


To see her was a summons to adore,

To be near her drew a high communion’s force.

Savitri, 1993 4th rev.ed., BK.IV, Canto II, pp.363-64
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love and oneness is tovdi'. We nust emember thawe ove a dét to the
Supreme Divine.

‘A mutual dét binds man to the Sugme:
His nature we must put on as he put ours;

Editorial We ae sons of God and ust be gen as he:
His human portion, we must grow divine’.
Winter has eceded bnging in its wake the sveet smell of spng. The soft Due to unsoidable reasonswe could not pulish the sequel to Kittu Relg’s
glow of the sunlightthe aboma of vhite jasminesthe cu&oo’s wam love-note seiies of aficles on‘Indian Democagy’. However, we hope to daure it in the
all tend to cast a spell of charm and joy and rapture on our lives and send a April issue.
thrill through our senses. It is asafl Nature is @ beautys festival’. And amidst Huta, ‘a very special bild’ of the Mother as so ptly refered to ty
all this, there is a general hushed expectancy of something greater happening, Shraddhavan, passedway in theAshram Nusing Home on 17 N@mber 2011.
as if eath is rursing a‘transcendent kin's dumb gloious seed’. And slowly We ae gateful to Shaddhavan for pemitting us to eprint in this rumber the
at such very maoving tribute to herWe specialf thank MsAnjali Jaiputia, Managing
a high signal moment of the gods Trustee .Mother.’s Institute of Reseen, New Delhi for her kind pemission to
Answering eath’s yeaning and her o of bliss include in this issue the selectedtract from Dr. Kireet dshi's book*Indian
......................................................... Identity and Cultual Contiruity', putlished ly the Institute in 2011We once
A spirit of its celestial source aware again thank Samata in the Studio for helping us to choose the right painting
Translating heaven into a human shape for the cover of our journal and to our ever obliging friend, Chaitanya, in the
Descended into edir's imperéct mould Archives br providing its high esolution imge We ae gateful to the Sr

AurobindoAshram Trust, Pondichery, for alloving us to pubsh the bllowing :

the frst few pages of the mss. of the book @he Motherby Sii Aurobindo

taken fom theAshram e-libary resouces

the photgraph of the Mother mm theAshram caalogue of photos

the paintingDivine Pesenceby Usha R Rtel to be useddr the coer of

the journal

Unless otherwise indicated, all quotations are reproduced here with
adknowledgements and thanks to therustees of SrAurobindo Ashram,
Pondicherry.

Thus took place on this imperfect and suffering earth of ours, the sacred birth
of Savitri, the Supeme Dvine Mother our Douce Mre. With her ‘fathomless
heart’ and deep compassion for her children, she ‘bore anew the load of mortal
breath’, ‘accepting sorrow and unconsciousness’. Her call to our soul was to
forever make new attempts, defy death or fate, and found a mightier race. It
is now for us to respond to her call and ask no more, uplift ourselves to those
sublimer heights and walk heroically with tireless step towards the splendour
of a greater light that she has revealed to us. But even as we do so, we must
not, in our frailty, look upon heras we so often doas our human mother gnl
As Nolinida has so simply and beautifully put it ‘She is the mother indeed, but
the Dvine Mother She wishes us to come to her in thémdi way and not in
the human ay. ... A human vay ties us dan to the littlenesses and smallnesses
of the human deling’. But'.. in the divine way. we rise to our highest and
degest stture and eceve her fuly and intgrally, enjoy the plenitude of the
delight in her Grace... The Divine Mother even in being transcendent leans down
to our human dimensions, becomes one of us, is within us as our own self and
with us as comrade and guide. She takes us by the hand, and if we only allow
it, teaches us how to transcend the little humanity we are made of and grow
into own nature and substance through the miracle of her love...". for ‘.. to feel



L m T10T Areniqa,] O Byppels

8 m 710C Areniqa] O Byppels

The Mother
Sn Aurobindo

gty ? -

Rt b afvinn Bronn @allact nly ol B condlos of T
g?z,_;mm;‘n;aut_r;@wm‘f;"ﬁm
. e _?N;P..}'Hﬁruu{;ﬂ--‘u-‘#a
Mf;&'mliﬁfﬁt'rm;"f“‘

Hane arer U tondibis YAl Tghlondd Tkl G ol il

. (-4 ‘{"W ?btuwﬂwhﬂtmf’u'-ﬁﬁb?

Ut rasal ba onr :.un.....é.uq-a}-—}' G T i (Rnenr ; s
sl b o u.-...h.-..t'....l.--:ﬁ!,-.ﬂ. chares 4&’#—-@ “lﬂﬁ\h‘v"
::T.;. s A ,_fn..ij WM’F Mp‘;uw&-ﬁ- ol p1Lon
Ko torriday mmol Co Tl andeseugi sl B findls of Moo
Lﬁkrﬂ-ﬂ‘“ﬂw""“"‘" A ther 4newa'y- ...u‘,.s...z-.ﬁc,

. bk et fusk 4 oflomce B T

4;5_%;%_;#”%&4*“
ﬁf“-.. o nnday B oo tondilins WD, cand



6 m T10T A1eniqof O Byppers

1:"“!#‘ P bred- ﬂ--{{:’m Bve A T ealple- ﬁ:.,r-l-“w-f,.“

" #
h Faea TR R S

0 Yl BT ufack Wl G dvis e e i G

Mﬁﬂmnhqhmﬁ'ﬁqh{m*h% -
H sk Goa Te Thuae lpansa sad b o Dkl 50, oy

Wun"ﬁf"‘t’“ﬂﬂ?‘”-ﬁfﬁif L & b

s~ AP i, Jrose AL g vt Bl for o o it i

Aoy f yrims oame e ande i acfofoin of o i gamptdon

ﬁf'}huﬂ-ﬁ'?ﬁMqﬁﬂ E:f_-»}m L

Vi A Hod e .. :
e (e e L AV O R
Do ot imginss Ot Tkl o fuload oo, deeten Ly d. dichonres,
ool st day i %M:mﬁ.hﬁﬂif;m%hd”
ﬁ.i-..._mt.-ﬁ bﬁ,b-ﬂ;—u:.f, mw#ﬁ%,
mytﬂmmmmm_&*mm#a
o d € L Mﬁﬁ—%ﬁwm‘%ﬂf{.ﬁﬂ#
-.n.G';’} ﬂ:-m‘ﬂﬂ.q-ﬂu{ﬂ-'},ﬂ Iofoopan . o ks gy sarrados
Ppel™ & bl faloo od ddplot safoelilo  fC A u.
M:‘."L.-,MJ-I. ﬁ%w;,wﬂﬁ,fﬁ, >
ke ﬁ;"y%ﬁk}-ﬁr}ﬁwrﬁhmﬁf
“#j-..zﬁuﬁ"“‘:ﬁf“‘z:‘“‘?““: e s i
1 ] J"“-P“"f;‘-l"ﬁ' --.-.-.:J"
aslimnia. o mecloniak M_P *



1T m Z10T Areniqdd O eyppels

T1 m TI0T Ateniqaq O Byppels

s parnindy i vmatin Ty, o firnad AT R ok i
iw'f-'"n-t‘."¢ PR L.-u.rug 1 '-.rﬁa‘ i wed }\Mf-l—a-...m v/
U bt farriiidy of Flmcanl Kbl (Ral lomne & ohlln posy of
t."?.ﬁ"{w BT P a—.f/-.h.;‘.._ J}uuidﬁ,gtﬁ-h-ﬁ-,

"ﬁ:: -%f;j’.!&ﬂhh-:& ?m'mth‘i“.','f{**.“ ‘E-ILT--..(A.E.

Ty = e broe MEL ol dy Uae ke i Gkt ol bt 4,
Farvots S gt by Sopocfacls o d Sl 2ot St

v ﬂ.,,--...{.-..:ﬂ-_‘iﬁm "G—
;4.\.4'-‘-'-“‘9— 3
M,*‘.: PRISNRp S Py <)

et L ;-L..._,{,éﬁ_ oy, 5...-.*" M*'WWFM
-:--......Jl-"i]f_k' ol nline s “w*““‘?rwm%
fmide, "“:'S"'""'“} -‘-t:'l;‘--ir' WJ m..:fh oo ol
ﬂtﬂ‘“f‘l‘-ﬂ‘v"ﬂ‘t ,lc"-"'""""""‘ """".u. .""'.r - s

e bee i Hlomrn & Ag b, 10
e T T T ey

¥ : adk
e LR EY ,;.;....4,..1.’....: ,-}f M'{_g—.}: n-ﬂ-.-lﬂln.i"u ‘.4»&?;&*.
v,fL.MM#JﬂM Lol Aores nad g Skt -



¥1 m TI0T Areniqa,{ O eyppers

‘k‘""ﬁ-"’{-ﬂ-u-ﬁc FRRGAY (o #,’,‘q e 1

ﬂ%ﬁmwn AMI{E[(._,B“‘,“ ;
M-'Wn.j,a.. J.-mk ;uwzg..mi Lovor
*"fx'-“oi-.*un-l- h&&-%ﬁ.w‘, H_,v;
M.L..r.,.-....L ""’":j e o e

& j-«-l«fi r}.:; :-fl “E”‘“ﬁf“t}f' mmau
MMLM..L? Lo ﬂi}.,. s reaeded o m..:i
q‘fuu’. 43;1;4- ﬁpw -"’5“‘" fﬂmmMr ~
;kwv-crdfu mmr‘m "“-'I"'"’?(-'"f'f“"w“"‘"‘i@

Serrtovle—.

'-H'L_HH {ﬁ{:n-r M #*"-I'L J.-;h—-!-l' .
"-'ir-lk-l-(l--.c,; {o Mﬂ"ﬂ-“ M!“'H‘,."‘MM {‘ﬁ&lﬂu{-

L‘E;ﬁm{’crh ui--d‘.-..r‘l:I .-.,..J.u-l ?n"l'-'l- M-I-ih-lﬁ--ﬁf{! l-r-l'.-cp.“
od homre and e condilima: wrdad frre Lo trtalian and Lo

g oy vt adl #}ﬁ,m—-.’:‘l .{m;.. .




S1 m 7107 Areniqdf O eyppels

91 m 7107 ATeniqo o eyppers

olat ;iu-"v*r'-ll-'-:t-.: o iirrndey la- gonuans

n'ﬁ'*i' L 4 )
'I"E--.,!‘I ‘Lﬁ'ﬁu lI[ fw .!’.ll---..l.-'-f ?-ﬂf,-m f"r.ﬂ_, e /5;
ff],#{'lﬁb I{t-mi.-rni_ ‘“#‘m ol Ldu.'n;r mmT{' ﬂ*ﬂm;;mf
o Ul s U ox gy akedl (ulona & lhs Dpams Yol

1,_1. h,ﬁ“j ﬂ.‘.-rﬂ-f‘f' L5 e .?"?ﬁ'gnu;w o ﬂd?,l""ﬂﬂ;'
A crrlan l‘ﬁr-; the move MWM fa"’m:/{‘f-’ m&';m
uﬂ;?:, Jotals de thoro i can Agied yoror crhone re f
GL.#.,'{.._..{L}.,’J:-MML and tﬁ-?»-n, *‘d«.—n-u?::fgnf- J;, c.ii';.a
Foreae e (}w"h}a Mé m}mm? besoun, * i

Crslins of M, cosffoclid oy o
£ 4 s p..,.,,_j A,
1*5'“*?"%"5:“"#%#%&»:»#:;”“ oo

(Reproduced fom Si AurobindoAshram E-Libiary resouces with due dmowledgement and thanks to thei xurobindoAshram Trust)



In our da-to-day life, our mother first and bremost,is the embodiment
of Ananda — of ecstasy — the soarof love and beautyit is the motherwho
brings us near to ourather Mother is Bliss,Father is Consciousness or
Knowledge and their inseparable union is the Truth of our existence.
VAN DE MATARAM Moreover, there ae two aspects of the Blissful tae of Mother In one she
is verily the Unversal Mother in the othershe is the Beled of the Summe
Sirimat Anirvan Purusha. Both together constitute her aspect of Maheswari or Parameswari. In
one form, she is Durga as well as Radha. In this connexion, we can bring to
our mind theDurga Stota of Sii Aurobindo andRadhas Prayer by Sree Ma.
Together thg form the twin petals of the same lotus Ajha Chaka.
The Mother in one Unversal Form, represents the woititudinous cedion.
She has descendear the accomplishment of {ine Work in different families
and different countries from age to age. India has worshipped the Divine Mother

In this Mantra, the Mother has clearly been addressed as Brahmamayee or fom time immemdal. Worship of the Mother is a speciahit of the county,
Manifested Brahman. Brahman is the absolute Purusha and the Brahmamayee especiall in Bengl. We see mother not gnlas one Wo g us Lik, and

Sii Aurobindo has éque#hed to us the Mardr of Mother vorship.

“ Om Anandamgee Chaitalyamgeg Sayamgee Rrame”

Thou art Omkara, thou art manifested Bliss, manifested Consciousness and
manifested Existence +lith at thou, Oh Supeme Mother

Mother is theAbsolute Pakiti. The concption of Bmhman is identiéd with brought us up but also in the extensive vastness of the country that nourished
the concpt Sd, Chit and Ananda. And the Mother is peeved as the and cherished our Soul and beyond that we even see her as the Universal mother
Anandamayee, Chaitanyamayee and Satyamayee. There is no difference in the ¢ | Everywhe it is the one and opMother We worship her with the Mandr
essencef the two ideas; the ditrence lies ol in the sequencédditionally, of Fire —VANDE MATARAM; we utter the Mang of worship of the Diine

in the Mothers Mantag, thee is the eference ofmayee’, an implied sugestion Mother:

of Manifested or ‘maya’. Brahman is essential Sacchidananda and the Mother
is the maniésted Sadunanada. Bahman is the Supme Puasha and the Mother
as the manifestation of Brahman, is His intrinsic Shakti — His Para Prakriti.
Brahman is Shaktiman and the Mother is His Shakti. Essgntib#tie is no
difference between Shakti and the Lord of Shakti — the distinction is only in
the specific and relative expressions of the Cosmic Oneness.

That Sii Aurobindo has inoduced the Mothethe embodiment of Bhma
Shakti,by arangng the Bahmic aspects in &verse oder, is to be notedThis
gives us a hint of a double aspect. First, Brahman and His Shakti are not only
identical lut are interwoven with eah other This has been madeatrspagnt
in the hexagonal symbol consisting of an intertwined upward and a downward
triangle which Si Aurobindo has used toepresent his vision of th&ruth
Revealed.

Secondy, in this Mantg, as is @paent, we find the sequence in thewerse
order The Mother is adressed ifst as the Embodiment of Blisshen of
Consciousness and lagstbf Truth. A little introspection wuld reweal tha
following this reverse concept is nyeconducive to our Sadhana.

“Om Anandamgee Chaitalyamgee Sayamaee Rrame!”
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The Pumpose Of The Mother's
Embodiment Upon Earth

Kalpana Bidwaikar

At the head she stands of thirand toil and fate,

In their slow roundhe cycles turn to her call;

She is the golden bridge, the wonderful fire.

The luminous heart of the Unknown is she,

A power of silence in the depths of God;

She is the &rce the inevitable Word,

The magnet of our difficult ascent,

The Sun from which we kindle all our suns,

The Light tha leans fom the unealisedVasts,

The joy that beckons from the impossible,

The Might of all that never yet came down.
(Savitri, 4th rev ed, 1994, Bk 3,Canto 2, p.314)

Sii Aurobindo has igen us a glimpse of the Mother in the lines quotsa/a.

The description of the Divine Mother is precisely the description of the one whom
we adoe as the MothelSii Aurobindo peceives her as the @fce", the "glden
bridge", the "wonderful fire", "The Sun", the "Light", the "Might" and anything
and everything that we as human beings can suppose or realise. In hishbook
Mother Si Aurobindo desdbes Her as "the dine Conscious &rce tha
dominates all existence, one and yet so many-sided that to follow her movement
is impossible even for the quickest mind and for the freest and most vast
intelligence." (SABCI, vol.25, p.19)The question before us is if the Mother is
herself the Divine why did she take birth on earth? What was the need for her
to take birth on earth at this hour?

The Mother herself explains the importance of her birth to one of her disciples
"Sri Aurobindo has aanged everything so th&a my work becomes eas)Sii
Aurobindo has the key to open this region of the Inconscience. He turns the
key to open the door and illuminesymvay, and \ety genly | enter to infuse

Sraddha O February 2012 m 19

the Force, the Light and the ine Ananda into the bgdof this inet and obscle

mater. When it is toubed ly this tansbrming light, the doms tha constitute

this matter awake to a New Consciousness. Like this the work continues and
spreads or mltiplies... Si Aurobindo is the Soul of Mger, the aspiation of

the whole humanityHe is the Light in M#er or the Spit incamated in Mdter.

Sii Aurobindo has gmrmted himself fom the Sugrme and has plued in this
mater, in a bog, with this load of inconscience and igaoce upon himself

— to awvaken them to the dine life. For this He has woked the Summe

the Gace to descend herbelav on this eah to help in His wrk. Tha is why,
havingheard His call, | have come down here into matter in a physical body
into this world of pain, suffering and death... It is because of Him that | have
descended. It is this intense aspiration of matter from below that He has sent
up and the Gxce hasesponded yp a descert. (The Supremep. 68

From the above explanation given by the Mother regarding her birth it is
clear tha the Mother and $Aurobindo worked for the eath in colleboration.

They have separated themselves from the Supreme to establish a New
Consciousness here on earth. It is this New Consciousness that is significantly
related to the Mother's birth in Paris, her stay in Japan and her migration to
India. The Mother as we knav, was bon on 21st Ebrualy 1878 in Ruis.
Significantly, her paents meed to Riis from Egypt just a yar bebre her bith.

In one of his writings, Nolini Kanta Gupta highlights the importance of the
Mother's birth in France and her subsequent stay in Japan and then in India.
(CWNKG Vol 6:pp.3-8) France duiing those dgs was the écus of the
intelligentsia. The level of the mind was expressed at its best and highest. The
Mother spent most of the time with the best of poets, philosophers, scientists
and thinkers while she was in her youth. The Mother's interaction with such
elevated minds helped to infuse the New Consciousness at the level of the Mind.
As the mind was at its highest, it had reached its acme and was thus receptive
towards the New Consciousness. It was important to start with the Mind because
any new idea first seizes the mind and is then transferred to and accepted by
the other membsrof one's paonality Mind follows and undestands the e

idea and becomes capable of commanding the vital and physical parts to accept
it. It is with this aim that the Mother took birth in the midst of the representatives
of the highest Mind, and her force of the New Consciousness operated at the
level of the Mind.

In the next phase of her earthly life, the Mother moved to Japan. But why
did the Mother choose to go to Japan? The answer to this question is given by
Nolini Kanta Gupta as according to him Japan was at the peak of its vitality
at that time. The Japanese als strove towards perfection in art, aesthetics and
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focused on the perfection in life. Zen system of meditation was quite popular
in Japan which was different from other metiita systems. In this Zen system

one has to contact the inner consciousness; thus in Japan, too, the Mother found
the ground ready to act upon the vital and bring in the New Consciousness. The
Mother was able to penetrate into the vital world in Japan as she was able to
crede a nev vital world. As the Mother is thedfrce in actionher pesence alone

was a decisive action from the Supreme wherever she went.

Having worked at the level of the mind and the vital the next work was to
be done &the level of the plysical. A solid ddhir or base isequied for the
working of the mind and vital and now it was the turn of the physical to receive
the Mother's force. Therefore, the Mother finally arrived in India. Here she
established an ashram where she laid great emphasis on the physical education.
To hold the érce of the Ne/ Consciousness a strg ddhir was needed as a
weak ddhir would get shdtered under the mightyofce Howevwer, it was not
enough for the force and the light of the Mother to penetrate. One had to identify
with it and this identification could take place only when the psychic was open.
With the psybic command the mindhe vital and the plsical could acqet
and identify with the New Consciousness. Thus the psychic plays an important
role tavards acquiing a higher consciousness Savitri, Sii Aurobindo desébes
the Mother as the "magnet of our difficult ascent” and it is the psychic that feels
this magnetic force and helps us to ascend towards our future goal. Sri
Aurobindo's integral yoga aims at the divine life upon earth and He and the
Mother worked towards the fulfilment of this yoga. The Mother's words throw
light regarding the purpose of her embodiment upon earth as "...in the terrestrial
evolution, man, who is emerging out of the inconscience and ignorance, is guided
by the Supeme And the Supeme in order to maniést His eign upon edh,
labours to uplift the human consciousness so as to establish the Divine
Consciousness; and for this He does not delegate someone but He Himself
manifests plsically, even in the Ignaence to accomplish Hisask. And it is
I who have been appointed to raise up man and the creation out of this
Inconscience." (The Supremep. 5)

References :

Sri Aurobindo. Savitri: A Legend and a SymboPondichery: Si Aurobindo Ashram
Trust 4th ev. ed, 1993.
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Spiritual Principles Of Management
Ananda Reddy

| am not a management expert, but | grew up under an expert of

manaement; she as the Mother of the BAurobindoAshram d Pondicherry.
She had not studied in any management school or attended seminars on
management principles, but for almost 47 years she managed a growing
institution, the Sr AurobindoAshram, and in lder yeais alsoAuroville, giving
to each inmate not only an opportunity to grow in his/her innate capacities but
also to express his/her inner and outer nature, to develop his/her integral
consciousnessis/her inner beinghis/her soul. | {ied in theAshram from 1958
till 1973, tha is, for about 15 ars, duiing the Mother's minisyr If | think
of management by consciousness and that too, a spiritual consciousness, then
the Mother provided, for me, the perfect example of spiritual management. There
is, for me, no other person who could have been a better example. This
experience has given me both the courage and the clarity to attempt to
explore—through some in-search and research — what could probably be
considered as the new principles of management by consciousness, in the light
of the Mother's minisy.

