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LECTURES AND DISCOURSES



THE METHODS AND
PURPOSE OF RELIGION

In studying the religions of the world we generally
find two methods of procedure. The one is from God
to man. That is to say, we have the Semitic group of
religions in which the idea of God comes almost from
the very first, and, strangely enough, without any idea
of soul. It was very remarkable amongst the ancient
Hebrews that, until very recent periods in their histo-
ry, they never evolved any idea of a human soul. Man
was composed of certain mind and material particles,
and that was all. With death everything ended. But,
on the other hand, there was a most wonderful idea
of God evolved by the same race. This is one of the
methods of procedure. The other is through man to
God. The second is peculiarly Aryan, and the first is
peculiarly Semitic.

The Aryan first began with the soul. His ideas of
God were hazy, indistinguishable, not very clear;
but, as his idea of the human soul began to be clear-
er, his idea of God began to be clearer in the same
proportion. So the inquiry in the Vedas was always
through the soul. All the knowledge the Aryans got of
God was through the human soul; and, as such, the
peculiar stamp that has been left upon their whole
cycle of philosophy is that introspective search after
divinity. The Aryan man was always seeking divinity
inside his own self. It became, in course of time, nat-
ural, characteristic. It is remarkable in their art and in
their commonest dealings. Even at the present time,
if we take a European picture of a man in a religious
attitude, the painter always makes his subject point
his eyes upwards, looking outside of nature for God,
looking up into the skies. In India, on the other hand,
the religious attitude is always presented by making
the subject close his eyes. He is, as it were, looking
inward.

These are the two subjects of study for man, external
and internal nature; and though at first these seem to
be contradictory, yet external nature must, to the or-
dinary man, be entirely composed of internal nature,
the world of thought. The majority of philosophies

in every country, especially in the West, have start-

ed with the assumption that these two, matter and
mind, are contradictory existences; but in the long
run we shall find that they converge towards each oth-
er and in the end unite and form an infinite whole. So
it is not that by this analysis I mean a higher or lower
standpoint with regard to the subject. I do not mean
that those who want to search after truth through ex-
ternal nature are wrong, nor that those who want to
search after truth through internal nature are higher.
These are the two modes of procedure. Both of them
must live; both of them must be studied; and in the
end we shall find that they meet. We shall see that
neither is the body antagonistic to the mind, nor the
mind to the body, although we find, many persons
who think that this body is nothing. In old times,
every country was full of people who thought this
body was only a disease, a sin, or something of that
kind. Later on, however, we see how, as it was taught
in the Vedas, this body melts into the mind, and the
mind into the body.

You must remember the one theme that runs
through all the Vedas: “Just as by the knowledge of
one lump of clay we know all the clay that is in the
universe, so what is that, knowing which we know
everything else?” This, expressed more or less clearly,
is the theme of all human knowledge. It is the find-
ing of a unity towards which we are all going. Every
action of our lives—the most material, the grossest as
well as the finest, the highest, the most spiritual—is
alike tending towards this one ideal, the finding of
unity. A man is single. He marries. Apparently it may
be a selfish act, but at the same time, the impulsion,
the motive power, is to find that unity. He has chil-
dren, he has friends, he loves his country, he loves
the world, and ends by loving the whole universe.
Irresistibly we are impelled towards that perfection
which consists in finding the unity, killing this little
self and making ourselves broader and broader. This is
the goal, the end towards which the universe is rush-
ing. Every atom is trying to go and join itself to the
next atom. Atoms after atoms combine, making huge
balls, the earths, the suns, the moons, the stars, the
planets. They in their turn, are trying to rush towards
each other, and at last, we know that the whole uni-
verse, mental and material, will be fused into one.



The process that is going on in the cosmos on a
large scale, is the same as that going on in the mi-
crocosm on a smaller scale. Just as this universe has
its existence in separation, in distinction, and all the
while is rushing towards unity, non-separation, so in
our little worlds each soul is born, as it were, cut off
from the rest of the world. The more ignorant, the
more unenlightened the soul, the more it thinks that
it is separate from the rest of the universe. The more
ignorant the person, the more he thinks, he will die or
will be born, and so forth—ideas that are an expres-
sion of this separateness. But we find that, as knowl-
edge comes, man grows, morality is evolved and the
idea of non-separateness begins. Whether men un-
derstand it or not, they are impelled by that power
behind to become unselfish. That is the foundation
of all morality. It is the quintessence of all ethics,
preached in any language, or in any religion, or by
any prophet in the world. “Be thou unselfish”, “Not
T, but ‘thou’”—that is the background of all ethical
codes. And what is meant by this is the recognition of
non-individuality—that you are a part of me, and I
of you; the recognition that in hurting you I hurt my-
self, and in helping you I help myself; the recognition
that there cannot possibly be death for me when you
live. When one worm lives in this universe, how can
I die? For my life is in the life of that worm. At the
same time it will teach us that we cannot leave one
of our fellow-beings without helping him, that in his
good consists my good.

This is the theme that runs through the whole of
Vedanta, and which runs through every other reli-
gion. For, you must remember, religions divide them-
selves generally into three parts. There is the first part,
consisting of the philosophy, the essence, the princi-
ples of every religion. These principles find expression
in mythology—Tlives of saints or heroes, demi-gods,
or gods, or divine beings; and the whole idea of this
mythology is that of power. And in the lower class of
mythologies—the primitive— the expression of this
power is in the muscles; their heroes are strong, gigan-
tic. One hero conquers the whole world. As man ad-
vances, he must find expression for his energy higher
than in the muscles; so his heroes also find expression

in something higher. The higher mythologies have

heroes who are gigantic moral men. Their strength
is manifested in becoming moral and pure. They can
stand alone, they can beat back the surging tide of
selfishness and immorality. The third portion of all
religions is symbolism, which you call ceremonials
and forms. Even the expression through mythology,
the lives of heroes, is not sufficient for all. There are
minds still lower. Like children they must have their
kindergarten of religion, and these symbologies are
evolved—concrete examples which they can handle
and grasp and understand, which they can see and
feel as material things.

So in every religion you find there are the three
stages: philosophy, mythology, and ceremonial. There
is one advantage which can be pleaded for the Vedan-
ta, that in India, fortunately, these three stages have
been sharply defined. In other religions the principles
are so interwoven with the mythology that it is very
hard to distinguish one from the other. The mythol-
ogy stands supreme, swallowing up the principles;
and in course of centuries the principles are lost sight
of. The explanation, the illustration of the principle,
swallows up the principle, and the people see only
the explanation, the prophet, the preacher, while
the principles have gone out of existence almost—so
much so that even today, if a man dares to preach the
principles of Christianity apart from Christ, they will
try to attack him and think he is wrong and deal-
ing blows at Christianity. In the same way, if a man
wants to preach the principles of Mohammedanism,
Mohammedans will think the same; because concrete
ideas, the lives of great men and prophets, have en-
tirely overshadowed the principles.

