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Introduc�on 
Death walks beside us, always. 
Not as a terror, not as a thief in the night, but as a companion—

silent, steadfast, and o�en strangely ignored. From the first breath 
we draw to the final one we release, Death watches without 
judgment, never rushing, never retrea�ng. In our youth, we mistake 
it for something distant. In adulthood, we bargain with it. And in old 
age, we o�en pretend we have made peace—while secretly hoping 
we s�ll have �me. 

This book is an invita�on to turn and face this companion—not to 
banish it, but to understand and follow its direc�ves. 

What happens when death knocks on our door? Is it truly the end, 
or merely a change of form? Different cultures and philosophies have 
answered these ques�ons in radically different ways. Some insist that 
nothing remains; others promise a reunion, a rebirth, or even a 
libera�on beyond imagining. Yet all agree on one thing: death forces 
us to ask what life is. And in asking, we come closer to truth. 

Drawing from the Vedic wisdom of ancient India, while 
contras�ng it with materialist, Chris�an, and impersonalist views, this 
book seeks not to impose doctrine, but to illuminate a path. It 
explores the soul, the cycle of rebirth, the law of karma, and the 
nature of ul�mate reality—offering not specula�on, but reasoned 
insight and lived tes�mony. It invites the reader to consider that life 
is not a random flicker in the dark, but a purposeful journey guided 
by laws both just and benevolent. 

Above all, this is a book about hope. 
Hope that our ac�ons mater. 
Hope that consciousness is not an accident. 
Hope that death is not the end, but the threshold. 
In this spirit, may the silent companion no longer be feared, but 

recognized—and perhaps even accepted. 
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Chapter 1 
 

Beyond the Veil 

There is a boundary each of us will one day cross, a mystery that 
lies just out of reach yet is always near: death. Its veil is thin, 
impenetrable, and ever-present. We may seldom pause to consider 
it, but it walks beside us from birth, a quiet presence in the shadow 
of every day. 
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The Silent Companion 

A ques�on shadows every life, quietly wai�ng: What happens when 
death arrives? What happens when death, the silent companion of 
our journey, suddenly steps forward—brushing aside all pretense 
and demanding our aten�on? 

All of us must face it: first in those we love, and finally in ourselves. 
It appears in the hush of a final breath, in the wail of loss, in the slow 
ebb of strength. Yet in our day-to-day living, we wrap ourselves in the 
illusion of permanence. We forget that our name is also on the list of 
those who must cross the boundary. 

Most people tend to think—especially in youth—that death is 
something that happens "to the elderly," or to people who are 
"unlucky" and die in a road accident, or to the unfortunate who fall 
vic�m to illness, a terrorist atack, or natural disaster. Death feels so 
distant that we rarely consider our own mortality. 

Most people avoid talking about death when the subject arises. It 
evokes uncertainty and fear. The complexity of the mater leaves us 
without answers. No one wants to die, but nothing is as sure as death. 

The great existen�al unease arises from the thought that I, the 
experiencer, will no longer be. The world con�nues—sunlight 
returns, people gather, laughter fills the air—but I will be absent. In 
this stark recogni�on, all human striving appears fu�le. 

It is likely that no one goes through life without, at some point, 
wondering what follows death. The ques�on of death is universal. 
Thanks to the media, it is constantly present among us. And everyone 
knows that death makes no dis�nc�on between the poor and the 
rich, the plain and the beau�ful, the fool and the genius. And yet, we 
prefer to close our eyes and relegate it to obscurity. 

Three Viewpoints 

What happens at the moment of death? 
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What awaits us on the other side? 
Is there life a�er death? 

These are universal ques�ons, shared by all human beings across 
�mes and cultures. They press upon us with startling force when we 
atend a funeral, face a serious illness, or recognize—perhaps for the 
first �me—that our vitality is diminshing and youth is no longer ours 
to keep. 

This awareness o�en sharpens around midlife, around the age of 
forty-five, giving rise to the so-called "midlife crisis." Yet today, when 
youth is worshiped like a goddess, the reckoning comes earlier—
some�mes by thirty. It is the moment we realize we are no longer 
climbing the mountain but beginning the descent. In that realiza�on, 
ques�ons we once postponed return, quietly but insistently. 

We become aware that no diet, fitness training, or rejuvena�ng 
cream will halt the body's decline. And yet, we con�nue the fight. 
Especially today, an increasing number of people spend substan�al 
sums on beauty treatments and cosme�c surgery in a fu�le atempt 
to halt the inevitable. 

The suffering caused by aging and bodily deteriora�on stems from 
the iden�fica�on with the body. Even though we may feel young 
inside, we believe that the aging body defines us. This convic�on—
this material view of reality—leads us to the first viewpoint. 
 

1 –  After Death, Nothing Remains 

The materialist—whether humanist, atheist, or scien�st—holds that 
all personality and consciousness are completely ex�nguished when 
the body dies. When the body ceases to exist, so does the person. In 
other words, materialists largely believe the person is the body. 

Composed of material elements—earth, water, fire, air, and so 
on—the body's temporary visible structure ends at death, signifying 
the cessa�on of existence. Even with the law of conserva�on of 
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energy, that energy is never lost but only transformed. It is 
undeniable that par�cular arrangement of this energy in a living 
being undergoes such a profound change at death that it ceases to 
manifest what we call life. If we iden�fy the vital force with the 
material body, then the ex�nc�on of the body implies the ex�nc�on 
of life. 

For the materialist, human life—with its thoughts, feelings, and 
desires, including intangible experiences such as "love," "beauty," 
"goodness," or "jus�ce"—is nothing more than a combina�on of 
chemical elements and complex molecules. The same applies to 
animals, plants, and everything else in nature. Everything constantly 
transforms, taking on new forms and crea�ons, and all is des�ned to 
vanish when the aggrega�on of material elements breaks apart. 

The materialist believes that when a child is born, a new person 
begins to exist. That person grows, lives, and finally dies. At that 
point, the person ceases to exist. At best, their deeds and ideas may 
live on in the memory of others or through future genera�ons, but 
there is no such thing as an immortal being. 

Those who hold a strictly material worldview acknowledge only a 
single substance: mater. For them, all existence, all thought, and all 
human feeling arise from the non-living, inorganic matrix of physical 
nature—and all vanish at death. 

However, deep inside, this worldview is not sa�sfying. The 
ques�ons death raises are not merely specula�ve—they are deeply 
existen�al and personal. What becomes of the consciousness 
through which we experience joy and fear? Is my self, my “I,” 
des�ned to vanish into nothing? Although we reach for truth and 
meaning, are we merely animated mater, fated to dissolve with the 
flesh or scater as dust and atoms? 

The great existen�al unease arises from the thought that I—the 
experiencer—will no longer be. The world con�nues—sunlight 
returns, people gather, laughter fills the air—but I will be absent. In 
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this stark recogni�on, all human striving appears fu�le. It is this very 
tension that existen�al thinkers like Jean-Paul Sartre and Albert 
Camus explored. Sartre saw existence as fundamentally absurd, 
declaring that we are thrown into a meaningless world, burdened 
with freedom but without inherent purpose. Camus, likewise, 
described the human condi�on as a clash between our deep longing 
for meaning and the silent indifference of the universe. To him, too,  
life was absurd—but he urged us to face the absurdity with courage, 
without appeal to false hopes of eternal existence or divine 
redemp�on. Their voices resonate with the dread many feel when 
confron�ng death—not as a portal, but as the final punctua�on of a 
story that never had meaning to begin with. 

Mar�n Heidegger, while equally sober in his assessment of human 
finitude, approached death not as an absurdity but as the key to 
authen�c life. In his view, we are not simply minds encased in bodies, 
nor isolated consciousnesses dropped into a meaningless void. 
Rather, we are Dasein—beings already embedded in the world, 
shaped by rela�onships, �me, and history. We are “thrown” into 
existence, but it is precisely our awareness of death—our “being-
toward-death”—that awakens us to our freedom. Most people, 
Heidegger argued, dri� through life conforming to the expecta�ons 
of “the they,” avoiding the unsetling truth of their mortality. But 
when we face death not as an abstract endpoint but as a personal, 
inescapable horizon, we are shaken into authen�city. In contrast to 
Sartre’s despair and Camus’ defiance, Heidegger invites us to dwell 
more consciously within the mystery of Being itself—not to escape 
death, but to let its presence deepen our responsibility to live fully, 
truthfully, and awake. 

Yet for all their insight and emo�onal honesty, these existen�al 
approaches stop short of addressing a deeper possibility: that 
consciousness does not end with death, and that the self—the 
experiencer—is not merely a flee�ng byproduct of neural ac�vity or 
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brain chemistry, but a spiritual being enduring beyond the body's 
collapse. Sartre, Camus, and Heidegger grapple valiantly with the 
finality of death, but their frameworks remain confined within either 
a materialist outlook or the boundaries of human percep�on and 
subjec�ve experience. None of them truly contemplates the 
possibility that the “I” that fears ex�nc�on is, in fact, eternal—that it 
migrates from body to body, gathering impressions, learning, 
forge�ng, and longing, life a�er life. 

In the existen�alists’ view, we either construct meaning in the 
face of an indifferent void, or find authen�city by courageously 
accep�ng our finitude. But what if the dread of death arises not 
merely from the fear of ceasing to be, but from a forge�ng of who 
we truly are? What if the self is not defined by its temporary 
embodiment, but by its eternal rela�on to the Supreme Person? 

This is where the spiritual tradi�ons of the East—especially the 
path of bhakti-yoga—offer a radically different vision. Rather than 
denying the self at death, they recognize the self as eternal. The ātmā 
is not ex�nguished but con�nues its journey, migra�ng from one 
body to the next, driven by karma but ul�mately des�ned for 
libera�on. Where the existen�alist sees a wall, the yogic seer sees a 
doorway. Where Sartre and Camus leave the soul suspended in 
absurdity, the bhakti tradi�on offers it a sense of purpose, guidance, 
and rela�onship—culmina�ng not in oblivion, but in reunion with the 
eternal source of all being, the Supreme Personality of Godhead, 
Kṛṣṇa. 

As Kṛṣṇa declares in the Bhagavad-gītā (2.20): 

“For the soul there is neither birth nor death at any time. It has 
not come into being, does not come into being, and will not 
come into being. It is unborn, eternal, ever-existing, and 
primeval. It is not slain when the body is slain.” 
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Here, the self is not a fragile byproduct of mater but an eternal spark 
of consciousness, temporarily embodied. Death does not end it; it 
merely shi�s the field of experience. And while the existen�alist 
philosopher wrestles with mortality alone, the bhakti tradi�on 
speaks of divine companionship, of a supreme consciousness—
Kṛṣṇa—who accompanies the soul through every phase of its 
journey. 

2  –  After Death, We Will Be Resurrected 

According to the Chris�an tradi�on, each human being—composed 
of soul and body—is granted by God a single earthly life. At the 
moment of concep�on, a unique and unrepeatable soul is created, 
and it is in this singular life that the soul is called to choose: to draw 
near to God or to turn away. This life is thus decisive, the stage upon 
which the eternal des�ny of the soul is set. 

From this view, death is not natural but entered the world as a 
consequence of sin. Yet through Christ, who overcame sin and death, 
the path to eternal life has been opened. His resurrec�on is 
considered the first fruit of a great harvest to come: on the last day, 
according to Chris�an eschatology, all the dead will be raised. In the 
resurrec�on of the body, God will do for all what He did for Christ on 
Easter morning. The redeemed—those who lived and died in faith—
will be restored, body and soul, to eternal communion with God. 

By contrast, those who did not accept this gi�—who rejected or 
never embraced faith—are, in most Chris�an teachings, des�ned for 
eternal separa�on from God. This condi�on, variously described as 
hell, damna�on, or simply the absence of divine presence, is viewed 
not as God's arbitrary punishment but as the natural outcome of a 
will turned away from grace. 