The quadruple principles of her management of the most diverse
conglomeation of human beings both theAshram andAuroville could perhas
be summased as wisdonpower, hamory and peréction.These pinciples were
all wrapped in dvine love and not in a sbud of ear, the fear of the boat
of management or the boss. | guess these principles could be considered, seen
from a particular angle, as the foundation for management by consciousness.
What follows here is mostly based on personal experience, observation, and
reflection. The task of interpreting and connecting this reflective account of
essential principles of management by consciousness as applied during the
Mother's ministy in the Ashram with the contds prvailing in olganisdions
and institutions elsewhere is left to a management expert!

Wisdom

The central guiding principle of action of such a management by
consciousnessas: "All can be done if the God-tohds thee" (St Aurobindo,
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Savitri). When we were in the Ashram in ourchildhood we alvays felt confdent
of ourselves in vork, in play, in life because & had the immensaith in this
spirtual dictum gven ky Si Aurobindo. In a diferent mannerthe same
principle forms one of the central guidelines of the Bhagavad Gita itself :

Yarayogeshvarah Krishna, yatraparthodharurdharah,

Tatrasheewijayobhutidhruva, nithirmahirmama

(Bhagavad Gita chapter xviii, 78)

("Wherwer thee is St Krishna,the master oYoga, andArjuna, the wielder

of the bav, thee shall be dund wealth, victory, geneal welfare and

unwavering justice and ethical sense.")

When the human f&drt, here represented ¥ tha of Arjuna, is suppoted
or sustained by the wisdom of the total vision and a spiritual consciousness, of
the highest ater, here represented ¥ Sii Krishna,then thee is not ony the
well-being of the individual but also of the welfare of the community and the
naion. But, unfortungely, moden man has alieted himself fom this ancient
truth of Nara-Narayana, of the combined action of man and God to manifest
and to fulfil God in life.

Modern culture, as we understand it, grew out of the 18th century Protestant
Reformation and the Enlightenment. It gained universal approbation in the late
19th century through the movement of French Revolution and came to its own
in the Industial Revolution and the Industl Socialism of the 20th centur
It promised to "emancipate humanity from natural and religious limits" (Griffin,
p. 43). But instead of libeting humanity moden culture seems to Ive biought
humanity to the edge of self-destruction.

"We nav face the sl thred of the ecolgical poisoning and aapid threa

of nuclear holocaust. In the meantime, great energies of human exploitation,

oppression, and alienation are unleashed across the ‘three worlds'.

"The modern dream has turned a full circle. Seeking to free itself, modern

scientific progress has become precariously uprooted — from the earth, from

the human community and its tradition, and above all from the religious

mystery” (Ibid, p. 44).

But luckily for us,the dildren who gew up d theAshram, we were outside
this scope of modaity's self-destiction. We were & all times wepped in a
Divine Mystey. The Mother sheed us constantltha it is the Diine who is
behind all expressions of life — be they political, cultural, religious, economic
or social. In fact, as we grew up life itself was slowly unravelling the hidden
secets of Dvine Pesence And to thd Presence w leant to surender
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progressvely. We were read at all times to gve in to her will and wisdom in
matters small and big.

To gve you an @ample of hav we were taught to suender vihen we were
children. Whenever | had to go to Chennai or any other place, | used to write
to the Mother seeking her permission and also telling her the details of the
purpose of my going. She would graciously give me the permission, writing
on the letter 'blessings'. That was perhaps an insignificant thing. But even in
more important matters, which changed the destiny of my life, | learnt to
surender to her guidancéler is an gample After completing ny educéion
in the Ashram, | was planning to g to the USA ér my higher eduddon. So
| wrote to the Mother on 17.1.1969 seeking her decision regarding my desire
to go to the US. | had even communicated to the authorities at Monmouth
College, lllinois, USA, through my father who was there at that time, that |
would be joining fom the winter semestefStill, after posting the d&tial
admission drms to the Uniersity, | wrote to the Mother’l await your decision,
your choice, your advice, your will and your blessings" indicating that the final
decision would be hers. She replied on the same day :

"l can tell you immediately that all depends on what you expect from life.

If it is to live an ordinary or even successful life according to the usual old

type, go to America and ty your best.

"If, on the conty, you aspie & getting read for the futue and the ne

creation it prepares, remain here and prepare yourself for what is to come.

"You will ansver on your bithday. Blessings." (Unpulshed letter)

For modern youngsters it may sound funny and they could ask me: "Couldn't
you decide ér yourself?We ae free to decide ourven destily, is it not?" But
that was not the attitude we had in our younger days; we were learning the
spiritual lesson of the process of surrendering to the higher consciousness
represented Y the Mother After all, yoga begins with surender and ends with
surrender to the Divine. So for us it was not a teaching, it was more a living
process of a spiritual growth.

In this example we see that one of the Mother's foundations of working with
human beings was self-offering and conscious surrender to the Divine
consciousness. Surrender to the Divine was the only security of our life and in
her guidance & had dund the meaning of all our actiohnd most oftenher
guidance, her replies to our queries would come as a happy surprise (as seen
in the letter quoted above), perhaps instructing our minds that it cannot plan
and execute as it wants; that there is a higher consciousness whieh
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surrendered to, guides us cuttiagross all logic and reasoning of the human
mind.

On one side we felt her immense grace and on the other we felt sweetness.
She vas indeed the ceitr authoity of the Ashram's mangement lot she did
not act as a CEO, blind with the power of professional egoism. Her authority
was centred in her having a far superior spiritual consciousness than the human,
which could egard all desotees and non-getees with equality and equanimity
She lept in view the totality of work and the needs of magiag the Ashram
andAuroville on different levels sut as the pysical, the psybological and the
spiritual. She was at all times generous, sweet, loving, understanding and
forgiving, but & times also sict where thee was lypocisy, insinceity or
falsehood.

As an oganisdional leadershe set highx@amples of aesthetic sensgork
discipline, inter-personal relations, positive attitude, and a high aspiration for
change and transformation of the lower nature.

Apart from her dealings with the human beings, the other fundamental lesson
that we leant from her wisdom as the equen between spiit and mdter. We
came to understand that matter is the body and form of the Spirit. Because of
this profound equation, which became a living truth of our life, we knew that
our ovn bods is verily the temple of GadGoing futher, if that were the tuth
on the individual level, then it should be so on the collective level too; human
society is also an embodiment of the colleztir the goup-soul. Fuiher, Nature
and the whole earth itself is an embodiment of the Spirit, a physical extension
of the Dvine. All is a single vhole one Dvine Consciousness.

Power

This changed worldview, a recovety of theVedic vision,defnitely detemined
our way of thinking, feeling and acting. In the earlier centuries, religion had
made the power of God more powerful than that of Divine Love. This belief
in an omnipotent and intolerant God was reflected in the ruthless attitudes of
the human managers who dealt inhumanly with their workers and employees.
The tendency to believe that God is only transcendental and not immanent
ultimately led to the stge of thinking thathere is no GodAnd aheism seemed
to be the best solution, for the atheist would be more humane and rational and
less despoticBut, unfortunaely, it was not to be so. Beift of belief in the
Divine, man succumbed more to his demoniac ego, became immoral and violent
and his relations with his colleagues and subordinates in the work area suffered
more disastrous consequences.
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But having leen given more of a unitarian vision of existence, we learnt to
be non-coercive and more collaborative in our relationships with others. In fact,
even those Wo were in dage of some of theAshram deatments vere
discouraged from dominating or imposing their views upon their co-workers.
All tried to carry out with the utmost sincerity the work that was given to him/
her ty the Mother

Each tried to follow her dictum without ever doubting her decision's wisdom
or questioning her attitude. Each tried his/her best way to follow what the Mother
would want in a particular situation. Nothing else mattered; no other principles
of management were applicable. Personal feelings, differences of opinion were
all drowned in the wave of harmony that originated from her consciousness.
Those who were not receptive to the command of the higher consciousness or
those who resisted or opposed her wish and will often did revolt, but surely
suffered dishamory, despair and geession in their wn inner being

The Mother was slowly establishing an ideal institution with exemplary
management principles while the world in general languished in dualistic and
maerialistic worldviews. Cowinced ly dualism vhich proposed thihuman
beings by virtue of their superiority in creation were totally different from all
other creatures of the world, men, in general, got a sense of superiority which,
in its turn, brought in the unholy right to exploit Nature and to utilise her for
men's fancies and comforts and pleasures. This anthropocentric and its
consequent materialistic view resulted in "an increased tendency to treat other
human beings, especially women and 'primitives' as mere objects...." (Griffin,
p.147).

This notion of regarding others and especially women as mere 'objects’ did
not even enter our ken of understanding! The Divine is equally in all and thereby
all were to be teaed equal. It is said in the Upanishad¥)ne does not e
the wife for the sake of the wife... but for one's self's sake one loves the wife"
(SABCL, vol. 23, p. 759).We were trained to viev all as brms and iyures
of the one Divine consciousness. In fact, women have greater openness to
spintuality, we were told ky the Mother This dtitude of equality beteen the
sexes was also eflected in the co-edutian system athe Ashram, and &en in
our physical education activities no discrimination was made between girls and
boys. | suppose the Mother established this gender equality long before the
western world woke up to the women's liberation movement!

Harmony

To adieve hamony and beauty not oplbetween human beingsub also
between man and materials — used or produced — was the daily dose of
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consciousness thavas gven to us i the Motter. Not only was hamory being
estdlished between the in-damges and wrkers of the seeral Ashram

For the Mother it was the gowth of consciousness of an imdiual tha

superseded all other considerations such as profit and loss. Once when a sadhak

departments, between men and women, but Mother also pioneered what has come asted the Mother*Mother, why is it tha hee, in work, some people antue
to be known today as the ecological view of existence. She had experienced, 0 Satisfy their fancies and thus much money is wasted?" she replied :

even as a child, a close communication between herself and Nature. Birds and

animals endeared themselves to her and she could even communicate with them.

That is how she established the inner contact with the flowers and named
thousands of flowers after their inner vibration and aspiration. Such a

communion with the flowers and fauna gave us a consciousness of
interdependence of each species and each individual in the world. The deep
ancient vision oVasudhavakutumbhakam —whole humanity is oneamily —

had become the reality of a daily existence for us. Such a living steeped in a
sense of oneness with our surroundings saved us from the ecological crisis which
is, these days, one of the main themes of management studies.

That is why some of us are surprised when we read today something like
the following: "Postmodern thought is ecological through and through, and it
provides the philosophical and the logical grounding for the lasting insights
popularised by the ecology movement. If it, in fact, becomes the basis of new
paradigm of our culture, future generations of citizens will grow up with an
ecological consciousness in which the value of all things is respected and the
interconnectedness of all things is recognised. The awareness that we must walk
gently through the world using only what we need, preserving the ecological
balance for our neighbours and future generations, will be ‘common sense™
(Griffin, p.152). Long beire the postmodaeist thought became populat the
Ashram we had grown up with an ecological consciousness, thanks to the
Mother's example.

To feel the diine consciousnesses pede eat animae and inanimi@
object, to experience the Divine sweetness in the sap of life is the very essence
of spintuality. The Mother avakened in us this dpesense of onenedhjs toud
of divine hamory, sweetness and beauty into our gadlife, becausedr her

management was a spontaneous expression of her consciousness and not

something of a science or an art to be learnt or adopted from books of
mana@ement theaes. She took thAshram sadhaks not asovkers or odinary

"Energy, Consciousness is inftely, a thousand times merwasted than
money. Should thez be no wstaye.. my word, | believe theAshram couldn't
be here! There is not a second when there isn't any wastage — sometimes
it is worse than that. There is this habit — hardly conscious, | hope — of
absorbing as mch Enegy, as nuch Consciousness as one can and using it
for one's personal satisfactions. That indeed is something which is happening
every minute If all the Enegy, all the Consciousnesshiech is constanil
poured out upon you all, were used for the true purpose, that is, for the divine
work and the pparation for the divine work, we should be already very
far on the ead much farther than v ae. But everybody, more or less
conscious}, and in ag case instinctiely, absorbs as inch Consciousness and
Energy as he can and as soon as he feels this Energy in himself, he uses
it for his personal ends, his own satisfaction.
"Who thinks thaall this Force thais hee, tha is infinitely greder, infinitely
more precious than all money-forces, this Force which is here and is given
conscioug}, constanty, with an endless pseverance and géence only for
one sole purposethat of realising the divine work — who thinks of not
wasting it? Who realises that it is a sacred duty to make progress, to prepare
oneself to understand better and live better? For people live by the divine
Enegy, they live by the dvine Consciousnessaand use themof their
personal, selfish ends.
"You ae sho&ed when a éw thousand upees a wasted kit not shoked
when there are... when streams of Consciousness and Energy are diverted
from their true purpose!
"If one wants to do a divine work upon earth, one must come with tons of
patience and endurance. One must know how to live in eternity and wait for
the consciousness to awaken in everyone — the consciousness of what true
integrity is."

(Collected Works of the Mother(CWM), vol. 6, pp.155-56)

Of course, money and financial management have their own important place

in the afairs of unning theAshram orAuroville. For her the idea "thmone

inmates, but as living souls to whom she could impart this deeper oneness of must make money is a falsehood and a perversion. Money is meant to increase
Nature and god and man. By all means and methods she communicated this the wealth, prospeity and the poductiveness of am@up, a county or, better

consciousness of unity and continuously guided the inner growth of our
consciousness towards such heights.
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of the whole eath. Mong is a meansa force, a paver, and not an end in itself
And like all forces and powers, it is by movement and circulation thatwsgro
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and inceases its pmer, not by accunulation and stgndion. Wha we ae
attempting here isotprove to the world, by giving it a concrete example, that
by inner psychological realisation and outer organisation a world can be created
where most of the causes of human misery will be abolished" (CWM, vol.13,
p.154). Money is a power that is at present controlled by the anti-divine forces,
she said, and that by impersonal and desireless use of it, it could be brought
back to the Divine's work upon the earth. She explained further the deeper truth
of possessing money and how to utilise it in a spiritual way :
"The conflict about money is what might be called a 'conflict of ownership’,
but the truth is that money belongs to no one. This idea of possessing money
has warped everything. Money should not be a ‘possession’: like power it is
a means of action which is given to you, but you must use it according to...
what we can call the 'will of the Giver', that is, in an impersonal and
enlightened \ay. If you ae a g@od instument br diffusing and utilising
monegy, then it comes to gu, and it comes to gu in piopotion to your
capacity to use it as it is meant to be used. That is the true mechanism.
"The true attitude is this: money is a force intended for the work on earth,
the work required to prepare the earth to receive and manifest the divine
forces, and it — that is, the power of utilising it — must come into the hands
of those who have the clearest, most comprehensive and truest vision.
"To stat with, the frst thing (lut this is elementg) is not to hae the sense
of possession — kat does it mean,it is mine'?...Nw, | don't quite
understand. Why do people want it to belong to them? — so that they can
use it as they like and do what they want with it and handle it according
to their own conceptions? That's how it is. On the other hand, yes, there are
people vho like to stoe it up somehere... . lut tha is a diseaseTo be
sure of always having some, they hoard it.
"But if people understood that one should be like a receiving and transmitting
station and that the wider the range (just the opposite of personal), the more
impersonal, comprehensive and wide it is, the most force it can hold (‘force’
that is translated materially: notes and coins). This power to hold is
proportional to the capacity to use the money in the best way — 'best' in
terms of the general progress: the widest vision, the greatest understanding
and the most enlightened, exact and true usage, not according to the warped
needs of the ego but according to the general need of the earth for its evolution
and deelopment.Tha is to sg, the widest vision will hee the lagest
cgoacity.
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"Behind al wrong movements, there is a true movement; there is a joy in
being able to direct, utilise, organise in such a way that there is a minimum
of waste and the maximum of result. It is a very interesting vision to have.
And this must be the true side in people who want to accumulate money:
it is the capacity to use it on a very large scale. Then, there are those who
very much like to have it and spend it; that is something else — they are
generous natures, neither regulated nor organised. But the joy of being able
to satisfy all true needs, all necessities, is good. It is like the joy of changing
a sickness into health, a falsehood into truth, a suffering into joy; it is the
same thing: to change an artificial and foolish need — which does not
correspond to anything natural — into a possibility which becomes something
quite naural. So nuch mong is needed to do this or thar the otherso

much is needed to amge this, to repair that, to build this, to organise that
— tha is good And | undestand thapeople lile to be the lsannels though

which the money goes exactly where it is needed. That must be the true
movement in people who like to...translated into foolish egoism, who need
to appropriate.

"When the need to accumulate and the need to spend (which are both blind
and ignorant) are combined, they can lead to a clear vision and a most efficient
utilisation. That is good.

"Then thee comes,slonvly and slovly, the possibility of putting it into
practice.

"But, ndurally, the need isdr very clear heads andof intemediares of

high integrity (!) to be able to be everywhere at the same time and do all
at the same time. Then this famous question of money would be solved.
"Money does not belong to gbody. Money is a collectire possession fich

should be used only by those who have an integral, comprehensive and
universal vision. | would add something to that: not only integral and
comprehensive, but essentially true as well; a vision which can tell the
difference between a use which is in accord with the universal progress, and
a use which could be termed fanciful. But these are details, for even the
mistakes, even, from a certain standpoint, the waste, help the general progress:
these are lessons learned the hard way" (CWM, vol.13, pp. 275-77).

So, the Mother dealt with money with a divine attitude. Once there was

someone o wanted a loan &m theAshram, but the Mother said:The mong
is not mine the mong belongsto theAshram and theAshram does not lend
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mong" (ibid, p.159. In spite of her being the head of thAshram, and being
the cente of inspigtion for all the dontions to theAshram, she consided tha
the mong coming to theAshram did not belong to heA wonderful kample
of divine detachment indeed!

Perfection

The Mother kept high standards of care and maintenance of the material
things, Ashram luildings, cars, furniture, etc because niter itself is to be
respected and cadl for. Material objects hge a sensitiity of their ovn and thg
respond to touch of our love and care. Here we could give as an example the
furniture at Golconde guest house. Instructions written in the guest rooms tell
us that one should not drag or change the position of the furniture; except for
the dair no other bang is accptable. All this furniture is thee for the last
59 or more years and they have been kept more or less in their original positions.
We can almostdel as if the fumiture itself were speaking to us and thanking
us for treating them with respect! This is the respectful care and attention we
should hae for all maerial things. One can see tAshramites maintaining their
cycles and ehides in sub a peréct oder, not tha people do not do tha
elsevhere, but & the Ashram it is done ma@ with the consciousness thais
the Mother's vehicle, that they are only custodians of her property! For us
everything that belonged to the Mother had to be taken care of. This is, in a
way, gpplied spiituality: we ae not talking Aout the higheranges of spiituality
but this is an all-inclusive spirituality which teaches us how to interact with the
Mother's consciousness through matter and material things.

The material things were not supposed to be just used and thrown away just
as the employed workers in a company are often just hired and fired. The ancient
Indian tdition of the sudha puja w&s a dait atitude with her In India, on
this ayudha puja da we dean eery little object tha we use in our dajl life:

a carpenter would clean all his tools, a driver would wipe and oil all the
mechanical tools, etc. It is not simply the cleaning that we may do throughout
the year, but on this paicular dg all the mé&erial objects ag worshipped in
an eldorate way. This da/ reminds us of a sense @verence andeaspect w

The Mother instillel in us the true feelings for objects, especially those which
we use in our dajl life. We had to be caful not ony in using agy object,
but also to a@oid ary wastaye Today, one of the easons Wy the world econony
is melting is because evhare uttety disrespected and asted mich madter. In
a way it reflects our utter goistic stand wer madter. It is goss commagialism
that has gven us &lse \alues of mder: we use it pomiscuousy.

Behind all these attitudes towards matter and money and management
principles, thele was one cend motive, tha of the peréction of man!All
circumstances of life, all material comforts and discomforts, all events — sad
or joyous — are there for the growth of human consciousness. If only one could
be conscious of these ups and downs in life, as in sadhana, then the progress
towards one's peefction would be &ster and smoother

It is true that perfect perfection is obtained only on the supramental level,
where matter is fully conscious and transformed, but one could always attempt
for a pogressve perection hee and nav. Perfection is a st of hamory: it
increases in dimension and depth as our consciousness enlarges.

Behind this attempt to bring in perfection in our inner and outer nature
through our works, devotion and meditation, there is one principle that was
emphasised by the Mother: it was the freedom to choose. This is something |
myself learnt when | was a student. She always gave us the choice: the letter
that | earlier referred to is a very good example of this. She didn't say "don't
go to the US," but she gave me two alternatives: One was: "If it is to live an
ordinaly or even successful & accoding to the usual old typgo to America
and ty your best."And the other as:"If, on the contary, you aspie & getting
ready for the future and the new creation it prepares, remain here and prepare
yourself for what is to come." The choice was given to me; it was not imposed
upon me. That is the principle of her education also, she said that we should
always gve the tild the diferent possibilities and let theéhidd choose At the
same time, it is the duty of the teachers and parents to tell the child what the
result and consequences of his or her action and decision could be. She always
said you have the right to choose, but once chosen you have no right to be

should have towards material objects. Such an attitude has been emphasised inundisciplined. This principle too could be used in management of co-workers

Indian cultue since ges. Eah object,even the penthe pencil,the easer the
computer the tdle, the dair... has its spedd value its ovn proper place in
a peréct hamonious oder. Beauty is in &ct peréct hamory, a hamory when
everything finds its proper place and respect!
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and ldour

This was a fundamental thing in life: you have all the choices but, once you
have made a particular choice, then you will have to follow that path — that
is sadhanaYour freedom is ther to gow spiiitually, tha's the tue freedom;
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to express one's own vital desiregldancies is not freedom — that is only
license To gow spiitually you hare to hae tue inner feedom.

