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INTRODUCTION
OUR MASTER AND HISMESSAGE

In the four volumes (Now in nine volumes — Ed.) of the works of the Swami Vivekananda which are to compose the
present edition, 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 a 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 Sandtana
Dharma, of the fact that Indiais 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.

That India should have found her own need satisfied only in carrying to the humanity outside her borders the bread
of life iswhat might have been foreseen. Nor did it happen on this occasion for the first time. It was once beforein
sending out to the sister lands the message of a nation-making faith that Indialearnt as a whole to understand the
greatness of her own thought — a self-unification that gave birth to modern Hinduism itself. Never may we allow
it to be forgotten that on Indian soil first was heard the command from a Teacher to His disciples: "Go ye out into
all the world, and preach the Gospel to every creature!” It is the same thought, the same impulse of love, taking to
itself a new shape, that is uttered by the lips of the Swami Vivekananda, when to a great gathering in the West he
says: "If one religion true, then all the others also must be true. Thus the Hindu faith is yours as much as mine."
And again, in amplification of the same idea: "We Hindus do not merely tolerate, we unite ourselves with every
religion, praying in the mosque of the Mohammedan, worshipping before the fire of the Zoroastrian, and kneeling
to the cross of the Christian. We know that al religions alike, from the lowest fetishism to the highest absolutism,
are but so many attempts of the human soul to grasp and realise the Infinite. So we gather all these flowers, and,
binding them together with the cord of love, make them into a wonderful bouquet of worship." To the heart of this
speaker, none was foreign or alien. For him, there existed only Humanity and Truth.

Of the Swami's address before the Parliament of Religions, it may be said that when he began to speak it was of
"the religious ideas of the Hindus", but when he ended, Hinduism had been created. The moment was ripe with this
potentiality. The vast audience that faced him represented exclusively the occidental mind, but included some
development of al that in this was most distinctive. Every nation in Europe has poured in its human contribution
upon America, and notably upon Chicago, where the Parliament was held. Much of the best, as well as some of the
worst, of modern effort and struggle, is at all times to be met with, within the frontiers of that Western Civic
Queen, whose feet are upon the shores of Lake Michigan, as she sits and broods, with the light of the North in her
eyes. There is very little in the modern consciousness, very little inherited from the past of Europe, that does not
hold some outpost in the city of Chicago. And while the teeming life and eager interests of that centre may seem to
some of us for the present largely a chaos, yet they are undoubtedly making for the revealing of some noble and
slow-wrought ideal of human unity, when the days of their ripening shall be fully accomplished.

Such was the psychological area, such the sea of mind, young, tumultuous, overflowing with its own energy and
self-assurance, yet inquisitive and aert withal, which confronted Vivekananda when he rose to speak. Behind him,
on the contrary, lay an ocean, calm with long ages of spiritual development. Behind him lay a world that dated
itself from the Vedas, and remembered itself in the Upanishads, a world to which Buddhism was almost modern; a
world that was filled with religious systems of faiths and creeds; a quiet land, steeped in the sunlight of the tropics,
the dust of whose roads had been trodden by the feet of the saints for ages upon ages. Behind him, in short, lay
India, with her thousands of years of national development, in which she had sounded many things, proved many
things, and realised ailmost all, save only her own perfect unanimity, from end to end of her great expanse of time
and space, as to certain fundamental and essentia truths, held by all her people in common.
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These, then, were the two mind-floods, two immense rivers of thought, as it were, Eastern and modern, of which
the yellow-clad wanderer on the platform of the Parliament of Religions formed for a moment the point of
confluence. The formulation of the common bases of Hinduism was the inevitable result of the shock of their
contact, in a personality, so impersonal. For it was no experience of his own that rose to the lips of the Swami
Vivekananda there. He did not even take advantage of the occasion to tell the story of his Master. Instead of either
of these, it was the religious consciousness of Indiathat spoke through him, the message of his whole people, as
determined by their whole past. And as he spoke, in the youth and noonday of the West, a nation, sleeping in the
shadows of the darkened half of earth, on the far side of the Pacific, waited in spirit for the words that would be
borne on the dawn that was travelling towards them, to reveal to them the secret of their own greatness and
strength.

Others stood beside the Swami Vivekananda, on the same platform as he, as apostles of particular creeds and
churches. But it was his glory that he came to preach a religion to which each of these was, in his own words, "only
atravelling, a coming up, of different men, and women, through various conditions and circumstances to the same
goa". He stood there, as he declared, to tell of One who had said of them all, not that one or another was true, in
this or that respect, or for this or that reason, but that "All these are threaded upon Me, as pearls upon a string.
Wherever thou seest extraordinary holiness and extraordinary power, raising and purifying humanity, know thou
that | am there." To the Hindu, says Vivekananda, "Man is not travelling from error to truth, but climbing up from
truth to truth, from truth that is lower to truth that is higher." This, and the teaching of Mukti — the doctrine that
"man isto become divine by realising the divine," that religion is perfected in us only when it has led us to "Him
who isthe one life in a universe of death, Him who is the constant basis of an ever-changing world, that One who
is the only soul, of which all souls are but delusive manifestations’ — may be taken as the two great outstanding
truths which, authenticated by the longest and most complex experience in human history, India proclaimed
through him to the modern world of the West.