Though there are doctrinal differences across denomina�ons, all 
major Chris�an tradi�ons affirm this essen�al vision: death is not the  
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end, and the body itself will share in the glory of the world to come. 
S�ll, this belief raises difficult ques�ons. If salva�on depends on 

the conscious acceptance of Christ during a single life�me, what 
becomes of those who never had such an opportunity? What of those 
who lived before Christ’s appearance on Earth? Or of those born into 
remote or isolated cultures, who lived and died without ever 
encountering His message? 

Chris�an theologians have grappled with this for centuries. Some, 
following the Church Father Augus�ne, hold to a more exclusive view: 
only explicit faith in Christ in this life leads to salva�on. Augus�ne 
taught that explicit faith in Christ and bap�sm were ordinarily 
necessary for salva�on, as all humans inherit original sin. Those who 
lived before Christ, like the Old Testament prophets, could be saved 
through their faith in the coming Messiah—a special dispensa�on 
understood within salva�on history, in which their salva�on was 
granted by an�cipa�on of Christ’s future merits. 

However, Augus�ne held a strict view on the unevangelized and 
the unbap�zed—typically excluding them from salva�on, though he 
acknowledged that God's jus�ce and mercy ul�mately surpass 
human understanding. 

Others, such as Thomas Aquinas and more recently the Second 
Va�can Council, have taken a more inclusive stance, sugges�ng that 
God's grace can operate even outside the visible boundaries of the 
Church. One answer is the idea of bap�sm of desire: that a person 
who, through no fault of their own, has not known Christ, but 
sincerely seeks truth and strives to live according to conscience, may 
be saved by the grace of Christ nonetheless. 

S�ll, this view remains centered on human life. But what of the 
vast mul�tudes of other living beings—animals, birds, aqua�c 
creatures, insects, and plants? Are they excluded from the possibility 
of salva�on simply by virtue of their non-human form? If divine 
jus�ce is truly universal, such ques�ons deserve deeper reflec�on. 
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Here, the doctrine seems to stop. These cases are o�en le� in 
silence or entrusted to "God’s mysterious jus�ce." Yet the very scale 
of such exclusion has led many seekers to ques�on whether a single 
earthly life is enough to fulfill the jus�ce and mercy of a loving God. 
 Could it be that the soul, in its long journey toward divine 
consciousness, passes through more than one life? That it takes 
�me—and perhaps many lives—for the soul to shed ignorance and 
rise to the full realiza�on of its rela�onship with the Divine? 

This idea, central to many Eastern tradi�ons, offers a different lens 
through which to view the resurrec�on. In this view, the soul is not 
judged once and for all at the end of a single short life, but is gradually 
elevated through many births, shaped by karma and guided by divine 
providence, un�l it is ready to return home. 

While not part of tradi�onal Chris�an orthodoxy, this concept 
may offer a more comprehensive account of divine jus�ce—one that 
affirms the freedom of the soul, respects the diversity of human 
experience, and recognizes the �me it may take for the spark of spirit 
to awaken to transcendental reality. 

For those who feel that the doctrine of one life and one judgment 
tends to raise more ques�ons than it answers, the vision of spiritual 
evolu�on across life�mes may seem not only more compassionate, 
but more plausible. 

While the doctrine of resurrec�on offers a vision of ul�mate hope, 
its limita�ons—especially regarding the fate of those without access 
to divine revela�on—have led many to consider alterna�ve 
understandings of the soul's journey. Among these, the idea of 
reincarna�on presents a view both ancient and widespread, one that 
speaks to the soul’s con�nuity and gradual ascent. It is to this 
perspec�ve that we now turn. 
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3 –  After Death, We Continue to Live 

A very different concep�on—found in the wisdom tradi�ons of 
ancient India—holds that this present life is not our only one, but a 
single link in a long chain of births and deaths. We are not the body; 
we are the person, the spiritual being, the ātmā, within it. We are 
eternal travelers, moving from body to body, taking on new roles like 
actors on different stages: some�mes a renowned genius, other 
�mes a humble fool; some�mes a queen, at other �mes a servant. 
Some�mes we play the role of a man, at other �mes a woman. And 
with each change, we forget the life we lived before. 

This is the meaning of death—not annihila�on, but transi�on. 
When the body can no longer func�on, the vital force—the soul—
leaves it and enters another, formed according to its past thoughts, 
desires, and deeds. At birth, we receive not only a body but a specific 
context, a unique configura�on shaped by previous lives: our talents, 
our tendencies, our struggles and strengths. This ongoing journey of 
the soul is governed by karma, the law of cause and effect that links 
our ac�ons to our future experiences. The cycle of reincarna�on—
saṁsāra—is not random or meaningless, but a process of con�nuity, 
growth, and refinement. 

This concept aligns with the rhythms of the cosmos. All life moves 
in cycles: stars are born and ex�nguished, seasons follow one 
another, the �des ebb and rise. In nature, nothing ends in a void; all 
dissolves and re-emerges. Winter becomes spring, night becomes 
day, the seed becomes the tree and then seed again. So too does the 
soul pass from one phase to the next, according to the deeper order 
that underlies reality. 

The doctrine of reincarna�on also offers a compelling explana�on 
for the vast differences among individuals—physical, psychological, 
social, and spiritual. Rather than atribu�ng these differences to blind 
chance, gene�c accident, or arbitrary fate, it reveals a deeper jus�ce: 
the soul inherits the consequences of its own prior choices. This is not 
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a doctrine of blame, but of accountability and opportunity. It asserts 
that nothing we do is lost, and that all experiences have meaning. 

Most importantly, the teachings of saṁsāra and karma point to a 
greater purpose: liberation. Human life is not just another round in 
the cycle, but a precious chance to awaken. Through spiritual 
prac�ce—especially the path of bhakti-yoga, or loving devo�on to 
the Supreme—we can rise above the cycles of birth and death and 
regain our original, conscious rela�onship with the Divine. The soul, 
though eternal, has wandered, forgoten, and iden�fied with 
temporary iden��es. But now it can remember. And in that 
remembrance lies freedom. 

When we understand our true nature as eternal beings, death 
loses its s�ng. It becomes not a threat, but a passage. And life 
becomes not a meaningless accident, but a sacred journey of 
return—a path of inward awakening, outward compassion, and 
upward connec�on with the Supreme Person, who accompanies the 
soul from life�me to life�me, pa�ently wai�ng for it to turn 
homeward. 
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Chapter 2 
 

The Journey of the Soul 
 

In the previous chapter, we examined various concep�ons of what 
may await us beyond death. Among them, one stands out for its 
longevity, universality, and explanatory power: the idea that life 
con�nues not in a final res�ng place, but through a cycle of rebirth. 
This vision—commonly referred to as reincarnation—portrays death 
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not as an end, but as a turning point in the soul’s ongoing journey. 
Seen in this light, reincarna�on offers a compelling framework to 
understand our suffering, desires, and des�ny. 

The word reincarnate comes from the La�n re (again) and 
incarnare (to enter the flesh), and literally means “to re-enter a body 
of flesh and bone.” It is dis�nct from the idea of resurrection, which 
refers to the revival of the same body that was once laid to rest. 

This book proposes that reincarna�on operates according to 
subtle, knowable laws—more akin to a metaphysical science than to 
an unverifiable belief. If the transmigra�on of the soul is real—if we 
have lived before and will live again a�er death—then it must be true 
universally, applying to all beings regardless of �me, culture, or 
personal belief. Conversely, if it is not true, it cannot be true for 
anyone, even for those who believe in it. 

This chapter systema�cally inves�gates the subtle laws of 
reincarna�on and their implica�ons for our lives. We will explore 
ques�ons such as: 

• What exactly happens at the moment of death? 

• Why don’t we remember our past lives? 

• How do our ac�ons, thoughts, and desires shape our future 
birth? 

• Can animals reincarnate as humans—and can humans be 
reborn in animal or even plant forms? 

• What is karma, and how does it govern this cycle? 

• Is it possible—and desirable—to escape the cycle of repeated 
births and deaths? If so, how? 

• What awaits the soul a�er libera�on? Where does it go, and 
what does it do? 
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The Vedas: Sources of Wisdom 

The most comprehensive sources on reincarna�on are the Vedas, the 
sacred scriptures of India. Da�ng back approximately 5,000 years, 
they are considered the oldest known religious texts in human 
history. 

The word veda comes from Sanskrit—India’s ancient classical 
language—and means “knowledge.” The Vedas encompass wisdom 
across a vast range of fields, including Āyurveda (medicine), Jyotir-
veda (astronomy and astrology), Sthāpatya-veda (architecture and 
engineering), Gāndharva-veda (music and art), and Dhanur-veda 
(mar�al disciplines). Due to the complexity of Sanskrit, these 
scriptures remained largely inaccessible to the Western world for 
centuries. The first major transla�ons appeared in the 19th century, 
when the German Indologist Max Müller (1823–1900) undertook the 
task of transla�ng key Vedic texts into English and German. 

In more recent �mes, Śrīla A. C. Bhak�vedanta Swami Prabhupāda 
(1896–1977), Founder-Ācārya of the Interna�onal Society for Krishna 
Consciousness, translated more than seventy volumes of these 
ancient Sanskrit texts into English. His transla�ons and 
commentaries—now available in all major world languages—are 
recognized as standard reference works in many of the world’s 
universi�es and are widely used in academic courses on Indian 
philosophy and religion. 

Among the vast Vedic corpus, the most renowned texts are the 
Bhagavad-gītā (lit. “The Song of God”) and the Śrīmad-Bhāgavatam 
(lit. The Beau�ful Story of the Supreme Person). The Gītā forms part 
of the monumental epic Mahābhārata, regarded as the longest 
literary work in world history, with over 100,000 verses. Though the 
Bhagavad-gītā consists of only 700 verses, it is the most celebrated 
of the Vedic scriptures, as it dis�lls the essence of all fundamental 
aspects of Vedic wisdom. Presented as a dialogue between Kṛṣṇa, the  
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Supreme Person, and Arjuna, His friend and disciple, it addresses 
central themes such as the nature of the soul, the Supreme Soul, 
�me, death, and reincarna�on. For this reason, we will o�en turn to 
this text to explain the process of the soul’s transmigra�on and other 
related topics. 

 
 

The Mystery of Life 

Modern science defines life as "a living organism composed of one or 
more cells that grow, develop, reproduce, respond to s�muli, and 
possess a metabolism." But what animates the cell to grow and 
develop? Dead cells, for instance, no longer grow or reproduce. What 
do they lack? If life is merely a complex chemical reac�on, then why 
can we not supply the missing ingredients to a dead cell to restore its 
life? 

In 1966, English molecular biologist and Nobel laureate Francis 
Crick, who co-discovered the double-helix structure of DNA in 1953, 
proclaimed that science would soon be able to synthe�cally generate 
a living organism by combining amino acids. However, despite 
con�nuous atempts, highly advanced technology, and billion-dollar 
budgets, no one has been able to produce life in the laboratory–not 
then, not today. In fact, Śrīla Prabhupāda challenged the scien�fic 
community in 1973, saying that they would never be capable of 
producing life. He stated: "I do not even ask them to generate a 
human being, but only to produce something as simple as an ant or a 
blade of grass. But that is not possible, because life does not come 
from mater—life comes from life." 

The Bhagavad-gītā explains that living organisms show symptoms 
of life because they are animated by the vital force, which is, by 
cons�tu�on, an immaterial energy par�cle. In Sanskrit, this par�cle is 
named ātmā or jīva, iden�cal to what is understood in the West as 
the soul. Although the jīva is found in a material body, it is extremely 
subtle. It is a spiritual substance, infinitesimal, and beyond the 
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percep�on of our senses. The Śvetāśvatāra Upaniṣad (5.9) gives a 
hint about the size of the soul: 

bālāgra-śata-bhāgasya śatadhā kalpitasya 
ca bhāgo jīvaḥ sa vijñeyaḥ sa cānantyāya kalpate 

“When the upper point of a hair is divided into one hundred parts 
and again each of such parts is further divided into one hundred 
parts, each such part is the measurement of the dimension of the 
spirit soul." 