In Vedanta the chief advantage is that it was not
the work of one single man; and therefore, naturally,
unlike Buddhism, or Christianity, or Mohammedan-
ism, the prophet or teacher did not entirely swallow
up or overshadow the principles. The principles live,
and the prophets, as it were, form a secondary group,
unknown to Vedanta. The Upanishads speak of no
particular prophet, but they speak of various prophets
and prophetesses. The old Hebrews had something of
that idea; yet we find Moses occupying most of the
space of the Hebrew literature. Of course I do not
mean that it is bad that these prophets should take



religious hold of a nation; but it certainly is very in-
jurious if the whole field of principles is lost sight of.
We can very much agree as to principles, but not very
much as to persons. The persons appeal to our emo-
tions; and the principles, to something higher, to our
calm judgement. Principles must conquer in the long
run, for that is the manhood of man. Emotions many
times drag us down to the level of animals. Emotions
have more connection with the senses than with the
faculty of reason; and, therefore, when principles are
entirely lost sight of and emotions prevail, religions
degenerate into fanaticism and sectarianism. They are
no better than party politics and such things. The most
horribly ignorant notions will be taken up, and for
these ideas thousands will be ready to cut the throats
of their brethren. This is the reason that, though these
great personalities and prophets are tremendous mo-
tive powers for good, at the same time their lives are
altogether dangerous when they lead to the disregard
of the principles they represent. That has always led
to fanaticism, and has deluged the world in blood.
Vedanta can avoid this difficulty, because it has not
one special prophet. It has many Seers, who are called
Rishis or sages. Seers—that is the literal translation—
those who see these truths, the Mantras.

The word Mantra means “thought out”, cogitated by
the mind; and the Rishi is the seer of these thoughts.
They are neither the property of particular persons,
nor the exclusive property of any man or woman,
however great he or she may be; nor even the exclu-
sive property of the greatest spirits—the Buddhas or
Christs—whom the world has produced. They are as
much the property of the lowest of the low, as they
are the property of a Buddha, and as much the prop-
erty of the smallest worm that crawls as of the Christ,
because they are universal principles. They were nev-
er created. These principles have existed throughout
time; and they will exist. They are non-create—un-
created by any laws which science teaches us today.
They remain covered and become discovered, but are
existing through all eternity in nature. If Newton had
not been born, the law of gravitation would have re-
mained all the same and would have worked all the
same. It was Newton’s genius which formulated it,
discovered it, brought it into consciousness, made it

a conscious thing to the human race. So are these re-
ligious laws, the grand truths of spirituality. They are
working all the time. If all the Vedas and the Bibles
and the Korans did not exist at all, if seers and proph-
ets had never been born, yet these laws would exist.
They are only held in abeyance, and slowly but sure-
ly would work to raise the human race, to raise hu-
man nature. But they are the prophets who see them,
discover them, and such prophets are discoverers in
the field of spirituality. As Newton and Galileo were
prophets of physical science, so are they prophets of
spirituality. They can claim no exclusive right to any
one of these laws; they are the common property of
all nature.

The Vedas, as the Hindus say, are eternal. We now
understand what they mean by their being eternal,
i.e. that the laws have neither beginning nor end,
just as nature has neither beginning nor end. Earth
after earth, system after system, will evolve, run for a
certain time, and then dissolve back again into cha-
os; but the universe remains the same. Millions and
millions of systems are being born, while millions are
being destroyed. The universe remains the same. The
beginning and the end of time can be told as regards
a certain planet; but as regards the universe, time has
no meaning at all. So are the laws of nature, the phys-
ical laws, the mental laws, the spiritual laws. Without
beginning and without end are they; and it is within
a few years, comparatively speaking, a few thousand
years at best, that man has tried to reveal them. The
infinite mass remains before us. Therefore the one
great lesson that we learn from the Vedas, at the start,
is that religion has just begun. The infinite ocean of
spiritual truth lies before us to be worked on, to be
discovered, to be brought into our lives. The world
has seen thousands of prophets, and the world has yet
to see millions.

There were times in olden days when prophets were
many in every society. The time is to come when
prophets will walk through every street in every city in
the world. In olden times, particular, peculiar persons
were, so to speak, selected by the operations of the
laws of society to become prophets. The time is com-
ing when we shall understand that to become religious
means to become a prophet, that none can become



religious until he or she becomes a prophet. We shall
come to understand that the secret of religion is not
being able to think and say all these thoughts; but, as
the Vedas teach, to realise them, to realise newer and
higher one than have ever been realised, to discover
them, bring them to society; and the study of religion
should be the training to make prophets. The schools
and colleges should be training grounds for prophets.
The whole universe must become prophets; and until
a man becomes a prophet, religion is a mockery and a
byword unto him. We must see religion, feel it, realise
it in a thousand times more intense a sense than that
in which we see the wall.

But there is one principle which underlies all these
various manifestations of religion and which has been
already mapped out for us. Every science must end
where it finds a unity, because we cannot go any fur-
ther. When a perfect unity is reached, that science has
nothing more of principles to tell us. All the work that
religions have to do is to work out the details. Take
any science, chemistry, for example. Suppose we can
find one element out of which we can manufacture
all the other elements. Then chemistry, as a science,
will have become perfect. What will remain for us is
to discover every day new combinations of that one
material and the application of those combinations
for all the purposes of life. So with religion. The gi-
gantic principles, the scope, the plan of religion were
already discovered ages ago when man found the last
words, as they are called, of the Vedas—“] am He”—
that there is that One in whom this whole universe of
matter and mind finds its unity, whom they call God,
or Brahman, or Allah, or Jehovah, or any other name.
We cannot go beyond that. The grand principle has
been already mapped out for us. Our work lies in fill-
ing it in, working it out, applying it to every part of
our lives. We have to work now so that every one will
become a prophet. There is a great work before us.

In old times, many did not understand what a
prophet meant. They thought it was something by
chance, that just by a fiat of will or some superior
intelligence, a man gained superior knowledge. In
modern times, we are prepared to demonstrate that
this knowledge is the birthright of every living being,
whosoever and wheresoever he be, and that there is

no chance in this universe. Every man who, we think,
gets something by chance, has been working for it
slowly and surely through ages. And the whole ques-
tion devolves upon us: “Do we want to be prophets?”
If we want, we shall be.