For India herself, the short address forms, as has been said, a brief Charter of Enfranchisement. Hinduism in its
wholeness the speaker bases on the Vedas, but he spiritualises our conception of the word, even while he utters it.
To him, dl that istrueis Veda. "By the Vedas," he says, "no books are meant. They mean the accumulated treasury
of spiritual laws discovered by different personsin different times.” Incidentally, he discloses his conception of the
Sanatana Dharma. "From the high spiritual flights of the Vedanta philosophy, of which the latest discoveries of
science seem like echoes, to the lowest ideas of idolatry with its multifarious mythology, the agnosticism of the
Buddhists, and the atheism of the Jains, each and all have a place in the Hindu's religion." To his mind, there could
be no sect, no school, no sincere religious experience of the Indian people — however like an aberration it might
seem to the individual — that might rightly be excluded from the embrace of Hinduism. And of this Indian
Mother-Church, according to him, the distinctive doctrine is that of the Ishta Devat§, the right of each soul to
choose its own path, and to seek God in its own way. No army, then, carries the banner of so wide an Empire as
that of Hinduism, thus defined. For as her spiritual goal is the finding of God, even so is her spiritua rule the
perfect freedom of every soul to be itself.

Y et would not this inclusion of all, this freedom of each, be the glory of Hinduism that it is, were it not for her
supreme call, of sweetest promise: "Hear, ye children of immortal bliss! Even ye that dwell in higher spheres! For |
have found that Ancient One who is beyond all darkness, al delusion. And knowing Him, ye also shall be saved
from death." Here isthe word for the sake of which all the rest exists and has existed. Here is the crowning
realisation, into which al others are resolvable. When, in his lecture on "The Work Before Us," the Swami adjures
all to aid him in the building of a temple wherein every worshipper in the land can worship, a temple whose shrine
shall contain only the word Om, there are some of us who catch in the utterance the glimpse of a still greater
temple — India herself, the Motherland, as she already exists — and see the paths, not of the Indian churches
alone, but of al Humanity, converging there, at the foot of that sacred place wherein is set the symbol that is no
symbol, the name that is beyond all sound. It is to this, and not away from it, that all the paths of al the worships
and all the religious systems lead. Indiais at one with the most puritan faiths of the world in her declaration that
progress is from seen to unseen, from the many to the One, from the low to the high, from the form to the
formless, and never in the reverse direction. She differs only in having a word of sympathy and promise for every
sincere conviction, wherever and whatever it may be, as constituting a step in the great ascent.

The Swami Vivekananda would have been less than he was, had anything in this Evangel of Hinduism been his
own. Like the Krishna of the Git4, like Buddha, like Shankaréchérya, like every great teacher that Indian thought



has known, his sentences are laden with gquotations from the Vedas and Upanishads. He stands merely as the
Revealer, the Interpreter to India of the treasures that she herself possesses in herself. The truths he preaches would
have been as true, had he never been born. Nay more, they would have been equally authentic. The difference
would have lainin their difficulty of access, in thelr want of modern clearness and incisiveness of statement, and in
their loss of mutual coherence and unity. Had he not lived, texts that today will carry the bread of life to thousands
might have remained the obscure disputes of scholars. He taught with authority, and not as one of the Pandits. For
he himself had plunged to the depths of the realisation which he preached, and he came back like Ramanuja only to
tell its secrets to the pariah, the outcast, and the foreigner.

And yet this statement that his teaching holds nothing new is not absolutely true. It must never be forgotten that it
was the Swami Vivekananda who, while proclaiming the sovereignty of the Advaita Philosophy, as including that
experience in which all is one, without a second, also added to Hinduism the doctrine that Dvaita, Vishishtadvaita,
and Advaita are but three phases or stages in a single development, of which the last-named constitutes the goal.
Thisis part and parcel of the still greater and more simple doctrine that the many and the One are the same Redlity,
perceived by the mind at different times and in different attitudes; or as Sri Ramakrishna expressed the same thing,
"God is both with form and without form. And He is that which includes both form and formlessness."”

It isthis which adds its crowning significance to our Master's life, for here he becomes the meeting-point, not only
of East and West, but also of past and future. If the many and the One be indeed the same Reality, then it is not all
modes of worship alone, but equally all modes of work, all modes of struggle, all modes of creation, which are
paths of realisation. No distinction, henceforth, between sacred and secular. To labour isto pray. To conquer isto
renounce. Lifeisitself religion. To have and to hold is as stern a trust as to quit and to avoid.