Being of a different nature, the spiritual spark that animates the 
material body cannot be detected even with the most powerful 
microscope, nor is it imaginable through mental conjectures. In fact, 
science itself admits that life eludes scien�fic inves�ga�on and 
remains a mystery. 

The aforemen�oned Francis Crick recognized this perplexity in 
1981 in his book Life Itself: 

 "What we have discovered is that, even at this very 
fundamental level of proteins, complex structures exist. Of 
these, there are many identical reproductions, meaning they 
possess organized complexity and could not have been formed 
by pure chance. From this point of view, life is an infinitely rare 
occurrence; nevertheless, it proliferates around us. How can 
such rare things be common?" 

Just as light is the symptom of the Sun, consciousness is the symptom 
of the soul. We may not see the Sun because clouds obscure our view, 
but the light of day allows us to understand that the Sun is in the 
firmament, illumina�ng everything through its rays. Similarly, 
although we do not have the capacity to see the spiritual soul with 
our material eyes, we can deduce its presence from the presence of 
consciousness. 

Because the soul belongs to the immaterial dimension, its 
quali�es and characteris�cs cannot be observed even through the 
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most advanced material technology. The Danish physicist and Nobel 
laureate Niels Bohr (1885-1962) recognized: 

 "We must admit that we cannot find anything in physics or 
chemistry that bears even a remote relationship to 
consciousness. However, we know that consciousness exists, 
because the simple fact is that we ourselves possess it. 
Consequently, consciousness must be a part of nature, or 
rather, a part of reality. But that means we must suppose that, 
apart from the physical and chemical laws explained by 
quantum theory, other laws of a completely different nature 
exist." 

 
The Gross Body and the Subtle Body 

The spiritual soul develops material bodies corresponding to its level 
of consciousness, which in turn evolves and changes through the 
soul's interac�on with the body and its surroundings. The material 
body is composed of two main parts: the gross body and the subtle 
body. 

Kṛṣṇa explains in the Bhagavad-gītā (7.4) that material nature 
comprises eight basic elements—five gross and three subtle—which 
provide the ingredients for the forma�on of the two bodies: 

 
1. earth 
2. water 
3. fire 
4. air 
5. ether 
6. mind 
7. intelligence 
8. ego 
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In modern scien�fic terminology, the five gross elements correspond 
to all forms of solid mater (earth), liquids (water), radiant energy 
(fire), gases (air), and omnipresent space (ether). All phenomena we 
perceive in this world consist of a combina�on of these five primary 
elements. Our eyes see forms, our ears perceive sounds, our nose 
smells odors, our tongue tastes flavors, and our skin perceives 
structures. Thus, we, the jīvas, interact with the external world 
through the senses of the gross body. 

The three subtle elements—mind, intelligence, and ego—cannot 
be seen, heard, smelled, tasted, or touched. Nevertheless, we know 
they exist because their symptoms are percep�ble. The mind's 
presence is evident through its facul�es of thinking, feeling, and 
willing. Intelligence manifests as the faculty of discrimina�on, and 
ego is revealed through the sense of iden�ty each of us possesses. 
Because this iden�ty is o�en linked to the temporary material body, 
this sense of ego is termed ahankara, or false ego, in Sanskrit, as our 
true iden�ty is spiritual in nature. We will delve deeper into this topic 
later. 

 
The Spiritual Spark 

Let us now examine the characteris�cs of the spiritual soul. A�er 
enumera�ng the eight material elements and classifying them as 
apara-prakṛti, inferior energy, Kṛṣṇa further explains (Bg. 7.5) : "Apart 
from this inferior energy, there is another superior energy, parā-
prakṛti, the living en��es who u�lize the resources of the universe." 

The spiritual soul is superior to mater and possesses the power 
to manipulate and u�lize it to fulfill its desires. The jīva's interac�on 
with its gross and subtle bodies results in an extremely complex 
network of reac�ons, one that extends beyond the scope of physics, 
chemistry, and nuclear biology. This is precisely why science finds it 
so difficult to define the exact difference between a living and a dead 
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body. Something is clearly missing, but its precise nature remains 
unknown. 

The Bhagavad-gītā defines the difference between a living and a 
dead body by the presence or absence of the soul. As soon as the jīva 
departs from the body, it is considered "dead." The characteris�cs of 
the jīva are explained in detail in the Second Chapter of the 
Bhagavad-gītā (Verses 20, 23-24): 

"For the soul there is neither birth nor death at any time. He 
has not come into being, does not come into being, and will 
not come into being. He is unborn, eternal, ever-existing and 
primeval. He is not slain when the body is slain. 
"The soul can never be cut to pieces by any weapon, nor 
burned by fire, nor moistened by water, nor withered by the 
wind. 

"This individual soul is unbreakable and insoluble, and can be 
neither burned nor dried. He is everlasting, present 
everywhere, unchangeable, immovable and eternally the 
same." 

The ques�on may arise, if the soul is eternally the same, how do the 
different species of life appear? The Bhagavad-gītā (13.22) explains 
this is due to the soul's contact with the material quali�es or 
modes,the guṇas: kāraṇaṁ guṇa-saṅgo 'sya sad-asad-yoni-janmasu. 
The transla�on states: "Due to its contact with material nature, the 
living en�ty encounters good and bad in the different species." 

 
The Three Modes (guṇas) 

According to Vedic natural sciences, the variety of species arises from 
the combina�on and grada�on of three fundamental modes of 
material energy: 

1. sattva-guṇa (goodness), 
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2. raja-guṇa (passion), and 
3. tama-guṇa (ignorance). 

The three guṇas can be compared to the three primary colors—
yellow, red, and blue—which form the basis for a vast variety of 
shades. If we mix the three primary colors, we obtain six secondary 
colors, then six ter�ary, and so on. Similarly, the three modes of 
nature can form numerous combina�ons, giving rise to bodies and 
mentali�es that align with every imaginable type of consciousness. 
Scien�fic discoveries regarding DNA structure support this view, as it 
has been shown that each DNA is unique, allowing individual 
iden�fica�on through DNA analysis. 

The various bodies of living en��es can be compared to different 
types of vehicles or houses, each dis�nct in size, shape, and color. The 
soul, as the inhabitant of each body, is condi�oned by the three 
guṇas that largely determine its freedom of movement and ac�on, 
its poten�al for enjoyment, and its capacity to manipulate the 
environment. 

A tree, for example, is immobile; a turtle moves very slowly, while 
a horse can run and jump freely. There is an immense variety of living 
beings, each with unique peculiari�es and differences shaped by the 
three guṇas. 

Although the modality of ignorance predominates in plants and 
animals, grada�ons exist even within these species. Among animals, 
the donkey typically embodies ignorance, the �ger and other 
predators symbolize passion, while the cow and bee, which only work 
for the benefit of others, exemplify goodness. 

Even within the same species, we find such differences. Among 
birds, the swan symbolizes goodness, the eagle passion, and the crow 
ignorance. While a biological similarity exists among representa�ves 
of the same species, the consciousness and ac�ons of different beings 
show dis�nct expressions resul�ng from the influence of the modes 
of nature. 



Chapter 2 

22 
 

Human beings are no excep�on. People primarily influenced by 
goodness display quali�es such as compassion, honesty, charity, and 
loyalty. Those ac�ng primarily under passion are dominated by 
selfishness, envy, greed, lust, a desire for power, and a craving for 
fame. In others, whose life is dominated by ignorance, iner�a, 
foolishness, and regular states of intoxica�on are prominent. 

Thus, a great variety of material bodies exist, where the living 
en�ty can take its seat to play its role in accordance with the three 
guṇas that influence its consciousness. The three guṇas are also 
compared to three types of ropes that bind the soul to material 
existence. As consciousness remains absorbed in their quali�es, the 
soul is dragged from one material body to another. The process of 
bhakti-yoga, which we will explain in the last chapter, aims to end 
this miserable situa�on, overcome the three guṇas, and connect 
consciousness with Transcendence. Kṛṣṇa says in the Bhagavad-gītā 
(14.26): 

māṁ ca yo ’vyabhicāreṇa bhakti-yogena sevate 
sa guṇān samatītyaitān brahma-bhūyāya kalpate 

"Aquel que se dedica por completo al bhakti-yoga [servicio 
devocional], firme en todas las circunstancias, transciende de 
inmediato las modalidades de la naturaleza y llega así al plano del 
Brahman [la Trascendencia]." 

We will later discuss the transcendental plane, Transcendence, 
and its different aspects in depth. 

 
The Change of Body in the Present Life 

If we observe our own existence, we realize our body has changed 
in many ways since birth. Even so, we feel like the same person. We 
remember our youth and recognize ourselves in photos, even though 
our body is now different, our mindset has changed, and our feelings 
are not the same. This transmigra�on of the soul through a single 
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body during a single life could be described as "internal 
reincarna�on." Building on this universal human experience, the 
Bhagavad-gītā (2.13) offers a key analogy to explain reincarna�on: 
"Just as in the present body the embodied soul passes from childhood 
to youth and then to old age, in the same way the soul passes to 
another body at the moment of death." 

 
 

The Change of Body at the Moment of Death 

With this analogy, Kṛṣṇa establishes the founda�on of spiritual 
knowledge. The first lesson consists of understanding the difference 
between mater and spirit. Ahaṁ brahmāsmi, 'I am spiritual soul,' is 
the primordial and essen�al realiza�on for a transcendentalist. 

Kṛṣṇa also answers the ques�on: 'What determines one's future 
life, and what does the type of body one receives a�er death depend 
on?' In Chapter Eight, Verse 6, he says: "Whatever state of existence 
a person remembers when he leaves the body, that state he will 
atain without fail." And later (Bg. 15.8): "The living en�ty in the 
material world carries from one body to another its different 
concep�ons of life, just as the air carries aromas. Thus, it adopts one 
type of body, and again leaves it to adopt another." 

The Vedic scriptures provide a metaphysical explana�on of life’s 
con�nuity beyond death, but are there any indica�ons from 
contemporary experience that support this view? One compelling 
body of evidence comes from the growing number of well-
documented near-death experiences. 

 

Glimpses Beyond Death: 

Near-Death Experiences 

While tradi�onal spiritual texts like the Bhagavad-gītā speak 
authorita�vely about the soul’s existence beyond the body, modern 
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research into near-death experiences (NDEs) offers intriguing 
support from another angle. NDEs occur when individuals are 
clinically dead or in a state of extreme physiological shutdown—yet 
report vivid, structured experiences during that �me, o�en including 
out-of-body percep�on, encounters with light or beings, panoramic 
life reviews, and a profound sense of peace or purpose. 

In many well-documented cases, pa�ents have described events 
and conversa�ons that occurred in the opera�ng room or elsewhere 
while their brain ac�vity was flatlined and they were medically 
unresponsive. These accounts have been carefully studied by 
researchers like Dr. Raymond Moody, Dr. Bruce Greyson, and Dr. Pim 
van Lommel, among others. In controlled clinical se�ngs, numerous 
reports of accurate out-of-body observa�ons challenge the no�on 
that consciousness is simply a byproduct of brain func�on. 

One of the most striking paterns in NDEs is the consistent 
affirma�on of personal iden�ty and conscious awareness, even when 
all biological signs of life have ceased. These accounts resonate 
strongly with the Vedic understanding that the self—the jīva—is not 
dependent on the physical body for its existence, and that death is 
not ex�nc�on, but transi�on. 