Freedom of choice and consecration or self-offering — these are two
principles which could be applied to a spiritual life or to any management
situation. What does surrender to the Divine actually mean? Some might
guestion,especialf the youngstes of todg: "Why should | surender?After all
I am an independent individual, | have my capabilities, | have my possibilities,
etc” The Mother tells us thasurender is the ogl means to gw spititually.

But we wrongly think that surrendering in itself is self-abnegation; it is not
abneagation, it is, on the contiry, a means to rgw out of our weaknessesp
increase ourwn potential,to increase ourwn cgacity If that is the essence

of surender viy shouldn't | do itAfter all, | study, take couses,do all ny

other works etc only to increase mp cgoacity, only to increase m self-
expression. If the Mother says 'l am here to help you, you just raise your hand
and | will hold it', what could be more wonderful? It is like the island seeking
to rejoin the continent. Who is it that gains in such a situation? The Mother
is the continent of spirituality and we are the islands of ego. So, she is not there
to take away our freedom, but she will give us the true freedom, the inner
freedom.

to see in them their psychic being, their ideal, what they want to do, what they
want to be, in order to keep it, pull it out to the surface; all my work consists
of this: what | see | pull out alwayglbid, p. 165)

About this experience of what the Mother says, "l want to see in them their
psychic being," | can elaborate by giving my own example. The most marvellous
thing | emember is thtavhen | s&in front of her duiing the pesonal dashan,
she used to grip my eyes with her look. When she looked into my eyes, it seemed
that | ceased to exist for a while; the world did not exist, as it were. She pierced
through my eyes and seemed to ask my soul what it wanted. Mentally and vitally
I may want a lot of things fsim the Motherbut have | ever seen or hedrwhat
my soul wantsWe ae hadly ever conscious of our soul's demands! Bliew
she would finish communicating with my soul she would pull back her piercing
look and burst with a smile giving a gentle nod. Then | did my pranam at her
soft feet and again time was arrested; a sense of timelessness prevailed. Then
she would touch me on my head and when | rose she would give me some selected
flower/s.And when | would leave her bom she wuld alvays follow me with
her ges till the doar

I don't know for how many lives we can benefit from her touch and her
grace on our soul. I am sure that it is not just for this life...once you become
her child, we are blessed for lives together... | don't know...l will come back

She asked us to surrender our weaknesses as well as our strengths! Sometimesn a nev body, in a nev place but this thing is ér sue thd the contact with

when we went to see the Mother on ourthilays or on a spedd day, we were
asled to vait in the bom on theifst floor or on the teace on the secontbbr.
In the beginning we had great enthusiasm and aspiration. But for some persons,
as the time passed slty, most of the enthusiasm and asfiam seemed to wither
away like the flower bouquets in their hands! When Champaklal-ji suddenly
called out the namaome peoplenvho went to hertried to shev their bestéces,
never their weaknesse$Ve humans hee a tendencto suppess our laver ndure
when going to a sacred place or when we go to see a spiritual person. But it
could not be so in her presence: even if we tried to suppress it she saw it and
she asked us to offer it to her willingly and consciously instead of her having
to pull it out. She says in this regard :

"People come for blessings in the morning,...when they come to receive a
flower, | have only to look & them.Ther is something aund their heads,
and at times it is as clear as though they said, 'This indeed is something | shall
never tell." They tell me this 'Never will | tell you this and this and that'; you
understand, they tell me this by telling me that they will not say it. By telling
me, 'l shall not tell you this," they tell m¢CwM, vol. 6, p. 164)

In fact,in ore of her comersaions she gplained beautifulf this phenomenon
of the personal darshan: "When | see people and am busy with them,...| want
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her will contirue fr lives tgether
This is how she helped in our inner growth, helped us come out with our
true spiitual needsThis was, | supposgthe esult of surender This was her
way of guiding our inner aspirations and putting in front of us our own highest
ideal.
In this pocess of self-déring and surender there was another mesga
by Sii Aurobindo which helped me mnch in manging my own life: "Always
behave as if the Mother was looking at you, ... because she is, indeed, always
present” (ibid, pp. 163-4). This has helped me to guide myself in many
circumstances. Onceoy ae cowinced tha the Mother is omnigsent yu tend
to act as if you were acting in her very physical presence. But if you believe
tha the Mother is ol in Pondichery, she is on} a plysical being it would
be wholly false. She is not a physical form alone; she is a Divine consciousness,
ever present, omnipresent. The Mother once commented on this aspect:of hers
"From this point of viev Sii Aurobindo wote a little wle which for some
time we had put up everywhere. But, | believe, it must have disappeared now
or else people are so used to it thalythe longer even look at it. It said
'‘Always behae as if the Mother as looking & you," and SrAurobindo
added, 'because sk indeed, always present...." Still these physical eyes...
‘No, no, no, she is not there', and so the first instinct is to hide things. Not
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only does one do everything that one wouldn't do before me, but as one

doesn't aall believe the last pawf Si Aurobindo's sentengéha even though

I am not thee ptysically, perhgs still | knav how things ae, so the ifrst

instinct is to hide things, and the moment one enters that path, it is like

stepping into quicksand. One goes down, down, down; it seizes you, swallows
you up, it draws you down in such a way that it is very difficult to come
out of it. Of all things this is the worst: "Ah, provided that Mother does not
know!" And so it bgins like tha and th#s the endWell, | hope not may
among yu tell lies,but still, usualy the end of the cue is tha! And so,

you understand, this is one of those stupidities without equal; for — | am

going to tell you something — and | can tell you this with impunity: even

if you don't want that to happen, it will happen all the san@Wm, vol.

6, p.164)

She is an omnipresent consciousness and her photographs kept in different
places in our houses, centres or offices etc. are more of a reminder of her
omnipresenceHowever, it is not like the eligious belief thaGod is @erlooking
on you at all times in order to punish you or reward you. It is not the punitive
attitude of the ancient God with which the Mother's consciousness is looking
a you. Nor is it of the companboss looking wer your shoulderlt is moiwe
a consciousness which guides us through life, taking us nearer to our souls with
ead ste in life. And this is best doneyba sense of intimgcwith the Dvine,
for it is in the intimag with the Dvine thd we gow fastest in spituality. In
the usual management system why is it that we are not able to open up inwardly?
That is because of the fear of the superiors, fear of the targets to reach, fear
of losing the job etc. But here, in spiritual management, we have the principle
of love and intimag. And those wo hae read the Bhgavad Gita vould hare
noted tha Sii Krishna andArjuna were moe like friends,they were intimae
like two good friends although one was an incarnation of God and the other
a human disciple. When we look at God as some kind of a 'Superior Boss' then
intimagy does not tak place for fear of God obsticts it. With the Mother it
was diferent: we looked up to her not as a disciple looks up to his Mabtgr
more as her lildren. Apartt from friendship,the other intimee relaionship with
the Divine is that of the mother and the child. If we want to be an instrument
for the Divine's work, it is better to be the children of the Divine Mother and
be guided and cad for by her

After 1961 we could not see the Mother on a daily basis, but till then we
saw her every day ahe balcony darshan, or when she used to come to the
Ashram's sports ground or the playground etc. | have seen the Mother expressing
the Divine consciousness in every little act of hers. In all her acts and responses,
she exuded this divine intimacy and sweetness in great abundance, and we
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profited by it to the extent we were open to her in our inner being. If the psychic
is open within then we can get all the guidance needed both in the inner and
the outer journey of life. In fact, we are told by sadhaks who had come to the
Ashram as children that the Mother used to tell them constantly that the only
value in life is to realise one's own psychic being, one's inner being. She would
reiterate this in so many circumstances that today in those who have grown up
under her this advice seems to be the ringing message in their ears.

Conclusion :

It is with her loving ministly of the Ashram andAuroville that the Mother
established integral principles of management on a small scale as well as a big
one. If the most important element of management is man, the Mother gave us
a nav vision of man — his waknesses and abilities and his waited desti.

At the same time, the Mother brought back the synthetic view of Matter and
Spirit, emphasising the truth that matter too can respond and reveal the spirit
if we delve deeper into it with love and respect. She established in a living
manney and not didactica$i the quaduple pinciples of Wisdom, Power,
Harmony and Perfection, which, in fact, are the principles of a spiritual self-
management both on the individual and collective levels.

With this living inspiration and guidance of the Mother's minystif 1 can
manage my own life and manage to go a little deeper towards my own inner
being then | would consider thal have lived ny life meaningfulf. That, |
suppose, is the goal of management by consciousness — to make each person
manage his or her own life in the light of his or her highest consciousness.

It is said that a drop of practice is better than an ocean of theories; so all
these theories of management would be meaningless and all the seminars on the
principles of management redundant if we do not take a plunge into our soul
and let it govern and manage all the parts of our being, for the soul within each
one of us is the @le manger, the tue govemor of our life.

Let me end with a quotedm Si Aurobindo which summaises the main
idea of self-management: "For man intellectually developed, mighty in scientific
knowledge and the mastery of gross and subtle nature, using the elements as
his servants and the world as his footstool, but undeveloped in heart and spirit,
becomes only an inferior kind asurausing the powers of a demigod to satisfy
the nature of an anima{SABCL, vol. 17, p.237)So let us recognise and install
the Divine Manager within us and then there would be no need of any outer
principles of management. It would be a spontaneous harmonising between the
inner and the outebetween eals being and edrcobject in the wrld and thé
| suppose, would be the acme of all ideals of management by consciousness.
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Sri Aurobindo's Rerspectve On The Four
Major Powers Of The Devi In Integral
Yoga And East-West Psybiology

Hilary Anderson

Sii Aurobindo Ghose (1872 - 1950)aw an Indian gpe, scholar, poet and
pariot who is usuall ranked with Gandhi,Tagore andVivekananda as one of

or "psychic being"(Caitya Purusha which resides in a little known lotus
(Anandakanda &dmag within the hearcente (Anahaa Caki). The avakening

of this Presence allows one's unique divine potential to realise itself in the mental,
emotional-vital and physical bodies as an evolutionary expression of the Divine.
llluminating this journey of the psychic being from its profound awakening
through its ultimate liberation Mokshd as .reflected in its supramental
manifestdion on eath is, | believe, Sii Aurobindo’'s gedest contibution to the

East and théVest.

Drawn from his in-d@th reseatch of theVedas and his psonal evelaory
process,Sii Aurobindo used the pfound imae of Agni, the Vedic gd of
sacrificialfire, to represent the role of the psychic being and its inter-relationship
with its outer pesonality &pressionAs the pesiding deity Adhisthda Devata)
of the innemost aspect of our beindgni embodies theokce of action,the
light of knowledge, and the heart of truth as the lustrous flame that purifies the
instrument in its total surrender to and embodiment by the Divine — the vast

the great shapers of the Indian Renaissance. He had a unique vision of man and truth-consciousnessSgyam Ritam Bihat). Also in the unique vision of &r

society which reflected not only his profound mystical insights but a balance
of his European education and deep understanding of his own Indian spiritual
heritage. His grand synthesis was an intellectual and spiritual exposition on the
nature of life and its expanding possibility for the future.

He aticulated his Integral Philosoply from an eleated pespectve thda
included a personal, global and cosmic view of the purposeful evolutionary
nature of the universe, as well as man's role as a participant with the Supreme
Being in ceding the life dvine. Si Aurobindo erisioned a n& race of beings
who would live a dvine life in a dvine bod.. He actualy megpped the siges
the individual goes through during this ultimate metamorphosis. He referred to
this process as "the embodiment of the supramental truth consciousness" which
descends into human beings (through their physical, emotional-vital, mental, and
spiritual dimensions) as they ascend to it.

The practical application of this all-encompassing philosophy was called
Integral Yoga. It combined inspétion from the Vedas, Upanishadsand the
Bhagawvad Gitaand synthesisedfdanta andTantra philosophies with aafiety
of spiritual disciplines. In so doing, he captured the essence of the major yoga
traditions ofJnana,Bhakti KarmaandTantra demonstating hav the heagdheat
and hand respectively are harmonised through a total surrender to the dynamic
enegy (and will of the Devi as Adya Sakt) emphasised in th&antic
transformational model of consciousness.

For Sii Aurobindo, the most impdant key to actvating this supplemental
potential is to awaken the spark of the Divine, the individual soul's consciousness
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Aurobindo, we have a modern interpretation of the doctrin&hatkti in a
discipline tha combines the action of théefy Agni of theVedic heitage with
the d/namic maement of the Diine Mother Devi, or Kundalini of the Tantiic
tradition.

It appeas tha S Aurobindo mg have gotten his sdptural warant tha
interlinks fire symbolism in the two traditions from some of the following
scriptural references. Whether he did or did not base his position on such
sclipture, these eferences shw tha the co-ppeaance of the Dé@ and Agni
does have a minor scriptural heritage and can remain a clear support for such
intedink for other Tantic reseachers. The Mundaka Upanishadl.2A, for
instance refers to Kali gppeamg as one oAgni's s&en quveling tongues. In
the Mahanirvana Tantra, the deotee (being instrcted in libegtion) is adiised
after adoration of Fire (Agni) to give Fire the name of his own chosen deity
(Ista-Devata) and specitally to dedare: Agni tvam Adya Kalika-namast Agni,
thy name isAdya Kalika) In the Sii Sukta (an apendix to theRig Ved3,
GoddessesSii and Laksmi are intetwined with the igure of Agni. And, in
another eference Agni becomes knen as theDurga Savitri shawing tha there
is a cetain homolgy between De&i and Agni in the concptualisdion of the
divine as "thelaming one'?) Finally, in a one-erse tymn toAgni, He is paised
for leading us tlough dificulties @urgati), then it detares: "In the goddess
Durga do | take refuge; O one of great speed, (well) do you navigate. Hail (to
you)!"3
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In Integral Yoga, the Dei is the gea protectess fom worldly adversity
(Durgati) while simultaneoust the embodiment of the gticatory fire thd is
the pathway she navigateSo, in actual practice of the discipline, the devotee
(Sadhaka is advised to take refuge in the Divine Mother while surrendering
to the will and movement of Her transformative process (as imaged in the
mystical ptysiology of the unbldment of consciousness in thantic Cakma
model).

Given in both taditions and their synthesisntegral Yoga, ther is the
essential practice of surrendering to the internal fire of transformation, it is
crucial to recognise the importance of this sacrificial purificatory evolutionary
process to fulf undestand human psonality inter-personal actions and the
human condition;dr this is,accoding to Sr Aurobindo,the \ery nature of wha
is hgppening in us and to us indtlually and collectiely.

Sii Aurobindo sees the inner being of the indiial profoundy moved Ly
four cosmic powersshakt) as personified by four major aspects of the Universal
Mother, mahashakti He efeences thes®tir aspects tiough an aknovledgement
of the essential sigridance of thedur social oders (Varnag or types of pesons
outlined in theBhagavad Gita Howewer, he sees thesed®rs in the pesent time
cycle as relating to principles that apply to psycho-spiritual self-development
within the indvidual — the bur cosmic pgnciples ofWisdom, Power, Harmory
andWork. He outlines theseniir as sides of the sftiral ngure to be balanced
within the individual as follows :

a soul of knaledge, a soul of sength and pwer, a soul of nutuality and
interchange, a soul of works and service, but one side or other predominates
in the action and expressive spirit and tinges the dealings of the soul with
its embodied nature; it leads and gives its stamp to the other powers and uses
them br the pinciple stain of action,tendenyg, expeience*

The four major aspects of the Weisal Mothey then, include Mahesari,
Goddess of Supreme Knowledge, calm expansiveness, and comprehending
wisdom; Mahakali, Goddess of splendid strength and highest aims, the mighty
warrior of spiritual force, severest austerity and swiftnddshalakshmi
Goddess of summe lwe, blissful gace and beautydivine hamory and
prospeity; and Mahasarnswati, Goddess of diine work, perfection and ater,
persistent effort and all-accomplishing fulfilméntt is by these four powers
that the inner being is moved to express its own temperament, disposition, and
chamcter damdised though the arious dimensions of psonality

The purpose of this essay is to explore these four major personalities of the
Universal Mother in order to bring out the richness of their contrasting ways
as they express themselves through the indalidEach one of these four
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personalities is further shown to be included within D&sha-Mahavidya
Tradition, or theTenWisdom Forms of the Godess.TheséWisdom Forms seve

to symbolise and elaborate the inner workings of the universe and the individual
psyde As ten ged cosmic pavers, they seve to desdbe the vihole g/cle of
existence; each is a particular cosmic function and each leads to a special
realisdion of the One RealityWVe will condude with a psylological reflection
developed fom an East-\&st pespectve which recanises the yhamic workings

within each one of the four great personalities, and shows that the dynamic
working has a recognisable strategy for self-integration.

Mahes\ari is the aspect of the {ine Mother o connects witlDurga, the
Cosmic QueenMahesari is the impeial deity, unversal wisdom embodng
supreme knowledge and inexhaustible compassion. She is sovereign with
profound majestyShe is sdad in the widenessbave the thinking mind and
will, and sublimates them into the wisdom opening out into the cosmic vastness.
She comprehends all things and beings and their nature and what moves them,
she has a strength in her that meets and masters everything so that none, in the
end, can prevail against her vast, intangible wisdom as well as her calm, tranquil
power.

Most importantly for our understanding, sheMaya-Shaktiof the supreme
reality lodged in the hearof all beingsAs crearix of the uniersal dama,she
is not bound by the drama or anything else in the universe. Therefore, it is
Mahesvarithat creates the sense of "I" by which the inner self feels itself different
from other selves, and this activity gives rise to all manifest forms. When we
perceive these limiteddrms as eality, we forget the medium or unitgrspace
in which they appear and thus we experience the illusion of separsiiaya)(

It is in the secret heart centrAnandakandpg "the centre of all happiness and
bliss'® that the Goddess abides as "auspicious, victorious, gracious; she who
conquers and is unconquered; she who pleases and is known to dwell in this
place as the woman-lionesgs"

Mahesvariis known aBhuvanesvarwithin the Mahavidyatradition. In this
identity, she is the Queen or Ruleeffining Ishvari) of the unverse or ealm
of being Bhuwvang). As the pimal substanceshe is calledPrakriti, or universal
naure. In theVeda,she coresponds taAditi, the infnite or indivisible Mother
of the Gods. Of the tbe ged names ofSayam Ritam Bihat, the Vast Truth-
Consciousnesgjiven for the Supeme ly theVedic sees, she is bha, the \ast
self-awareness, the infinite consciousness or vehicle by which satyam, the
essential truth of being, becomes ritam, the right formulation for a law of action
within the universal scheme of things. She is space that gives form to the
formless. While ke has herself limited light askasa nobody can impair her
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light. As Aditi, she is also th&orce of peception. In this way, she is the xent

of space thiais covered in a patcular peception8 As the gea origin and cosmic
womb, she is space itselAs genesis and dgin, all light is bom out of her

She therefore, credes space in der to gve birth to all thingsAt the individual

level, she cedes space within ourwn consciousnes&nd as micocosm,our

own bodies contain the entire universe in the small space that dwells within the
heart.

Psychologically speaking theahesvarileads us to consider the very nature
of life, our relationship to ourselves and others, and what we Mabkesvari
is the patr of us tha opens to the immensity of possibilihe ceaes nev space
for our "hear's desie" to be gpressed and fulfed. As we identify with her
our sense of "I" is transformed into a universal consciousness that realises true
love has no form, yet is all form, dissolving attachment and suffering,
profound freedomWith the ealisdion of Maheswari, a major shift is madedm
egocentric identification to include the vast potential of being one with all beings.
At the same time, one begins to perceive all beings in their own uniqueness while
expressing unconditional love and compassion for them. She allows us to have
total acceptance for all forms as they are, and yet provide space for their change
and transformation within the particular order and circumstance required by
thatform.

Out of the above realisation, she promotes cosmic vision by freeing us from
the narrowness of opinion and belief, and showing the way bejbnd
identifications with creed, class, race, sex, nation and religion, to a universal
understanding.

Mahakali, is the form of the Divine Mother that shares the meaning of time
with the masculineKala, "in the fullness of time" implying that time "brings
all things to an end". Height, force and strength are her powers which bring
overwhelming intensityoften a d¥ine violence tharushes to sheer every limit
and obstde. She isas SrAurobindo sgs, the "warrior of the worlds who never
shiinks from batle"® With her mighty svord, she is wift, direct. Intoleant of
imperfection, her love as wrath is immediate and severe against falsehood,
treachery and any form of ill-will against falsehood, treachery and any from
of ill-will. Her interventions against obstacles and enemies are a constant gift
to the seedr

Mahakali's origins can be aced to non-Aran andVedic souces. Aditi,
goddess of the/edas,is knovn as a pecuisor, and perhps theVedic goddess
Rari later became &msbrmed intoKali.1? As referenced hove, Kali is shavn
to be one oAAgni's s@en tongues ofilfe, which could be an ebr intuition of
the Seen Dvine Mothes (Septa Matrika) daing badk to the Rig Veda Kali
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andfire eventually come togsticipate in the common matrix &fali as agent

of theworld'sincineration/destruction. The imagekKdli is generally represented

as black. Just as all colours disappear in black, so all names and forms are said
to disgppear in Her She is fee fom all cosering of illusion in her asolute
primordial nakedness. She is natuferakriti) stripped of "clothes". Most
importantly for our undestandingshe gves bith to the cosmos pdwenaeneticaly,

as she contains the male principle within herself. She is changeless, limitless
primordial paver, acting in the gea cosmic dama and is often inged
awakening the unmanéist Shiva beneéh her et.As Bhadma-Kali she opestes

as Rudra'sconsort in theManipura Cakraand asSiddha Kalishe reigns as
Paramashva's consot in the Ajna Caka.l1 She is in theAnahaa Cakia as the
element air and in the physical heart as the pulsing action as well as the circulating
blood force throughout he circulatory systém.