This is the realisation which makes Vivekananda the great preacher of Karma, not as divorced from, but as
expressing Jnana and Bhakti. To him, the workshop, the study, the farmyard, and the field are as true and fit scenes
for the meeting of God with man as the cell of the monk or the door of the temple. To him, thereis no difference
between service of man and worship of God, between manliness and faith, between true righteousness and
spirituality. All hiswords, from one point of view, read as a commentary upon this central conviction. "Art,
science, and religion”, he said once, "are but three different ways of expressing a single truth. But in order to
understand this we must have the theory of Advaita."

The formative influence that went to the determining of his vision may perhaps be regarded as threefold. There
was, first, his literary education, in Sanskrit and English. The contrast between the two worlds thus opened to him
carried with it a strong impression of that particular experience which formed the theme of the Indian sacred books.
It was evident that this, if true at all, had not been stumbled upon by Indian sages, as by some others, in a kind of
accident. Rather was it the subject-matter of a science, the object of a logical analysis that shrank from no sacrifice
which the pursuit of truth demanded.

In his Master, Ramakrishna Paramahamsa, living and teaching in the temple-garden at Dakshineshwar, the Swami
Vivekananda — "Naren" as he then was — found that verification of the ancient texts which his heart and his
reason had demanded. Here was the reality which the books only brokenly described. Here was one to whom
Saméadhi was a constant mode of knowledge. Every hour saw the swing of the mind from the many to the One.
Every moment heard the utterance of wisdom gathered superconsciously. Everyone about him caught the vision of
the divine. Upon the disciple came the desire for supreme knowledge "asif it had been a fever". Yet he who was
thus the living embodiment of the books was so unconsciously, for he had read none of them! In his Guru,
Ramakrishna Paramahamsa, Vivekananda found the key to life.

Even now, however, the preparation for his own task was not complete. He had yet to wander throughout the length
and breadth of India, from the Himalayas to Cape Comorin, mixing with saints and scholars and simple souls alike,
learning from all, teaching to all, and living with all, seeing India as she was and is, and so grasping in its
comprehensiveness that vast whole, of which his Master's life and personality had been a brief and intense
epitome.

These, then — the Shéstras, the Guru, and the Motherland — are the three notes that mingle themselves to form the
music of the works of Vivekananda. These are the treasure which it is histo offer. These furnish him with the
ingredients whereof he compounds the world's heal-all of his spiritual bounty. These are the three lights burning
within that single lamp which India by his hand lighted and set up, for the guidance of her own children and of the



world in the few years of work between September 19, 1893 and July 4, 1902. And some of us there are, who, for
the sake of that lighting, and of this record that he has left behind him, bless the land that bore him and the hands
of those who sent him forth, and believe that not even yet has it been given to us to understand the vastness and
significance of the message that he spoke.

July 4, 1907
N. of Rk — V.

>>
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INTRODUCTION
OUR MASTER AND HISMESSAGE

In the four volumes (Now in nine volumes — Ed.) of the works of the Swami Vivekananda
which are to compose the present edition, 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 Sandtana Dharma, of
the fact that Indiais 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.

That India should have found her own need satisfied only in carrying to the humanity
outside her borders the bread of life iswhat might have been foreseen. Nor did it happen
on this occasion for the first time. It was once before in sending out to the sister lands the
message of a nation-making faith that Indialearnt as a whole to understand the greatness
of her own thought — a self-unification that gave birth to modern Hinduism itself. Never
may we allow it to be forgotten that on Indian soil first was heard the command from a
Teacher to His disciples: "Go ye out into al the world, and preach the Gospel to every
creature!” It is the same thought, the same impulse of love, taking to itself a new shape,
that is uttered by the lips of the Swami Vivekananda, when to a great gathering in the West
he says: "If one religion true, then all the others also must be true. Thus the Hindu faith is
yours as much as mine." And again, in amplification of the same idea: "We Hindus do not
merely tolerate, we unite ourselves with every religion, praying in the mosgue of the
Mohammedan, worshipping before the fire of the Zoroastrian, and kneeling to the cross of
the Christian. We know that all religions alike, from the lowest fetishism to the highest
absolutism, are but so many attempts of the human soul to grasp and realise the Infinite.
So we gather all these flowers, and, binding them together with the cord of love, make
them into a wonderful bouquet of worship." To the heart of this speaker, none was foreign
or alien. For him, there existed only Humanity and Truth.