Although such experiences vary culturally in their expression, the 
core elements are remarkably universal. Many return with 
transformed lives, renewed purpose, and a diminished fear of death. 
This psychological and spiritual a�er-effect points not only to the 
reality of the soul’s con�nuity, but also to the possibility that 
consciousness is non-local—not bound by the brain or nervous 
system. 

While skep�cs may dismiss NDEs as hallucina�ons or mere 
neurological phenomena, no purely material explana�on has been 
able to fully account for the clarity, coherence, and accuracy of many 
such reports. When considered alongside scriptural tes�mony and 
philosophical reasoning, near-death experiences offer a powerful 
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modern echo of what the Vedas have taught for millennia: that life 
does not end with the death of the body, and that our true iden�ty 
lies beyond the reach of flesh and bone. 

These experiences, however, represent only a brief crossing of the 
threshold—moments when the soul hovers near departure but 
ul�mately returns to the same body. But what happens when death 
is final? When the soul fully leaves the body and enters another? Here 
we enter a deeper dimension of the soul’s journey. 

In recent decades, thousands of documented cases—especially 
among young children—have given further weight to the idea that 
consciousness not only survives death, but carries with it impressions 
and memories from previous life�mes. 

 
Memories of Past Lives 

When the topic of reincarna�on arises, one of the most common 
ques�ons is: If we’ve lived before, why don’t we remember? At first 
glance, this seems like a strong objec�on—but even within our 
current life�me, memory is far from perfect. We o�en forget what 
we were doing just a few days ago, let alone events from early 
childhood. Memory fades, fragments, and some�mes disappears 
en�rely. 
Moreover, imagine if we could remember not just this life in full 
detail, but also countless lives before it. Such overwhelming 
recollec�on could easily destabilize the mind. The human psyche, as 
it is, is not equipped to bear that weight. From this perspec�ve, the 
veil of forge�ulness may be understood not as a flaw, but as a form 
of protec�on—or even compassion. As Kṛṣṇa states in the Bhagavad-
gītā (15.15): sarvasya cāhaṁ hṛdi sanniviṣṭo mattaḥ smṛtir jñānam 
apohanaṁ ca—“I am seated in the heart of everyone, and from Me 
come remembrance, knowledge, and forge�ulness.” 

Despite this natural forge�ulness, there are well-documented 
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cases—especially among very young children—who report vivid and 
detailed memories of previous lives. These accounts o�en include 
names, places, rela�onships, and even circumstances of death, many 
of which have been verified through inves�ga�on. 

One of the most respected researchers in this field was Dr. Ian 
Stevenson, a psychiatrist at the University of Virginia, who spent over 
four decades studying thousands of such cases across cultures and 
con�nents. His me�culous documenta�on focused on children who, 
between the ages of two and seven, spontaneously recalled past-life 
experiences. Many of these children displayed knowledge of people, 
events, and loca�ons that were geographically and culturally distant 
from their current families. In some cases, they even bore birthmarks 
or physical traits corresponding to injuries or wounds from the life 
they claimed to remember. 

Stevenson’s successor, Dr. Jim Tucker, has con�nued this work 
and published several studies and accessible summaries, confirming 
that these phenomena are neither rare nor culturally isolated. 
Although modern science has yet to explain these memories within a 
materialist framework, the phenomenon aligns closely with the Vedic 
teaching that the soul (jīva) carries not only karma but subtle 
impressions (saṁskāras) from one life to the next. 

Thus, the ability to forget may itself be seen as an act of divine 
grace—allowing us to live in the present without the burden of 
unresolved memories. 
Nevertheless, those who wish to learn about their past lives 
some�mes turn to techniques such as past-life regression therapy, 
which claim to retrieve buried memories from previous incarna�ons. 
But is this truly necessary? The past does not return and cannot be 
changed. What we can and should change is the present—thereby 
shaping our future. 

At the moment of death, the jīva leaves the gross body, carried by 
the subtle body. This subtle body, containing the soul’s thoughts, 
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feelings, and desires, largely determines the nature of the next gross 
body. 

Yet these inner impressions are not the sole factor shaping our 
future. Another force also plays a decisive role. 
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Chapter 3 
 

Karma, the Law 
Behind Reincarnation 

 

Without the law of karma, reincarna�on loses its meaning. The 
Sanskrit word karma literally means “ac�on, act, deed.” Yet no single 
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English word fully conveys its scope, so we will retain the Sanskrit 
term, which is now widely accepted in Western languages. To grasp 
the Vedic concept of karma, we must examine the principle that 
underlies it rather than merely transla�ng the word. 

 
The Law of Action and Reaction 

Madame Blavatsky, who introduced the term into 19th century 
theosophy, described karma as follows: 

"Karma is the basic law of the cosmos that links effect with 
cause in the physical, mental, and psychic world. Because no 
cause can exist without its corresponding effect—from the 
largest to the smallest, from the cosmic cataclysm to the 
movement of your hand—and because something similar 
produces something similar, karma is the invisible and 
recognized law that wisely, justly, and thoughtfully links every 
effect to its cause, relating the result to its perpetrator." 

The Austrian occul�st and social reformer Rudolf Steiner compared 
karma to the natural law of equilibrium expressed in Newton’s third 
law of mo�on (1687): for every ac�on there is an equal and opposite 
reac�on. 

Even the Bible alludes to this principle. In the Gospel of Mathew 
(16:27) Jesus declares, “For the Son of Man will come in the glory of 
His Father with His angels, and then He will repay each person 
according to his deeds.” The apostle Paul echoes the same idea (2 Cor 
9:6): “Whoever sows sparingly will also reap sparingly, and whoever 
sows boun�fully will also reap boun�fully.” 

This understanding was widely accepted in early Chris�anity un�l 
553 CE, when the Second Council of Constan�nople condemned the 
doctrine of reincarna�on and affirmed instead the dogma of a single 
resurrec�on. 
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Yet natural laws do not cease to operate simply because we ignore 
or legislate against them. Put your hand in fire, and it burns—
whether child or scholar, believer or skep�c. 

If every ac�on produces a corresponding reac�on, we can imagine 
the intricacy of the karmic web. It must account for every human 
deed and deliver a propor�onate result—whether in the near future 
or in a distant life�me. But in the Vedic view, a law is not an 
impersonal or blind force. Behind every law there is a legislator. How, 
then, does this law func�on, and who guarantees its just applica�on? 
 

Kṛṣṇa: The Witness and Dispenser of Karma 

The Bhagavad-gītā confirms that this supreme legislator is Kṛṣṇa 
Himself. As the indwelling witness, the Supersoul (Paramātmā), in the 
heart of every living being, He observes all ac�ons, inten�ons, and 
desires. In Chapter 13, Text 23, He is described as the “approver, 
supporter, enjoyer, and the supreme overseer.” The law of karma is 
impar�al and exact, but its applica�on is not mechanical—it is 
administered under divine supervision. Thus, the moral order of the 
universe is not random, but ul�mately personal. 

This understanding not only provides coherence to the idea of 
cosmic jus�ce, but also introduces the possibility of mercy, guidance, 
and spiritual interven�on—especially through devo�on (bhakti), 
which, as we will see, can override karma en�rely. 
 

Kṛṣṇa says in the Bhagavad-gītā (18.61): 

īśvaraḥ sarva-bhūtānāṁ hṛd-deśe ’arjuna tiṣṭhati 
bhrāmayan sarva-bhūtāni yantrārūḍhāni māyayā 

"The Supreme Lord is in the heart of all, O Arjuna, and is direc�ng the 
movements of all living en��es, who are seated as if in a machine 
made of material energy." 

Śrīla Prabhupāda comments on this verse: 
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Kṛṣṇa, as the localized Supersoul, sits in the heart directing the 
living being. After changing bodies, the living entity forgets his 
past deeds, but the Supersoul, as the knower of the past, 
present and future, remains the witness of all his activities. 
Therefore all the activities of living entities are directed by this 
Supersoul. The living entity gets what he deserves and is 
carried by the material body, which is created in the material 
energy under the direction of the Supersoul. As soon as a living 
entity is placed in a particular type of body, he has to work 
under the spell of that bodily situation. A person seated in a 
high-speed motorcar goes faster than one seated in a slower 
car, though the living entities, the drivers, may be the same. 
Similarly, by the order of the Supreme Soul, material nature 
fashions a particular type of body to a particular type of living 
entity so that he may work according to his past desires. 

 
Free Will and Predestination 

Since the law of karma is universal, infallible in jus�ce, and exac�ng, 
a natural ques�on arises: Do living beings retain any freedom to act? 
The answer is yes. Freedom is an inseparable quality of the soul. As 
the individual soul is a infinitesimal spark of the Supreme Soul, and 
the Supreme possesses full and unlimited free will, each individual 
also possesses free will in a minute but essen�al form. It is never 
lost—but it may become restricted by one’s own choices. 

For example, a person who breaks the laws of the state risks arrest 
and trial. Once imprisoned, their freedom is curtailed—though not 
en�rely ex�nguished. They cannot board a plane to a Caribbean 
beach, but they can lie on their bed, walk within their cell, or read a 
book. They retain a limited scope of ac�on within the boundaries set 
by prison authori�es. If they cooperate and exhibit good conduct, 
they may be granted parole. But if they persist in breaking rules, they 
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are “predes�ned” to suffer further consequences—perhaps solitary 
confinement, where their capacity for movement and choice 
becomes even more constrained. 

In this way, free will always func�ons within a framework of 
natural law. Our freedom is real, but it is not unlimited. We are 
obliged to "play by the rules of the game"—that is, to act within the 
system governed by the laws of nature. If we violate these laws, we 
bear the consequences in the form of karmic reac�ons. 

Take, for example, the use of salt in soup. Without salt it may be 
bland, but too much salt makes it inedible. There is a narrow 
margin—a range of balance—within which the taste is pleasing. And 
this margin varies depending on the cons�tu�on of the body. What 
is agreeable for one person may be unpleasant for another. Each 
body has its own facul�es and limita�ons. 

 Another example is the desire to fly like a bird, but if we leap off 
a cliff with arms outstretched, we will not soar—we will fall and break 
our bones. The human body is not designed for flight. We are 
completely dependent on natural laws, and these laws are 
experienced differently in different bodily forms. 

The human body cannot float unaided in the air or breathe 
underwater, yet birds and fish perform these ac�ons with ease. By 
observing the variety of species, we can see that each body is a 
vehicle designed for specific experiences, with certain powers and 
abili�es that dis�nguish it from others. Our freedom, then, is not 
shaped only by our will, but by the condi�ons—both karmic and 
biological—that define our current embodiment. 

What truly dis�nguishes human beings from other creatures is 
their intelligence. However, if humans use that intelligence merely to 
imitate the skills of birds and fish by building planes and submarines, 
they are ul�mately litle more than "sophis�cated animals." Even so, 
their inven�ons are merely crude imita�ons of the originals provided 
by nature, which acts according to the concep�on of the Supreme 
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Designer, who provides designs infinitely more perfect and refined 
than the most advanced human inven�ons. 

In fact, many animal species possess material abili�es far superior 
to our own. Some animals have beter vision than us, such as eagles 
and falcons, or bees that even perceive the ultraviolet spectrum. 
Others excel in hearing, such as bats or dolphins, which perceive 
ultrasonic waves. Dogs' sense of smell is about 100,000 �mes 
stronger than humans’; bears can sleep for months, and elephants 
can eat hundreds of kilos of food daily. The human body's great 
advantage is, in reality, its developed consciousness and superior 
intelligence. If humans do not use these capaci�es for spiritual 
cul�va�on, but pursue advancement only in the basic ac�vi�es 
shared with animals—ea�ng, sleeping, ma�ng, and defending 
themselves—then it is inevitable that, due to their desires and 
corresponding ac�ons (karma), they will again take on lower forms 
of life. 