This, the training of prophets, is the great work that
lies before us; and, consciously or unconsciously, all
the great systems of religion are working toward this
one great goal, only with this difference, that in many
religions you will find they declare that this direct
perception of spirituality is not to be had in this life,
that man must die, and after his death there will come
a time in another world, when he will have visions
of spirituality, when he will realise things which now
he must believe. But Vedanta will ask all people who
make such assertions, “Then how do you know that
spirituality exists?” And they will have to answer that
there must have been always certain particular people
who, even in this life, have got a glimpse of things
which are unknown and unknowable.

Even this makes a difficulty. If they were peculiar
people, having this power simply by chance, we have
no right to believe in them. It would be a sin to be-
lieve in anything that is by chance, because we cannot
know it. What is meant by knowledge? Destruction
of peculiarity. Suppose a boy goes into a street or a
menagerie, and sees a peculiarly shaped animal. He
does not know what it is. Then he goes to a country
where there are hundreds like that one, and he is sat-
isfied, he knows what the species is. Our knowledge is
knowing the principle. Our non-knowledge is finding
the particular without reference to principle. When
we find one case or a few cases separate from the prin-
ciple, without any reference to the principle, we are
in darkness and do not know. Now, if these prophets,
as they say, were peculiar persons who alone had the
right to catch a glimpse of that which is beyond and
no one else has the right, we should not believe in
these prophets, because they are peculiar cases with-
out any reference to a principle. We can only believe
in them if we ourselves become prophets.

You, all of you, hear about the various jokes that get
into the newspapers about the sea-serpent; and why
should it be so? Because a few persons, at long in-
tervals, came and told their stories about the sea-ser-



pent, and others never see it. They have no particular
principle to which to refer, and therefore the world
does not believe. If a man comes to me and says a
prophet disappeared into the air and went through it,
I have the right to see that. I ask him, “Did your fa-
ther or grandfather see it?” “Oh, no,” he replies, “but
five thousand years ago such a thing happened.” And
if I do not believe it, I have to be barbecued through
eternity!

What a mass of superstition this is! And its effect
is to degrade man from his divine nature to that of
brutes. Why was reason given us if we have to believe?
Is it not tremendously blasphemous to believe against
reason? What right have we not to use the greatest gift
that God has given to us? I am sure God will pardon a
man who will use his reason and cannot believe, rath-
er than a man who believes blindly instead of using
the faculties He has given him. He simply degrades
his nature and goes down to the level of the beasts—
degrades his senses and dies. We must reason; and
when reason proves to us the truth of these prophets
and great men about whom the ancient books speak
in every country, we shall believe in them. We shall
believe in them when we see such prophets among
ourselves. We shall then find that they were not pe-
culiar men, but only illustrations of certain princi-
ples. They worked, and that principle expressed itself
naturally, and we shall have to work to express that
principle in us. They were prophets, we shall believe,
when we become prophets. They were seers of things
divine. They could go beyond the bounds of senses
and catch a glimpse of that which is beyond. We shall
believe that when we are able to do it ourselves and
not before.

That is the one principle of Vedanta. Vedanta de-
clares that religion is here and now, because the ques-
tion of this life and that life, of life and death, this
world and that world, is merely one of superstition
and prejudice. There is no break in time beyond
what we make. What difference is there between ten
and twelve o’clock, except what we make by certain
changes in nature? Time flows on the same. So what
is meant by this life or that life? It is only a question
of time, and what is lost in time may be made up by
speed in work. So, says Vedanta, religion is to be real-

ised now. And for you to become religious means that
you will start without any religion work your way up
and realise things, see things for yourself; and when
you have done that, then, and then alone, you have
religion. Before that you are no better than atheists,
or worse, because the atheist is sincere—he stands up
and says, “I do not know about these things—while
those others do not know but go about the world,
saying, “We arc very religious people.” What religion
they have no one knows, because they have swallowed
some grandmother’s story, and priests have asked
them to believe these things; if they do not, then let
them take care. That is how it is going.

Realisation of religion is the only way. Each one of
us will have to discover. Of what use are these books,
then, these Bibles of the world? They are of great use,
just as maps are of a country. I have seen maps of
England all my life before I came here, and they were
great helps to me informing some sort of conception
of England. Yet, when I arrived in this country, what
a difference between the maps and the country itself!
So is the difference between realisation and the scrip-
tures. These books are only the maps, the experiences
of past men, as a motive power to us to dare to make
the same experiences and discover in the same way, if
not better.

This is the first principle of Vedanta, that realisation
is religion, and he who realises is the religious man;
and he who does not is no better than he who says,
“I do not know”, if not worse, because the other says,
“I do not know”, and is sincere. In this realisation,
again, we shall be helped very much by these books,
not only as guides, but as giving instructions and ex-
ercises; for every science has its own particular meth-
od of investigation. You will find many persons in this
world who will say. “I wanted to become religious, I
wanted to realise these things, but I have not been
able, so I do not believe anything.” Even among the
educated you will find these. Large numbers of people
will tell you, “I have tried to be religious all my life,
but there is nothing in it.” At the same time you will
find this phenomenon: Suppose a man is a chemist,
a great scientific man. He comes and tells you this.
If you say to him, “I do not believe anything about
chemistry, because I have all my life tried to become



a chemist and do not find anything in it”, he will ask,
“When did you try?” “When I went to bed, I repeat-
ed, ‘O chemistry, come to me’, and it never came.”
That is the very same thing. The chemist laughs at you
and says, “Oh, that is not the way. Why did you not
go to the laboratory and get all the acids and alkalis
and burn your hands from time to time? That alone
would have taught you.” Do you take the same trou-
ble with religion? Every science has its own method
of learning, and religion is to be learnt the same way.
It has its own methods, and here is something we can
learn, and must learn, from all the ancient prophets of
the world, every one who has found something, who
has realised religion. They will give us the methods,
the particular methods, through which alone we shall
be able to realise the truths of religion. They strug-
gled all their lives, discovered particular methods of
mental culture, bringing the mind to a certain state,
the finest perception, and through that they perceived
the truths of religion. To become religious, to perceive
religion, feel it, to become a prophet, we have to take
these methods and practice them; and then if we find
nothing, we shall have the right to say, “There is noth-
ing in religion, for I have tried and failed.”