Mahakali is the first in theMahavidyatradition and presides over yogic
transformation, the means by which we cross over the terrible forces of death.
She is the great power of time, the Night-of-EternMalja-Ratr). Time, as
we all are forced to understand, is the foremost of the powers which governs
the universe. In its essential nature, time is eternity itself, perpetual changeless
duration. Everything changes but change itself. Everything moves but the
movement itself does not stop. The secret of the message of time is being itself,
the unbon, the unceaed, the unging, absolute eality. Therefore, time is the
great force of change that drives all things to grow and develop, it is the working
out of cosmic intelligenceKali and Bhuuaneshvariare time and space
respectiely. Bhunanesheari is Akasa ether and sets the geawhile Kali is its
tanmatrg sound, vibration, the puranic force that performs the cosmic dance.
Time is our mother and origin, as well as our final abode. Time in her terrible
aspect eats her children, but in doing so, returns them to her wholeness and abode
of the transcendent-power-of-timtghaka). The state of deep sleep is the
image for us of the total peace that follows the dissolution of the universe.

Psydologically, within and withoutrebelliousnessimpuiities and dedctive
gualities are met with victorious force, transformed by the grace of her fire,
passion and speedMahakali as time is the instrument of death and
transformation. She is the part of us that moves through limitation, heightens
awareness far beyond our normal capacity and creates opportunities to
accomplish tasks in the shortest duration of time. Since she carries the male
energy within, when she strikes, sexual /gender sensitivities are lost in favour
of action of great force. Old forms disintegrate; chaos is created, awaiting a new
order.
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With the ealisdion of Mahakali two aspects of heravk need to be fuher
delineated in the psychological strategy of breaking down old forms of
behaviours of consciousness. The firstDiakshina Kaliin which there is a
profound discernment, a right action bom out of an intuitional discrimination.
Her destruction of the form is done with the purpose of preparing the ground
for creation of a truthbhadran). The second iBhadra Kali the radiant,
auspicious one, who destroys in order to create with the eternal energy of
ewlution as time the &nsbrmer. From this pespectve, successie deghs ae
initiations on the highway of K

Mahalakshmi is the divinity of destiny or transcendent fortune which
embodies the lmmactes of all the gds. Havewver, she is best undsood ly
recognising that she originally contained two major goddess energies that merged
to becomeSr Lakshmi Sii refers to benef, adsantage, riches, prospeity, well-
being ruling, maerial power, glory, pre-eminenceand splendouiSii also efers
to Pranaor life force, and is associated with a complete lifetime, offspring,
honour and dignityHer non-Agan oigin connects her as¥akshinior "guadian
of wealth", the shape-shifter hidden in the roots of trees as well as the earliest
divinity to be epresented with the lotu®4dmapitha).14 She is the acting peer
of wealth and éility, connected to the essence of thetew of life and
mysterious potency of the earth. In this respect, the gods freely take from her
sphees of bod power, kingship, prospeity and auspiciousness.

Lakshmioriginally meant an omen or sign of good luck or forturekshmi
is matter and represents th@raculous transformation of the formless waters
into omganic life necessgr to the onging creded oder She is beautifukadiant
as gold, glorious, and richly ornament8d Lakshmiis most auspicious. She
has a pofound identity all her wn, yet for the sak of cedivity, she does
undego the coupling of heself with the masculineamnder as consbof Kubea
or Mishru.

Mahalaksmibrings the miade of beauty the secet of dvine hamonies,
irresistible universal charm, attracting and drawing things and forces, as well
as binging being tgether of subime unity She gves brth an intxicating
sweetness andlibs, so tha all tha is ugl, mean,base poor sodid, squalid
brutal and coarse repels her adverin supplication, she's asked to banish her
sister Alakshmj or misbrtune appeaing in sud inauspiciousdrms as need
poverty, hunger and thist16 In her ply of consciousnessyen the simplest and
commonest things are made wonderful by her intuition of unity and the breath
of her spirit. She is found in thevadhisthana Cakralong with Sarasvatias
co-consoar of Vishru where the cosmic pnciple of the element ater resides.

She is also its purity that imga divine love.
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Mahalakshmis represented in tidahavidyaasKamalg the Lotus Goddess
of Delight. Sri Lakshmi as the fortune that we seek in life, naturally leads to
Kamala or the totalunfoldment of powers of inner perception in order to see
the extraordinary beauty in the simple presence of nature and thekeemidla
is the form ofSri Lakshmirelating specifically to the practice of yoga, and as
the tenth and last of thdahavidyawisdom forms, she shows the full unfoldment
of the goddess into the material sphere. BecKasealais located in the heart,
or Anahata Cakrashe carries the image of the heart's delight and wish for perfect
beauty and happine$%.She sharedMaha-Ratri with Kali, but with her it is
interpreted as the Night-of-Splendodif

Psydologically, Mahalakshmis the considéng of where fertile enegies can
take hold in one's life and the mystery of where renewal can begin. She is the
pat of us tha brings nev life into our les, bestaving prospeity, advantaye,
well-being and honouMorking through the miade of beauty transbrming
the formless into form, she creates harmony in all spheres. By embodying the
force of attraction, love and appreciation, she represents our ability to draw all
things into magnificent unity and exquisite manifestation. Sweetness, charm and
loveliness a& her vays of holding beings gether so tha new forms hae the
opportunity to grow and development in Spirit.

Mahasarasvati represents the "pool of knowledg&arasrefers to anything
that flows, and as sut gplies to spedt and thought as &ll as to vater. She
has come to be known as the transcendent-power-of-knowledge, the "flowing
one" who is the divinity of knowledge, representing the union of power and
intelligence from which organised creation arié&She is therefore the source
of the word as creation, the Goddess of Eloquence, of Learning, revealing
languaye and witing to humanity She is knan as the "mother of pogtrand
the patroness of the arts and music.

She is intimgely connected tovak, the Dvwinity of Speeb in the Vedic
tradition, who enters into seers and gives power and intelligence to those she
loves. It is said th&/ak unites and erides people though spedt to estalish
themseles as a comunity of friends.As the yungest of the éur pesonalities
of the Dvine Mother Samswti presides wer all details of aganisdion,
execution, the relation of parts and their effective combination of forces with
unfailing exactitude of result and fulfilment. Science and craft (technique) are
her provinces, therefore nothing is too small, apparently trivial for her precise
attention. She is the gitesscareful, efficient tuilder, administetor and tassifer
of the spheres. Hezyes are open to all needs at once. Her prafantuition
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knows what is to be chosen or rejected, what is the right instrument, timing,
conditions and process that is appropriate. She abhors carelessness, negligence
indolence, clumsiness, falséagptations, things half-accomplished. Nothing short

of perkction séisfies her She is the most long-$afing with humanitybringing

things to completion and assuring the material foundation for total transformation.

Sarasvatialong withSavitri is found in theMuladhara Cakraas co-consort
of Brahma She is also co-congauf Vishru with Lakshmiin the Svadhisthana
Cakra?? She is represented ®gatangi in theMahavidyatradition, and in this
respect is knen as the elghant paver, the paver of domindion and the Night-
of-Delusion Moha-Rdri). After demonic pwers ae dekaed in the gcle of
events within the heritageMatangi establishes the rule of peace, calm and
prospeity. Matang is a form of Samswti directed tovards inner knwledge.

As sud, she esides in tha/isuddha Cakg, the cente of speele, and though

a special channel th&jna Cakrais connected with the tip of the tongue in the
physical body wherein speech is articulated and we are able to taste the essence
of things. She is behind the screen of words, giving us the power to use them
the ight way and to @ beyond them. She is Bine Word as ecstasy andgiound

bliss23

Matangiis Sarasvati'sdark, mystic, ecstatic or wild fornSarasvatiis often
known as the Godess of Cowventional Leaming, Art and Cultue. Hovewer,
Matang rules wer the atraodinaly, representing the &ist who goes gainst
the norms of society and is often allied with the transforming enerdgalof
Matangiis related to Lord>aneshaand as an elephant form, she is his consort.
Like him, she can be propitiated to remove obstacles, give accomplishments and
grant knowledge.

Psydologically, Mahasags\ati is the union of pwer and intellignce She
is discernment and intuitive knowing in the orchestration of detail, of creation
itself through artistic, verbal and technological expression, as well as the ability
to "flow" in alignment with universal laws. She is our commitment to the
refinement of our work. She represents our ability to recognise and clarify the
arenas of consciousness that need transforming, and the ability to express into
creation forms in which Spirit dwells with perfection.

To condude thenthe gouping of the éur major pesonalities of the Dine
Mother (manifesting in varying degrees within each individual) are acknowledged
by Sii Aurobindo as the yhamic m@ement in Intgral Yoga. They can be seen
as a masterful communication of energies in the self by which a strategy for
change and transformation can be intentionally developed. By following the
above oder, Maheshwri is engaged to open to a uth wider cascious wareness
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than theegocentric identity that normally occupies the ordinary life process of
the individual. ThrougiMaheshvarj we attain the profound heart connection

that ushers in an awareness of the great sovereignty of self and intimate
connection with others. For in the sacrificial fire of the psychic being lodged

in the sacred secret heart centd@mgndakandp old limitations and impurities

of unconsciousnessearconsumed in theré of the Dvine Mother's loe. As

a result of surender the paver of the Dvine Mother's potection descends into

the being as the Presence of ever-expanding peace and a willingness to continue
the work of transformation.

Next, Mahakalirushes in to cut through all obstacles with a divine vengeance.
She heightensveaareness,way beyond our pesent cpacity, discening and
creating opportunities to accomplish tasks and purify aspects of personality in
the shotest peiod of time With time as her instrment of deth and
transformation, she moves through old behavioural patterns, disregarding sexual/
gender and cultural sensitivities as she destroys with great force all that is
outdated and no longer aligns with the new sovereign identity that is emerging.
Total chaos desutys all tha is knowvn or identifed with, tha a divine nev order
may be bom.

Mahalakshmithen comes to theoffe to irvite the considetion of wha is
next or is ultimately possible. For as a dream within emerges, the mystery of
renewal can begin. She gives birth to the seeds of new life through internal
behaioural chang and &temal cedions, expressing hanory and beauty
bestaving prospeity, advantaye, well-being and honou©Opening to her siime
Grace, the force of attraction and love draws all things aligned into a magnificent
unity, a whole nev world held tayether in gveetnesscomfrt and loveliness.
Refined expressions of Spirit are supported and brought into form.

Finally, Mahasams\ati gppeas as the ecdtia self pressing the low of
knowledge, wisdom and learning, manifesting a new order of life energies so
that the cedion can sustainwer time in dvine oder Through the pwer of
the "creative word", articulated intention manifests through eloquence in spoken,
written, visual and musical arts. She manifests in us an unwavering commitment
that utilises a variety of skills bringing a highly tuned refinement and precision
to our life and oganisdion to our vork. Inter and inta-pesonally, her astute
analysis allows us to focus on areas that need further transforming. Ultimately
our nev structues express untersal \alues thacan be shad In this way, Spirit,
as a microcosm of the Divine Mother in form, dwells uniquely in and through
each of us as ourselves.
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VedaVyasa's Mahdharata In Sri
Aurobindo's Savitri

Prema Nandakumar

11Yama, Deah Supreme

While davnloadng Vyasa's Sanskrupaktyana into his Englishpéc version,
Sii Aurobindo made seral changes tha did not afect the taditional viev of
the damlctes. Aswapdi is a mja-fishi; Savitri is a irm adheent of tgpasya and
strengthens herself through tri-ratra vrata. Satyavan is the ideal young man,
majestic and sattvic at the same time. Rishi Narad acts out the mythological
character in the same way as we have seen whenever he has appeared in the
legends. It is inYama th& Sii Aurobindo has made a bidhang, and in the
course of this transformation, has altered the story line which deals with his
meeting Savitri.

Yama is a dmiliar pesonality in ancient Indian Wmngs. His impecchle
presence in th&atha Upanishad has been lought to us ¥ Si Aurobindo
through his tansldagion. Given toYama ly his father mrityave thvaa dadaanyi,
Nacdhiketas @es to his egons and \aits for three dgs sinceYama is out of
stdion. As elsevher in these ancient wings, here also ve do not hee ary
feasome imge of Yama. On the cordry, he is the ey picture of coutesy
in the Katha Upanishad As soon as heetums and sees Nhiketas,he sgs:

"Because for three nights thou hast dwelt in my house, O Brahmin, a guest

worthy of reverence, — salutation to thee, O Brahmin, on me let there be

the weal, — therefore three boons do thou choose, for each night aiboon."

He gves the boons asell for, the thid being the meaning of déa Why
do we sy a peson ‘is not' or 'he is' men he has passeway? Foor Yamal
He gently requests Nachiketas to choose another boon, but the boy will not. Who
cares for all the good of the world including progeny and riches, if there is no
pemanence Bout ary of these things¥Yama is pleased and woproceeds to
explain patiently the nature of the Supreme. The truth is nobody can describe
him for it is near impossible to know him. "He is subtler than subtlety and that
which logic cannot reach."” The thuis this: the Divine is residing within us
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and we can come face to face witmhdy "adhyatma yoga". The sacred syllable
OM will help us @in this desi. As for dedh, there is no sulk thing! The
Supeme does not gfa Again, the Supeme cannot betiained ly teading,
intelligence or seolarship. The Supeme has tolwose us! And remember
Death itself is food for the Supreme!

And so on gesYama's soft @ice using imges and similes thdave become
part of India's philosophical discourse to explain to Nachiketas the all-pervading
divine.

"The Purusha, the Spirit within, who is no larger than the finger of a man

is seated for ever in the heart of creatures; one must separate Him with

patience from one's own body as one separates from a blade of grass its main
fibre. Thou shalt know Him for the Bright Immortal, yea, for the Bright

Immortal.”

The great teacher ¢fatha Upanishad becomes, as it were, the disciple of
Savitri in theMahabharata. Savitri is also in the same quandary as Nachiketas
though it is her husband's life that is now being given to Death. Like Nachiketas,
Sayavan goes to (or tag&n ty) Yama's bhode He is bllowed by Savitri who
has empowered herself spiritually by performing the tri-ratra vrata. She does
not questiorivama like Nadiketas,but simply follows Sayavan who is being
taken by Yama. It isyama who is distessed and asks her to gway. She
does not. Instead she speaksds which ae dhama-consciousYama is not
surprised though for he has noted that shepat&rata and one who practises
tapasya (taporvita).

Savitri makes fve staements viich we mg call dhama-vachanas Yama
listens to her hunilp and hapily. This little biide, this houswife from a brest
hermitage, speaks so steadily when caught in this terrible situation! Here is an
excerpt from the first statement :

"Those who are not self-possessed, even though they may stay in a forest,

they cannot practise dharma; or go by the preceptors; or undertake difficult

austerities. The wise, who know discrimination, hold happiness to lie in the
dharma alone; therefore do the sages give to dharma such pre-eminence...

Company with the virtuous, even though for a short while, is a highly

cherished occasion; being in their friendship is said to be greater still;

association with holy persons is never fruitless. Therefore, one should always
be close to the truthful and virtuous."

Even as Satri utters these nde sentiments aneflowsYama (and Sgavan)
with detemination, Yama is not iitated d all. He admies her spit and gants
her boons which she accepts but keeps walking behind him, while praising him
softly now and then for being fair to all creatures ("Fort tle@son you are,
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O Lord, also known ast@armaraj.”) Thus we come to the fifth statement which
is slightly longer than the earlier ones. Essentially it is about the value of sat-
san@ though the comading \erse is a gntle dallenge. Will Yama ise to the
stature of a person established in Truth?

"Benedictions bthe persons established in the Truth go never unfulfilled,

neither in them is the ill of selfishness, nor is there the wounded sense of

lost pride; and because such three qualities are ever present in the saints, they
are hailed as the prat®rs of the world."

One can eagil recanise the ®nd of Saitri's words. Suely Yama is
estdlished in Truth and hisaseewad will be guading her Suely he is not
going to stand upon any false sense of dignity if he concedes her prayer for
Satyavan's life. People like him are the true protectors of the world as they
are firmly poised in Dhana. Doe¥ama see tlmugh her words and has a glimpse
of her anguish-laden, prayerful heart? He says that he is increasingly moved
by her words as he &gs listening to herHe is \ery happy and sgs thd she
must now ask for a uniqgue boorgram vruneeshva apratimam pativraghe
asks br Sayavan's liie and he is pleased toagit her wish. Indee®¥/yasa'srama
blesses Savitri and Satyavan for a long and happy future of togetherness :

"He shall have a life of four hundred years to live with you; also, by

performing the hoy Yajnas of ire-sacifice and ly the conduct of the dhaa,

he shall be renowned in the world."

It may be pointed out thiahis is theYama ve see in the ancient gaiures.

He is no asw, he has no maligéhe is &er stdioned in Dhama. We see him

only as a brilliant godhead, though associated with the death of living creatures,
one is naturally frightened by the very mention of his name. He is described
as "a bright person in red attire, with a tiara on his head; handsome and brilliant
he looked, as though the Sun-God himself has appeared there." In fact Savitri
salutes him and says, "l take you to be some noble gddivaiam
thvaabhijaanaan)i

As one vho was deply interested in theMahabharata, Sri Aurobindo was
aware of other contes in which Yama @peas. The 'Ruu Pamadura’ legend
is but one of many on the occurrence of death followed by resurrection. But
Vyasa does not hold out any false hopes. Death is a reality man has to face.
Acceptance is all. The story of Gautami occurs at the very opening of the
Anushasanadiva. Gautami'stald dies of sna&-bite A hunter cé&ches the snak
and brings it to Gautami. In what manner should he Kill it? She asks him not
to kill it and incur sin. The death of the snake would not bring back her child
to life! The hunte arguesthat the snake ming harm other people so it needs
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to be killed. The snake says that it should not be blamed for it was directed

Yama lolds his pyal heamngs in a gand spacedatended g a thousand

by Death. Even as they argue, Death comes on the scene. He is not described coutiers. With his 'Maya' he gves punishmentui stictly accoding to the

as a frightening god, but very much a friendly voice that seeks to get at the
truth éout the bild's de#h. After all, it is Time thd is the destyer, not he:

"O Serpent, | was directed by Kala (Time) to end this boy's life and so asked

you to do the deed. Neither you nor me has caused the death of this child.

Like the wind thiascdters the éouds hither and thithet am contolled by

Time. The Sétvic, Rajasic andlfamasic gunas arall contolled by Time

and mee lives accatingly."iV

It is Time that controls everythin@arvaa KaalapracoditaSo Time appears.

He makes it clear that none of them is the guilty one. It is the past karma of
the boy that put an end to his earthly existence. Gautami agrees with this and
addresses the friendly hunter: "O hunter! Obviously | have also performed such
action that has resulted in my losing my son. Now Time and Death can withdraw
to their espectie placesAnd you ma release this snak' As the segpent,Time

and Death went their ways, the hunter and Gautami found release from their
somrow.

So many concetions ofYama! Isn't he then all-peerful? If kama is the
cause of sorrow (or joy), then only the Supreme can take charge and do the
needful to destly kama. With this in mind Si Aurobindo wites of the Dvine
Mother :

"At the head she stands of birth and toil and fate,
In their slow round the cycles turn to her call;
Alone her hands can change Time's dragon base.
Hers is the mystery the Night conceals;

The spirit's alchemist energy is hers;

She is the golden bridge, the wonderful fire.

The luminous heart of the Unknown is she,

A power of silence in the depths of God;

She is the &rce the inevitable Word,

The magnet of our difficult ascent Y."

Indian mythology speaks offama andrami as the twin leildren of Suya.
We also knav him as thedther ofYudhistia by Kunti. Vidura, the half-bother
of Dhritarashta is said to be an incaation of Yama.Yama is also called Kala
(Time) andAndhaka. Not onl Yama, but his county is also desdbed as
beautiful ly Vyasa. Shia tells Uma :

"Yamaagja's land is in the southedirection. It is colourful atractive and

has map facets. Ancestos, dead pesons andrama's minions ar found

there."
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karmic deeds of the person. In fact, there does not seem to be any precedence
for Si Aurobindo's baractersation of Dedh. Even when dealing with the Hin

of Death in the Drona Parva of thahabharata, we seem to have no clue

to seeing him as thannihilator-lgnorance

Brahma seems to have been angry that he could go on creating, but found
no end to it,as space as gtting camped l sud production.As adrised ly
Sthanu-Rupa (Shiva), he divided his creation in terms of Time as the Past, the
Present and the Future. His anger that went back into him appeared now as
a lady with a body that was red and black. Brahma asked Mrityu (for she was
Deah) to destoy people selectely.

"O Mrityu (Deah)! Destoy the living beings of this wrld. You are bam

out of my anger, and hence ég destoying all people vao ae idiots and

scholars. You have to do this because ofyncommandYou will receve gains

from this act.”