A Vedic axiom states that our current body is the result of our past 
desires and ac�ons, while our future body will be the result of our 
present desires and ac�ons. The following analogy helps clarify this 
principle: 

When a young person enters university to study medicine, it is 
understood that they previously completed school and high school 
successfully, culmina�ng in a high school diploma or equivalent 
qualifica�on. If they did not have sufficient knowledge, they would 
not be admited to medical school. 

In the present, their years at university will determine their future. 
If they dedicate themselves to their studies and pass all exams, they 
will obtain their diploma or license, allowing them to prac�ce as a 
doctor. If they neglect their studies or spend their �me idly, they will 
have to accept a less qualified and lower-paying job. 

However, even this less favorable situa�on is not defini�ve or 
unalterable. This person can, at any moment, take the ini�a�ve to 
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improve their knowledge and beter their situa�on. 
The conclusion is that we always possess a degree of 

independence, a measure of free will, allowing us to decide how to 
act. However, we must always remember that we live under the strict 
laws of material nature. To think we can disregard these laws will only 
produce misery. 

Decisions are made within the subtle body, specifically in the 
three aspects of the mind: thinking, feeling, and desiring. It is our way 
of thinking, feeling, and desiring that determines our way of ac�ng. 
And our ac�ons will determine our gross body and its environment. 
Consequently, every yoga system aims to purify the subtle body, 
especially the mind, to elevate us to a higher state of existence. 

 
The Law of Karma from the Standpoint of Action 

In the Vedas, we find a detailed descrip�on of different types of 
ac�ons and their results. The karma-kaṇḍa sec�on (the por�on of the 
Vedas dealing with ritual ac�ons and their material results) 
recommends: if we want to be wealthy, we should act in this way; if 
we want to be famous, we should act in that way; if we desire health, 
beauty, or strength, we must act thus, and so on. 

According to this view, if a person is wealthy, famous, beau�ful, 
strong, etc., they performed virtuous ac�ons in a previous life, 
allowing them to now reap the fruits of their deeds. 

However, how they will use these advantages in their current life 
is not predetermined. That depends on their free will. It is therefore 
common for a wealthy, famous, or beau�ful person not to necessarily 
be a "good person." 

The same principle applies to undesirable outcomes. The Vedas 
advise avoiding certain acts to prevent illnesses, failures, or other 
misfortunes. Following this advice will reward us with the 
corresponding results. 
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The Law of Karma from the Standpoint of Reaction 

If we examine the law of karma in terms of its consequences or 
reac�ons, it is logical to think that everything that happens to us in 
this life—whether pleasant or unpleasant—is a reac�on to our past 
ac�ons, either in this life or a previous one. Therefore, it isn't bad 
luck, blind chance, or an unkind twist of des�ny, but our own 
decisions that pursue us. 

For this reason, we some�mes encounter people who, despite 
leading a healthy and pious life, suffer serious misfortunes despite 
their conduct. Those with spiritual insight understand that the root 
of their suffering lies within their own hearts, and they don't blame 
anyone, much less God, for their situa�on. With the proper 
perspec�ve, they can understand that everything that happens has a 
reason, carries a lesson, and—if received with humility and 
introspec�on—serves to purify their existence and elevate their 
consciousness. 

 
Evolution and Involution of Consciousness 

The Vedic scriptures emphasize the importance of evolving our 
consciousness. They also warn, however, of the possibility of 
regression—descending to a lower level of life. 

Two ques�ons that repeatedly arise in rela�on to reincarna�on 
are: 1) whether animals also obey the law of reincarna�on and can 
become human, and 2) whether the soul can pass from a human body 
to an animal body or even to that of a plant. 

To address these ques�ons, we must first recall the Vedic 
defini�on of life: "Living organisms show symptoms of life because 
they are animated by the vital force, which is a par�cle of spiritual 
energy." From this statement, it follows that the spiritual spark can 
reside in any organism suitable for life, whether human, animal, or 
plant. The soul is present even in the simplest forms, like microbes. 
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The Bhagavad-gītā (2.24) states, nityaḥ sarva-gataḥ sthānur: "The 
soul is eternal and is present everywhere." The only dis�nc�on 
between a human and an animal lies in the body—both gross and 
subtle—and the soul manifests its quali�es according to the structure 
of that body. If a human being behaves like an animal in the present 
life, nature will offer them a body more appropriate to their level of 
consciousness in the next life, which is not so much a punishment as 
a fi�ng response—or even a kind of mercy from nature. 

The human form of life stands at a crossroads—a unique junc�on 
where the soul can exercise free will and determine its future path. 
All other forms don't have this power of choice and follow the path 
of evolu�on that culminates at the human level. In the human form, 
the soul's consciousness is considered "blossomed," as it has 
developed sufficiently to dis�nguish between good and evil. An 
animal merely follows its ins�nct; it doesn't incur new karmic 
reac�ons through its ac�ons. In lower forms of life, such as those of 
animals, the condi�oned soul primarily pays off karmic debts 
incurred in the human form. Once its debts are setled, the soul 
receives a human life again, and with it, a new opportunity to elevate 
itself—or degrade itself. 

Śrila Prabhupāda explains in the Śrīmad-Bhāgavatam (4.28.4): 

"Originally, the living entity is a spiritual being, but when it 
desires to enjoy the material world, it descends to this sphere. 
Then, the living entity first accepts a body that has a human 
form, but gradually, due to its degraded activities, it falls into 
the lowest forms of life—into animal, plant, and aquatic forms. 
Thanks to the gradual process of evolution, it again obtains the 
body of a human being and receives another opportunity to 
exit the process of transmigration. But, if again it does not take 
advantage of the opportunity it has in the human form to 
understand its position, it is again put into the cycle of births 
and deaths in different types of body." 
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The human form of life holds a unique posi�on among all species 
because it grants the soul the ability to shape its future. Unlike plants 
and animals, who are guided primarily by ins�nct, human beings 
possess developed consciousness and free will. With this comes the 
capacity to choose: to live in harmony with higher laws—or to defy 
them, and bear the consequences. 

In Vedic thought, these higher laws fall into two categories: the 
laws of nature, which govern the physical world, and the laws of 
dharma, which govern moral and spiritual behavior. Both originate 
from the Supreme, and both are binding. Dharma is defined in the 
Vedas as sākṣād bhagavat-praṇītam, given by Bhagavān, the 
Supreme Lord, and establishes the ethical and spiritual standards 
meant to guide human life. 

Just as we cannot invent the laws of physics, we also cannot 
fabricate our own moral order without consequences. Dharma 
reveals what is just or unjust, lawful or unlawful, from a cosmic 
perspec�ve. If humans act against these divine principles, they are 
accountable and will face karmic reac�ons. By contrast, animals such 
as �gers, though they may kill, are not subject to karmic punishment, 
because they act according to ins�nct and not moral choice. 

What elevates human life above all other forms is the ability to 
comprehend dharma and engage in spiritual inquiry. When we align 
our ac�ons with these principles and undertake a path of self-
realiza�on, we purify our consciousness and gradually become 
eligible for libera�on from the cycle of repeated births and deaths. 
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Chapter 4 

The End of Reincarnation 
Where Are We Going? 

 

To put an end to the cycle of repeated birth and death is the goal of 
every process of self-realiza�on. True human life begins at the 
moment we start seeking answers to such essen�al ques�ons as: 
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Why do we die? Why are we born? What are we doing in this world? 
What is the purpose of life? 

When Kṛṣṇa explains in the Bhagavad-gītā (13.8–12) the 
symptoms of true knowledge, He men�ons, among many others: 
janma-mṛtyu-jarā-vyādhi-duḥkha-doṣānudarśanam—"To always be 
aware of the evils of birth, death, old age, and disease." These four 
afflic�ons are an intrinsic part of material nature, and all living beings 
throughout the universe, without excep�on, are subject to them: a-
brahma-bhuvanāl lokāḥ punar āvartino 'rjuna—"O Arjuna, from the 
highest planet in the material world down to the lowest, all are places 
of misery wherein repeated birth and death take place" (Bhagavad-
gītā 8.16). Naturally, the next ques�on is: Is there a solu�on to these 
fundamental problems? 

Human life offers the condi�oned soul the opportunity to awaken 
from its slumber in the lap of Māyā (illusion) and search for a way out 
of its unfortunate situa�on. Tamaso mā jyotir gama, the Vedas 
exhort: "Do not remain in darkness—go into the light." Libera�on 
(mukti) from material condi�oning is the ul�mate goal in all Eastern 
tradi�ons. They offer three principal answers. 

 
1. Nirvana 

The Empty Conception of the Absolute 

Nirvāṇa in Buddhist philosophy refers to the cessa�on of suffering 
(dukkha), the ex�nc�on of craving (taṇhā), and the end of the cycle 
of rebirth (saṁsāra). It is the ul�mate goal of the Buddhist path. 
However, Buddhism does not recognize the existence of a permanent 
soul (ātmā) or enduring spiritual en�ty that experiences nirvāṇa. 

According to the central doctrine of anattā (non-self), what we 
consider the “self” is merely a temporary bundle of five ever-
changing aggregates (skandhas): form, sensa�on, percep�on, mental 
forma�ons, and consciousness. Therefore, nirvāṇa is not the 
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libera�on or blissful con�nua�on of a soul—it is the ex�nguishing of 
the illusion of self, the ending of the process of becoming, and the 
dissolu�on of personal iden�ty. It is o�en described not as a 
transi�on into a higher realm, but as a return to nothingness—a state 
devoid of self, substance, or con�nuity. 

This teaching is closely related to śūnyavāda, the doctrine of 
emp�ness or voidness, especially emphasized in Mahāyāna 
Buddhism. According to śūnyavāda, all phenomena are empty of 
inherent existence. There is no independent, enduring essence in 
anything—not in the world, and not in the individual. From this 
perspec�ve, nirvāṇa is not a place or a state reached by a self, but 
the realiza�on of the emp�ness (śūnyatā) of all condi�oned 
existence, and the ending of the illusion of separate being. 

In short, nirvāṇa is not personal survival as a soul in a higher realm, 
but the cessa�on of the illusion of self and the dissolu�on of all 
atachment and rebirth. 

It is noteworthy that in the Bhagavad-gītā (2.71-72), Kṛṣṇa also 
uses the term nirvāṇa (brahma-nirvāṇam ṛcchati)  but in a different 
sense: 

“A person who has given up all desires for sense gratification, 
who lives free from desires, who has given up all sense of 
proprietorship and is devoid of false ego—he alone can attain 
real peace. 
“That is the way of the spiritual and godly life, after attaining 
which a man is not bewildered. If one is thus situated even at 
the hour of death, one can enter into the kingdom of God.” 

In the purport, Śrīla Prabhupāda explains: 

“Nirvāṇa means ending the process of materialistic life. 
According to Buddhist philosophy, there is only void after the 
completion of this material life, but Bhagavad-gītā teaches 
differently. Actual life begins after the completion of this 
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material life. For the gross materialist it is sufficient to know 
that one has to end this materialistic way of life, but for 
persons who are spiritually advanced, there is another life after 
this materialistic life. Before ending this life, if one fortunately 
becomes Kṛṣṇa conscious, he at once attains the stage of 
brahma-nirvāṇa. There is no difference between the kingdom 
of God and the devotional service of the Lord. Since both of 
them are on the absolute plane, to be engaged in the 
transcendental loving service of the Lord is to have attained 
the spiritual kingdom.” 

Some people think Buddhism is a religion, but it is not—at least not 
in the theis�c sense of establishing a rela�onship (religere) with a 
Supreme Being. In Buddhism, there is no concept of a Supreme Being 
with whom one can form a rela�onship, nor is there an individual 
being, a spirit soul that is transcendental and eternal. 