Of the Swami's address before the Parliament of Religions, it may be said that when he
began to speak it was of "the religiousideas of the Hindus", but when he ended, Hinduism
had been created. The moment was ripe with this potentiality. The vast audience that faced
him represented exclusively the occidental mind, but included some development of all that
in this was most distinctive. Every nation in Europe has poured in its human contribution
upon America, and notably upon Chicago, where the Parliament was held. Much of the
best, as well as some of the worst, of modern effort and struggle, is at all times to be met
with, within the frontiers of that Western Civic Queen, whose feet are upon the shores of
Lake Michigan, as she sits and broods, with the light of the North in her eyes. Thereis
very little in the modern consciousness, very little inherited from the past of Europe, that
does not hold some outpost in the city of Chicago. And while the teeming life and eager
interests of that centre may seem to some of us for the present largely a chaos, yet they are
undoubtedly making for the revealing of some noble and slow-wrought ideal of human
unity, when the days of their ripening shall be fully accomplished.
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Such was the psychological area, such the sea of mind, young, tumultuous, overflowing
with its own energy and self-assurance, yet inquisitive and alert withal, which confronted
Vivekananda when he rose to speak. Behind him, on the contrary, lay an ocean, calm with
long ages of spiritual development. Behind him lay a world that dated itself from the
Vedas, and remembered itself in the Upanishads, a world to which Buddhism was almost
modern; a world that was filled with religious systems of faiths and creeds; a quiet land,
steeped in the sunlight of the tropics, the dust of whose roads had been trodden by the feet
of the saints for ages upon ages. Behind him, in short, lay India, with her thousands of
years of national development, in which she had sounded many things, proved many
things, and realised ailmost all, save only her own perfect unanimity, from end to end of
her great expanse of time and space, as to certain fundamental and essential truths, held by
all her people in common.

These, then, were the two mind-floods, two immense rivers of thought, as it were, Eastern
and modern, of which the yellow-clad wanderer on the platform of the Parliament of
Religions formed for a moment the point of confluence. The formulation of the common
bases of Hinduism was the inevitable result of the shock of their contact, in a personality,
so impersonal. For it was no experience of his own that rose to the lips of the Swami
Vivekananda there. He did not even take advantage of the occasion to tell the story of his
Master. Instead of either of these, it was the religious consciousness of Indiathat spoke
through him, the message of his whole people, as determined by their whole past. And as
he spoke, in the youth and noonday of the West, a nation, sleeping in the shadows of the
darkened half of earth, on the far side of the Pacific, waited in spirit for the words that
would be borne on the dawn that was travelling towards them, to reveal to them the secret
of their own greatness and strength.

Others stood beside the Swami Vivekananda, on the same platform as he, as apostles of
particular creeds and churches. But it was his glory that he came to preach a religion to
which each of these was, in his own words, "only a travelling, a coming up, of different
men, and women, through various conditions and circumstances to the same goal”. He
stood there, as he declared, to tell of One who had said of them all, not that one or another
wastrue, in this or that respect, or for this or that reason, but that "All these are threaded
upon Me, as pearls upon a string. Wherever thou seest extraordinary holiness and
extraordinary power, raising and purifying humanity, know thou that | am there." To the
Hindu, says Vivekananda, "Man is not travelling from error to truth, but climbing up from
truth to truth, from truth that is lower to truth that is higher." This, and the teaching of
Mukti — the doctrine that "man is to become divine by realising the divine," that religion
is perfected in us only when it has led us to "Him who is the one life in a universe of
death, Him who is the constant basis of an ever-changing world, that One who is the only
soul, of which all souls are but delusive manifestations’ — may be taken as the two great
outstanding truths which, authenticated by the longest and most complex experience in
human history, India proclaimed through him to the modern world of the West.

For India herself, the short address forms, as has been said, a brief Charter of
Enfranchisement. Hinduism in its wholeness the speaker bases on the Vedas, but he
spiritualises our conception of the word, even while he uttersit. To him, all that istrueis
Veda. "By the Vedas," he says, "no books are meant. They mean the accumulated treasury
of spiritual laws discovered by different personsin different times." Incidentally, he
discloses his conception of the Sanatana Dharma. "From the high spiritual flights of the
Vedanta philosophy, of which the latest discoveries of science seem like echoes, to the
lowest ideas of idolatry with its multifarious mythology, the agnosticism of the Buddhists,
and the atheism of the Jains, each and all have a place in the Hindu's religion.” To his
mind, there could be no sect, no school, no sincere religious experience of the Indian
people — however like an aberration it might seem to the individual — that might rightly
be excluded from the embrace of Hinduism. And of this Indian Mother-Church, according
to him, the distinctive doctrine is that of the Ishta Devatd, the right of each soul to choose



its own path, and to seek God in its own way. No army, then, carries the banner of so wide
an Empire as that of Hinduism, thus defined. For as her spiritual goal is the finding of
God, even so is her spiritual rule the perfect freedom of every soul to be itself.