This is the practical side of all religions. You will
find it in every Bible in the world. Not only do they
teach principles and doctrines, but in the lives of the
saints you find practices; and when it is not expressly
laid down as a rule of conduct, you will always find
in the lives of these prophets that even they regulat-
ed their eating and drinking sometimes. Their whole
living, their practice, their method, everything was
different from the masses who surrounded them; and
these were the causes that gave them the higher light,
the vision of the Divine. And we, if we want to have
this vision, must be ready to take up these methods.
It is practice, work, that will bring us up to that. The
plan of Vedanta, therefore, is: first, to lay down the
principles, map out for us the goal, and then to teach
us the method by which to arrive at the goal, to un-
derstand and realise religion.

Again, these methods must be various. Seeing that
we are so various in our natures, the same method can
scarcely be applied to any two of us in the same man-
ner. We have idiosyncrasies in our minds, each one of

us; so the method ought to be varied. Some, you will
find, are very emotional in their nature; some very
philosophical, rational; others cling to all sorts of rit-
ualistic forms—want things which are concrete. You
will find that one man does not care for any ceremony
or form or anything of the sort; they are like death to
him. And another man carries a load of amulets all
over his body; he is so fond of these symbols! Another
man who is emotional in his nature wants to show
acts of charity to everyone; he weeps, he laughs, and
so on. And all of these certainly cannot have the same
method. If there were only one method to arrive at
truth, it would be death for everyone else who is not
similarly constituted. Therefore the methods should
be various. Vedanta understands that and wants to lay
before the world different methods through which we
can work. Take up any one you like; and if one does
not suit you, another may. From this standpoint we
see how glorious it is that there are so many religions
in the world, how good it is that there are so many
teachers and prophets, instead of there being only
one, as many persons would like to have it. The Mo-
hammedans want to have the whole world Moham-
medan; the Christians, Christian; and the Buddhists,
Buddhist; but Vedanta says, “Let each person in the
world be separate, if you will; the one principle, the
units will be behind. The more prophets there are,
the more books, the more seers, the more methods,
so much the better for the world.” Just as in social
life the greater the number of occupations in every
society, the better for that society, the more chance is
there for everyone of that society to make a living; so
in the world of thought and of religion. How much
better it is today when we have so many divisions of
science—how much more is it possible for everyone
to have great mental culture, with this great variety
before us! How much better it is, even on the physi-
cal plane, to have the opportunity of so many various
things spread before us, so that we may choose any
one we like, the one which suits us best! So it is with
the world of religions. It is a most glorious dispensa-
tion of the Lord that there are so many religions in
the world; and would to God that these would in-
crease every day, until every man had a religion unto

himself!



Vedanta understands that and therefore preaches
the one principle and admits various methods. It has
nothing to say against anyone—whether you are a
Christian, or a Buddhist, or a Jew, or a Hindu, what-
ever mythology you believe, whether you owe alle-
giance to the prophet of Nazareth, or of Mecca, or of
India, or of anywhere else, whether you yourself are a
prophet—it has nothing to say. It only preaches the
principle which is the background of every religion
and of which all the prophets and saints and seers
are but illustrations and manifestations. Multiply
your prophets if you like; it has no objection. It only
preaches the principle, and the method it leaves to
you. Take any path you like; follow any prophet you
like; but have only that method which suits your own
nature, so that you will be sure to progress.

THE NATURE OF THE
SOUL AND ITS GOAL

The earliest idea is that a man, when he dies, is not
annihilated. Something lives and goes on living even
after the man is dead. Perhaps it would be better to
compare the three most ancient nations—the Egyp-
tians, the Babylonians, and the ancient Hindus—and
take this idea from all of them. With the Egyptians
and the Babylonians, we find a sort of soul idea—that
of a double. Inside this body, according to them, there
is another body which is moving and working here;
and when the outer body dies, the double gets out
and lives on for a certain length of time; but the life of
the double is limited by the preservation of the outer
body. If the body which the double has left is injured
in any part, the double is sure to be injured in that
part. That is why we find among the ancient Egyp-
tians such solicitude to preserve the dead body of a
person by embalming, building pyramids, etc. We
find both with the Babylonians and the ancient Egyp-
tians that this double cannot live on through eternity;
it can, at best, live on for a certain time only, that is,
just so long as the body it has left can be preserved.

The next peculiarity is that there is an element of
fear connected with this double. It is always unhappy

and miserable; its state of existence is one of extreme
pain. It is again and again coming back to those that
are living, asking for food and drink and enjoyments
that it can no more have. It is wanting to drink of the
waters of the Nile, the fresh waters which it can no
more drink. It wants to get back those foods it used
to enjoy while in this life; and when it finds it can-
not get them, the double becomes fierce, sometimes
threatening the living with death and disaster if it is
not supplied with such food.

Coming to Aryan thought, we at once find a very
wide departure. There is still the double idea there,
but it has become a sort of spiritual body; and one
great difference is that the life of this spiritual body,
the soul, or whatever you may call it, is not limited by
the body it has left. On the contrary, it has obtained
freedom from this body, and hence the peculiar Ary-
an custom of burning the dead. They want to get rid
of the body which the person has left, while the Egyp-
tian wants to preserve it by burying, embalming, and
building pyramids. Apart from the most primitive
system of doing away with the dead, amongst nations
advanced to a certain extent, the method of doing
away with the bodies of the dead is a great indication
of their idea of the soul. Wherever we find the idea of
a departed soul closely connected with the idea of the
dead body, we always find the tendency to preserve
the body, and we also find burying in some form or
other. On the other hand, with those in whom the
idea has developed that the soul is a separate entity
from the body and will not be hurt if the dead body is
even destroyed, burning is always the process resorted
to. Thus we find among all ancient Aryan races burn-
ing of the dead, although the Parsees changed it to
exposing the body on a tower. But the very name of
the tower (Dakhma) means a burning-place, showing
that in ancient times they also used to burn their bod-
ies. The other peculiarity is that among the Aryans
there was no element of fear with these doubles. They
are not coming down to ask for food or help; and
when denied that help, they do not become ferocious
or try to destroy those that are living. They rather are
joyful, are glad at getting free. The fire of the funeral
pyre is the symbol of disintegration. The symbol is
asked to take the departed soul gently up and to carry



it to the place where the fathers live, where there is no
sorrow, where there is joy for ever, and so on.