At its core, Buddhist philosophy is atheis�c and closely resembles 
the materialis�c worldview. Modern science teaches that life arises 
from a combina�on of material elements and that we cease to exist 
when the body breaks down, becoming nothing. Buddhism goes a 
step further. While it recognizes that a�er the gross physical body 
ceases, the subtle body remains for some �me, Buddhists ul�mately 
aim to dissolve even this subtle structure. They accept the principles 
of karma and saṁsāra and strive to eliminate all material desires in 
order to dismantle the en�re psychological mechanism that sustains 
the illusion of self and rebirth. What remains in the end is: 
emp�ness—śūnyatā. 

Interes�ngly, some contemporary scien�sts—especially in the 
fields of quantum physics and cosmology—have noted parallels 
between certain Buddhist insights and recent discoveries about the 
nature of reality. The quantum view, in which par�cles exist in 
poten�al states un�l observed, challenges the no�on of solid, 
independent mater and opens the door to concepts like emp�ness 
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or interdependent origina�on, long taught in Buddhist philosophy. 
Both tradi�ons ques�on the solidity and permanence of phenomena, 
sugges�ng that what appears as reality is, in fact, a web of 
condi�onal, flee�ng interac�ons. 

Some thinkers go further. Physicist Lawrence Krauss, for example, 
has suggested that we are composed of "star dust" and will return to 
being star dust a�er death. From this view, consciousness is a 
temporary byproduct of atomic arrangements, and death is the 
dissolu�on of those arrangements back into the material whole. Like 
Buddhist śūnyavāda, this perspec�ve denies the existence of a 
permanent self. However, while Buddhism aims for the cessa�on of 
all becoming and atachment through deep existen�al insight, 
scien�fic materialism sees death as simply the end of consciousness, 
with no need for spiritual libera�on—just a return to mater. 

In summary, the Buddhist process does not aim at discovering a 
deeper self or entering a transcendent realm. Rather, it seeks to 
deconstruct every layer of personal existence—gross and subtle—
and to return each component to its elemental source: earth to earth, 
water to water, fire to fire, and so on. The mind itself is dismantled 
through medita�ve detachment, un�l all craving, becoming, and self-
referencing cease. There is no final place, no eternal soul that arrives; 
only cessa�on. In this vision, the ul�mate goal of Buddhism the 
ex�nc�on of personal iden�ty itself. 

 
2. Brahman 

The Impersonal Conception of the Absolute 

A philosophy closely related to Buddhism is the doctrine of māyāvāda 
or advaita—monism or impersonalism. The key difference is that 
māyāvādīs acknowledge something remains a�er the dissolu�on of 
the body: consciousness. All impersonalist philosophers, despite 
slight varia�ons, converge on the same essen�al idea: “The Absolute 
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Truth is an undifferen�ated field of consciousness—impersonal, non-
dual, indivisible, and unchanging. It is without form or name, without 
atributes or quali�es.” Some refer to this truth as the “Cosmic 
Consciousness,” “the Unmanifest,” “the One Being,” “the One Life,” 
“the Eternal Light,” or simply “Brahman.” 

According to māyāvāda philosophy, the existence of a personal 
God and the existence of individual souls are illusions—reflec�ons of 
the Absolute Consciousness without true or eternal iden�ty. The 
impersonalist asserts: “There is no difference between Brahman and 
the jīva. They are one. The apparent dis�nc�ons are external and 
illusory, not essen�al.” 

This view holds that all manifesta�ons—including our individual 
iden��es—are products of māyā, the illusory energy. In truth, only 
Brahman exists. To explain how differen�a�on arises if all is one, 
impersonalists o�en invoke the analogy of the sky and a pot. They 
liken Brahman to the infinite sky and the individual soul to the limited 
space within a pot. As long as the soul is covered by a material body, 
it appears to be separate. But once the pot is broken, the body is 
dissolved by self-realiza�on, the space within merges again with the 
space outside, symbolizing the return of the individual to the 
undivided whole. 

Personalists, however, raise a philosophical objec�on: “If 
Brahman is non-dual, indivisible, and immutable, how can illusion 
(māyā) cover it or cast a shadow over it? Wouldn’t that contradict its 
non-duality?” The sky-pot analogy fails, they argue, because if 
something can be separated from the One and later reabsorbed, then 
the One must have undergone a change, contradic�ng its supposed 
immutability. And if one claims that it is illusion (māyā) that creates 
this appearance of duality, then one introduces a second principle—
an ac�ve force—thereby compromising the idea of an inac�ve, 
immutable One. In either case, the idea that māyā can obscure or 
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fragment a desireless Brahman is fundamentally incompa�ble with 
the principle of non-duality. 

Thus, the māyāvāda theories do not align with the conclusions of 
the Vedic scriptures, which affirm that the ul�mate expression of the 
Absolute Truth is personal. The Absolute is simultaneously personal 
and impersonal, but the impersonal aspect originates from the 
Supreme Person—Bhagavān—who possesses infinite potencies. 
These are generally categorized into three: the internal (spiritual), 
the marginal (individual spiritual sparks), and the external (material). 
The revealed scriptures, such as the Śrīmad-Bhāgavatam, explain 
these energies in more depth. In the Śrīmad-Bhāgavatam (1.2.11), 
we find a well-known verse describing the nature of the Absolute 
Truth: 

vadanti tat tattva-vidas tattvaṁ yaj jñānam advayam 
brahmeti paramātmeti bhagavān iti śabdyate 

“Learned transcendentalists who know the Absolute Truth describe 
this non-dual substance as Brahman, Paramātmā, or Bhagavān.” 

The Absolute Truth is one. There cannot be two Absolute Truths, 
but it manifests in different aspects depending on one’s vision. 
Consider the example of a city seen from varying distances: from afar, 
it appears as a vague mass; from closer up, dis�nct features emerge; 
and once within it, we see streets, buildings, markets, and people 
engaged in diverse ac�vi�es. 

In this analogy, the impersonalist sees only the radiant effulgence 
(Brahman) emana�ng from the Supreme Person and remains blinded 
by it. The yogi, through deeper medita�on, penetrates that 
effulgence and perceives the Paramātmā—the Supersoul—residing 
in the heart of every being and in every atom. The bhakta, the 
devotee, realizes that both Brahman and Paramātmā originate from 
Bhagavān, the Supreme Person, and that a loving rela�onship exists 
between the individual soul and the Supreme Soul. 
 



Chapter 4 

46 
 

3. Goloka 

The Personal Conception of the Absolute 

Impersonalists argue, “If the finite can know the Infinite, then the 
Infinite would be finite.” The personalist’s counterargument is, “If the 
Infinite cannot reveal itself to the finite, then it would not be infinite.” 
The Absolute Truth is infinite and inconceivable; He is both personal 
and impersonal, omnipotent, and en�rely independent. If He chooses 
to reveal Himself to the finite, then that very act affirms His 
infinitude, not denies it? 

Revealed scriptures contain informa�on about the Infinite, 
describing His nature, quali�es, names, desires, and more. The 
Brahma-saṁhitā (5.1) provides the following defini�on: 

īśvaraḥ paramaḥ kṛṣṇaḥ sac-cid-ānanda-vigrahaḥ 
anādir ādir govindaḥ sarva-kāraṇa-kāraṇam 

“Kṛṣṇa, known as Govinda, is the Supreme Godhead. He possesses an 
eternal, blissful, spiritual body. He is the origin of all; He has no other 
origin and is the prime cause of all causes.”  

In the Bhagavad-gītā (10.8) Kṛṣṇa states, ahaṁ sarvasya 
prabhavo mattaḥ sarvaṁ pravartate—“I am the source of all material 
and spiritual worlds. Everything emanates from Me.” He also affirms 
that He is the founda�on of Brahman: brahmaṇo hi pratiṣṭhāham 
(14.27). 

All great spiritual authori�es and ācāryas, such as Madhvācārya, 
Rāmānujācārya, Vyāsadeva, and even Śaṅkarācārya, the founder of 
the Māyāvāda school, recognize Kṛṣṇa as the Supreme Being. In his 
Gītā-bhāṣya, Śaṅkara comments that Bhagavān Kṛṣṇa is 
transcendental to the material cosmos (nārāyaṇaḥ paro 'vyaktāt). At 
the end of his life, Śaṅkarācārya advised his disciples: 

bhaja govindaṁ bhaja govindaṁ bhaja govindaṁ mūḍha mate 
prāpte sannihite kāle maraṇe na hi na hi rakṣati ḍukṛn-karaṇe 
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“Fools, worship Govinda, worship Govinda, worship Govinda. You are 
engrossed in philosophy and grammar, but when death approaches, 
your grammar rules will not save you.” 

When Śrī Kṛṣṇa speaks in the Bhagavad-gītā, the author, 
Vyāsadeva, uses the words śrī-bhagavān uvāca: “Śrī Bhagavān, the 
Supreme Personality of Godhead, says.” He could have writen śrī-
kṛṣṇa uvāca, but to emphasize that it is the Supreme Person 
speaking—not an ordinary individual—he uses the term bhagavān. 

Bhaga means “opulence,” and vān means “one who possesses,” 
indica�ng the person who possesses all opulences (wealth, strength, 
fame, beauty, knowledge, and renuncia�on) in full: 

aiśvaryasya samagrasya vīryasya yaśasaḥ śriyaḥ 
jñāna-vairāgyayoś caiva ṣaṇṇāṁ bhaga itīṅganā 

(Viṣṇu Purāṇa 6.5.47) 

Even par�al possession of these opulences makes a person atrac�ve, 
but only the Supreme Lord possesses them all in full; therefore, the 
name Kṛṣṇa is most appropriate for Bhagavān, the possessor of all 
opulences and potencies, because Kṛṣṇa means “the all-atrac�ve 
one.” 

Kṛṣṇa further explains in the Bhagavad-gītā (15.7) that all souls 
originate from Him: mamaivāṁśo jīva-loke jīva-bhūtaḥ sanātanaḥ—
“All living en��es are My eternal fragmental parts.” As parts, they 
have a natural rela�onship with their origin: a rela�onship of love and 
devo�on. This is further explained in the Śrī Caitanya-caritāmṛta 
(Madhya 20.108): jīvera 'svarūpa' haya-kṛṣṇera 'nitya-dāsa'—“The 
living en�ty's cons�tu�onal posi�on is to be an eternal servant of 
Kṛṣṇa.” 

However, being a servant of God is not akin to servitude in this 
world. The wonder of devo�onal service is that it provides the 
servant with the same full bliss as the master—one of the mysteries 
of the transcendental realm. 
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The soul's nature is to be atracted to the Supreme Soul, its 
source. But when covered by gross and subtle bodies, the influence 
of illusion causes it to forget its eternal loving rela�onship with Kṛṣṇa. 
Śrīla Prabhupāda explains in the Śrīmad-Bhāgavatam (3.26.8): 

“If the spirit soul desires, it can change this conditioned life of 
dualities by choosing to serve Kṛṣṇa. The living entity is the 
cause of its own suffering but can also be the cause of its 
eternal happiness. When it desires Kṛṣṇa consciousness, the 
Lord's internal, spiritual energy offers it an appropriate body. 
When it desires sense gratification, it is offered a material 
body. Thus, accepting a spiritual or material body is up to the 
living entity's free will, but once accepted, it must enjoy or 
suffer the consequences.” 

The process of bhakti-yoga, the yoga of devo�onal love, aims to 
awaken the soul's natural inclina�on toward divine love and help it 
develop its spiritual body to serve Kṛṣṇa in Goloka, the highest planet 
in the spiritual world. In other words, love is the soul's religion. In its 
pure state, the soul is a luminous being—an inhabitant of the spiritual 
world, where life is eternal, full of knowledge and bliss, and where 
the soul enjoys a loving rela�onship with the Supreme Personality of 
Godhead, Kṛṣṇa, also known as Govinda. 

The love we experience in this world is merely a reflec�on of that 
divine love. It is fragile and flee�ng. If it doesn’t break during life, it 
will at death. Yet even as a shadow of the original substance, it is so 
powerful and unique that humans celebrate it as the most wonderful 
aspect of existence. Hundreds of thousands of songs praise love, and 
countless novels and plays revolve around it. 