Mrityu began to wee. Oh, howv can a wwman kill?A woman is incarae
mother She would rather g avay to the Demkasama and spend her difin
tapasya. But Bahma wveuld not allev her Dedh has a function in egion. So
the Lady Death performed deep tapasya for sixteen padma years for the good
of living beingsAnother sixteen padmaegis were spent in tpasya, standing
on one bot. Her tpasya went on thus almost endlegs|Brahma vas pleased
He assurd her thathe Ancient Way (San&ana Dhama) will keep her pue
despite her teible work. She will be helped in herogk by Yama and all types
of siknesses. "8¥u would be the Dhana of lving beings and the Gddss of
that Dhama." This is the Deth tha kills without lust or angr. Mrityu just
follows what is right.

Yama the gdhead Mrityu which is Deah, Kala which is Time hae eab
a unique personality and yet they seem to be interchangeable concepts. Sri
Aurobindo has lsosen to tye his avn inteipretaion of Dedh's pesonality It
is 'miityu’ tha literally means 'dehl’, and in Sr Aurobindo's eic we see this
Death but this is neither the Lady Death of Drona Parva nor the Death in
Anushasana @va aguing with Yama and Kala.

It is obvious St Aurobindo did not hoose to use his D#mas a lag for
how can a sublime poet deny the maternal heart? The lawyer-like Death of the
Gauthami lgend seemslaser to his congaion as also th¥ama in the Rur
Pramadvura legend who is referred to as Dharmaraja. Death is inevitable but
one can come to an understanding. If someone could make up for Pramadvura's
life by giving up their own .Y
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Death in Savitri is, of course, quite, quite different from the personalities as a superimpositioon the Brahman, the dawn of knowledge regarding Brahman

we hae seen soaf. The Dedh we see in thepc is no intellectuajl thought- would be an autontia result. for, it is nothing lut Ignoance on our paro
out credion as if Sr Aurobindo was engged in eseach onVyasan congation think of you and me, yours and mine. So too with life and death! But how
of Yama.The gic gves us a visile peson 'seen’y Sii Aurobindo in his pgic can Savitri reject her happy life with Satyavan as a superimposed experience?

meditations. Not imagined, but 'seen’. Death is a person with a function as the And now this Dedh tha is confonting her Is it also a supanposition? All
Lady Mrithyu in the Drona Parva. This function is necessary if mankind is to  tha was seenyher touched and enjged hut a mee illusion? No!The eality
ewlve. According to him Deth is to be consided “as a pocess of lié". As was very real. The heart always recognises the truth about life and death and
he says inThe Life Divine: she recognises the truth about this Death as the "Shadow of a remote uncaring
"Death is necessary because eternal change of form is the sole immortality god" :
to which the finite living substance can aspire and eternal change of

expelience the sole iifity to which the fnite mind involved in living body She knew that visible Death was standing there

And Satyavan had passed from her embrace."

can attain.i
Deah is they a ppcedue for man asping to become a highegreater human The Saitri-Deah confiontaion comes to us as a longalk together It is
being This piocedue has to be undeood as anxpeiienced eality. Since the so inVyasa and $Aurobindo hasdllowed the same scengnlikeVyasa'srama

experienced reality of Death does not score marks as a happy experience, can who possesses a wonderful generosity of understanding, Death here is the Shearer
it not be chased away from man's experience? In any case, how long should and no mae The two aspects ofama as Mtyu and Dhama ae kept searate

this repetitive birth-death-birth cycle go on in this human form? |If Death is by Si Aurobindo. Hee Dedh has a job to doand so he is no merthan an

a procedure, must it not be given short shrift by getting in its place a more Executor This is why Sii Aurobindo &oids using the ten Yama to Deth. Nor
creative practice? is his Saitri in need of the kingl words of Vyasa'sYama. Hee she is the

This is hav we slip with ease into BAurobindo potrait of Dedh in Savitri. full-blown Tapasvini and SrAurobindo maks it dear :

Sii Aurobindo'sSavitri can be ta&n as a lieprint for annihilding the Deéh
experience. Her tapasya has strengthened Savitri and she is now prepared to face
ary eventuality She is not wrried eout filure for sut thoughts themseds

wealen manAn example of positie thinking Savitri does not need gnvisible

"The vell is torn, the thinker is no more:
Only the spirit sees and all is known.
Then a calm Power seated above our brows

image to ecaynise the pesence of Déh. As she kisses $mvan as a kind of Is seen, unshaken by our thoughts and deeds,
physical attempt to breathe life into him, she recognises that she is no more alone  ts stiliness bears the voices of the world:
with Satyavan. In that forest full of living creatures, this was a new presence Immobile, it moves Nature, looks on life.

It shapes immutably its far-seen ends...

A Force descended trailing endless lights;
Linking Time's seconds to iimity,

lllimitably it girt the earth and her:

It sank into her soul and she was chanded."

"Something had come there conscious, vast and dire.
Near her she felt a silent shade immense

Chilling the noon with darkness for its back.

An awful hush had fallen upon the place:

There was no cry of birds, no voice of beasts.

A terror and an anguish filled the world, A nameless terror grips our heart as we watch Savitri moving effortlessly

As if annihilation's mystery towards the Blak Void, after gently placing the indrbody of Sayavan on the

Had taken a sensible form."" green sward. The atmosphere tries to prevent her going. O withdraw back into

Has then li& no meaning®Vas it all no moe than an illusion? dF tha life and forget it alll She should not make this day her last on earth. But the
is the viev of Adi Sankaa. If true knavledge has to beajned ly man,he has young girl is firm and even as Death leans down and draws away Satyavan's
to reject ignoance vhich is accoding to him nothing mae than anAdhyasa life, she dllows the die god. As they are @out to coss the lie-plange we get

(superimposition). Once this Ignorance is removed and the world is seen merely to know the chater of this Death, irritable, inimical and bound to the task
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on his hand. How dare this cldf a girl attempt to cross over to his territory?
His words come out sharp :

"O mortal, turn back to thy transient kind;
Aspire not to accompany Death to his home,
As if thy breath could live where Time must die."

But who can stop Savitri? "A columned shaft of fire and light she rose",
sa&/s Si Aurobindo as w contirue this terible walk in wha seems to be an
eternal night. If Savitri is one-pointed in her aim, Death is somewhat confused
as this is his first experience of a pulsating life defying the lifeless cold of the
human bog. He wams Saitri and perhps somehere & the bak of his mind
there is a little mix of pityaffection and admation for this young lag. Perhas
she could be diverted by some gifts so that he can get along with his job of
taking Satyavan's life to the nether worlds? He is taken aback when she rejects
his gifts, calls him a "black lie" and as far as she is concerned there is nothing
final about death.

Sii Aurobindo's Detn is an admalde sophist. His lect@s ae diawn from
Sii Aurobindo's meditdons for they have no pecedence in the Mabhagta.

The profound statement of Krishna in the Gita, Kalosmi, | am Time, becomes
a Vain Omtion in the @ic. Dedh is the cedor, Dedh is the destyer :

"l, Death, created them out of my void;

All things | have huilt in them and | desty.

I made the worlds my net, each joy a mesh.
A Hunger amoous of its suiering prey,

Life that devours, my image see in things."

And so on and on flows the reason-based arguments of Death which are
demolishged by Savitri's simple statement : "I am, | love, | see, | act, | will."
How can reason have anything to do with these activities, especially love?

"Love in me knows the truth all changings mask.
I know that knowledge is a vast embrace:

I know that every being is myself,

In every heart is hidden the myriad One.

I know the calm Transcendent bears the world,
The veiled Inhabitant, the silent Lord:

| feel his secret act, his intimate fire;

| hear the marmur of the cosmidv/oice

I know my coming was a wave from God."

Educding a god is not easyDeah contirues with his hamguesAfter all
he is the static god of ignorance in the epic. islehe god of illusion and
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destruction. But Savitri is a human being that has evolved into an image of the
transcadent dvine. As we come to the end-spaces of the tpittakness of
Eternal Night, neither has gained an upper hand. Death has not let go of
Satyavan; but he has not been successful in preventing Savitri from following
him either

Night gves way to steaks of glav. Dedh, Sayavan's luminousdrm and
Savitri now reach the land of the twilight of the gods. The three are seen in
the background of an ethereal atmosphere. Death could think of it as a welcome
change for nothing, not even total darkness, confounds the human being as the
isthmus of darkness and light.

"There is a morning twilight of the gods;
Miraculous from sleep their forms arise

And God's long nights are justified by dawn.

There breaks a passion and splendour of new birth
And hue-winged visions stray across the lids,
Heaven's chanting heralds waken dim-eyed Space.
The dreaming deities look beyond the seen

And fashion in their thoughts the ideal worlds
Sprung from a limitless moment of desire

That once had lodged in some abysmal héart."

But this twilight is welcome for Savitri who had had no clue about pathways
in the dakness as she did notwt to lose her luminous avan. St Aurobindo's
Death is an altogether new personality for human experience. Suddenly he
changes his tone and now speaks insinuatingly of the twilight zone as a perfect
image of the human conditior¥ou live in a deam vorld!

"The ideal dwells not in heaven, nor on the earth,
A bright delirium of man's ardour of hope

Drunk with the wine of its wn fantasy

It is a brilliant shadow's dreamy traffi"

He is not prepared to buy the abracadabra of holiness, incarnations and
etenity. All is but a deam, an adlyasa!

"This heightened jg this ecstasy in theeins,
This strange illumination of the sense!

If Satyavan had lived, love would have died;
But Satyavan is dead and love shall live

A little while in thy sad breast, until

His face and body fade on memory's wall
Where other bodies, other faces come."
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So insulting to beold that Savit's love is no more than a physical hunger flaws ae atually the signs of further growth. This creation is no illusion as
for the plysical pesence of Sgavan. To us who ae contolled by Time the its reality can be noticed us irlear, logical tems :

Destoyer, Dedah's words gpear so ealistic and Igical : , i ) i
"If in the meaningles VVoid credion rose

If from a bodiless Force Matter was born,
If Life could climb in the unconscious tree,
Its green delight break into emerald leaves
And its laughter of beautyldssom in the lbwer,

"By a divine adventure of heavenly powers
Two stlive, constant assodies without jg,
Two eos staining in a single leash,

Two minds dvided ly their jaring thoughts,
Two spiits disjoined for ever searae.

Thus is the ideal falsified in man's world: If sense could wake in tissue, nerve and cell,
Trivial or sombre, disillusion comes, And Thought seize the grey matter of the brain,
Life's harsh reality stares at the soul: And soul peep from its secrecy through the flesh,
Heaven's hour adjourned flees into bodiless Time. How shall the nameless Light not leap on men,
Death saves thee from this and saves Satyavan: And unknown powers emerge from Nature's sle@p?"

He now is safe, delivered from himself;

He trawels to silence andeficity.” Deah agues some mer In potraying Dedh, Sii Aurobindo seems to ka

felt that his duty is such a soulless task that the softer hues of the soul's beauty
cannot move him. This Death understands only the chastising rod just as Krishna
realised that the Kurus needed to be put down. Up with your Gandiva, he had
commandedrjuna to destoy the &il enemiesjahi sarum duaasadarh That

is exactly wha hgppens nw. The time br action haing come Savitri blazes

forth as a cosmicofm, the Avatar :

Any other heroine may have withdrawn, quite abashed. But Savitri cannot
be victimised by such flawed logic. She assures Death that ideal love is very
much possilte on eath. The gpis of Bindavan! A mawellous desdption of
Krishna comes &im her so at, logical and emotionajl perfect. For Krishna
is not a one-timeatar. He is the Eteral Pesent!

"One who came love and lover and beloved

Eternal, built himself a wondrous field “In a flaming moment of apocalypse

And wove the measures of a marvellous dance. The Incarnation thrust aside its veil.

There in its circles and its magic turns A little figure in infinity

Attracted he arrives, repelled he flees. Yet stood and seemed the Bals \ery house
In the wild devious promptings of his mind As if the world's centre was her very soul

He tastes the honey of tears and puts off joy And all wide space was but its outer robe.

Repenting, and has laughter and has wrath,
And both are a broken music of the soul
Which seeks out reconciled its heavenly rhyme.
Ever he comes to us across the years

Bearing a new sweet face that is the old."

Savitri assures Death that Krishna had come to her again, now wearing the  Defeded by Savitri, Deah flees \anishing into th&/oid. "And Sayavan and
face of Satyavan. Now Savitri proceeds to educate Death itself as to how creation Savitri were alone.

A curve of the calm hauteur of far heaven
Descending into edrs humility

Her forehead's span vaulted the Omniscient's gaze,
Her eyes were two stars that watched the univéise."

was maeing tovards peréction. Ananda vas the basis of this estion, this We nust emember thieDezh is not meely Mrityu inVyasa. He is alséama,
ewlution. Ananda €asps the heamith its lame of immotality and no Deth Dharma and all that is glorious in our culture as we noted inKdtea
can remove this Delight of Existence framan. What Death considers to be Upanishad We get to knav of the ‘other' &cet of Deth in Etenal Day.
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The Human Aspiration

Debashish Banerii

Involution and golution, ascent and desceaspigtion and gace these érm
a cental theme in the te&ing of SrAurobindo,in his life and in the gic Savitri.
One could say that this double movement runs through the entir&ayici
and gives the central power to its dynamism. This double movem&atvitri
is foregrounded by the two major actions that take place within it and which
are related to the tw major damctes in it. In the irst of theseAswapai the
king, the father of Savitri, embodies a great aspiration to achieve that which
is a promise in the human consciousness. He sees the possibility for an existence
without suffering, unconsciousness, death and evil and aspires to overcome these
difficulties and obstacles which face the human being so as to achieve the
fulfilment of his possibilities. In response to his aspiration there comes from
above a Grace, the Grace of the Divine Mother in the incarnated form of Savitri.
This initiates the second movement. Savitri becomes the protagonist of the epic,
the person who will bring through the power that she contains within herself
the fulfilment which Aswapati sought br the humanace She ahieves this in
a symbolic érm in her avn life kut in actuality opens thegby the doos of
this possibility br all humanity
This doulle movement is also the ceatrimege in St Aurobindo's tedging
in his packed mantric texthe Motherwhich carries the quintessence of his
practical teaching. He begins with the absolute necessity for the action of these
two powers. They are the necessary and sufficient powers in the yoga of Sri
Aurobindo. He says in the first paragraphTdfe Mother:
There are two powers that alone can effect in their conjunction the great and
difficult thing which is the aim of our endeaur, a fixed and urdiling
aspiration that calls from below and a supreme Grace from above that
answers.
Sii Aurobindo potrays these tw powers in a damdic form through the
narative of his @ic Savitri. In his other witings as vell, Sri Aurobindo @ve
the greatest importance to aspiration as the central power available to human
beings to achieve a difficult transformation of his nature and consciousness. He
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begins his magnum ap of philosophyThe Life Divinewith a chapter called

‘The HumanAspiration'. Hee he wites :
The earliest preoccupation of man in his awakened thoughts and, as it seems,
his inevitable and ultimate preoccupation, — for it survives the longest period
of scepticism and returns after every banishment, — is also the highest which
his thought can etisage It manifests itself in the dination of Godhead
the impulse towards perfection, the search after pure Truth and unmixed Bliss,
the sense of a setrimmotality. The ancient dans of human kneledge
have left us their witness to this constant aspiration; today we see a humanity
satiated but not satisfied by victorious analysis of the externalities of Nature
prepaiing to retum to its pimeval longngs. The ealiest formula of Wisdom
promises to be its last— God Light, Freedom,Immortality.
In this paagrah, S Aurobindo sets up ket he consides the essence of

the human aspiration. The aspiration for the godheads of perfection, of ideal

existence, of perfect consciousness is presented here. He continues :
These persistent ideals of the race are at once the contradiction of its normal
experience and the affirmation of higher and deeper experiences which are
abnomal to humanity and onlto be dained in their oganised entity,
by a revolutionary individual effort or an evolutionary general progression.
To know, possess and be thevidie being in an animal andgastic
consciousnesgp corvert out twilit or obscue plysical mentality into the
plenary supramental illumination, to build peace and a self-existent bliss
where there is only a stress of transitory satisfactions besieged by physical
pain and emotional suffering, to establish an infinite freedom in a world
which presents itself as a group of mechanical necessities, to discover and
realise the immortal life in a body subjected to death and constant mutation,
— this is offered to us as the manifestation of God in Matter and the goal
of Nature in her terestial evolution. To the odinary material intellect which
takes its present organisation of consciousness for the limit of its possibilities,
the direct contradiction of the unrealised ideals with the realised fact is a final
argument gainst their alidity. But if we tale a moe delibeate view of the
world's workings, that direct opposition appears rather as part of Nature's
profoundest method and the seal of her completest sanction.
Here we find these aspirations of the human race, these deepest and most

‘primeval longngs' as SrAurobindo calls themto be constangl contradicted

by his nomal expeiience Yet he daws our attention to the dct tha these
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aspirations persist in us, becauseytbeek, against the grain of our experience,
for their fulilment. And he seems to indi¢ta thd they are planted in us b
Nature, to whom they belong. It is not merely something hyper-individual,
eccentric or a freak of human existence, but something universal in terrestrial
existence, and as he says, something which, "if we take a deliberate view of
the world's workings," we will find to be natural to the human consciousness.
On this basis, he develops his theory of evolution. This idea of an aspiration
in the human being is an individualised conscious instance of a general stress
for evolution in Nature. The idea of evolution in modern times comes to us
through the work of Charles Darwin. But Darwinian evolution or the evolution
of physical forms as theorised in Biology only recognises a growth of adaptation
in forms and functions on the material plane. There is also along with this an
evolution of consciousness, consciousness which embodies itself in these forms
and functions, the organs developed through evolution. But Darwinian evolution,
which assumes a material and accidental basis, ignores this evolution of
consciousnes3o accountdr this eolution of consciousnessne cannot mety
see an accidental movement but one has to contend with the possibility of an
Intelligent Power & work, because as SAurobindo points outthese higher
forms of consciousness emerging from the Inconscience of Matter couldn't appear
without their prior presence within it. This may bring to mind the old debate
between the Creationists and Evolutionists, today reconfigured in terms of
Ewolution vs. Intelligent Design. But $rAurobindo's position is not a simple
either/or in this debate. It is a complex formulation which includes aspects of
both arguments. He says :
We speak of thewslution of Life in Mdter, the eolution of Mind in Mater;
but evolution is a word which merely states the phenomenon without
explaining it. For there seems to be no reason why Life should evolve out
of maerial elements or Mind out ofding form, unless v accet theVedantic
solution tha Life is alead involved in Mater and Mind in Lie because
in essence Matter is a form of veiled Life, Life a form of veiled
Consciousnes#nd then thee seems to be little objection to ather st
in the series and the admission that mental consciousness may itself be only
a form and a veil of higher states which are beyond Mind. In that case, the
unconquerable impulse of man towards God, Light, Bliss, Freedom,
Immortality presents itself in its right place in the chain as simply the
imperative impulse by which Nature is seeking to evolve beyond Mind, and
appears to be as natural, true and just as the impulse towards Life which she
has planted in certain forms of Matter or the impulse towards Mind which
she has planted in certain formkLife. (The Life Divine SABCL, vol.18, p.3)
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In other words, the evolution of consciousness which accompanies the
ewlution of forms in naure is bakgrounded or peceded ¥ an irvolution of
consciousness. He posits that the explanation, philosophically speaking, to the
appeaance of higherdrms of consciousness in gy, is an iwvolution of these
stdes of consciousness in M, resulting in a leeng or sle@ of these pnciples
of consciousness. In theedantic viev, and in the \ay in which Sii Aurobindo
presents itReality is seen as a fylextended inihite Self-consciousnes¥edanta
gives to this the name Sachchidananda, which means the triune reality of
Existence-Consciousness-Bliss. In our evolutionary universe, this Original
Subject apeas to itself as the pity of an objectifed reality, the Inconscient
Substance of Matter with consciousness latent in it. It is as if it views itself
through an act of consciousness to be only a shell of its own being, its own
inconscient possibility

Thus, the totality of infinite self-consciousness is latent or hidden in this
Inconsciencewhich becomes theigure or faigade of an wolved Spiit. This
maerial facade is iyen an gclusive right of existence so thahe irvolved Spiit
within it seems to have no reality and must struggle against its dead weight of
Inconscience to express itself. This accomplishes itself through a process which
seems to be part necessity and part chance, evolving thereby an ascending serie
of consciousness. M@ver, Sti Aurobindo posits a dold movement br the
process of this evolution, that is, the locked powers of consciousness in Matter
do not merely emerge in it through an automatic evolution of that which became
involved in its oigin, but a contimous douke process of imolution and golution
gives the basis to the structure of time in such an evolutionary universe.

One may ask why there is any need to posit an ascent or a descent. If there
is an oiginal involution, it should necessidy evolve over time But to conceie
from within our sense oferlity of the possibility of an wolution which is
evolving, we must realise that this is merely a way of speaking. For us as beings
within time, temporal beings, this experience of the evolution of consciousness
seems to be a process in time. But if we try to conceive of this from the viewpoint
of anAbsolute Being wich is infnite and etemal, then time itself and itdrite
processes can only be paradoxes. It is to account for paradoxical time in an
absolute eality maked ty etenity, tha Friedrich Nietzste, following
Schopenhauer spole of Time as the eteal recurence of the Same
Schopenhauer himself deloped this idea based on IndMadantic thoughtAn
eternal recurrence of the Same implies that infinite and absolute Reality quantises

S

But within this recurence accoding to Sr Aurobindo, there also ecus the
doulde movement of ivolution and golution, ascent and desceakpiition and
spiritual response, manifesting evolution. Here we see that if we posit an
involution and eolution, this cannot bt be an ppeaance of time and this
structure of time can maintain itself only in terms of eternity if it is a perpetual
recurence Thelefore, we can concee of this doule movement of inolution

and evolution as a dynamic pattern, not merely a static structure, fixed once and
for all as an ongoing expansion in time but a recurrence or a repetition of arduous
aspiration and response of consciousness at every "instant."