Of these two ideas we see at once that they are of
a similar nature, the one optimistic, and the other
pessimistic—being the elementary. The one is the
evolution of the other. It is quite possible that the
Aryans themselves had, or may have had, in very an-
cient times exactly the same idea as the Egyptians.
In studying their most ancient records, we find the
possibility of this very idea. But it is quite a bright
thing, something bright. When a man dies, this soul
goes to live with the fathers and lives there enjoying
their happiness. These fathers receive it with great
kindness; this is the most ancient idea in India of a
soul. Later on, this idea becomes higher and higher.
Then it was found out that what they called the soul
before was not really the soul. This bright body, fine
body, however fine it might be, was a body after all;
and all bodies must be made up of materials, either
gross or fine. Whatever had form or shape must be
limited, and could not be eternal. Change is inherent
in every form. How could that which is changeful be
eternal? So, behind this bright body, as it were, they
found something which was the soul of man. It was
called the Atman, the Self. This Self idea then began.
It had also to undergo various changes. By some it
was thought that this Self was eternal; that it was very
minute, almost as minute as an atom; that it lived in
a certain part of the body, and when a man died, his
Self went away, taking along with it the bright body.
There were other people who denied the atomic na-
ture of the soul on the same ground on which they

had denied that this bright body was the soul.

Out of all these various opinions rose Sinkhya phi-
losophy, where at once we find immense differences.
The idea there is that man has first this gross body;
behind the gross body is the fine body, which is the
vehicle of the mind, as it were; and behind even that
is the Self, the Perceiver, as the Sankhyas call it, of
the mind; and this is omnipresent. That is, your soul,
my soul, everyone’s soul is everywhere at the same
time. If it is formless, how can it be said to occupy
space? Everything that occupies space has form. The
formless can only be infinite. So each soul is every-
where. The second theory put forward is still more

startling. They all saw in ancient times that human
beings are progressive, at least many of them. They
grew in purity and power and knowledge; and the
question was asked: Whence was this knowledge, this
purity, this strength which men manifested? Here is
a baby without any knowledge. This baby grows and
becomes a strong, powerful, and wise man. Whence
did that baby get its wealth of knowledge and pow-
er? The answer was that it was in the soul; the soul
of the baby had this knowledge and power from the
very beginning. This power, this purity, this strength
were in that soul, but they were unmanifested; they
have become manifested. What is meant by this man-
ifestation or unmanifestation? That each soul is pure
and perfect, omnipotent and omniscient, as they say
in the Sankhya; but it can manifest itself externally
only according to the mind it has got. The mind is,
as it were, the reflecting mirror of the soul. My mind
reflects to a certain extent the powers of my soul; so
your soul, and so everyone’s. That mirror which is
clearer reflects the soul better. So the manifestation
varies according to the mind one possesses; but the
souls in themselves are pure and perfect.

There was another school who thought that this
could not be. Though souls are pure and perfect by
their nature, this purity and perfection become, as they
say, contracted at times, and expanded at other times.
There are certain actions and certain thoughts which,
as it were, contract the nature of the soul; and then
also other thoughts and acts, which bring its nature
out, manifest it. This again is explained. All thoughts
and actions that make the power and purity of the
soul get contracted are evil actions, evil thoughts;
and all those thoughts and actions which make the
soul manifest itself—make the powers come out, as
it were—are good and moral actions. The difference
between the two theories is very slight; it is more of
less a play on the words expansion and contraction.
The one that holds that the variation only depends on
the mind the soul has got is the better explanation,
no doubt, but the contracting and expanding theory
wants to take refuge behind the two words; and they
should be asked what is meant by contraction of soul,
or expansion. Soul is a spirit. You can question what is
meant by contraction or expansion with regard to ma-



terial, whether gross which we call matter, or fine, the
mind; but beyond that, if it is not matter, that which
is not bound by space or by time, how to explain the
words contraction and expansion with regard to that?
So it seems that this theory which holds that the soul
is pure and perfect all the time, only its nature is more
reflected in some minds than in others, is the better.
As the mind changes, its character grows, as it were,
more and more clear and gives a better reflection of
the soul. Thus it goes on, until the mind has become
so purified that it reflects fully the quality of the soul;
then the soul becomes liberated.

This is the nature of the soul. What is the goal? The
goal of the soul among all the different sects in India
seems to be the same. There is one idea with all, and
that is liberation. Man is infinite; and this limitation
in which he exists now is not his nature. But through
these limitations he is struggling upward and forward
until he reaches the infinite, the unlimited, his birth-
right, his nature. All these combinations and recom-
binations and manifestations that we see round us are
not the aim or the goal, but merely by the way and in
passing. These combinations as earths and suns, and
moons and stars, right and wrong, good and bad, our
laughter and our tears, our joys and sorrows, are to
enable us to gain experience through which the soul
manifests its perfect nature and throws off limitation.
No more, then, is it bound by laws either of inter-
nal or external nature. It has gone beyond all law,
beyond all limitation, beyond all nature. Nature has
come under the control of the soul, not the soul un-
der the control of nature, as it thinks it is now. That is
the one goal that the soul has; and all the succeeding
steps through which it is manifesting, all the succes-
sive experiences through which it is passing in order
to attain to that goal—freedom—are represented as
its births. The soul is, as it were, taking up a lower
body and trying to express itself through that. It finds
that to be insufficient, throws it aside, and a higher
one is taken up. Through that it struggles to express
itself. That also is found to be insufficient, is rejected,
and a higher one comes; so on and on until a body
is found through which the soul manifests its highest
aspirations. Then the soul becomes free.

Now the question is: If the soul is infinite and ex-

ists everywhere, as it must do, if it is a spirit, what is
meant by its taking up bodies and passing through
body after body? The idea is that the soul neither
comes nor goes, neither is born nor dies. How can
the omnipresent be born? It is meaningless nonsense
to say that the soul lives in a body. How can the un-
limited live in a limited space? But as a man having
a book in his hands reads one page and turns it over,
goes to the next page, reads that, turns it over, and so
on, yet it is the book that is being turned over, the
pages that are revolving, and not he—he is where he
is always—even so with regard to the soul. The whole
of nature is that book which the soul is reading. Each
life, as it were, is one page of that book; and that read,
it is turned over, and so on and on, until the whole
of the book is finished, and that soul becomes per-
fect, having got all the experiences of nature. Yet at
the same time it never moved, nor came, nor went; it
was only gathering experiences. But it appears to us
that we are moving. The earth is moving, yet we think
that the sun is moving instead of the earth, which we
know to be a mistake, a delusion of the senses. So is
also this, delusion that we are born and that we die,
that we come or that we go. We neither come nor go,
nor have we been born. For where is the soul to go?
There is no place for it to go. Where is it not already?