Love transcends calcula�on. It exists on a plane beyond the reach 
of external forces. A mother’s affec�on is seen even among birds, 
animals, and insects. It permeates all crea�on, and its intui�ve force 
keeps the world turning. No one knows its origin—it arises of its own 
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accord. Love is free and independent, an inexplicable feeling that 
overcomes reason and surpasses intellect. 

To love Kṛṣṇa—the very personifica�on of love—is the soul’s 
highest aim. 
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The Song 

The Silent Companion 
Words and Music: Bhak� Gauravani Goswami 
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There is a shadow walking next to me, 
From my first breath to the final hour. 

Silent, pa�ent, ever watching me— 
A dark presence of unknown power. 
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1 

I was born into a world of light—or so I thought, 
I made my plans, full of pride—but all for naught. 

The shadow I turned a blind eye to, s�ll walks just by my side. 
Should I acknowledge his presence and no longer try to hide? 
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2 

I built a life with busy hands—each heartbeat bold and strong, 
But failed to see who followed me—veiled, yet there all along. 

Through seasons ever turning, through every lover’s longing sigh, 
He watched, unmoved, yet not unkind, as all the years went by. 
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Through childhood games and silver hair, through every step I made, 
He stood behind me quietly and whispered: “This, too, will fade.” 
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There is a shadow walking next to me, 
From my first breath to the final hour. 

Silent, pa�ent, ever watching me— 
A dark presence of unknown power. 
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4 

Some say you are the final breath—the hush when voices cease, 
Others crossed your quiet gate, to realms of pure love and peace. 

Some claim you lead to nothingness—no self, no form, no name. 
While others know you can be the step to love’s eternal flame. 
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5 

Tell me the truth—where are we going, we souls adri� and lost? 
What shapes our fate, what charts our course—where will end our quest? 

I am a soul who wandered far away—but now I ponder, I seek to turn, 
From shadowed night to sacred light, and feel true love’s flame burn. 
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6 

O silent companion, you never came to steal. 
Always just a mirror invi�ng me to feel— 

To turn, to ask, to seek, to find, to go beyond the veil. 
O shadow friend, I hear your voice, I want to take the trail— 

back home. 
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Commentary 
 

 
There is a shadow walking next to me, 
From my first breath to the final hour. 

Silent, pa�ent, ever watching me— 
A dark presence of unknown power. 

 
A Shadow Walking Beside Us 

Who or what is the shadow that always accompanies us—from the 
cradle to the grave? A force that has the whole universe in its grip. 
The en�re world moves under its influence. Yet, although it is ever-
present and all-pervading, it remains invisible and impercep�ble. As 
Kapila describes this primeval force in the Śrīmad-Bhāgavatam 
(3.30.1) as follows: 

“As a mass of clouds does not know the powerful influence of 
the wind, a person engaged in material consciousness does not 
know the powerful strength of the time factor, by which he is 
being carried.” 

We cannot see time directly, but we observe its effects through 
change. Thus, time is synonymous with transience—for in due 
course, everything passes. 

In that sense, �me can also be seen as death. 
As Kṛṣṇa declares in the Bhagavad-gītā (11.32): “kālo’smi loka-

kṣaya-kṛt pravṛddho—Time I am, the great destroyer of the worlds.” 
The Silent Companion refers to this unseen power that ultimately 

ends all things. 
Kapiladeva further elaborates on time’s cosmic role in the Śrīmad-

Bhāgavatam (3.29.45): 

“The eternal time factor has no beginning and no end. It is the 
representative of the Supreme Personality of Godhead, the 
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maker of the material world. It brings about the end of the 
phenomenal world, carries on the work of creation by bringing 
one individual into existence from another, and likewise 
dissolves the universe by destroying even the lord of death, 
Yamarāja.” 

Regarding Yamarāja, Śrīla Prabhupāda offers an illuminating insight 
in his purport to Śrīmad-Bhāgavatam (1.16.7): 

“The living entity, as he develops from lower animal life to a 
higher human being and gradually to higher intelligence, 
becomes anxious to get free from the clutches of death. 
Modern scientists try to avoid death by physiochemical 
advancement of knowledge, but alas, the controller of death, 
Yamarāja, is so cruel that he does not spare even the very life 
of the scientist himself. The scientist, who puts forward the 
theory of stopping death by advancement of scientific 
knowledge, becomes himself a victim of death when he is 
called by Yamarāja.” 

In this way, time and death are ultimately the same force. And in a 
deeper sense, they have a personal aspect—being manifestations of 
the Supreme. 

That is why, in this song, the silent companion is portrayed not as 
a faceless abstraction, but as a person. 

 
1—Turning a Blind Eye 

I was born into a world of light—or so I thought, 
I made my plans, full of pride—but all for naught. 

The shadow I turned a blind eye to, s�ll walks just by my side. 
Should I acknowledge his presence and no longer try to hide? 

The first stanza elucidates a common illusion: we may feel we were 
born into a bright world full of promise, promp�ng us to make plans, 
build dreams, and chase success. The more success we achieve, the 
prouder we become. Queen Kun�, in the Bhāgavatam (1.8.26), warns 
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that noble birth, wealth, learning, and beauty (janma-aiśvarya-śruta-
śrī) tend to intoxicate a person with pride and obscure spiritual 
insight. We forget that in the end, all our schemes are thwarted by 
the power of �me—everything will be destroyed. Bhak�vinoda 
Ṭhākura describes a similar realiza�on in his song Bhuliyā Tomāre (“I 
Forgot You”), where he recalls how the affec�on and aten�on he 
received as a child made him forget the true nature of material 
existence and led him to conclude: “I thought, actually, this world is 
very nice—and thus I forgot You, O Lord.” 

Similarly, in this stanza, the speaker reflects: “I turned a blind eye 
to the shadow, yet it was always there.” Now he wonders, “Should I 
acknowledge its presence and stop trying to hide?” As long as we are 
alive, we don’t think much about our own mortality. But the shadow 
doesn’t go away just because we ignore it. And as �me is passing, and 
with the arrival of old age, its presence becomes clearer and its 
unspoken message louder. 

 
2—As Years Go By 

I built a life with busy hands—each heartbeat bold and strong, 
But failed to see who followed me—veiled, yet there all along. 

Through seasons ever turning, through every lover’s longing sigh, 
He watched, unmoved, yet not unkind, as all the years went by. 

The second stanza expands on this realiza�on. We build a life with 
busy hands, feel strong in youth and adulthood, and consider 
ourselves successful. Death seems far away. Year a�er year, the 
seasons change, lovers come and go, and s�ll the shadow remains. It 
watches from a distance—unmoved. 

Although we may think that death is far away, experience shows 
that it is all around us and may strike at any moment. Every day we 
hear news of people who have died—young and old alike—through 
accident, disaster, illness, or war. Yet when it comes to our own 
mortality, we remain strangely oblivious.  
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A story from the Māhābharata which also involves Yamarāja 
proves this point: “Once upon a time, King Yudhishthira, 
encountering his unconscious brothers by a magical lake, answers a 
Yaksha's (Yamaraja's) ques�ons on dharma and life, including what is 
the most wonderful thing in the world. He says: 

ahany ahani bhūtāni gacchantīha yamālayam 
śeṣāḥ sthāvaram icchanti kim āścaryam ataḥ param 

‘Every day millions of living en��es go to the kingdom of death. S�ll, 
those who are remaining aspire for a permanent situa�on here. What 
could be more wonderful than this?’ Sa�sfied, the Yaksha reveals his 
true form as Yamaraja and revives Yudhishthira's brothers.” 

This story reveals that the tendency to ignore our silent 
companion is not unique to modern society—it has always been part 
of the human condi�on. The only way to dispel this fog of ignorance 
is to allow the sun of knowledge to rise within the heart. For serious 
prac��oners of bhakti-yoga, this need not be too difficult, for by 
engaging in loving devo�onal service, another silent companion 
comes to their aid. In the Bhagavad-gītā (10.11), Kṛṣṇa promises that 
to such devotees, He, dwelling in their hearts, shows special mercy 
and destroys the darkness born of ignorance with the shining lamp of 
knowledge. 
 

3—This Too Will Fade 

Through childhood games and silver hair, through every step I made, 
He stood behind me quietly and whispered, “This too will fade.” 

The third stanza spans a life�me—from childhood games to silver 
hair nostalgia. Through every step we make, the silent voice reminds 
us: “This too will fade.” All that we have build and enjoy now must 
one day pass. This whisper of impermanence is with us at every 
moment, though we rarely stop to listen. 

As Kṛṣṇa says in the Bhagavad-gītā (13.9), true knowledge 
includes recognizing the miseries of birth, death, old age, and 
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disease. To live wisely is to remain aware of �me’s silent presence. 
Death is not something that appears only in old age. From the 
beginning, it whispers: “Remember, all things must pass.” 
 

4—What Awaits? 

Some say you are the final breath—the hush when voices cease, 
Others crossed your quiet gate, to realms of pure love and peace. 

Some claim you lead to nothingness—no self, no form, no name. 
While others know you can be the step to love’s eternal flame. 

The fourth stanza ques�ons what happens a�er death. Some say we 
simply cease to exist. Others believe in transcendental realms of 
peace and love. The views of materialism, nihilism, existen�alism, or 
impersonalist philosophies—such as Buddhism and Māyāvāda—
teach that we dissolve into void: no self, no name, no being remains. 

The bhakti tradi�on rejects this conclusion. The soul is eternal. 
The highest truth is not emp�ness, but loving rela�onship—not 
silence, but the divine name; not ex�nc�on, but awakening to our 
eternal self. The next stanza describes how one may come to this 
realiza�on. 

 
5—A Soul Who Seeks 

Tell me the truth—where are we going, souls adri� and lost? 
What shapes our fate, what charts our course—where will end our quest? 

I am a soul who wandered far away—but now I ponder, I seek to turn, 
From shadowed night to sacred light, and feel true love’s flame burn. 

The fi�h stanza tells us what ques�ons a though�ul person should 
ask—not trivial concerns like how to make money or achieve material 
success. Ṛṣabhadeva advised his sons that without inquiry into the 
Absolute, all worldly accomplishments ul�mately end in failure. The 
human form of life marks a turning point—from forge�ng to 
seeking—and reaches its full poten�al through the cul�va�on of 
spiritual life. 
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The true seeker turns inward and asks: Who am I? Why am I 
suffering? Where are we going? We are souls, adri� and confused—
what will become of us? When the silent companion within, the 
Supersoul, sees the jīva’s yearning, He responds with mercy. He may 
guide the soul to a genuine spiritual teacher who can enlighten him 
and show the path back home—back to Godhead. 

 
 

6 —Going Home 

O silent companion, you never came to steal. 
Always just a mirror invi�ng me to feel— 

To turn, to ask, to seek, to find, to go beyond the veil. 
O shadow friend, I hear your voice. I want to take the trail— 

back home. 

The final stanza reframes the silent companion not as a thief but as a 
mirror. He never came to steal but to invite. To turn, to ask, to seek, 
to find, to go beyond the veil. When we finally listen, we hear: Let’s 
go home. 

As Kṛṣṇa says, He is the origin of all, the cause of all causes. He is 
both death and the guide. Even death may shake us into awareness. 
It can wake us up. And the Supersoul—who has walked with us 
silently all along—can become our guide. 

The final chorus reminds us: we have a choice. The silent 
companion is not our enemy. He is our reminder, our witness, our 
invitation to return—to go home beyond the night, to the realm 
where eternal love burns bright. 
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Epilogue 
Bhakti, or divine devo�onal love, is not a sen�mental illusion 
embraced by naive followers. The path of bhakti-yoga is a genuine 
science of spiritual development, grounded in the teachings of great 
self-realized souls who have come—and con�nue to come—to this 
world to help condi�oned souls free themselves from entanglement 
in mater. 

