viewpoint• of fauh and 
pare culture. "-Nnu Yor.t World, May 05, 19u. 

"The life aod teachings of three great Sares, of whom the Weat
em world knows far too little, Is treated in a wonderfully clear and 
attractive manner •••. Their illumined efforts io lifting up a new 
emil'n for the people of their respective couotriea are de1cribed by ao 
Oriental Scholar, who is perfectly fitted for the task, aod baa familiar. 
lzed himself with the available records of their almost superhuman 
labora. Bach of these great souls io made to live arrain in the reapect• 
Ive chapters of this engrossing work, very ioteresttoc side lil'hto are 
thrown 011 alleged inaccuracies, many abscure poln11 are made plain, 
and the underlying principles they set out to teach are coaTeyed in 
umple, but scholarly style."-Tu c,,,,,,,,,, June, 1912. ~ 

" Swami's book will do infinitely more good at the preaent. time 
in the west than any book he could have written upon the different 
1chools of Vedanta."-V1da..ta U11irJw1al M1111•11r, Dec., 1919, 

"It breathes the spirit of deep Tision and profound learolng and 
one sees that the Swami is actuated by the spirit of his Master, Sri 
Ramakrishna, that Synthesis of the Rcliciou1 Coosciousneu. , • • 
The quotations from learned authon. bearing relation to the historical 
features of the Avatlras with which the book is replete, shows how 
dlllgeotly the Swami has prepared himself for bis arduous task, He 
bu left nothing unsald.-At11a.t11Ud ltsdia, Nov., 1912. 

"This collection of lectures by the well.known Vedaotist con• 
stitutea the first of a series of three volumea dealing with the same 
aubject. As the author indicates in his preface, the word " Sayiour" 
ls used by him in the broad sense, and oot as denoting "a Saviour 
who aaves from eternal damnation." The present Yolume deals with 
the lives and teachings of Krishna, Zoroaster, and Lao· Tze, viewed 
in the unifying light of the Vedanta. The many admirers of Swlmi 
Abhedlnanda's works will welcome this addition to the list, whilst 
those wbo have not yet had the pleasure of becoming acquainted 
with the grandeur of the teaehlop of thi1 religio-philosophy, through 
the light of which "the Unity of the Godhead under variety of names 
and forms" may be perceived, will assuredly read the book Ol>t . only 
with interest, but come from its perusal with the conviction that the 
Swlmi possesses the happy gift of bringing to light in an interesting 
and attractive manner the harmony existing between the leadi~ 
world.religions."-Oee•ll Rnlin11, July, 19u, London, Knglaad. 

IN THE PRESS 

GREAT SAVIORS OF THE WORLD 

Vols. II. 111d llL 



Human Affection and 

Divine Love 

BY 

SWAMI ABHEDANANDA 

Flexible cloth. Price, 50 cents. Postage, 3 cents. 

A suitable gift-book full of inspiring thoughts. It describes 
the eTolution of Lo...e in its nrious stages-animaJ, humaza. 
and divine ; and shows that lo...e is not an emotional sentiment 
as commonly understood but an attribute of our RKAL SELF. 

"Beautifully ezpreaed 1entenca, on the ldeallam of IOTe, rellcc:tcd 
from lndia."-hrlt.1111 Or•z••i••, June •3• •9••· 

"Never under any circum1tances II divine love an nil thloir, bat 
II everlaatioir lo its beoeliceot bleaiop. Io this little book the author 
cootraata the endurior beauty of tbe divine loTe with that of human 
alfectioos which if misdirected lo its 1elli1hneu results in murder, 
robbery and other crimes. His book II divided into two pane and the 
latter Includes oumerou1 quotation• to prove hia ar111ment. "-Dor• 
M•inus Ct1jittll, June 5, 191•. 