Thus the theory comes of the evolution of nature
and the manifestation of the soul. The processes of
evolution, higher and higher combinations, are not in
the soul; it is already what it is. They are in nature. But
as nature is evolving forward into higher and higher
combinations, more and more of the majesty of the
soul is manifesting itself. Suppose here is a screen, and
behind the screen is wonderful scenery. There is one
small hole in the screen through which we can catch
only a little bit of that scenery behind. Suppose that
hole becomes increased in size. As the hole increases
in size, more and more of the scenery behind comes
within the range of vision; and when the whole screen
has disappeared, there is nothing between the scenery
and you; you see the whole of it. This screen is the
mind of man. Behind it is the majesty, the purity, the
infinite power of the soul, and as the mind becomes
clearer and clearer, purer and purer, more of the maj-
esty of the soul manifests itself. Not that the soul is



changing, but the change is in the screen. The soul is
the unchangeable One, the immortal, the pure, the
ever-blessed One.

So, at last, the theory comes to this. From the high-
est to the lowest and most wicked man, in the greatest
of; human beings and the lowest of crawling worms
under our feet, is the soul, pure and perfect, infinite
and ever-blessed. In the worm that soul is manifesting
only an infinitesimal part of its power and purity, and
in the greatest man it is manifesting most of it. The
difference consists in the degree of manifestation, but
not in the essence. Through all beings exists the same
pure and perfect soul.

There are also the ideas of heavens and other plac-
es, but these are thought to be second-rate. The idea
of heaven is thought to be a low idea. It arises from
the desire for a place of enjoyment. We foolishly want
to limit the whole universe with our present experi-
ence. Children think that the whole universe is full of
children. Madmen think the whole universe a luna-
tic asylum, and so on. So those to whom this world
is but sense-enjoyment, whose whole life is in eating
and feasting, with very little difference between them
and brute beasts—such are naturally found to con-
ceive of places where they will have more enjoyments,
because this life is short. Their desire for enjoyment
is infinite, so they are bound to think of places where
they will have unobstructed enjoyment of the sens-
es; and we see, as we go on, that those who want to
go to such places will have to go; they will dream,
and when this dream is over, they will be in another
dream where there is plenty of sense-enjoyment; and
when that dream breaks, they will have to think of
something else. Thus they will be driving about from
dream to dream.

Then comes the last theory, one more idea about
the soul. If the soul is pure and perfect in its essence
and nature, and if every soul is infinite and omni-
present, how is it that there can be many souls? There
cannot be many infinites. There cannot be two even,
not to speak of many. If there were two infinites, one
would limit the other, and both become finite. The
infinite can only be one, and boldly the last conclu-
sion is approached— that it is but one and not two.

Two birds are sitting on the same tree, one on the
top, the other below, both of most beautiful plum-
age. The one eats the fruits, while the other remains,
calm and majestic, concentrated in its own glory. The
lower bird is eating fruits, good and evil, going after
sense-enjoyments; and when it eats occasionally a bit-
ter fruit, it gets higher and looks up and sees the other
bird sitting there calm and majestic, neither caring
for good fruit nor for bad, sufficient unto itself, seek-
ing no enjoyment beyond itself. It itself is enjoyment;
what to seek beyond itself? The lower bird looks at the
upper bird and wants to get near. It goes a little high-
er; but its old impressions are upon it, and still it goes
about eating the same fruit. Again an exceptionally
bitter fruit comes; it gets a shock, looks up. There the
same calm and majestic one! It comes near but again
is dragged down by past actions, and continues to eat
the sweet and bitter fruits. Again the exceptionally
bitter fruit comes, the bird looks up, gets nearer; and
as it begins to get nearer and nearer, the light from
the plumage of the other bird is reflected upon it. Its
own plumage is melting away, and when it has come
sufficiently near, the whole vision changes. The lower
bird never existed, it was always the upper bird, and
what it took for the lower bird was only a little bit of
a reflection.

Such is the nature of the soul. This human soul goes
after sense-enjoyments, vanities of the world; like
animals it lives only in the senses, lives only in mo-
mentary titillations of the nerves. When there comes
a blow, for a moment the head reels, and everything
begins to vanish, and it finds that the world was not
what it thought it to be, that life was not so smooth.
It looks upward and sees the infinite Lord a moment,
catches a glimpse of the majestic One, comes a little
nearer, but is dragged away by its past actions. An-
other blow comes, and sends it back again. It catches
another glimpse of the infinite Presence, comes near-
er, and as it approaches nearer and nearer, it begins
to find out that its individuality—its low, vulgar,
intensely selfish individuality—is melting away; the
desire to sacrifice the whole world to make that little
thing happy is melting away; and as it gets gradually
nearer and nearer, nature begins to melt away. When
it has come sufhiciently near, the whole vision chang-



es, and it finds that it was the other bird, that this
infinity which it had viewed as from a distance was
its own Self, this wonderful glimpse that it had got
of the glory and majesty was its own Self, and it in-
deed was that reality. The soul then finds That which
is true in everything. That which is in every atom,
everywhere present, the essence of all things, the God
of this universe— know that thou art He, know that
thou art free.

THE IMPORTANCE OF
PSYCHOLOGY

The idea of psychology in the West is very much
degraded. Psychology is the science of sciences; but in
the West it is placed upon the same plane as all other
sciences; that is, it is judged by the same criterion—
utility.

How much practical benefit will it do to human-
ity? How much will it add to our rapidly growing
happiness? How much will it detract from our rap-
idly increasing pain? Such is the criterion by which
everything is judged in the West.

People seem to forget that about ninety per cent
of all our knowledge cannot, in the very nature of
things, be applied in a practical way to add to our
material happiness or to lessen our misery. Only the
smallest fraction of our scientific knowledge can have
any such practical application to our daily lives. This
is so because only an infinitely small percentage of our
conscious mind is on the sensuous plane. We have just
a little bit of sensuous consciousness and imagine that
to be our entire mind and life; but, as a matter of fact,
it is but a drop in the mighty ocean of subconscious
mind. If all there is of us were a bundle of sense-per-
ceptions, all the knowledge we could gain could be
utilised in the gratification of our sense-pleasures. But
fortunately such is not the case. As we get further and
further away from the animal state, our sense-pleas-
ures become less and less; and our enjoyment, in a
rapidly increasing consciousness of scientific and psy-
chological knowledge, becomes more and more in-

tense; and “knowledge for the sake of knowledge”, re-
gardless of the amount of sense-pleasures it may con-
duce to, becomes the supreme pleasure of the mind.