Even God Himself descends from �me to �me to impart spiritual 
wisdom. The most prominent example is the Bhagavad-gītā, spoken 
by Kṛṣṇa Himself around 5,000 years ago. Kṛṣṇa’s most recent 
avatāra is Śrī Caitanya Mahāprabhu, who appeared approximately 
540 years ago in Bengal to teach the path of bhakti through the 
chan�ng of the Lord’s holy names. 

His devotees and followers have writen numerous works on the 
science of bhakti-yoga and con�nue to transmit this knowledge 
through the guru-paramparā, the disciplic succession origina�ng 
from Śrī Caitanya. 

Today, hundreds of thousands of followers of Śrī Caitanya 
Mahāprabhu around the world teach the path of bhakti by their 
personal example. The most prominent such follower in recent �mes 
was the founder of the Kṛṣṇa consciousness movement, His Divine 
Grace A. C. Bhak�vedanta Swami Prabhupāda. 

Śrīla Prabhupāda came to the West in 1965, at the age of 69, and 
spread the prac�ce of bhakti-yoga by the power of his example as a 
pure devotee of Kṛṣṇa. Un�l his departure from this world in 1977, 
he traveled around the globe 14 �mes on lecture tours, bringing the 
teachings of Lord Kṛṣṇa to thousands across six con�nents. People 
from all walks of life embraced his message, and under his guidance, 
Śrīla Prabhupāda established ISKCON centers and projects across the 
world. 

Inspired by his vision, devotees of Kṛṣṇa established temples, rural 
communi�es, and educa�onal ins�tu�ons. Śrīla Prabhupāda 



The Silent Companion 

67 
 

returned to India repeatedly to nourish the roots of Kṛṣṇa 
consciousness in his homeland, where he sparked a wide-scale 
revival of the bhakti tradi�on. He opened dozens of temples 
throughout India, including major centers in the sacred towns of 
Vṛndāvana and Māyāpur. 

The Kṛṣṇa-Balarāma Mandir in Vṛndāvana was inaugurated in 
1975. Since then, it has become one of the most visited pilgrimage 
sites in India, drawing millions of visitors from around the world. 

In Māyāpur, Śrīla Prabhupāda began construc�on of the ISKCON 
Māyāpur Chandrodaya Mandir in 1970 under very modest 
condi�ons. Now, over four decades later, his followers are fulfilling 
his vision by construc�ng the Temple of the Vedic Planetarium. 
Building began in 2009, and today the completed temple stands as a 
monumental testament to that dream. 

Nevertheless, Śrīla Prabhupāda’s most enduring contribu�on 
remains his books. He authored more than 70 volumes of 
philosophical works in the tradi�on of kṛṣṇa-bhakti. His transla�ons 
and commentaries on revealed scriptures are widely respected by 
scholars for their authority, depth, fidelity to tradi�on, and clarity. 
Several of his works are used as core textbooks in university courses. 
His wri�ngs have been translated into more than 80 languages. 
Among his most significant �tles are the Bhagavad-gītā As It Is, the 
Śrīmad-Bhāgavatam (in 30 volumes), and the Śrī Caitanya-caritāmṛta 
(in 17 volumes). 

Today, the Interna�onal Society for Kṛṣṇa Consciousness (ISKCON) 
operates over 400 centers around the world, where anyone is 
welcome to learn about Kṛṣṇa and par�cipate in the spiritual 
prac�ces of bhakti-yoga. 

We invite the reader to connect with the nearest ISKCON center 
to explore further the insights presented in this book. A list of 
websites is included for those who wish to deepen their 
understanding of these �meless topics. 
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The Founder-Ācārya 
 

His Divine Grace A. C. Bhak�vedanta 
Swami Prabhupāda, the Founder-
Ācārya of the Interna�onal Society 
for Krishna Consciousness, was born 
Abhay Charan De in 1896 in Calcuta, 
India, into a Vaiṣṇava family. From 
the very beginning of his childhood, 
he was educated in a devo�onal way 
of life and learned how to see 
everything in rela�on to Kṛṣṇa, the 

Supreme Personality of Godhead. 
He first met his spiritual master, Śrīla Bhak�siddhānta Sarasva� 

Ṭhākura, in 1922, and eleven years later became his ini�ated disciple 
and received his new name, Abhay Charanaravinda.  

At their first mee�ng, in 1922, Śrīla Bhak�siddhānta had requested 
Abhay Charan to broadcast Vedic knowledge through the English 
language. Thus, in the years that followed, his disciple wrote an English 
commentary on the Bhagavad-gītā and in 1944, without assistance, 
started a fortnightly magazine, Back to Godhead.  

Recognizing his philosophical learning and devo�on, the Gauḍiyā 
Vaiṣṇava Society honored him in 1947 with the �tle "Bhak�vedanta." In 
1950, at the age of fi�y-four, A. C. Bhak�vedanta re�red from married 
life and four years later adopted the vānaprastha (re�red) order to 
devote more �me to his studies and wri�ng. He traveled to the holy 
town of Vṛndāvana, where he lived in very humble circumstances in the 
historic medieval temple of Radha-Damodara. There he engaged for 
several years in deep study and wri�ng. He accepted the renounced 
order of life (sannyāsa) and the �tle “Swami” in 1959. At Radha-
Damodara, A. C. Bhak�vedanta Swami began work on his life's 
masterpiece: a mul�volume transla�on and commentary on the 
18,000-verse, 12-canto Śrīmad-Bhāgavatam (Bhāgavata Purāṇa). 
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A�er publishing the First Canto in three volumes, he came to the 
United States, in 1965, to fulfill the mission of his spiritual master. A�er 
almost a year of great difficulty he established the Interna�onal Society 

for Krishna Consciousness (ISKCON) in July of 1966 in New York. Under 
his careful guidance, the Society grew within a decade to a worldwide 
confedera�on of almost one hundred ashrams, schools, temples, 
ins�tutes and farm communi�es.  

Śrīla Prabhupāda also inspired the construc�on of a large 
interna�onal center at Mayapur in West Bengal, India, which is also the 
site of “The Temple of the Vedic Planetarium”. A similar project is the 
magnificent Krishna-Balaram Temple and Interna�onal Guest House in 
Vṛndāvana, India. These are the main centers in India where Westerners 
can gain firsthand experience of Vedic culture.  

Prabhupāda's most significant contribu�on, however, is his books. 
Highly respected by the academic community for their 
authorita�veness, depth and clarity, they are used as standard 
textbooks in numerous universi�es. His wri�ngs have been translated 
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into over eighty languages. The Bhak�vedanta Book Trust, established 
in 1972 to publish the works of His Divine Grace, has thus become the 
world's largest publisher of books in the field of Indian religion and 
philosophy.  

In the last ten years of his life (1967-1977), in spite of his advanced 
age, Prabhupāda circled the globe twelve �mes on lecture tours that 
took him to six con�nents. In spite of such a vigorous schedule, he 
con�nued to write prolifically. The wri�ngs of His Divine Grace A. C. 
Bhak�vedanta Swami Prabhupāda cons�tute a veritable library of Vedic 
philosophy, religion, literature and culture. 
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The Author 
 

Bhak� Gauravani Goswami, born in Germany, 
in 1951, first encountered devotees in 
Hamburg in the summer of 1971 while fulfilling 
his mandatory military service. A�er reading 
Śrīla Prabhupāda’s transla�on and 
commentary on the Śrī Īśopaniṣad and 
receiving guidance from devotees at ISKCON’s 
Hamburg temple, he became a vegetarian, 

shaved his head, and lived a devo�onal life to the extent circumstances 
allowed while s�ll in the army. To help him focus, devotees encouraged 
him to translate the Second Canto of the Śrīmad-Bhāgavatam into 
German. Shortly a�er his discharge, he traveled to Paris in July 1972 to 
meet Śrīla Prabhupāda, who accepted him as a disciple and gave him 
the spiritual name Vedavyas Das. 

For the next eight years, Vedavyas translated his spiritual master’s 
books into German and managed the German branch of the 
Bhak�vedanta Book Trust (BBT), the publisher of Prabhupāda’s works. 

In 1981, Vedavyas moved to Spain and assisted in the administra�on 
of the Spanish temples. In 1982, he met his future wife, Rasāmṛta devī 
dāsī, with whom he would raise four children. 

In 1985, he established the European office of the Spanish BBT and 
organized the transla�on and produc�on of Prabhupāda’s books in 
Spanish. 

In 1996, for Śrīla Prabhupāda’s centennial celebra�on, Vedavyas 
published Śrīla Prabhupāda and His Disciples in Germany, a book that 
recounts Prabhupāda’s visits to Germany and other temples in Europe, 
the history of ISKCON Germany from 1969 to 1977, and memories from 
Prabhupāda’s disciples. In honor of his spiritual master’s 125th 
anniversary, a revised and expanded edi�on was published in 2021. 

In 2007, he and his wife entered the vānaprastha (re�red) order of 
life. Seven years later, on the auspicious day of Gaura Pūrṇimā, 
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Vedavyas Das accepted sannyāsa (the renounced order of life) and has 
since been known as Bhak� Gauravani Goswami. 

In 2020, he published Sacred Song Symphony, a compila�on of        
108 Bengali and Sanskrit songs and prayers by Vaiṣṇava ācāryas and        
other mahājanas, accompanied by commentaries. He also recorded     
all the songs and made them available on his website, 
www.spiritualsoundspace.com. 

In early 2025, he presented Introspection—Life in the Shadow of 
Time, a collec�on featuring 18 of those songs, adapted into English 
poetry. Available in both print and e-book formats, this work includes 
160 color illustra�ons and an analy�cal commentary for each song. The 
recordings of these �meless reflec�ve songs are reimagined within a 
modern soundscape, preserving their essence while designed to 
resonate with a global audience. 

Later in 2025, to commemorate the 60th anniversary of Śrīla 
Prabhupāda’s arrival in America, Bhak� Gauravani Goswami published 
Mārkine bhāgavata-dharma, a Bengali poem composed by Prabhupāda 
a�er visi�ng Boston on his first day in the US. This work, complete with 
commentaries and color illustra�ons for the verses is available in 
English, German and Spanish. 

Currently, Bhak� Gauravani Goswami con�nues his work in 
transla�on, wri�ng, and recording, while traveling and preaching across 
Europe, South America, and India.
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Discover More at 
Spiritual Sound Space 

Words, Images and Music for the Journey Within 
 
Visit www.spiritualsoundspace.com to freely download this book—
The Silent Companion—along with other �tles exploring the depths 
of devo�on, sacred poetry, and inner realiza�on. 
Immerse yourself in the spiritual soundscape with songs that inspire 
contempla�on and connec�on: 

• The Silent Companion—a contempla�ve song about the 
shadow that is always by our side 
• Make Me Dance – Prabhupada’s hear�elt offering of surrender 
• Introspection –18 songs for a medita�ve journey to the heart 
• Sacred Song Symphony – 108 songs of devo�onal 
contempla�on 

All books are available as PDFs, and all songs are in MP3 format and 
can be streamed or downloaded without cost. 
This space is dedicated to offering nourishment for the soul—through 
sound, words, and images. 

 
 

 
 
 
 
 
 

htp://www.spiritualsoundspace.com
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For more information, 
please visit: 

 
 

ISKCON Interna�onal 
htps://www.iskcon.org 

 
BBT Books 

htps://vedabase.io/en/library/ 
 

Germany 
htps://centers.iskcondesiretree.com/germany/ 

 
Switzerland 

htps://centers.iskcondesiretree.com/switzerland/ 
 

Austria 
htps://vedischeszentrum.wixsite.com/website 

 
United Kingdom 

htps://centers.iskcondesiretree.com/united-
kingdom/ 
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