"It 11 written 1imply and the mysticiem in It ia eomewhat akin to 
the m11ticllm of Neterliock, Bmeraoo and of Thomae ' Kemp~ 
different u they all are. "-St. Pa•I Pi•t11•,. P,.1u, Aue. 4o 19••· 

"A tiny book but cootaloiol' a Tolume of profound thouirbt wil
doia and beauty. It wu Drummond who wrote that the rreateee 
thin&' in the world waa " Love," and eioce then love ha110mehow had 
a rreater eipiliceoce and more ezalted place in the world than it enr 
occupied before. But eYen . Drummond did not put It on the hip 
plane or lift it auch ezquilite meanior aa this writer hat. He cuta 
away the material and &hows that the love that ezalta, the loft that 
worketh only &'ood reachea throal'h the material to the dl•ine."-0.. 
6H ~UI, April .a,,, ... 



Pren Notice1.-COllli-.'. 

.. HlllDUl idlectloa Jiu nv beeD manifested In attacllmat telO
ebifct. and tile enllslltened pauagea ia tllia practical little 't'Olu
lllow tbe ame tendency on tile animal plane by m- of a Tery 1111• 
eompariaoa. Tile nature and upreuion of DiTine Lon la a1IO Tery 
lklllfullJ ualywd, and a nice diltinction drawn, between It and tile 
lalllDUl qaallty. The author feeliD&'ly portray1 an Ideal behind both, 
wllldl alght well be adopted by tile lndiTidual, and typified In hia 
relation to otben In daily life, with ln.aluable reaulta to all. The 
WOl'da of I.be Swami on "that Dl'l'ine Love that kllowa no fear," but 
nallzea nerytblq co- from God are uttered IA a dkilln 11t1le that 
will appeal to an arm1 of aoula, who to-d&J feel I.be truth of 1uch a 
prillclple. Those wW be sreatly helped by tile plain aod blsbly lntell
lpnt uplanation of a sreat truth, In which the Ti't'idneu of Oriental 
upnuion la reproduced In Weatem tel'IDI bJ a muter of both 
laqaqes. This eapeclallJ applies to tbe cloalns chapter where aptiJ 
c11- llluatratloas ao dear to tbe oriental mind elucidate tile two 
daaracterlatlcs of ecstatic love, tbe three statea of coDICicnuD- and 
their correapondence to tbe five sheatb1 of the aoul, beJond which la 
the True Self, I.be Ablolute. An elentlns manual quite In lteeplq 
wltb tile Author'• preyloua beet worlt."-T.U C•l•M•, June, 191 .. 

"lt ii thorouirhly aound 11114 happilJ written book, a llne Intro. 
•action to B6altti Marp. It la profitable reading to nery ~ 
while to tbe mOl'e pbiloaophlcall1 inclined It afforda Taluable lutnact-
loa. "-T.N Br-d•1u111di•, MdtlrtU IMid, Dec., r9r.. • 

.. Carefully doea tbe Swami draw tile dlatinctlon, 1bowln&' bow 
human Ion attains ill cllmu In directiD&' ltlelf to God."-A•..WW 
I.di' .. NoT., r9ra0 

"Thia ia a boo1t ·preseatlus 1omewhat of the old,Indlan plllJ. 
-pby, which la noble and pure. It ii In uo 1eu1e a departure froa 
Watern tbousllt, u one misht be led to 1appo1e. It la well written 
aad free from aetapbylical 1pec;alatioa1."-Br-H.t~ &vu, June ... ..... 
Unity and Harmony 

A New Lecture by 

SWAMI ABHEDANANDA 
Price, k5 cents. Postage, 2 cents. 



Divine Heritage of Man. 
BY SW.AIU ABBEDANANDA - 12mo, 215 pages. Portrait of euthor, frontispiece. 

Cloth, $1.25. Postage, 8 cents. 

CONTENTS. L Existence of God. II. Attributes of God. 
III. Has God any Form? IV. Fatherhood and Motherhood 
of God. V. Relation of Soul to God. VL What is an !near. 
nation of God? VIL Son of God. VIII. Divine Principle 
in Man. 