Y et would not this inclusion of al, this freedom of each, be the glory of Hinduism that it
is, were it not for her supreme call, of sweetest promise: "Hear, ye children of immortal
bliss! Even ye that dwell in higher spheres! For | have found that Ancient One who is
beyond all darkness, all delusion. And knowing Him, ye also shall be saved from death."
Here is the word for the sake of which al the rest exists and has existed. Here is the
crowning realisation, into which all others are resolvable. When, in hislecture on "The
Work Before Us," the Swami adjures all to aid him in the building of a temple wherein
every worshipper in the land can worship, a temple whose shrine shall contain only the
word Om, there are some of us who catch in the utterance the glimpse of a still greater
temple — India herself, the Motherland, as she already exists — and see the paths, not of
the Indian churches alone, but of all Humanity, converging there, at the foot of that sacred
place wherein is set the symbol that is no symbol, the name that is beyond all sound. Itis
to this, and not away from it, that all the paths of all the worships and all the religious
systems lead. Indiais at one with the most puritan faiths of the world in her declaration
that progress is from seen to unseen, from the many to the One, from the low to the high,
from the form to the formless, and never in the reverse direction. She differsonly in
having a word of sympathy and promise for every sincere conviction, wherever and
whatever it may be, as constituting a step in the great ascent.

The Swami Vivekananda would have been less than he was, had anything in this Evangel
of Hinduism been his own. Like the Krishna of the Git4, like Buddha, like Shankarachéarya,
like every great teacher that Indian thought has known, his sentences are laden with
guotations from the Vedas and Upanishads. He stands merely as the Revealer, the
Interpreter to India of the treasures that she herself possesses in herself. The truths he
preaches would have been as true, had he never been born. Nay more, they would have
been equally authentic. The difference would have lain in their difficulty of access, in their
want of modern clearness and incisiveness of statement, and in their loss of mutual
coherence and unity. Had he not lived, texts that today will carry the bread of life to
thousands might have remained the obscure disputes of scholars. He taught with authority,
and not as one of the Pandits. For he himself had plunged to the depths of the realisation
which he preached, and he came back like Ramanuja only to tell its secrets to the pariah,
the outcast, and the foreigner.

And yet this statement that his teaching holds nothing new is not absolutely true. It must
never be forgotten that it was the Swami Vivekananda who, while proclaiming the
sovereignty of the Advaita Philosophy, as including that experience in which all is one,
without a second, also added to Hinduism the doctrine that Dvaita, Vishishtadvaita, and
Advaita are but three phases or stages in a single development, of which the last-named
constitutes the goal. Thisis part and parcel of the still greater and more simple doctrine
that the many and the One are the same Reality, perceived by the mind at different times
and in different attitudes; or as Sri Ramakrishna expressed the same thing, "God is both
with form and without form. And He is that which includes both form and formlessness.”

It isthis which adds its crowning significance to our Master's life, for here he becomes the
meeting-point, not only of East and West, but also of past and future. If the many and the
One be indeed the same Redlity, then it is not all modes of worship alone, but equally all
modes of work, all modes of struggle, all modes of creation, which are paths of realisation.
No distinction, henceforth, between sacred and secular. To labour isto pray. To conquer is
to renounce. Lifeisitself religion. To have and to hold is as stern a trust as to quit and to
avoid.

This is the realisation which makes Vivekananda the great preacher of Karma, not as
divorced from, but as expressing Jnana and Bhakti. To him, the workshop, the study, the



farmyard, and the field are as true and fit scenes for the meeting of God with man as the
cell of the monk or the door of the temple. To him, thereis no difference between service
of man and worship of God, between manliness and faith, between true righteousness and
spirituality. All hiswords, from one point of view, read as a commentary upon this central
conviction. "Art, science, and religion”, he said once, "are but three different ways of
expressing a single truth. But in order to understand this we must have the theory of
Advaita."

The formative influence that went to the determining of his vision may perhaps be
regarded as threefold. There was, first, his literary education, in Sanskrit and English. The
contrast between the two worlds thus opened to him carried with it a strong impression of
that particular experience which formed the theme of the Indian sacred books. It was
evident that this, if true at al, had not been stumbled upon by Indian sages, as by some
others, in a kind of accident. Rather was it the subject-matter of a science, the object of a
logical analysis that shrank from no sacrifice which the pursuit of truth demanded.

In his Master, Ramakrishna Paramahamsa, living and teaching in the temple-garden at
Dakshineshwar, the Swami Vivekananda— "Naren" as he then was — found that
verification of the ancient texts which his heart and his reason had demanded. Here was
the reality which the books only brokenly described. Here was one to whom Saméadhi was
a constant mode of knowledge. Every hour saw the swing of the mind from the many to
the One. Every moment heard the utterance of wisdom gathered superconsciously.
Everyone about him caught the vision of the divine. Upon the disciple came the desire for
supreme knowledge "as if it had been a fever". Yet he who was thus the living
embodiment of the books was so unconsciously, for he had read none of them! In his
Guru, Ramakrishna Paramahamsa, Vivekananda found the key to life.

Even now, however, the preparation for his own task was not complete. He had yet to
wander throughout the length and breadth of India, from the Himalayas to Cape Comorin,
mixing with saints and scholars and simple souls alike, learning from all, teaching to all,
and living with all, seeing India as she was and is, and so grasping in its
comprehensiveness that vast whole, of which his Master's life and personality had been a
brief and intense epitome.