We can see thi takes an act of consciousness towigpiit, Sadhichidananda
as an Inconscience. But this is also an operation of Intelligence, of Knowledge,
because what we have is not merely powers of consciousness emerging from
an gpeaance of Inconscience inhich they have involved themseles, but
significantly, a gaded and phased ergence of sulc povers. This is wha gives
to the evolution its sense of an ascending series of exploration. This Intelligence
that seems to be implicit within the Inconscience can be thought of as the Mind
of God Si Aurobindo posits sut a Divine Mind which is & work in the
ewlution and it is becausas human beingsye possess a mentalclilty, that
we can intuit the presence of such a Mind, the power of a reasoned or a more
propety, supe-rational exploration of consciousnessVe would be justifed in
calling this supra-rational because we intuit it as a totality consciousness, too
integral, too whole, infinite and all-containing, and marshalling of its infinite
contents in an order at the same time. Therefore, our mind which can deal only
with finite understandings can intuit it but finds itself unable to grasp this infinite
mind of God Sii Aurobindo gves it the name Supaind.

In the emergence of consciousness from Matter through Life to Mind, we
have noted that these forms of consciousness have followed an evolutionary
progression. In SrAurobindo's viev of evolution, tha progressive emegence
involves the ntaural aspietion of these drms of consciousness within er to
liberate themselves from their entrapment within its Inconscience. Such a stirring
of consciousness within Matter results in the evolution of material forms which
approximate conditions for the emergence of these new principles of
consciousnessThis evolution “from belav," pataking of the popeties of
Matter, can g@pear to demonse a stastical mndomnessas in Darwinian
processes. Heewer, the aspigtion for emegence is accompaniedytand calls

itself through an act of consciousness, appearing and disappearing but necessarily down "from above" a response from the independent plane of consciousness

re-appearing ad infinitum. Thus infinity or eternity is here re-figured as
pempetuity In eat sud tempoal instance the totality dhfinite Being ecus.
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proper to this gnciple, causing the drms poper to it to mandst in Madter,
thus unloking its avn involved pot&cy.
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If we can think of the pmciples of consciousnesshith ae laent in Mater,
we find thd their popeties ae subodinated to the popeties of Madter, they
are alvays alead/ compomised ly Matter If, for example the Life-
consciousness in Matter were to aspire to release itself, it would only attain to
a very partial manifestation, because constrained by the alien principle of Matter
and its lack of recognition of the forms proper to the latent principle. But if
it were to push Matter to aspire so as to cause approximations of its own existence
to emerge, this aspiration would evoke a response from a Presence above
belonging to the independent plane of Life. The principle of Life that is
"outside” of materialised terrestrial existence would respond to that aspiration
and in this response would arrive a full-fledged manifestation of the forms of
Life in Mdter Now this maniéstdion will naturally be modifed and
compomised ly the lavs of Mater just as it will itself modify the las of Mdter.

So, too, other and higher principles would follow a similar process of ascent
and descent.

When we come to the human being, we find not merely the universal or the
cosmic principle of Mind operating here but this principle operating in an
individualised or personalised form. In each individual human being, that
property of nature which calls this double movement into action becomes
individually opegtive. A conscious indiidual uige tavards self-tanscendence
marks the human being, however veiled this may be in reality in specific cases.
This secet of human eistence #its coe is wha Si Aurobindo catures in the
epigram in his vark on yoga, The Synthesis ofoga. There he sgs "All life
is yoga." By this he means that this secret double process of the aspiration "that
calls from below" and the "unfailing” Grace "from above" which answers it is

the ecurence of the eteal aspepetuity in time Howewer, this recurence is

not just a closed circle, it is an evolution. Greater and greater powers of solar
consciousness emerge with each dawn and this symbol of recurrence is better
captured not just as a repeating succession of births and deaths or dawns and
nights,but as an imolution and anwolution thd ever reped manifesting geaer

and greater powers of Spirit and Knowledge. Indeed, the "symbol dawn" at the
initiation of Savitri is not "just another" dawn but a dawn which will make
possible a new cycle of manifestation, offering a new principle of consciousness
which Si Aurobindo calls the supmental.

This process is also paured in St Aurobindo's avn symbol. SrAurobindo's
symbolis a double triangle, two intersecting triangles which can be thought of
as ascending and descending, and where they meet, they form a square. The
"ascending" triangle represents the aspiration of Nature in the principles of
consciousness mae#t so &r in it, which ae Mater, Life and Mind These
principles are represented by the three lines of the "ascending" triangle. In
response to this aspiration, there descends from above, from the fully awakened
and self-conscious realms above, the three primary modes of the Supreme
Conscious Being Sachchidananda, or Existence-Consciousness-Bliss. These three
powers, Existence, Consciousness and Bliss are thus represented by the lines of
the "descending"” triangle. Where the two meet, we have the square of perfect
manifestation and inside that square, which one may see as a symbol of the
Intelligence of GodVijnana or Supemind, thele is bon a nev manifestdion,
represented by seven waves of the seven realms of consciousness, with the lotus
of the Supeme Being lossoming in it. SrAurobindo emmeiates these sen

at the heart of all Nature as a generalised process, and that this is the secret realms of consciousness astida Life, Mind, Supemind, Bliss, Consciousness

meaning of yoga. "All Life" expresses this secret process but it begins to emerge

and Existence. He also refers to the lotus at the centre of this symbol as the

from its secrecy and becomes individualised as a conscious process in human aAyatar the embodied @ine Consciousness.

beings. If we become aware of this urge within us as the secret process of “all
life" and learn to identify individually with the process of that yoga of nature,
then that yoga which is the very meaning of existence in our universe will enter
a new phase of self-consciousness in us.

We can seedirmulations of this esotéc symbol deeloped ly Sii Aurobindo
in Savitri. For example, the first Canto &avitri, 'The Symbol Dawn," has a
line related to the manifestation of dawn which says, 'The brief perpetual sign

recurred above.' This 'brief perpetual sign' appears at first sight to be a reference
to the sun, because as he develops 'the symbol dawn’, he shows us that the sun

retums eab day, and is thus aecurence It is a bginning tha begins ever aney,
a beginning which emerges from an end but an end which only is the mouth
or the womb, the birth-place of a new beginning. This again is the notion of
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We mg sa tha the symbol of SrAurobindo is also the cemtrimage tha
runs throughSavitri like an ideogram. The central messagesatitri and the
motif continuously operative through its text is the idea of the primordial
aspiration of Nature for the overcoming of its limitations of pain, death and
falsehood and the response of the Supreme Grace leading to the birth of the
embodied Divine Consciousness, the avatar in the form of Savitri, and the
fulfilment of a divine life upon earth through this intervention.
To illustrate this,one could look atwo small passgges fom Savitri where
Aswapati, the protagonist, is presented to us. | believe one may confidently say
that Sii Aurobindo wites himself intoAswapai, in tha the ldter caries in
himselfthe aspiation tha Si Aurobindo himself cared. Thus, from this point
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of view the life of Aswapdi is the iritual biogrgphy of Si Aurobindo just

as Saitri could be said toepresent the inteal biagrgphy of Si Aurobindo's
collaborator, The Mother In this sense the innerdifof the Mother mabe ead

as the act of Grace, of the intervention of a Power that brings the light of Truth
to usher a divine manifestation. Of course, it is hecessary not to be too literal
about such identifications, but one may clearly detect overlaps which make this
identification symbolically credible.

Sii Aurobindo intoducesAswapati to us in Book |,Canto 3 ofSavitri, 'The
Yoga of the King'. Fom the outset of this irdduction we find tha wha
Aswapati represents is the primordial aspiration of Nature that calls for the
Supeme Gace Aswapdi is descibed in tems of the pproadiing divine Event
as a culmination of this dialectic, the double process of ascent and descent. He
writes :

A world's desire compelled her mortal birth.

This 'world's desie,' individualised inAswapati, refels to the pmordial
aspiration of Nature fuelling the evolution of consciousness and ever-expectant
for the gpdheads thacan maniést a diine life. More speciically, the "her"
here refers to Savitri, the Shakti avatar or embodiment of the supramental
consciousness whose intervention "from above" is sought for the manifestation
of the new principle.

One in the front of the immemorial quest,
Protagonist of the mysterious play
In which the Unknown pursues himself through forms
And limits his eternity by the hours
And the Bind Void stuggles to Ive and see
A thinker and toiler in the ideal's air
Brought devn to eath's dumb need hemadiant paover.
(Savitri, 4th rev ed, 1993, p.22)

From this outsetwe see the dialectic of ascent and descenbek. Aswapati
is described as "one in the front of the immemorial quest, in other words, one
who embodies in individualised conscious form Nature's own aspiration, he is
as if the spearhead of Nature. He is then referred to as the 'Protagonist of the
mysterious play'. This "mysterious play" is the secret process of Nature, the
hidden yoga within it seeking for the manifestation of the Divine Consciousness.
This secet piocess of Naure finds a potagonist inAswapdi, one who embodies
its goals and plgues them as a conscious uidual. We hare hee the sense
of a plot being wrked out andAswapati is an irdividual chosen l dint of his
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aspiration, as the protagonist, the hero of this play which has cosmic dimensions.
The next lires of the passage specify "the play" as one in which

The Unknown pursues himself through forms
And limits his eternity by the hours
And the Bind Void stiuggles to lve and see

These lines bring to mind the Intelligence at the heart of evolving forms in
Nature, struggling from "bottom up" through what appear to be random steps
to arrive at the archetypes or godheads which lie locked in the Inconscient. This
is the universal condition which aspires for an Intervention "from above,” the
descent of Divine Grace.

Brought davn to eath’'s dumb need heladiant paver.

Of couise wha is inteesting hee is tha both theAspiration and the Gace
are given individualised and embodied forms, and exist not merely as impersonal
principles but as incarnations. This aspect of the double movement relates to
Sii Aurobindo's theor of the aatar, something he does notwidop inThe Life
Divine. He touches on it in higssays on the Gitdbut there too it is not related
in its fullness to hiswlutionay theowy. We will have occasion to consider this
aspect later when we take up avatarhoo®anwitri.

In another passage from the same canto, he brings to focus the same reality
as seen from the other side — i.e. the aspiration not rising "from below" but
missioned or attracted "from above" by this Divine Intelligence, Supermind,
the Shakti whose action will result in her descending and occupying the house
of Matter. Sii Aurobindo pesents this in theofm of a pocess :

This sculptor of the forms of the Infinite,

This screened unrecognised Inhabitant,

Initiate of his own veiled mysteries,

Hides in a small dumb seed his cosmic thought.
In the mute strength of the occult Idea
Determining predestined shape and act,
Passenger from life to life, from scale to scale,
Changing his imaged self from form to form,
He regards the icon growing by his gaze

And in the worm foresees the coming god.

At last the traveller in the paths of Time
Arrives on the finties of etenity.

In the transient symbols of humanity draped,
He feels his substanad undying self

And loses his kinship to miaity.
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A beam of the Eternal sites his heart,

His thought stretches into infinitude;

All in him turns to spirit vastnesses.

His soul breaks out to join the Oversoul,

His life is oceaned by that superlife.

He has drunk from the breasts of the Mother of the worlds;
A topless Supernature fills his frame:

She adopts his spirit's everlasting ground

As the security of her changing world

And shapes the figure of her unborn mights.

Immortally she conceives herself in him,

In the cedure the umeiled Cedrix works:

Her face is seen through his face, her eyes through his eyes;
Her being is his tlmugh a vast identity

A static Oneness and dynamic Power

Descend in him, the integral Godhead's seals;

His soul and body take that splendid stamp. (Savitri, ibid)

In this passge Si Aurobindo outlines the welutionay process in the
individual human consciousness as something which is being prepared by the
Divine "from above" descending into a seed-form in the manifestation and
guiding its evn evolution "from belav." Arriving a the human sge, the orm
and its consciousness are ripe for the intervention of the Divine Mother who,
descending, in response to its individualised aspiration, will occupy his nature
and build it into the perfection of her godhead. This is the culmination of the
dual pocess ofAspiration and Gace and isfrom a cefain vantge, the inner
message ofavitri.

On a height he stood that looked towards greater heights.
Our early approaches to the Infinite

Are sunrise splendours on a marvellous verge
While lingers yet unseen the glorious sun.

What now we see is a shadow of what must come.
The earth's uplook to a remote unknown

Is a preface only of the epic climb

Of human soul from its flat earthly state

To the discuery of a geder self

And the far gleam of an eternal Light.

This world is a beginning and ase
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Where Lile and Mind erect their structured dreams;
An unbon Power rust tuild reality.

A deathbound littleness is not all we are:
Immortal our forgotten vastnesses

Await discwery in our summit seles;

Unmeasured breadths and depths of being are ours.
Akin to the inefable Secegy,

Mystic, eternal in unrealised Time,

Neighbours of Heaven are Nature's altitudes.

To these high-peakl dominions sealed to our sgar
Too far from surbce Néure's postal autes,

Too lofty for our motal lives to beahe,

Deep in us a forgotten kinship points

And a faint voice of ecstasy and prayer

Calls to those lucent lost immensities.

Even when we fail to look into our souls

Or lie embedded in earthly consciousness,

Still have we parts that grow towards the Light,
Yet ae thee luminous tacts and heens sezne
And Eldorados of splendour and ecstasy

And temples to the Godhead none can see.

A shapeless memory lingers in us still

And sometimes, when our sight is turned within,
Earth's ignorant veil is lifted from our eyes;
There is a short miraculous escape.

This narrow fringe of clamped experience

We leare behind meted to us aseljf

Our little walks, our insufficient reach.

Our souls can visit in great lonely hours

Still regions of imperishable Light,

All-seeing eagle-peaks of silent Power

And moon-flame oceans of swift fathomless Bliss
And calm immensities of spirit Space.

In the unfolding process of the Self

Sometimes the inexpressible Mystery

Elects a human vessel of descent.

A breah comes dan from a suparal air,

A Presence is born, a guiding Light awakes,

A stillness falls uporthe instruments :
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Fixed sometimes like a marble monent,
Stone-calm, the body is a pedestal
Supporting a figure of eternal Peace.
Or a revealing Force sweeps blazing in;
Out of some vast superior continent

Knowledge breaks through trailing its radiant seas,

And Naure temtdes with the pwer, the flame
A greater Personality sometimes

Possesses us which yet we know is ours:
Or we adore the Master of our souls.

Then the small bodily ego thins and falls;
No more insisting on its separate self,
Losing the punctilio of its separate birth,

It leaves us one with Nature and with God.
In moments when the inner lamps are lit,
And the life's cherished guests are left outside,
Our spirit sits alone and speaks to its gulfs.
A wider consciousness opens then its doors;
Invading flom spiritual silences

A ray of the timeless Glory stoops awhile
To commune with our seid illumined ¢y
And leaves its huge white stamp upon our lives.
In the oblivious field of mortal mind,
Revealed to the closed prophet eyes of trance
Or in some deep internal solitude
Witnessed ® a stange immaderial sense

The signals of eteity appear

The tuth mind could not knev urveils its face
We hear vina mortal eas hare never head,
We feel what eathly sense has wmer felt,

We love wha common heds repel and dead;
Our minds hush to a bright Omniscient;

A Voice calls fom the tambes of the soul;
We meet the ecstasy of the Godhead'shouc
In golden privacies of immortal fire.

These signs are native to a larger self

That lives within us by ourselves unseen;
Only sometimes a holier influence comes,

A tide of mightier surgings bears our lives
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And a diviner Presence moves the soul.

Or through the earthly coverings something breaks,

A grace and beauty of spiritual light,

The murmuring tongue of a celestial fire.
Ourself and a high stranger whom we feel,

It is and acts unseen as if it were not;

It follows the line of sempiternal birth,

Yet seems to pih with its motal frame
Assued of theApocalpse to be

It reckons not the moments and the hours;
Great, patient, calm it sees the centuries pass,
Awaiting the slev mirade of our dange

In the sure deliberate process of world-force
And the long march of all-revealing Time.

It is the origin and the master-due,

A silence @erhead an innerVoice,

A living image seated in the heart,

An unwalled wideness and a fathomless point,
The truth of all these cryptic shows in Space,
The Real towards which our strivings move,
The secret grandiose meaning of our lives.

A treasure of honey in the combs of God,

A Splendour burning in a tenebrous cloak,

It is our glory of the flame of God,

Our golden fountain of the world's delight,
An immortality cowled in the cape of death,
The shae of our unbar divinity.

It guards for us our fate in depths within

Where sleeps the eternal seed of transient things.

Always we bear in us a magic key
Concealed in l#'s hemetic enelope
A burning Witness in the sanctuar

Regards through Time and the blind walls of Form;

A timeless Light is in his hidden eyes;
He sees the secret things no words can speak
And knows the goal of the unconscious world

And the heart of the mystery of the journeying years.

But all is screened, subliminal, mystical;
It needs thenituitive heart, the inward turn,
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It needs the power of a spiritual gaze.

Else to our waking mind's small moment look
A goalless voyage seems our dubious course
Some Chance has settled or hdedr soméewill,
Or a Necessity without aim or cause
Unwillingly compelled to emerge and be.

In this dense field where nothing is plain or sure,
Our very being seems to us questionable,
Our life a vague experiment, the soul

A flickering light in a strange ignorant world,
The earth a brute mechanic accident,

A net of death in which by chance we live.
All we have learned appears a doubtful guess,
The achievement done a passage or a phase
Whose farther end is hidden from our sight,
A chance happening or a fortuitous fate.

Out of the unknown we move to the unknown.
Ever surround our brief existence here

Grey shadows of unanswered questionings;
The dark Inconscient's signless mysteries
Stand up unsolved behind Fate's starting-line;
An aspiration in the Night's profound,

Seed of a perishing body and half-lit mind,
Uplifts its lonely tongue of conscious fire
Towards an unging Light for ever lost;

Only it hears, sole echo of its call,

The dim reply in man's unknowing heart

And meets, not understanding why it came
Or for what reason is the suffering here,
God's sanction to the paradox of life

And the riddle of the Immortal's birth in Time.
Along a path of aeons serpentine

In the coiled blackness of her nescient course

The Earth-Goddess toils across the sands of Time.

A Being is in her mom she hopes to knp

A Word speaks to her hdashe cannot hear

A Fate compels whose form she cannot see.
In her unconscious orbit thugh theVoid

Out of her mindless depths she strives to rise,
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A peiilous life her gain, a struggling joy;

A Thought that can conceive but hardly knows
Arises slowly in her and creates

The idea, the speech that labels more than it lights;
A trembling gladness that is less than bliss

Invades fom all this beauty thamust die

Alarmed by the sorrow dragging at her feet

And conscious of the high things not yet won,

Ever she nurses in her sleepless breast

An inward urge that takes from her rest and peacev
Ignorant and weary and irvincible;

She seeks through the soul's war and quivering pain
The pure perfection her marred nature needs,

A breath of Godhead on her stone and mire.

A faith she craves that can survive defeat,

The sweetness of a love that knows not death,

The radiance of a truth for ever sure.

A light grows in her she assumes aice

Her state she learns to read and the act she has done,
But the one needed truth eludes her grasp,

Herself and all of which she is the sign.

An inarticulate whisper drives her steps

Of which she feels the force but not the sense;

A few rare intimations come as guides,

Immense divining flashes cleave her brain,

And sometimes in her hours of dream and muse
The truth that she has missed looks out on her

As if far off and yet within her soul.

A change comes near that flees from her surmise
And, ever postponed, compels attempt and hope,
Yet seems toorga for motal hope to da.

A vision meets her of supernal Powers

That draw her as if mighty kinsmen lost
Approaching with estranged great luminous gaze.
Then is she moved to all that she is not

And stretches arms to what was never hers.
Outstretching ams to the unconsciougoid,

Passionge she pays to irvisible forms of Gods
Soliciting from dumb Fate and toiling Time
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What most she needs, what mesceeds her scope,
A Mind urvisited Ly illusion's gleams,

A Will expressve of soul's deity

A Strength not forced to stumble by its speed,

A Joy that drags not sorrow as its shade.

For these she yearns and feels them destined hers:
Heaven's privilege she claims as her own right.
Just is her claim the all-witnessing Gods approve,
Clear in a greater light than reason owns:

Our intuitions are its title-deeds;

Our souls accept what our blind thoughts refuse.
Earth's winged chimaeras are Truth's steeds in Heaven,
The impossible God's sign of things to be.

But few can look beyond the present state

Or overleap this matted hedge of sense.

All that transpires on earth and all beyond

Are parts of an illimitable plan

The One keeps in his heart and knows alone.
Our outward happenings have their seed within,
And even this random Fate that imitates Chance,
This mass of unintelligible results,

Are the dumb graph of truths that work unseen:
The laws of the Unknown create the known.

The events that shape the appearance of our lives
Are a cipher of subliminal quiverings

Which rarely we surprise or vaguely feel,

Are an outcome of suppressed realities

That hardly rise into material day:

They are born from the spirit's sun of hidden powers
Digging a tunnel though emegeng.