"The Swlml Abhedlnanda's writings are allo companionable and read
able •••• The Philooopby of India, being the bringing totether of the 
bat thourhta and rcuoninp of the best men for the thousanda of preced. 
lac years, had under consideration the telf-ume eroblems that are to-day 
nziDI' the oouls of our philooophers, The Swtm1'1 book ii therefore not 
eo ndlcal a departure frcirn accepted thought u might at first be Imagined • 
• • • It is not meat for babes, but rather will it gin n- lina of thoacbt 
to the qbtest intellects."-Tr•.,,,.ljlt, Boston, Aug. 190.J. 

" His method of dealing with th- fundamental questiou la peculiarly 
free both from do1"Matic aaertion and from pure metaph)'9ical specul&. 
W.."-Jtµ1r-Oe1a•, Chicago, Aul'• 190). 

"He hues his arguments. not on theological hypotheses, bat on ocientific 
'-"-Cln11l11111d Plai• D1,,U,., Aug. 1903. 

"It is written in a plain and logical style, and cannot fall tO interest all 
who are anziou1 for information concerning the philooophy of which the 
aulhor ii auch an able ezponent."-T;,..,., Pittaburg, June, 1903, 

" A glance over a few of lta paga would be sufficient to convince the 
reader that be is In the praence of an intellect of high order, more 
tlloroushly conversant with the philooophies and science& of the Occi. 
dental world than most Kuropeana or Americans •••• The "Divine 
Heritage of Man "&ives a rare in•il'ht into the reliafous views of educated 
Hlndooa and in ita arirumentation furnishes an intellectual treat."
Clir••i1l1, San Francilco, Aug. 1903. 

" Fully cognizant of modem ocie11tific di:tcoverieat the author treats 
his subject broadly."-BH.b1ll1r, N11111d,1111,,., ""' P•l>li14w, New 
York, Aug, 190]. 

" The student of rellgioa1 will find much of value In the dilcoursea, 
aince theT are full of historical information concerning the origia anci 
growth o certain ideas and beliefs domhuult in Christianity."-R1,l•6li· 
""'•Denver, July, 1903. ,. 

"There is no disposition on the part of the author to -11 any of the 
t:hriatian principles, but he aim.Ply preaenta hi1 subject with cillmnesr. 
not attempting to reconcile reblflo~ and science, for to him they -
one. "-WtU4i•t'"" PNI, Jwie, 1903. 



Self-Knowledge (Atma-Jnana). 
BY SW AlO ABBEDAlU.NDA 

a.ta, $1.25. Postage, 8 cents. Portrait of author, 

frontispiece. 

CoNTENTS. 

I. Spirit and Matter. 
IL Knowledge of the Self. 
llL Prana and the Self. 

IV. Search after the Self. 
V. Realization of the Self. 

VL Immortality and the Self. 

"So practically and eshaustiTely Is each phase of the subject 
treated that it may well serTe as a text-book for anyone striring 
for self-deTelopment and a deeper understanding of human nature.'' 
-Toronto Sat11rday N1r1U, Dec. 1905. 

" It will also be welcomed by students of the Vedic Scriptures, 
since each chapter is based upon some one of the ancient Vedas 
known as the Upanishads, and many passages are quoted."
Cllicago lnter-Ocea•, Jan. t9'J6. 

"The book, from the gifted pen of the head of the Vedanta 
Society of New York, presents in a clear manner, calculated to 
arrest the attention of those not yet familiar with Vedic literature, 
the principles of self-knowledge as taught by the leaders or that 
philosophy •••• The many passages quoted prove the profound 
wisdom and practical teaching contained in the early Hindu Scrip
tures."-Wa.rkinrfon Et•ening- Star, Dec. 1905. 

" A new hook which will be welcome to students of Truth, 
whether it be found in the Eastern religions, in modem thought 
or elsewhere."-Unity, NoT. 1905. 

"The book is Tery well written. "-San Franci.tco Cllronicle, 
Dec. 1905. 

" In forcefulness and clearness or style it is in eTery way equal 
to the other works by the Swami Abhedananda, who has always 
shown himself in his writings a remarkable master of the English 
language."-Nexican Herald, Dec. 1905. 