These, then — the Shéstras, the Guru, and the Motherland — are the three notes that
mingle themselves to form the music of the works of Vivekananda. These are the treasure
which it is histo offer. These furnish him with the ingredients whereof he compounds the
world's heal-all of his spiritual bounty. These are the three lights burning within that single
lamp which India by his hand lighted and set up, for the guidance of her own children and
of the world in the few years of work between September 19, 1893 and July 4, 1902. And
some of us there are, who, for the sake of that lighting, and of this record that he has left
behind him, bless the land that bore him and the hands of those who sent him forth, and
believe that not even yet has it been given to us to understand the vastness and
significance of the message that he spoke.

July 4, 1907
N. of Rk — V.
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RESPONSE TO WELCOME

At the World's Parliament of Religions, Chicago
11th September, 1893

Sisters and Brothers of America,

It fills my heart with joy unspeakable to rise in response to the warm and cordial welcome
which you have given us. | thank you in the name of the most ancient order of monksin
the world; | thank you in the name of the mother of religions; and | thank you in the name
of millions and millions of Hindu people of al classes and sects.

My thanks, also, to some of the speakers on this platform who, referring to the delegates
from the Orient, have told you that these men from far-off nations may well claim the
honour of bearing to different lands the idea of toleration. | am proud to belong to a
religion which has taught the world both tolerance and universal acceptance. We believe
not only in universal toleration, but we accept all religions as true. | am proud to belong to
a nation which has sheltered the persecuted and the refugees of al religions and al nations
of the earth. | am proud to tell you that we have gathered in our bosom the purest remnant
of the Isradlites, who came to Southern India and took refuge with us in the very year in
which their holy temple was shattered to pieces by Roman tyranny. | am proud to belong
to the religion which has sheltered and is still fostering the remnant of the grand
Zoroastrian nation. | will quote to you, brethren, a few lines from a hymn which |
remember to have repeated from my earliest boyhood, which is every day repeated by
millions of human beings: “ As the different streams having their sourcesin different places
all mingle their water in the sea, so, O Lord, the different paths which men take through
different tendencies, various though they appear, crooked or straight, all lead to Thee.”

The present convention, which is one of the most august assemblies ever held, isin itself a
vindication, a declaration to the world of the wonderful doctrine preached in the Gita:
“Whosoever comes to Me, through whatsoever form, | reach him; all men are struggling
through paths which in the end lead to me.” Sectarianism, bigotry, and its horrible
descendant, fanaticism, have long possessed this beautiful earth. They have filled the earth
with violence, drenched it often and often with human blood, destroyed civilisation and
sent whole nations to despair. Had it not been for these horrible demons, human society
would be far more advanced than it is now. But their time is come; and | fervently hope
that the bell that tolled this morning in honour of this convention may be the death-knell of
all fanaticism, of all persecutions with the sword or with the pen, and of all uncharitable
feelings between persons wending their way to the same goal.

>>
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WORK AND ITS SECRET
(Delivered at Los Angeles, California, January 4, 1900)

One of the greatest lessons | have learnt in my life isto pay as much attention to the means of work as to its end.
He was a great man from whom | learnt it, and his own life was a practical demonstration of this great principle |
have been always learning great lessons from that one principle, and it appears to me that all the secret of successis
there; to pay as much attention to the means as to the end.

Our great defect in life is that we are so much drawn to the ideal, the goal is so much more enchanting, so much
more alluring, so much bigger in our mental horizon, that we lose sight of the details altogether.

But whenever failure comes, if we analyse it critically, in ninety-nine per cent of cases we shall find that it was
because we did not pay attention to the means. Proper attention to the finishing, strengthening, of the meansis what
we need. With the means al right, the end must come. We forget that it is the cause that produces the effect; the
effect cannot come by itself; and unless the causes are exact, proper, and powerful, the effect will not be produced.
Once the idedl is chosen and the means determined, we may almost let go the ideal, because we are sure it will be
there, when the means are perfected. When the cause is there, there is no more difficulty about the effect, the effect
is bound to come. If we take care of the cause, the effect will take care of itself. The realization of the ideal isthe
effect. The means are the cause: attention to the means, therefore, is the great secret of life. We also read this in the
Gita and learn that we have to work, constantly work with all our power; to put our whole mind in the work,
whatever it be, that we are doing. At the same time, we must not be attached. That is to say, we must not be drawn
away from the work by anything else; still, we must be able to quit the work whenever we like.

If we examine our own lives, we find that the greatest cause of sorrow is this: we take up something, and put our
whole energy on it — perhapsit is a failure and yet we cannot give it up. We know that it is hurting us, that any
further clinging to it is ssimply bringing misery on us; still, we cannot tear ourselves away from it. The bee came to
sip the honey, but its feet stuck to the honey-pot and it could not get away. Again and again, we are finding
ourselves in that state. That is the whole secret of existence. Why are we here? We came here to sip the honey, and
we find our hands and feet sticking to it. We are caught, though we came to catch. We came to enjoy; we are being
enjoyed. We came to rule; we are being ruled. We came to work; we are being worked. All the time, we find that.
And this comes into every detail of our life. We are being worked upon by other minds, and we are aways
struggling to work on other minds. We want to enjoy the pleasures of life; and they eat into our vitals. We want to
get everything from nature, but we find in the long run that nature takes everything from us — depletes us, and
casts us aside.