But even taking the Western idea of utility as a
criterion by which to judge, psychology, by such a
standard even, is the science of sciences. Why? We
are all slaves to our senses, slaves to our own minds,
conscious and subconscious. The reason why a crim-
inal is a criminal is not because he desires to be one,
but because he has not his mind under control and
is therefore a slave to his own conscious and subcon-
scious mind, and to the mind of everybody else. He
must follow the dominant trend of his own mind; he
cannot help it; he is forced onward in spite of himself,
in spite of his own better promptings, his own better
nature; he is forced to obey the dominant mandate of
his own mind. Poor man, he cannot help himself. We
see this in our own lives constantly. We are constant-
ly doing things against the better side of our nature,
and afterwards we upbraid ourselves for so doing and
wonder what we could have been thinking of, how
we could do such a thing! Yet again and again we do
it, and again and again we suffer for it and upbraid
ourselves. At the time, perhaps, we think we desire to
do it, but we only desire it because we are forced to
desire it. We are forced onward, we are helpless! We
are all slaves to our own and to everybody else’s mind;
whether we are good or bad, that makes no difference.
We are led here and there because we cannot help
ourselves. We say we think, we do, etc. It is not so. We
think because we have to think. We act because we
have to. We are slaves to ourselves and to others. Deep
down in our subconscious mind are stored up all the
thoughts and acts of the past, not only of this life, but
of all other lives we have lived. This great boundless
ocean of subjective mind is full of all the thoughts
and actions of the past. Each one of these is striving to
be recognised, pushing outward for expression, surg-
ing, wave after wave, out upon the objective mind,
the conscious mind. These thoughts, the stored-up
energy, we take for natural desires, talents, etc. It is
because we do not realise their true origin. We obey
them blindly, unquestioningly; and slavery, the most
helpless kind of slavery, is the result; and we call our-
selves free. Free! We who cannot for a moment govern



our own minds, nay, cannot hold our minds on a sub-
ject, focus it on a point to the exclusion of everything
else for a moment! Yet we call ourselves free. Think
of it! We cannot do as we know we ought to do even
for a very short space of time. Some sense-desire will
crop up, and immediately we obey it. Our conscience
smites us for such weakness, but again and again we
do it, we are always doing it. We cannot live up to a
high standard of life, try as we will. The ghosts of past
thoughts, past lives hold us down. All the misery of
the world is caused by this slavery to the senses. Our
inability to rise above the sense-life—the striving for
physical pleasures, is the cause of all the horrors and
miseries in the world.

It is the science of psychology that teaches us to
hold in check the wild gyrations of the mind, place it
under the control of the will, and thus free ourselves
from its tyrannous mandates. Psychology is therefore
the science of sciences, without which all sciences and
all other knowledge are worthless.

The mind uncontrolled and unguided will drag us
down, down, for ever—rend us, kill us; and the mind
controlled and guided will save us, free us. So it must
be controlled, and psychology teaches us how to do it.

To study and analyse any material science, suffi-
cient data are obtained. These facts are studied and
analysed and a knowledge of the science is the result.
But in the study and analysis of the mind, there are
no data, no facts acquired from without, such as are
equally at the command of all. The mind is analysed
by itself. The greatest science, therefore, is the science
of the mind, the science of psychology.

In the West, the powers of the mind, especially un-
usual powers, are looked upon as bordering on witch-
craft and mysticism. The study of higher psychology
has been retarded by its being identified with mere
alleged psychic phenomena, as is done by some mys-
tery-mongering order of Hindu fakirs.

Physicists obtain pretty much the same results the
world over. They do not differ in their general facts,
nor in the results which naturally follow from such
facts. This is because the data of physical science are
obtainable by all and are universally recognised, and
the results are logical conclusions based upon these

universally recognised facts. In the realm of the mind,
it is different. Here there are no data, no facts ob-
servable by the physical senses, and no universally
recognised materials therefore, from which to build a
system of psychology after their being equally experi-
mented upon by all who study the mind.

Deep, deep within, is the soul, the essential man,
the Atman. Turn the mind inward and become united
to that; and from that standpoint of stability, the gyra-
tions of the mind can be watched and facts observed,
which are to be found in all persons. Such facts, such
data, are to be found by those who go deep enough,
and only by such. Among that large class of self-styled
mystics the world over, there is a great difference of
opinion as to the mind, its nature, powers, etc. This
is because such people do not go deep enough. They
have noticed some little activity of their own and oth-
ers’ minds and, without knowing anything about the
real character of such superficial manifestations, have
published them as facts universal in their application;
and every religious and mystical crank has facts, data,
etc., which, he claims, are reliable criteria for inves-
tigation, but which are in fact nothing more or less
than his own imaginings

If you intend to study the mind, you must have sys-
tematic training; you must practice to bring the mind
under your control, to attain to that consciousness
from which you will be able to study the mind and
remain unmoved by any of its wild gyrations. Other-
wise the facts observed will not be reliable; they will
not apply to all people and therefore will not be truly
facts or data at all.

Among that class who have gone deeply into the
study of the mind, the facts observed have been the
same, no matter in what part of the world such per-
sons may be or what religious belief they may have.
The results obtained by all who go deep enough into
the mind are the same.

The mind operates by perception and impulsion.
For instance, the rays of the light enter by eyes, are
carried by the nerves to the brain, and still I do not
see the light. The brain then conveys the impulse to
the mind, but yet I do not see the light; the mind
then reacts, and the light flashes across the mind. The



mind’s reaction is impulsion, and as a result the eye
perceives the object.

To control the mind you must go deep down into
the subconscious mind, classify and arrange in order
all the different impressions, thoughts, etc., stored
up there, and control them. This is the first step. By
the control of the subconscious mind you get control
over the conscious.

NATURE AND MAN

The modern idea of nature includes only that part
of the universe that is manifested on the physical
plane. That which is generally understood to be mind
is not considered to be nature.

Philosophers endeavouring to prove the freedom of
the will have excluded the mind from nature; for as
nature is bound and governed by law, strict unbend-
ing law, mind, if considered to be in nature, would be
bound by law also. Such a claim would destroy the
doctrine of free will; for how can that be free which is
bound by law?

The philosophers of India have taken the reverse
stand. They hold all physical life, manifest and un-
manifest, to be bound by law. The mind as well as
external nature, they claim, is bound by law, and by
one and the same law. If mind is not bound by law,
if the thoughts we think are not the necessary results
of preceding thoughts, if one mental state is not fol-
lowed by another which it produces, then mind is ir-
rational; and who can claim free will and at the same
time deny the operation of reason? And on the other
hand, who can admit that the mind is governed by
the law of causation and claim that the will is free?

Law itself is the operation of cause and effect. Cer-
tain things happen according to certain other things
which have gone before. Every precedent has its con-
sequent. Thus it is in nature. If this operation of law
obtains in the mind, the mind is bound and is there-
fore not free. No, the will is not free. How can it be?
But we all know, we all feel, that one are free. Life
would have no meaning, it would not be worth liv-

ing, if we were not free.