" The Tolume is forcefully written, as are all of this author's 
works, and cannot fail to be of great interest to all who have entered 
this field of thought. A fine portrait of the Swami forms the 
flontiapiece."-Touu Blllde, NoT. I§IO$o 



India and Her People 
(Lectures delivered before the Brooklyn I nstitut# 

of Ans and Sciences during th8 season 

of 1905-1906.) 
BY 

SWAMI ABHEDANANDA 

THIRD EDITION 

Cloth, $1.50 

CoNTUTS 
L Philolophy of India To-day. 

IL Religions d India. 

Postage, 10 Cents 

III. Social Status ;,f India: Their System of Caste. 
IV. Political Institutions of India. 

v. F.ducation in India. 

VL The Inftuence of India on Western Civilization and tfae 
Inftuence of Western Civilization on India. 

, . l 
"Thia boolr bu more than umaJ Interest u coming from one who 

lr:nows the Occident and both knows and loves the Orient. • • . It 
ls decidedly interestinir. • • • The book has two admirable qualities: 
breadth in scope and surgestivenea in material. "-B•U•ti• 11/ tlu 
.llMn"i&t1N <d11z .. aJ4ic11I S«ill7, Sept, 1go6. 

"This volume, written in an attractive style and dealing with the 
life, philosophy and reliKion of India, should prove a useful addition to 
the hterature of a fascinating and as yet larlt'ely unknown subject. It 
Is designed for popular readinlt', tbe metaphysical ponion1 beinlt' so 
bandied that the reader run1 ltttle rillk of &ettin& beyond his depth." 
-Lil, ..... , Diz11t, Feb. 16, •9'>7· 

"The Swami polletlleS the exceptional advantage of bein& able to 
look upon bis own country almost from the standpoint of an outsider 
and to handle his •ubiect free from both foreign and native prejudice." 
-Nftll y,, .. 1r; W11 .. td,Aug. 4, •9<-6. 

"It is a valuable contribution to Western knowledp of India, con
taining precioely what the American wani. to know about that reirion.• 
-W1114i•z'"" Efl1NiHrSt11r, Auir. 4, 1go6. 

" It la impossible IO quarrel woth his honk. He (Swami) writes too 
1nterestin1rlyand boisa DWD withamiaaion."-T4.tS•Nd•.1' 0...t6"•i••• 
J\ug. a6, 1906. 



PRBSS NOT IC BS OF "INDIA AND HKR PBOPLB." 

"Tbe wlew1 eet forth in this work by Swami Abbedananda • • • are 
latere1tin1r, u being those of a natiYe of India who has dewoted mncb 
time and attention to the stud1 of thoae questioae which allect lhe 
cavern meat and general admin1atration of the country. The author 
bu eelected a wide range of eubj•cts for treatment, embracing the 
eocial, political. educational, and religions condition1aa they now exist, 
and, speaking generally, has in•ariably esercised aound tact and judg
ment in discu11in1r the manz different questions embraced under thoae 
headinga "-Jnr-•al •/ I 1 Royal Colo•ial I•stil•t1, Apil, 1907, 
L#tuh•, E•rlo,,,J. 

"An czcellent contribution to the \Pery 1cant1 literature on India, 
• , • All chaptera are instructi\Pe to any one uptrin1r to a lrnowledp 
of tbi• •ut country . ••. It i1 a book which ewery non-Indian yiaii,.. 
in&" lndla or makiof. a temporary or permanent 1tay therein and aJeo 
ewery IOD of tbe ooi , abould haye bybieside."-T.41 ..c .. ,. .. , F1W-r'7, 
1907, MH~N, Ituli11. 

Reincarnation. 
(New anti En/arced Etlili<MJ 

L Reincarnation. 
IL Heredity and Reincarnation. 

IlL Evolution and Reincarnation. 
IV. Which is Scientific, Re~urrection or Reincarnation? 
V. Theory of Transmigration. 