But who shall pierce into the cryptic gulf

And learn what deep necessity of the soul
Determined casual deed and consequence?
Absorbed in a routine of daily acts,

Our eyes are fixed on an external scene;

We hear the ash of the weels of Cicumstance
And wonder at the hidden cause of things.

Yet a breseeing Knwledge might be ous,

If we could take our spirit's stand within,
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If we could hear the muffled daemon voice.

Too seldom is the shadoof wha must come

Cast in an instant on the secret sense

Which feels the shdcof the irvisible,

And seldom in the few who answer give

The mighty pocess of the cosmigvill
Communicates its image to our sight,

Identifying the world's mind with ours.

Our range is fixed within the crowded arc

Of what we observe and touch and thought can guess
And rarely dawns the light of the Unknown
Waking in us the mphet and the seer

The outward and the immediate are our field,
The dead past is our background and support;
Mind keeps the soul psoner we ae slares to our acts;
We cannot fee our gz to ead wisdom's sun.
Inheritor of the brief animal mind,

Man, still a child in Nature's mighty hands,

In the succession of the moments lives;

To a dangng present is his naow right;

His memory stares back at a phantom past,

The future flees before him as he moves;

He sees imagined garments, not a face.

Armed with a limited precarious strength,

He saves his fruits of work from adverse chance.
A struggling ignorance is his wisdom's mate.

He waits to see the consequence of his acts,

He waits to weigh the certitude of his thoughts,
He knows not what he shall achieve or when;
He knows not whether at last he shall survive,
Or end like the mastodon and the sloth

And perish from the earth where he was king.
He is ignorant of the meaning of his life,

He is ignorant of his high and splendid fate.
Only the Immortals on their deathless heights
Dwelling beyond the walls of Time and Space,
Masters of living, free from the bonds of Thought,
Who ae oversees of Fte and Chance andVill

And experts of the theame of world-need,
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Can see the Idea, thidight that change Time's course,
Come maned with light from undiscovered worlds,
Hear while the world toils on with its dee blind heat,
The galloping hooves of the unforeseen event,
Beaiing the superhumarider, near

And, impassie to eath's din and stdied cy,

Return to the silence of the hills of God,;

As lightning leaps, as thunder sweeps, they pass
And leave their mark on the trampled breast of Life.
Above the world the world-creators stand,

In the phenomenon see its mystic source.

These heed not the dedeig outward play,

They turn not to the moment's busy tramp,

But listen with the still patience of the Unborn

For the slow footsteps of far Destiny

Approaching through huge distances of Time,
Unmarked by the eye that sees effect and cause,
Unheard mid the clamour of the human plane.
Attentive to an unseen Truth they seize

A sound as of wisible augur wings,

Voices of an unplumbed sigiténce

Mutterings that brood in the core of Matter's sleep.
In the heart's profound audition they can catch
The nmurmurs lost ly life's uncang ear

A prophet-speech in thought's omniscient trance.
Above the illusion of the hopes that pass,

Behind the appearance and the overt act,

Behind this clock-work Chance and vague surmise,
Amid the wrestle of force, the trampling feet,
Across the tumph, fighting and despair

They watch the Bliss for which earth's heart has cried,

On the long road which cannot see its end
Winding undetected tbugh the sqatic days
And to meet it guide the unheedful moving world.

Thus will the masked Transcendent mount his throne.

When darkness deepens strangling the earth's breast
And man's corporeal mind is the only lamp,

As a thief's in the night shall be the covert tread

Of one who steps unseen into his house.

A Voice ill-head shall speakthe soul obg
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A Power into mind's inner chamber steal,

A charm and sweetness open life's closed doors
And beauty conquer the resisting world,

The Truth-Light capture Nature by surprise,

A stealth of God compel the heart to bliss

And earth grow unexpectedly divine.

In Matter shall be lit the spifs glow,

In body and body kindled the sacred birth;
Night shall awake to the anthem of the stars,
The days become a happy pilgrim march,

Our will a force of the Etaral's pover,

And thought the rays of a spiritual sun.

A few shall see what none yet understands;
God shall grow up while the wise men talk and sleep;
For man shall not know the coming till its hour
And belief shall be not till the work is done.

This passage is from Book 1, Canto 4S&vitri, ‘'The Secret Knowledge'.
Sii Aurobindo beins this passge by pointing to the dct tha there is a nystery
to life which eludes us, our knowledge of the hidden and secret processes at
work in our life and in nture is scanty tabest.As human beingsye thirst for
meaning, but no depth of meaning is available to our surface consciousness, we
grope as it wre to fnd some meaning to &f which eludes usWe hae an
intimation of meaning andet we do not knw what it is. Yet thiough all this
limitation and incertitude, something in us is conscious of an aspiration at work,
an aspiration that does not find its fulfilment but always keeps its flame alive.
So he starts this passage by talking about the condition of ignorance in which
we find ourselves.

But all is screened, subliminal, mystical;
It needs the intuitive heart, the inward turn,
It needs the power of a spiritual gaze.

Thus he confronts us with the fact that there is a knowledge to be had, but
it needs a change of consciousness, a movement into another knowledge-status
which is not common or available readily to us, it is not in our present condition

Else to our waking mind's small moment look
A goalless voyage seems our dubious course
Some Chance has settled or hdedr soméawill,
Or a Necessity without aim or cause
Unwillingly compelled to emerge and be.
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To the tansient measarof human epetience it feels as if this unerse is
a complete accident or some very ambiguous Intelligence is at work, which, if
anything, seems to be hostile, cruel and which, for reasons that we can never
imagine, has forced on the universe an unhappy condition we find ourselves
haplessly and helplessly experiencing.

In this dense field where nothing is plain or sure,
Our very being seems to us questionable,

Our life a vague experiment, the soul

A flickering light in a strange ignorant world,

The earth a brute mechanic accident,

A net of death in which by chance we live.

This is how the universal condition looks to us given our mental incertitude,
which intuits some meaning but can be sure of nothing. The world feels like
something which is completely unknown, where each step is a step in the dark
and as he says 'A flickering light in a strange ignorant world.", The earth seems
to be something which is completely bereft of consciousness like a machine,
‘a bute mebanic accident'and 'a net of déla. Within this unconscious ap
we find ourselves cused with consciousnedd/e find ouisehes in this tap purely
through random chance — 'in which by chance we live'. In these lines, Sri
Aurobindo gives voice to the existential angst of the human condition. He
continues about the kind of darkness and inconscience which are at the base
of our experience.

The dark Inconscient's signless mysteries
Stand up unsolved behind Fate's starting-line.

We ae pulled as if into some plot tugh fte and gperience paadoes
to which we find no solution. SrAuorbindo gves the most eloquent anekfing
voice to this condition but then refers to it as a kind of a goad for the birth
of an aspiration within this condition of Ignorance. He says

An aspiration in the Night's profound,
Seed of a perishing body and half-lit mind,
Uplifts its lonely tongue of conscious fire
Towards an unging Light for ever lost;

This aspiration is described in impersonal and cosmic terms, though it is
shown to be a product of an emerging consciousness marked by mortality and
ignorance. Consciousness which lives only for a fleeting while, quenched easily
by death and unable to make sense of its world due to its "half-lit mind" calls
out for knovledge, powver and immaality. This is the éunding act of aspation
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with the appearance of consciousness on earth. In this act, there seems to be
a dim remembrance of a lost "undying Light" somewhere within the depths of
the Inconscience and that remembrance stirs within the darkness like a flame,
uplifting ‘its lonely tongue of conscious fire'. It arises from its sense of
imprisonment, because it feels cramped and compromised in a condition in which
it is alone. It is a stifled and smothered consciousness in an alien world. It calls
to its own origin. In other words, the aspiration intuits and calls to its own native
condition, the "home" from which it has arrived here. This is the "undying Light
for ever lost'. It seems completely absent here and the aspiration calls to it as
if it is calling to something lost.

Only it hears, sole echo of its call,
The dim reply in man's unknowing heart

This aspigtion has its oots in a cosmic peer. It is a cosmic asption but
it does not meet the reply of the cosmic power above, what it meets is an echo
'in man's unknowing heart'. In other words, it finds resonance in the individual
consciousness. Something in the individual vibrates to that cosmic aspiration and
it intensifies it in himself even if he knows nothing about its meaning or whether
it will succeed or fail. This is how the human being becomes a conscious
protagonist of Nature's aspiration.

And meets, not understanding why it came
Or for what reason is the suffering here,
God's sanction to the paradox of life

And the riddle of the Immortal's birth in Time.

The human aspiration, though it finds life so ambiguous that it cannot
understand its message, realises nevertheless that in some sense, this paradoxical
and ambiguous mamtdion, has been sanctioneg b Higher Bwer, by God
presented to us as a riddle and a challenge in which the fulfilment of our highest
ideal of Godhead needs to manifest, with aspiration as its necessary agent.

Along a path of aeons serpentine
In the coiled blackness of her nescient course
The Earth-Goddess toils across the sands of time.

Sii Aurobindo mees the écus once mer to the cosmic scale toair out
attention to the slow "aeonic" process of nature which becomes conscious and
individualised in the humanWe ae presented with a vision of the 'Har
Goddess' as a kind of a gent pever. We see the edr-goddess lahouting and
we view time as a spiral, the serpent's coils like the spiral movement of history
which ever repeats but repeats each coil at a higher rung with an expanded
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circumference, a greater manifest®nsciousness. So this is how history repeats  things. This constitutes the pgress of ignasnce teovards light. Similaly, in

its lessons but also progresses by gathering experience and growing into a greater the progress of delight there is a groping for pleasure, a seeking for delight in
consciousness. This is the long or aeonic travail or labour of the Ignorance, things but there is no plenitude of possession in it, there is only a groping and
'The Eath-Godldess' mwuing tovards Knavledge and Bwer. In this imaye, Si an insatiable thirst.

Aurobindo also captures the ancient or archaic wisdom which sees an
evolutionary force at the base of the creation. This is seen in its individualised
form as the kundalini shakti, the coiled serpent power at the base of the spine.
This also has its cosmic mamstdion as lo&ked Inconscient pger, a cosmic In mortal beauty ther is a fugive quality a sense thaunless v gab it,
Serpent or Dragon in some traditions, which is at the origin of this evolution. it will disappear and there is in that sense an ephemerality to our experience
of joy.

A trembling gladness that is less than bliss
Invades fom all this beauty thamust die

A Being is in her mom she hopes to knp

The coiled golutionay force is the imolved Power of Ndure (Piaksiti) in Alarmed by the sorrow dragging at her feet

Matter, but it houses in itself a conscious dpahe Dvine Inhaitant (Puusha), Because that ephemerality of joy is not the stable delight of the Infinite, it
the Being who also moves from form to form with the evolution of nature,  coexists with its oppositepain or sarow, and dves a cerin fugtive, feverish
becoming more awake and able to express itself through nature's evolving experience to our pleasures.

instruments. This is the Being she hopes to know and her evolution is an attempt
to provide that being with an adequate form so that it may manifest its divinity
here.

And conscious of the high things not yet won,
Ever she nurses in her sleepless breast

An inward urge that takes from her rest and peace.
A Word speaks to her hdashe cannot hear

A Fate compels whose form she cannot see.
In her unconscious orbit thugh theVoid
Out of her mindless depths she strives to rise,

Once gain we retun to the aspation. All these &peiiences of stiggle, of
stife, of unfulfilment, ignorance sorow, dedh, take us bak to this paver
of aspiration which we nurse within like an obsession.

A perilous life her gain, a struggling joy; An inward urge that takes from her rest and peace.
Sii Aurobindo hee eldorates the dimensions of asgtion aiising from the The problem of life refuses us rest, this is the divine discontent at the heart
insufiiciencies of ignaant Ndure. We find hee ignomnce seeking of of things.
knowledge, impotence strggling for pover, sorow trying to daim little portions Ignorant and veary and irvincible
of delight. These are the opposites which are the conditions of the ignorance ~ She seeks through the soul's war and quivering pain
from which the fullness of superconscient life has to emerge and that is the The pure perfection her marred nature needs,
condition for which we aspire. A breath of Godhead on her stone and mire.

A faith she craves that can survive defeat,
The sweetness of a love that knows not death,
The radiance of a truth for ever sure.

Sii Aurobindo bings us bak to the contemplion of the Godheads hich
he familiarised us with in the first chapter Be Life Divine They are seen
here as the aspiration of Life for a faith that can survive defeat, a love that can
survive death, a truth that can survive every falsehood. Next, the passage
introduces the response to this aspiration. This response is at first sporadic, it
comes intamittently. Higher povers davn on the igncance and \ery sud

A Thought that can conceive but hardly knows
Arises slowly in her and creates
The idea, the speech that labels more than it lights;

As the powers of consciousness emerge, eventually there appears the
consciousness of miné 'Thought' avakens and in this thought treeis self-
consciousness, and a stress of looking behind the specific forms of things to arrive
at generalisations, laws, truths, but all this hardly give us the truth of things.
They cannot arrive at light, they can only arrive at labels, they can only name
and classify but they cannot arrive at the domain of meaning, a true grasp of
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experience builds the faith and causes a redantensification of the aspiration,
a greater call, because it realises that there is an answer possible.

A vision meets her of supernal Powers
That draw her as if mighty kinsmen lost
Approaching with estranged great luminous gaze.

The aspiration is not mistaken in believing that its origin exists, that it has
its glorious kinspeople, this is the family of the powers of truth, which come
to visit in visions and inner experiences.

Then is she moved to all that she is not
And stretches arms to what was never hers.

Every ansver, even if a glimmer brings an intensiéd aspiation for these
Godheads which it feels to be native and natural to it, as if the reality of the
human consciousness, the truth of the manifestation, the birthright of creation.

For these she yearns and feels them destined hers:
Heaven's privilege she claims as her own right.
Just is her claim the all-witnessing Gods approve,

This expectdion is not a mista& Now Sii Aurobindo everses the vie and
brings us into contact with the domain of truth answering the ignorance because
it wishes to manifest here. That claim on the higher knowledge, the higher light
is something that is upheld by the higher powers, who approve the arduous
aspiration of the hero-soul.

Just is her claim the all-witnessing Gods approve,

These affirmations of the powers of Godhead in our life are sanctioned by
the Dwvine. Sii Aurobindo contiies

A struggling ignorance is his wisdom's mate:
He waits to see the consequence of his acts,

But if expelience bolstes our fith, uncetainty stikes often andepededly.
We fall bak into the dubiousness of the igaace

He waits to weigh the certitude of his thoughts,
He knows not what he shall achieve or when;

He knows not whether at last he shall survive,
Or end like the mastodon and the sloth

And perish from the earth where he wasgki

In other words, does evolution has a goal for us or are we doomed to
extinction? Are all this glorous aspiation and all the visions andkgeliences
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of the grat, wise seers are just chimeras, epiphenomena of an accidental
consciousness that has been born from the brute processes of a raedbanical
world? We ae constanyl plagued ly this doubt.

He is ignorant of the meaning of his life,

He is ignorant of his high and splendid fate.

Only the Immortals on their deathless heights
Dwelling beyond the walls of Time and Space,
Masters of living, free from the bonds of Thought,
Who ae Owersees of Fate and Chance andill

And experts of the theorem of world-need,

Can see the Idea, the Might that change Time's course,
Come maned with light from undiscovered worlds,
Hear while the world toils on with its dee blind heat,
The galloping hooves of the unforeseen event,
Beaing the superhuman Ridemear

And, impassie to eath's din and stded cy,

Return to the silence of the hills of God,;

But to the reverse end of the human condition, is the knowledge of the gods,
waiting their hour to manifest here. There are wise presences, there are powers
aware of the destiny of this process that know the inevitability of the descent
of Grace, that wait for the Hour of God, an unforeseen event which will visit
the earth in response to all the travail and aspiration arising like sacred incense
from the burning heavenward call of nature.

In the heart's profound audition they can catch
The nurmurs lost ly Life's uncang ear

A prophet-speech in Thought's omniscient trance.
Above the illusion of the hopes that pass,

Behind the appearance and the overt act,

Behind this clock-work Chance and vague surmise,
Amid the wrestle of force, the trampling feet,
Across the des of anguish and of yo

Across the tumph, fighting and despair

They watch the Bliss for which earth's heart has cried
On the long road which cannot see its end
Winding undetected tbugh the sqatic days

And to meet it guide the unheedful moving world.

These divine powers are not only aware of the response of Grace but lend
a helping hand to theghorance. They give a slight shift to circumstances
wheneer necessgr so tha this, the aspiation, may find favouralle conditions
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under which it can be iansified and express itself so that the Divine Powers
from above can descend.

Having presented this vie of the dvine helpes and guidesSi Aurobindo
launches into the prophetic voice of the seer and announces a vision of the Grace
that will descend. He writes :

Thus will the masked Transcendent mount his throne. Srl AUfObindO1S MetajhySiCS OfThe
When darkness deepens strangling the earth's breast ; .

And man's corporeal mind is the only lamp, Supemlnd ) On HOW TO Make Sense Of
As a thief's in the night shall be the covert tread The Tr anscendenC@f Mmd

Of one who steps unseen into his house.

Though doubt clouds human minds and we have lost hope, the response from R C Pradhan
above will come unseen, hidden in an occult way first into the occult, mystic
cave of Nature and of the human heart and it will take its place as a king, ruler
of the faculties and instruments of our being. Sii Aurobindo's metahysics of the supenind is one of the most
revolutionary ideas in the twentieth century philosophy of mind. The idea of

A Voice ill-head shall speakthe soul o
peakl o the supemnind which Si Aurobindo has outlined in hihe Life Divine! has

A Power into mind's inner chamber steal,

A charm and sweetness open life's closed doors brought dout a ewlution not ony in psydiology, but also in philosoph of

And beauty conquer the resisting world, mind. There has been a long sggle in the histoy of philosoply, both in India

The Truth-Light capture Nature by surprise, and in theWest, to undestand the rtare of mind and consciousnesghe

A stealth of God compel the heart to bliss mystery of mind, however, has emained an enigmé#or most of the philosopher

And earth grow unexpectedly divine. for most of the time in the history of human thought. Even now the philosophers

Invisible to us,our aspiation has pwer and though & hadly expect it,the in theWest ae still gappling with this nystey2. Howewer, it is Sii Aurobindo
power of aspiration will inevitably bring its response, in a divine possession of who has given the idea of the supermind which provides an effective key to
the earth nature, making 'earth grow unexpectedly divine'. the solution of the mystery of the mind. The supermind as it is conceived by

In Matter shall be lit the sgifs glow, him not only solves the problem of mind but also shows the way to transcend

In body and body kindled the sacred birth; mind and ascend to a higher realm of supramental consciousness.

Night shall awake to the anthem of the stars, In this essay | will be concerned mainly with the nature of the supermind

The days become a happy pilgrim march, and its elaion with the mind as & undestand it todg | will show tha the

Our will a force of the Etaral's pover,

And thought the rays of a spiritual sun.

A few shall see what none yet understands;

God shall grow up while the wise men talk and sleep;

supermind is a legitimate metaphysical category that we can make sense of even
while we are mostly confined to the mind. The supermind can be understood
as a new metaphysical principle that breaks down the boundaries of mind and

For man shall not know the coming till its hour ushers in a new way of unfolding the secrets of the higher levels of consciousness.
And belief shall be not till the work is done. l. THE BOUNDARIES OF THE MIND AND THE NECESSITY OF
With these wrds, Sii Aurobindo pophesies the futer coming of the TRANSCENDENCE

culmination of which the epiSavitri is a presentation and a presage. One of the cenal poblems of St Aurobindo's metahysics is:how can the

. . . _ _ human mind be transcended and transmuted in the process of evolution of human
(DVDs of the complete sis of talks a& available & a pice from Si Aurobindo . > Thatis. h be t f d int in th
Bhavan, 8 Shakspeag Saani, Kolkata 700 071. Br details, please contacArup ConSC|ousneS.S.. at 1s, OYV can man be rans orme' into a superma.n in the
Basu, Editor Sraddha a 98032 5872B process of spiritual traftgmation of thehuman mind? This problem occupied
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Sii Aurobindo not oty in his pactical yogic practices, but also in his
metaphysical reflections on the nature of mind and consciousness. The following
are the metphysical pesuppositions in $Aurobindo’'s philosoph of mind:
1. That the mind of man at the present stage of evolution is limited and
is contingent on the material conditions of the universe.
2. Tha mind eolves fom mater and is thus conditionedy bhe Idter.
3. That mind stands for a new level of reality over matter and therefore
is bound ly its ovn laws over and aAove the lavs of mdter.
4. That mind shows the tendency of transcending matter and its own nature
because of the inner dynamics of the spirit pervading the universe.
5. That the supermind is the higher level of reality beyond mind of which
the mind itself is a fragmented appearance.
These metaphysical presuppositions constitute the broad framework within
which Sii Aurobindo's philosophof mind is shped This framevork is free
from the dualism of the Casian metahysics which is the basis of thé/esten
philosophy of mind and opts for an integral model of philosophising about mind
which unifies all the faculties of mind under a unifying principle. Not only that,
it also shows how a higher form of mind is possible beyond the normal mind.
Sii Aurobindo is not gmaiily a philosopher of mindout of the supemind
because he is aware that the mind that we deal with in the science of psychology
is only a fragment of a higher mind called the supermind. It is the latter which
is the subject ntter of Si Aurobindo’'s metahysical psy@ology. Sii Aurobindo
is particularly interested in the overcoming of the normal mind with which we
are familiar, because he thinks théhis mind is bound up with the resial
universe so much so that like all material nature mind is severely limited in its
functions. He writes :

...Mind perceives only the particular and not the universal, or conceives only

the particular in an unpossessed universal and no longer both particular and
universal as phenomena of the Infinite. Thus we have the limited mind which

views every phenomenon as a thing-in-itself, separate part of a whole which
again exists separately in a greater whole and so on, enlarging always its
aggregees without @tting bak to the sense of aue infnity.4

Thus the limited mind can see only the fragmented reality and not the reality
as a whole which is infinite and unlimited. Human mind as it has evolved so
far is constrained by its own evolutionary trajectory which has run through matter
and life as the stages of evolution.
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Another important gature of the normal mind is its ignorance which is
enomous in compason with wha it can knev. The mind & this stge of its
evolution is pervaded by ignorance because of its cognitive limitations. The
cognitively limited mind is such that it cannot comprehend the true nature of
reality including its own nature. It is separated from reality by a veil of ignorance.
As Sii Aurobindo sgs :

The fundamental error of the Mind is, then, this fall from self-knowledge
by which the individual soul conceives of its individuality as a separate fact
instead of as a form of Oneness and makes itself the centre of its own universe
instead of knowing itself as one concentration of the universal. From that
original error all its particular ignorances and limitations are contingent
results?