Had it not been for this, life would have been all sunshine. Never mind! With all its failures and successes, with all
its joys and sorrows, it can be one succession of sunshine, if only we are not caught.

That is the one cause of misery: we are attached, we are being caught. Therefore says the Gita: Work constantly;
work, but be not attached; be not caught. Reserve unto yourself the power of detaching yourself from everything,
however beloved, however much the soul might yearn for it, however great the pangs of misery you feel if you
were going to leave it; still, reserve the power of leaving it whenever you want. The weak have no place here, in
this life or in any other life. Weakness leads to davery. Weakness leads to all kinds of misery, physical and mental.
Weakness is death. There are hundreds of thousands of microbes surrounding us, but they cannot harm us unless
we become weak, until the body is ready and predisposed to receive them. There may be a million microbes of
misery, floating about us. Never mind! They dare not approach us, they have no power to get a hold on us, until the
mind is weakened. This is the great fact: strength islife, weakness is death. Strength isfelicity, life eternal,
immortal; weakness is constant strain and misery: weakness is death.

Attachment is the source of all our pleasures now. We are attached to our friends, to our relatives; we are attached
to our intellectual and spiritual works; we are attached to external objects, so that we get pleasure from them.
What, again, brings misery but this very attachment? We have to detach ourselves to earn joy. If only we had
power to detach ourselves at will, there would not be any misery. That man alone will be able to get the best of
nature, who, having the power of attaching himself to a thing with all his energy, has also the power to detach
himself when he should do so. The difficulty is that there must be as much power of attachment as that of
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detachment. There are men who are never attracted by anything. They can never love, they are hard-hearted and
apathetic; they escape most of the miseries of life. But the wall never feels misery, the wall never loves, is never
hurt; but it isthe wall, after all. Surely it is better to be attached and caught, than to be a wall. Therefore the man
who never loves, who is hard and stony, escaping most of the miseries of life, escapes aso its joys. We do not
want that. That is weakness, that is death. That soul has not been awakened that never feels weakness, never feels
misery. That is a callous state. We do not want that.

At the same time, we not only want this mighty power of love, this mighty power of attachment, the power of
throwing our whole soul upon a single object, losing ourselves and letting ourselves be annihilated, as it were, for
other souls— which is the power of the gods — but we want to be higher even than the gods. The perfect man can
put his whole soul upon that one point of love, yet he is unattached. How comes this? There is another secret to
learn.

The beggar is never happy. The beggar only gets a dole with pity and scorn behind it, at least with the thought
behind that the beggar is a low object. He never really enjoys what he gets.

We are all beggars. Whatever we do, we want a return. We are al traders. We are tradersin life, we are tradersin
virtue, we are tradersin religion. And alas! we are also tradersin love.

If you cometo trade, if it isa question of give-and-take, if it isa question of buy-and-sell, abide by the laws of
buying and selling. There is a bad time and there is a good time; thereisarise and afall in prices: always you
expect the blow to come. It is like looking at the mirrors Y our face is reflected: you make a grimace — there is one
in the mirror; if you laugh, the mirror laughs. Thisis buying and selling, giving and taking.

We get caught. How? Not by what we give, but by what we expect. We get misery in return for our love; not from
the fact that we love, but from the fact that we want love in return. There is no misery where there is no want.
Desire, want, is the father of all misery. Desires are bound by the laws of success and failure. Desires must bring
misery.

The great secret of true success, of true happiness, then, is this: the man who asks for no return, the perfectly
unselfish man, is the most successful. It seems to be a paradox. Do we not know that every man who is unselfishin
life gets cheated, gets hurt? Apparently, yes. "Christ was unselfish, and yet he was crucified.” True, but we know
that his unselfishness is the reason, the cause of a great victory — the crowning of millions upon millions of lives
with the blessings of true success.

Ask nothing; want nothing in return. Give what you have to give; it will come back to you — but do not think of
that now, it will come back multiplied a thousandfold — but the attention must not be on that. Y et have the power
to give: give, and thereit ends. Learn that the whole of life is giving, that nature will force you to give. So, give
willingly. Sooner or later you will have to give up. You come into life to accumulate. With clenched hands, you
want to take. But nature puts a hand on your throat and makes your hands open. Whether you will it or not, you
have to give. The moment you say, "I will not", the blow comes; you are hurt. None is there but will be compelled,
in the long run, to give up everything. And the more one struggles against this law, the more miserable one feels. It
IS because we dare not give, because we are not resigned enough to accede to this grand demand of nature, that we
are miserable. The forest is gone, but we get heat in return. The sun is taking up water from the ocean, to return it
in showers. You are a machine for taking and giving: you take, in order to give. Ask, therefore, nothing in return;
but the more you give, the more will come to you. The quicker you can empty the air out of this room, the quicker
it will be filled up by the external air; and if you close all the doors and every aperture, that which iswithin will
remain, but that which is outside will never come in, and that which is within will stagnate, degenerate, and
become poisoned. A river is continually emptying itself into the ocean and is continually filling up again. Bar not
the exit into the ocean. The moment you do that, death seizes you.