Paper, 50 cents. Cloth, 75 cents. Postage, 5 and 7 cents. 
"Jn theae discouraes the Swami Abhedananda considen the question• 

of eYolution and the resurrection in their bearing upon the ancient 
teaching of rebirth, the truth. logic and justi .. e of which are rapidly 
permeating tbe best thought of the Western world. For the preserva
tion of this doctrooe mankind ii indebted to the literary storebouSCI of 
India, the racial and geo1rraphical aource of much of the •ital knowled1re 
of Occidental peoples. Reincarnation Is abown In the present Yolume 
to be a uni•ersal sol•ent of life'• mysteries. It answers thoo;e question• 
of children that have 1taggered the wisest minds who eeek to reconcile 
&he law of evolution and the ui1tence of an intellicent and juet Creator, 
with the proposition that man has but a 1in1rle lifetime in which to de
velop spir1tn4l self-consciousncss. It is commended to every thinker." 
:_Mi'IUI, F'bruat"'y, I900. 

"It is a work which will appeal to the novice for it1 slmplidty and 
deftnite quality, and to the student for Its wealth of knowledge aad 
811Cl(eation. "-.V1da10111 M'"""" Blllkli•, SIJt., Z90'/· 

•·Thi: book •hould prove a valuable acquisition. "-Th' 1-:,.,.,;,.I 
S11•, R . Y., D"'m"'' ar, 1907, 

"This is the work of a man of fine education and of 6ne intellect • 
• . • (Keincarnation) •• upounded by Swami Abhedananda is very 
plausible, quite scientific, and far from uncomfortinlf. The e:1position 
contained in this little book is well worth reading by all students of 
metaph7sics. There ie not the sli1rhtelt danger of its conyening or 
perwen1ng any one to a new and strange religion. Reincarnation la 
not reli1rion, it is ocience. Science was never known to hurt anybody 
but acienti1t1."-Br-oo.tQ-• Ea1l1, D'""''"" z3, z907. 



WORKS BY SW Alli ABHEDANANDA. 

Philosophy of Work. 
I. Philosophy of Work. 

II. Secret of Work, 
III. Duty or Kotive in Work. 

Paper, 50 cents. Cloth, 75 cents. Postap. 2 a!Ml 6 C111111. 

" In this volume the Vedanta Society prHents three lecturel by the 
1eaderof the Hindu religious moYement that Is maldnr much head
way among philosophic minds throughout the United States. The 
book Is an excellent antidote to the rospel of seliinn now ~ular 
iii. many quarters, and a copy should be in the bands apecially ol 
~ry ambitious seeker after the loa...es and fishes of material desire. 
It shows the folly of sluery to tense and the means of acape from 
the thraldom of egoism, while elucidatinr the Hindu co~t cl 
many things that are ' race problems• because of lndiYidaal tcno
raac:e of spiritual principles. The9e discouna merit a wide mmi.. 
tilla UIODC unprejudiced minds. "-Jli#tl, February, J90Jo 

Single Lectures. 
CHll.ISTIAN SCIENCE AND VEllANTA. 
Cosine EVOLUTION AND ITS PUll.POSL 
DIVINE COMMUNION. .. 
DOES THE SOUL EXIST AFTEll. DEATH 1 
THE MOTHEll.HOOD OF GOD, 
THE PHILOSOPHY OF GooD AND Evn .. 
THE RELATION OF SOUL TO Goo. 
RELIGION OF THE HINDUS. 
SCIENTIFIC BASIS OF RELIGION, 
SIMPLE LIVING. 
SPlll.ITUALISlll AND VEDANTA. 
THE WAY TO THE BLESSED Lin, 
WHO IS THE SA VIOUll. OF SoULS l 
WHY AH INDU ACCEPTS CHll.IST AND REJECTS CHU .. CHIAlflTYo 
WHY A HIND11 IS A VEGETARIAN. 
Wo:auN's PLACE JN HINDU R1tUGJON, 
THE WORD AND THE C11.oss IN ANCJll:NT IKDU. 

15 cents each. Postage, 2 cents each. 

Single Lectures Parts I & II. Bound In cloth, eacll $1.25, 
Po1tace, I cents. 