The Eastern philosophers accepted this doctrine,
or rather propounded it, that the mind and the will
are within time, space, and causation, the same as so-
called matter; and that they are therefore bound by
the law of causation. We think in time; our thoughts
are bound by time; all that exists, exists in time and
space. All is bound by the law of causation.

Now that which we call matter and mind are one
and the same substance. The only difference is in the
degree of vibration. Mind at a very low rate of vibra-
tion is what is known as matter. Matter at a high rate
of vibration is what is known as mind. Both are the
same substance; and therefore, as matter is bound by
time and space and causation, mind which is matter
at a high rate of vibration is bound by the same law.

Nature is homogeneous. Differentiation is in mani-
festation. The Sanskrit word for nature is Prakriti, and
means literally differentiation. All is one substance,
but it is manifested variously.

Mind becomes matter, and matter in its turn be-
comes mind, it is simply a question of vibration.

Take a bar of steel and charge it with a force suffi-
cient to cause it to vibrate, and what would happen?
If this were done in a dark room, the first thing you
would be aware of would be a sound, a humming
sound. Increase the force, and the bar of steel would
become luminous; increase it still more, and the steel
would disappear altogether. It would become mind.

Take another illustration: If I do not eat for ten
days, I cannot think. Only a few stray thoughts are in
my mind. I am very weak and perhaps do not know
my own name. Then I eat some bread, and in a lit-
tle while I begin to think; my power of mind has re-
turned. The bread has become mind. Similarly, the
mind lessens its rate of vibration and manifests itself
in the body, becomes matter.

As to which is first—matter or mind, let me illus-
trate: A hen lays an egg; the egg brings out another
hen; that hen lays another egg; that egg brings out an-
other hen, and so on in an endless chain. Now which
is first—the egg or the hen? You cannot think of an
egg that was not laid by a hen, or a hen that was not
hatched out of an egg. It makes no difference which is



first. Nearly all our ideas run themselves into the hen
and egg business.

The greatest truths have been forgotten because of
their very simplicity. Great truths are simple because
they are of universal application. Truth itself is always
simple. Complexity is due to man’s ignorance.

Man’s free agency is not of the mind, for that is
bound. There is no freedom there. Man is not mind,
he is soul. The soul is ever free, boundless, and eternal.
Herein is man’s freedom, in the soul. The soul is al-
ways free, but the mind identifying itself with its own
ephemeral waves, loses sight of the soul and becomes
lost in the maze of time, space, and causation—Maya.

This is the cause of our bondage. We are always
identifying ourselves with the mind, and the mind’s
phenomenal changes.

Man’s free agency is established in the soul, and the
soul, realising itself to be free, is always asserting the
fact in spite of the mind’s bondage: “I am free! I am
what I am! I am what I am!” This is our freedom.
The soul— ever free, boundless, eternal—through
aeons and aeons is manifesting itself more and more
through its instrument, the mind.

What relation then does man bear to nature? From
the lowest form of life to man, the soul is manifest-
ing itself through nature. The highest manifestation
of the soul is involved in the lowest form of manifest
life and is working itself outward through the process
called evolution.

The whole process of evolution is the soul’s struggle
to manifest itself. It is a constant struggle against na-
ture. It is a struggle against nature, and not conform-
ity to nature that makes man what he is. We hear a
great deal about living in harmony with nature, of be-
ing in tune with nature. This is a mistake. This table,
this pitcher, the minerals, a tree, are all in harmony
with nature. Perfect harmony there, no discord. To
be in harmony with nature means stagnation, death.
How did man build this house? By being in harmony
with nature? No. By fighting against nature. It is the
constant struggle against nature that constitutes hu-
man progress, not conformity with it.

CONCENTRATION
AND BREATHING

The main difference between men and the animals
is the difference in their power of concentration. All
success in any line of work is the result of this. Every-
body knows something about concentration. We see
its results every day. High achievements in art, music,
etc., are the results of concentration. An animal has
very little power of concentration. Those who have
trained animals find much difficulty in the fact that
the animal is constantly forgetting what is told him.
He cannot concentrate his mind long upon anything
at a time. Herein is the difference between man and
the animals—man has the greater power of concen-
tration. The difference in heir power of concentration
also constitutes the difference between man and man.
Compare the lowest with the highest man. The dif-
ference is in the degree of concentration. This is the
only difference.

Everybody’s mind becomes concentrated at times.
We all concentrate upon those things we love, and
we love those things upon which we concentrate our
minds. What mother is there that does not love the
face of her homeliest child? That face is to her the
most beautiful in the world. She loves it because she
concentrates her mind on it; and if every one could
concentrate his mind on that same face, every one
would love it. It would be to all the most beautiful
face. We all concentrate our minds upon those things
we love. When we hear beautiful music, our minds
become fastened upon it, and we cannot take them
away. Those who concentrate their minds upon what
you call classical music do not like common music,
and vice versa. Music in which the notes follow each
other in rapid succession holds the mind readily. A
child loves lively music, because the rapidity of the
notes gives the mind no chance to wander. A man
who likes common music dislikes classical music, be-
cause it is more complicated and requires a greater
degree of concentration to follow it.

The great trouble with such concentrations is that
we do not control the mind; it controls us. Something
outside of ourselves, as it were, draws the mind into it
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“In the volumes of the works of the Swami Vivekananda we have what is not
only a gospel to the world at large, but also to its own children, the Charter of
the Hindu Faith. What Hinduism needed, amidst the general disintegration
of the modern era, was a rock where she could lie at anchor, an authoritative
utterance in which she might recognise her self. And this was given to her,
in these words and writings of the Swami Vivekananda.

For the first time in history, as has been said elsewhere, Hinduism itself
forms here the subject of generalisation of a Hindu mind of the highest order.
For ages to come the Hindu man who would verify, the Hindu mother who
would teach her children, what was the faith of their ancestors will turn to the
pages of these books for assurance and light. Long after the English language
has disappeared from India, the gift that has here been made, through that
language, to the world, will remain and bear its fruit in East and West alike.
What Hinduism had needed, was the organising and consolidating of its
own idea. What the world had needed was a faith that had no fear of truth.
Both these are found here. Nor could any greater proof have been given of
the eternal vigour of the Sanatana Dharma, of the fact that India is as great
in the present as ever in the past, than this rise of the individual who, at the
critical moment, gathers up and voices the communal consciousness.”

— Sister Nivedita
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