Be, therefore, not a beggar; be unattached This is the most terrible task of life! You do not calculate the dangers on
the path. Even by intellectually recognising the difficulties, we really do not know them until we feel them. From a
distance we may get a general view of a park: well, what of that? We feel and really know it when we arein it.
Even if our every attempt is a failure, and we bleed and are torn asunder, yet, through all this, we have to preserve
our heart — we must assert our Godhead in the midst of all these difficulties. Nature wants us to react, to return
blow for blow, cheating for cheating, liefor lie, to hit back with all our might. Then it requires a superdivine power
not to hit back, to keep control, to be unattached.



Every day we renew our determination to be unattached. We cast our eyes back and look at the past objects of our
love and attachment, and feel how every one of them made us miserable. We went down into the depths of
despondency because of our "love"! We found ourselves mere slaves in the hands of others, we were dragged
down and down! And we make a fresh determination: "Henceforth, | will be master of myself; henceforth, 1 will
have control over myself."” But the time comes, and the same story once more! Again the soul is caught and cannot
get out. The bird isin a net, struggling and fluttering. Thisis our life.

I know the difficulties. Tremendous they are, and ninety per cent of us become discouraged and lose heart, and in
our turn, often become pessimists and cease to believe in sincerity, love, and al that is grand and noble. So, we
find men who in the freshness of their lives have been forgiving, kind, smple, and guileless, become in old age
lying masks of men. Their minds are a mass of intricacy. There may be a good deal of external policy, possibly.
They are not hot-headed, they do not speak, but it would be better for them to do so; their hearts are dead and,
therefore, they do not speak. They do not curse, not become angry; but it would be better for them to be able to be
angry, athousand times better, to be able to curse. They cannot. There is death in the heart, for cold hands have
seized upon it, and it can no more act, even to utter a curse, even to use a harsh word.

All this we have to avoid: therefore | say, we require superdivine power. Superhuman power is not strong enough.
Superdivine strength is the only way, the one way out. By it alone we can pass through all these intricacies, through
these showers of miseries, unscathed. We may be cut to pieces, torn asunder, yet our hearts must grow nobler and
nobler all the time.

It isvery difficult, but we can overcome the difficulty by constant practice. We must learn that nothing can happen
to us, unless we make ourselves susceptible to it. | have just said, no disease can come to me until the body is
ready; it does not depend alone on the germs, but upon a certain predisposition which is already in the body. We
get only that for which we are fitted. Let us give up our pride and understand this, that never is misery undeserved.
There never has been a blow undeserved: there never has been an evil for which | did not pave the way with my
own hands. We ought to know that. Analyse yourselves and you will find that every blow you have received, came
to you because you prepared yourselves for it. You did half, and the external world did the other half: that is how
the blow came. That will sober us down. At the same time, from this very analysis will come a note of hope, and
the note of hope is: "l have no control of the external world, but that which isin me and nearer unto me, my own
world, isin my control. If the two together are required to make a failure, if the two together are necessary to give
me a blow, | will not contribute the one which isin my keeping; and how then can the blow come? If | get real
control of myself, the blow will never come."

We are al the time, from our childhood, trying to lay the blame upon something outside ourselves. We are always
standing up to set right other people, and not ourselves. If we are miserable, we say, "Oh, the world is a devil's
world." We curse others and say, "What infatuated fools!" But why should we be in such aworld, if wereally are
so good? If thisis a devil's world, we must be devils also; why else should we be here? "Oh, the people of the
world are so selfish!" True enough; but why should we be found in that company, if we be better? Just think of
that.

We only get what we deserve. It is a lie when we say, the world is bad and we are good. It can never be so. Itisa
terrible lie we tell ourselves.

Thisisthe first lesson to learn: be determined not to curse anything outside, not to lay the blame upon any one
outside, but be a man, stand up, lay the blame on yourself. You will find, that is always true. Get hold of yourself.

Isit not a shame that at one moment we talk so much of our manhood, of our being gods — that we know
everything, we can do everything, we are blameless, spotless, the most unselfish people in the world; and at the
next moment a little stone hurts us, a little anger from a little Jack wounds us — any fool in the street makes "these
gods' miserable! Should this be so if we are such gods? Is it true that the world is to blame? Could God, who is
the purest and the noblest of souls, be made miserable by any of our tricks? If you are so unselfish, you are like
God. What world can hurt you? Y ou would go through the seventh hell unscathed, untouched. But the very fact that
you complain and want to lay the blame upon the external world shows that you fe