The Sayings of Sri Ramakrishna. 
COMPll.JtD BY 

SW AMI ABHEDANANDA. 
a34 pages. Flexible cloth, gilt top, $1.00. Postage, 6c. 

Rlmakrishna was a great Hindu saint or the nineteenth century 
who bu already had an inlluence on the religious thought of 
America and England through the teachings of his disciples, 
Swimi Viveklnanda, Swlmi Abhedlnanda, and others. His Say
ings are full of broad, practical, non-sectarian instructions concem
ing the spiritual life which cannot but give help and inspiration 
to the followers of all creeds. The present volume contains a 
larger number of Sayings than has yet appeared in any one English 
collection. For the first time also they have been classified into 
chapters and arranged in logical sequence under marginal head
ings, such as "All creeds paths to God," "Power of Mind and 
Thought," ".Meditation,"" Perseverance." As an exposition of 
the universal truths of Religion and their application to the daily 
Jife this book takes its place among the great scriptures of the 
world. 

Spiritual Unfoldment. 
BY SWAMI ABBEDAN.ANDA 

I. Self-control 
IL Concentration and Meditation.. 

IIL God-consciousness. 

Paper, 50 cents. Cloth, 75 cents. Postage, 2 and 6 cents. 

"This attractive little volume comprises three lectures on the 
Vedanta Philosophy. The discourses will be found vitally helpful even 
by those who know little and care less about the spiritual and ethical 
teachings of which the Swami is an able and popular e.xponent. As 
the Vedanta itself is largely a doctrine of universals and ultimates, !JO 
also is this book of common uulity and significance among all races of 
belienra. Ito r,recepts are susceptible of application by any rational 
thinker. re~rd ess of reli11ious predilection and inherited prejudices. 
The principles set forth by this teacher are an excellent corrective of 
spiritual bias or narrowness, and as such the present work ia to be cn111-
mended. It has already awakened an intere1t in Oriental literature tbat 
aucura well for the cau1e of human brotherhood1 and it merits a wide 
cin:ulatloa amonc all who cheriah adyanced laeahl. "-Millll, ArU, 
ll}Oa._ 

What is Vedanta? 
Pamphlet printed for distribution contal11l11c a abort upoaltlon of 

tlle faDdamental teachiap of Che Vedanta Philosophy. somo, 8 PP• 
Price, 10 cents. 



The Gospel of Ramakrishna. 

WITH All INTRODUCTION BY 

sw1lll ABHEDANAND.A. 

448 pages; with tWo pictures, maginal notes, and Inda. 

Flexible silk cloth, gilt top, f1.50 net. Postage, 7 centB. 

Fall leather binding, flexible cover, circuit edge with reel 
and gold in the style of "Teachers' Bible." 

f3.oo net. Postage, 8 c:entll. 

"The sayings of a mystic who has much Influence fn Jndfa 
and who has been made known to the Western world by nrious 
missionary 'Swamis' will be f.Ound In 'The Gospel ot Rama
krishna.' They have been translated Into excellent English." 
-Tiu Sun, Nn11 York. 

" • The Gospel of RAmakrishna' contains the religious 
tachings of this modern Hindu saint whose life contained IO 

many good deeds that his followers thought him little short of 
divine.''- Tiu Boston G/06~ Boston, Nass. 

" During his lifetime his career and personality attracted 
much attention from Eng:ish and German scholars of the nine. 
teenth century.''-Tlu Chicago Intw-Oc~an, Ckicaro, ID. 

"The book is filled with beautiful thoughts and beauti
ful teachings, which, if followed, would lead to a perfect life. 
One cannot marvel that the sayings of Rlmakrishna made a 
deep impress on modem Hindu thought. He was at least a 
great and wise scholar, and gave goodly advice to his followers ... 
-Tiu San Fran&ist:o Examinw, San Fran&ist:t1, Cal. 

"It is a remarkable book and it should be a rare priYllep 
to read it." -Tiu Onronitm, Portland, Or~ 