This goes to show that the mind's ignorance is the origin of all its defects
and abnormalities. Man's blundering mind is the cause of all that we see as evil
in the world surrounding the human race.

"Hence there is an element of error in all human knowledge. Similarly our
will, ignorant of the rest of the all-will, must fall into error of working and

a greater or less degree of incapacity and impotence;...Self-ignorance is
therefore the root of all the perversity in our existence, and that perversity
stands fortified in the self-limitation, the egoism which is the form taken by
that self-ignorance®.

Given the above limitations of the mind, it is imperative to search for the
remedies of the sittian. Si Aurobindo is tuly concened with the emoval
of the limitations of the mind by showing that what is known as the perversity
of the mind is really due to our limited understanding of the mind by the mind
itself. Therefore the effective remedy for this situation is to rise beyond the
boundaries of the mind to a higher mind which can see reality more comprehensively
and hamoniousy. Mind in its seere limitations cannot see pend wha is
presented to it under thesiV of ignorance Therfore, says Si Aurobindo, if
the mind "gets back to the truth from which it fell, it becomes again the final
action of the Truth-Consciousness in its apprehensive operation, and the relation
it helps to create in that light and power will be relations of the Truth and not
of perversity"’ This calls for the transcendence of the mind to a higher level
of mental reality that overcomes the earthiyitations of the mind.
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IIl. THE ASCENT TO THE SUPERMIND: THE EVOLUTION ARY GRAPH

The most impdant question befe Si Aurobindo is:how to ascend to the
supermind when the mind through which this ascension is possible is itself
limited? For the normal mind which is self-closed and self-constrained, the
possibility of the ascent to the supermind looks well nigh impossible. That is
why the materialist science of mind is unable to accept any such ascent beyond
the mind. But Si Aurobindo is optimistic lhout this ascent en he wites :

The psychic transformation and the first stages of the spiritual transformation
are well within our conception; their perfection would be the perfection,
wholeness, consummated unity of a knowledge and experience which is
already part of things realised, though only by a small number of human
beings?

This transformation of the mind is well within the sight of the mind because
the normal mind has got the glimpses of the higher regions of the supermind
though in are vision dtained ly a few individuals.As Sii Aurobindo puts it

“The highest of these peaks orwveted pldeaus of consciousnesthe
supramental, lies far beyond the possibility of any satisfying mental scheme or
map of it or ary grasp of mental seeing and deption”10, It is to these peaks
that the mind must ascend to, even if those levels of consciousness are far beyond
our conceptual grasp.

Wha is most decisie in Si Aurobindo's agument br the necessarascent
to the supermind is that the normal mind itself is aware of the superior heights

of consciousness and has got the necessary aspiration to reach the peak. If such

awareness and aspiration were not already in the human mind, there would have
been no idea of the supermind at all. The proof of such glimpses of the supermind
in the earthly consciousness is already available in the human experiences as
profusel expressed in th&/edadl. Wha is of impotance is thedct tha the
human mind is aware of the high reaches of consciousness. Therefore, even if
"the mind cannot enter into the nature of the Supermind, it can look towards
it through these high and luminous approaches and catch some reflected
impression of theTruth, the Right,theVast which is the néive kingdom of the
Spirit".12 Such being the assurance available, it is not difficult to imagine that
getting into the reaches of the supermind is already inscribed into the inner
dynamics of the mind.

Sii Aurobindo does not le@ the ascent to the supend to dance and sheer
accidents in the domain of human consciousngssording to him,it is not
an accident that the human mind has glimpses of the reality of the supermind,;
it is in fact according to an evolutionaryahat man has proceeded towards
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the supermindThere is already an evolutionary movement ingrained in the
universe which has given rise to the mind and it is therefore inevitable that the
next stg in this eolution is ovemind and supenind. According to Sr
Aurobindo, the "logic of the process of evolutionary Nature continues, greatly
modified in some of the rules of its working but essentially the same, in the
ascension of the highest heights as in the lower beginnings; thus we can discover
and follow to a certain extent the lines of her supreme proceturdiis
evolutionary graph is the design of the Nature itself which is designed to progress
towards the Supernature. "The transition to Supermind through Overmind is a
passage from Nature as we know it into Supernature. It is by that very fact
impossible for any effort of the mere Mind to achieve; our unaided personal
aspiration and endeavour cannot reachl:".

[ll. EV OLUTION AND INVOLUTION : THE IDEA OF DESCENT

The idea of eolution which Sii Aurobindo pesupposesags paallel with
the idea of imolution in which the Spitt or the highesteality itself is ivolved
already in Nature such that it becomes inevitable that the Nature evolves into
the Supernature. If Nature would have been bereft of the nascent consciousness
of the Supernature, it would have been mere chance that there could be any
ewlution & all in Naure tovards the Superaure. As Si Aurobindo puts it :

Ovemind and Supenind ae also inolved and occult in etr-Nature, but

they have no formations on the accessible levels of our subliminal inner
consciousness... In der tha the irvolved pinciples of Oemind and
Supemind should emge from their \eiled seaegy, the being and peers

of the Superconscience must descend into us and uplift us and formulate
themselves in our being and powers; this descentsiseaqua norof the
transition and transformatién

The secretly held inner powers of the Supreme Being within Nature itself
provides the ground for the emergence of the higher mind culminating in the
Supermind. This proves that the emergence of the Supermind is part of the
blueprint of the Universe which keeps the Spirit in its bosom concealed and
involved

The idea of descent of the higher powers into our consciousness is uniquely
Sii Aurobindo's,because he irdduces this idea in der to &plain why and
how the evolution proceeds in Nature. He does not leave everything to Nature
which conceals within itself the Sgirin a suliminal stde, but invites the
intervention of the Spirit in the process of evolution, because "this process would
inevitably be a long and toilsome endear of Ndure. There is a possibility
too, that what wouldbe achieved might only be an imperfect superior
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mentalisation..."s® So it is necessampat there is divine intervention in Nature
such that "the transformation can take place by a comparatively swift conscious
change'l’ The accelerated pace of the evolution can transform the whole of
consciousness into a divine supramental consciousness.

Of course St Aurobindo does not sggst tha the tansbrmation of
consciousness is sdein and miculous.A process of stead progress is
ervisioned in wich the human ébrt is equaly important like the dvine descent.

This shows that the spiritual transformation of man is gradual, though inevitable.
The free play of the human will has a role in the entire divine drama because
man's participation is aapt of the whole process of transformation. Thus individual
freedom and divine necessity work together to achieve the supramentalisation
of the unverse and the humarace Si Aurobindo wites:

The will of the individual, even when completely free, could not act in an
isolated independence, because the individual being and nature are included
in the universal Being and Nature and dependent on the all-overruling
Transcendenck

Thus both the individual and the Supreme Spirit must work in harmony to
make the divinisation of the universe possible; that is, the individual must
surender himself or heelf to the ultimée will of the Spiit. S Aurobindo
says:

Thus the individuality would become more and more powerful and effective
in proportion as it realised itself as a centre and formation of the universal
and transcendent Being and Nature...his natural existence would be the
instumentéion of a supeor Power, an o/emrmental and supmental
Consciousness-Force, the power of the original Divine SHakti.

IV. THE INDIVIDU AL WILL AND THE DIVINE WILL: FREEDOM VS.
DIVINE NECESSITY

In Sri Auriobindo's famevork, the Dvine Will and the will of the indridual
have equal impdance though metphysically it is the Dvine Will which is
primary. There has been a metaysical ddae in philosoply whether a
predominanty Divine-centic world-view like St Aurobindo’'s can accommoiga
human freedom. The apprehension on the part of the champions of the free will
is that human freedom is reduced to a nominal freedom in such a world-view
wher the Dvine Being and it®Vill is supreme For sud philosophes, free will
of man is illusoy because of the sugmag of the Dvine Will. Sri Aurobindo
does not accept this theory because he is emphatic about the reality of the human
will in the process of golution. According to him,without the indiidual freely

Sraddha O February 2012 m 91

willing to surrenderd the Divine Being, the process of supramentalisation of
the human consciousness cannot be completed. The individual is the torch-bearer
of the evolutionary process. Such being the case, "the individual soul would be
its conscious, open and free field and instrument, a participant in its action, aware
of its purpose and process, aware too of its own greater Self, the universal and
the tanscendental Reality.2®and thus wuld realise the Biine Will in its own

will.

Sii Aurobindo, of couse does not acgd tha the indvidual acts in isol@on
and that he or she can aspire to ascend to the Supremind without the divine help
and grace. This idea of the individual ego clashing with the Universal Being
does not arise at all because the individual will itself is a limited centre of the
Divine Will. The indvidual and the Supme Being a essentiajl one because
the former is only a fragment of the latter and is therefore only an instrument
in the hands of the Divine Being. For the purpose of the supramentalisation of
the individual being, "all the parts of our being must assent and surrender to
the law of the spiritual Truth; all has to learn to obey the government of the
conscious Divine Power in the member&" This act of surrender presupposes
the individual freedom rather than deny it. Thus human freedom and divine
necessity g together and wrk hamoniousy in Sii Aurobindo’'s metahysical
framework.

Wha malkes Sr Aurobindo diferent from other so-called thediixal
determinists is that he does not reduce the individual will to a mere handmaid
of the Dvine Will which rides pughshod weer the wills of the indiidual beings.

For him, the individual soul is the face of the Divine Being on earth and therefore
he or she is the torch-bearer of the Divine Being's own manifestation in the
universe The indvidual is not a mer Maya as delared ty theAdvaitaVedanta,

but is a real personality embodying the supreme consciousness in its own nature,
though in a rudimentary form. No doubt the individual soul is shrouded in
ignorance (Avidya), but tha does not prvent it from pusuing the ptn of
realisation of the Supreme Being in himself or herself. The law of ignorance
must be overcome by the individual soul to rise higher in the transformation
of consciousnes#\s Sii Aurobindo puts it :

And yet the law of participation and the law of surrender are imperative;
at each step of the transition the assent of the Purusha is needed and there
must be too the consent of each part of the nature to the action of the higher
power for its change. There must be then a conscious self-direction of the
mental being in us towards this change, this substitution of Supernature for
the old nature, this trscen@énce??
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Since the individuals at the centre ofis spiritual transformation, he or
she must willingly surrender to the forces of the Supreme Being so that the latter
take over the process of transformation.

V. THE LOGIC OF TRANSFORMATION

Sii Aurobindo intoduces the idea ofansbrmetion in oder to shw tha
the material conditioning of our mental being is snapped and that it is freed from
the bondage to its earthly bondage. The soul as embodied in its physical body
is bound up with the bodily desires and instincts which cloud the mental
functioning of the individual soul. This bodily existence has to be transcended
in order to effect the mental change to absorb the light descending from the
higher sources. "The totality of this abandonment can only come if the psychic

Truth-Consciousnascan establish itself in the narrow formulation of our surface
mind and heart and life, however turned towards spiritiillyd's the surface
mind refuses to receive the higher consciousness and establish it in its own bosom.
Therefore the human mind has to be prepared for this change by subjecting it
to spiritual training such that the individual must have progressed on the path
of spiritual realisation to a great extent. "Moreover the individual must have
sufficiently universalised himself, he must have recast his individual mind in
the boundlessness of a cosmic mentadityaged and wified his indvidual life

into the immediate sense and direct experience of the dynamic motion of the
universal life..."27 Such an enlarged mentality alone can grasp the descent of
the spiitual light into his or her wn consciousness — the light obwer,

change has been complete or the spiritual transformation has reached a very high Knowledge andAnanda — vhich penetates into his or inner consciousness

state of achievement. For it implies a giving up by the mind of all its .... habits
of intellectual observation and judgment to be replaced first by an intuitive and
then an overmind or supramental functioning which inaugurates the action of
a direct Truth-Consciousness, Truth-insight, Truth-discernment, eamssiousness
which is in all its ways quite foreign to our mind's present nafdre".

The dhang erwvisaged hee is \ery radical because it totglitransbrms the
mental being of man which is at a lower stage in the ascending orders of Being.
Sii Aurobindo ewrisages wha is called a complete éversal of consciousnes¥
which makes a radical departure from the normal consciousness which all of
us are familiar with. The normal consciousness stands for the limited capacity
of the mental being for apprehending Reality and also the limited form of its
emotional and volitional capacities. Thus there must be transformation not only
at the physical but also at the psychic and the spiritual level such that the whole
being of man is transformed. "The admission of a such a change can only be
brought about by a full emergence of the soul and inner being, the dominance
of the psychic and the spiritual will and a long working of their light and power
on the parts of the being, a psychic and spiritual remoulding of the whole
nature".25 This transformation is also transmutation because what is obviously
of the level of mdter, life and mind rast be bangd into the semental and
supamental lgel. This requires a kind of leel-chang and so it inolves a adical
change of all that man is.

From the present stage of our mental existence, it may appear impossible
to think that such a radical reversal of consciousness is possible. It is true at
the present stage of man's existence that there is a complete separation betwee
the mind and the supermind and the higher region of Truth-Consciousness is
out of the reach of the mind. "It would be chimerical tpdidhat the ureme
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bursting forth the eil of ignoance in man. But as iShurobindo points out,
the transformation of consciousness is not sudden or arbitrary but methodical.
He says :

The spiritual evolution obeys the logic of a successive unfolding; it can take

a new decisive main step only when the previous main step has been
sufficiently conquered: even if certain minor stages can be swallowed up or
leaped over by a rapid and brusque ascension, the consciousness has to turn
back to assure itself that the ground passed over is securely annexed to the
new condition?®

In this sense, one can understand that the path of transformation is not only
arduous but also gradual and methodical. This is due to the fact that the Divine
Reality guides this transformation at every stage; "a secret all-wisdom governs
ewverything in hereven the stes and pocesses thaeem to be most unaccoubié. 22

VI. THE UNFOLDING OF THE SUPERMIND: THE UNBOUNDED
TRUTH-CONSCIOUSNESS

Sii Aurobindo povides a metahysical key to the supemind in his concgt
of Truth-Consciousness which is the supreme function of the supermind. In
Truth-Consciousness is unfolded the supramental consciousness in its creative
as well stabilising functions. The Truth-Consciousness is one and indivisible
unlike our ordinary mentality which is incessantly divided and disharmonious.
It is seized of the ultimate Truth and therefore is eternally conscious of the
nSupleme Being Si Aurobindo wites :

But it (the Supermind) is not a mental Intelligence that informs and governs
all things; it is a self-aware Thutof being in which self-knowledge is
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inseparable from self-estience: it is thi§ruth-Consciousness which has not
to think out things but works them out with knowledge according to the
impeccable self-vision and the inevitable force of a sole and self-fulfilling
Existencé.

The supermind thus transcends our mental intelligence and far exceeds the
limits of the mental horizon such that it is endowed with a "cosmic vision which
is all-comprehensive, all-pervading, all-inhabititig.

For Sii Aurobindo,the supemind is an ontolgical principle which explains
the nature of all existence because it pervades all as the inner principle. It is
a creative Force in that it creates all forms of existence by virtue of its creative
power. "This Supemind in its conscious vision not gntontains all thedrms
of itself which its conscious force creates, but it pervades them as an indwelling
Presence and a self-revealing Light". Thus the supermind not only knows
all but creates all out of its creative power such that it is the indwelling Presence
in all. Our present mind is only a fraction of this Divine Mind that harmonises
ewerything into one all-gistence Sii Aurobindo wites :

We hae to regard theefore this all-containing all-originating, all-
consummating Supermind as the nature of the Divine Being, not indeed in
its absolute self-existence, but in its action as the Lord and Creator of its
own worlds33

The ontological status of the supermind can be seen only within the whole
stheme of Reality wWich is Satchidananda,or the Supegme Reality The
supemind is the cedive paver of the Supme Dvine Reality

The most metaphysically intriguing aspect of the supermind is its relation
with the Supeme Realitythe Sabchidanandapecause it is the t@r thd is
the central Reality on which the supermind is dependent. In a sense, for Sri
Aurobindo, the supermind is the creative power of the Sachchidananda because
with its help the Reality bmgs forth the unverse into &istence Si Aurobindo
writes :

This, then is, is the nature of the Divine Consciousness which creates in itself
all things by a movement of its conscious-force and governs their
development through a self-evolution by inherent knowledge-will of the truth
of existence or real-idea which has formed tiém.

existence eal out of its avn infinite naure. "We find tha in the pmciple of
Supermind itself it has three such general poises or sessions of its world-founding
consciousness. The first founds the inalienable unity of things, the second
modifies that unity so as to support the manifestation of the Many in One and
One in Many; the third further modifies it so as to support the evolution of a
diversified individuality which, by the action of Ignorance, becomes in us at
a lower level the illusion of the separate €goThus the triple status of the
supermind is at the root of the world-creation which is a manifestation of the
One Reality into Many in the form of the world.

VIl. WHERE THE MIND AND THE SUPERMIND MEET: THE
CHALLENFGE TO THE MENTAL WORLD

The \ery idea of a supenind, apart from its metahysical gandeuy serves
a pmactical pupose in SrAurobindo's philosoph It is the one thashavs tha
the mental reality in which the present humanity is poised is rather limited and
transitional. SrAurobindo dtempts to shw tha all tha is called mind in our
language is only a fraction of a higher and larger reality which is the domain
of an infinite consciousness. That infinite and unlimited consciousness is the
supermind that acts as the Consciousness-Force in order to make the Supreme
Reality manifest in the diversity of the world-phenomena. The mental world
itself is a manifestation of the supramental consciousness. Thus there is a meeting
point of the mind and the supermind in the human world itself.

If the supermind would have been completely out of the reach of the human
mind, then the whole idea of the evolution of the mind to the supermind would
have been acuous.Therefore Si Aurobindo tales cae to link the mind to the
supemind by virtue of the &ct tha the mind is ont a fragment of the Ider.

The human mind is not sealed within its functions as it is generally assumed
by the philosopher of the mind of the\s#6, but is plastic enough toxpand
further in its functions which are not just computational as it is believed by some
thinkers. Si Aurobindo does not acpetha the human mind is a mieanical
computer-like devic¥, but is the creative and self-transcending principle.
"Mind, life and body must then be capable of divinity; their form and working
in that short period out of possibly only one cycle of the terrestrial evolution
which Science reveals to us, need not represent all the potential workings of
these thee pmciples in the Wing bod/".38 Tha is to sg, mind is cable of

This creative aspect of the Sachchidananda is the supermind because it is this rising higher than its psent st@s and can be so aaited to a higher mind

power which is not ony Consciousnessub alsothe Will that males the enti
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that it progresses into the Tru@onsciousness.
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Both mind and supermind areganically connected such that the higher the

mind rises, the lower the supermind descends to meet the mind. The supermind
is the ideal towards which the mind moves, but at the same time, the supermind

comes downwards to meet the mind in order to elevate it to a higher level.
To condude: Sii Aurobindo's philosoph of supemind bings to us the

message of the new mind that is struggling to emerge out of the darkness into
which the human mind has fallen. The chains of the present mind need to be

broken so that the new mind rises on the horizon to make room for the possibility
of a supramentalsed human race.
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like a computer such that all the mental representations are computational phenomena.
Sii Aurobindo,The Like Diving p. 161.
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A Primer Of Gita

Daniel Grings

Introduction

This primer is an attempt tagsent all the information that | think are needed
for an undestanding of the Blgavad Gita in a lear and succinct ay. While
the pactice ofYoga is toutied uponthe pimary focus is the larification of
its metghysics.A planned bllow-up sefes is intended to looktdhe pactice
of its Yoga from the pespectve of the specif goals mentioned (based on the
chamcterstics the Gita iyes of a peson who is "inYoga"). My intempretaion
of the Gita has been mostaigly influenced lp Si Aurobindo's Essas on
the Gitd (and Si Aurobindo’'s witings in ¢geneal). | also ave seeral ideas
to Chiistopher Langn's ‘Cognitive-Theoeetical Model of the Unierse(CTMUY",

especially as far as the last section, titled "Additional Metaphysics", is concerned.

That section contains nothing th&s mentioned dectly in the Gita; ather, it

is an attempt to answer several questions regarding its general metaphysics that

might aise duing its stug.
I. Narrative Context
I1. Philosophical Context
I1l. Metaphysical Context
IV. The Goal
V. The Method
VI. Additional Metaphysics

I. Narrative Context

negotiations, but this time isimilitary support that is requested. He explains
that he is bound by honour and duty to help both sides of the conflict and so
makes the following offer: One of them will receive the help of his entire army
while Krishna will serve the other as charioteer while not himself interfering
in the bdtle. SinceArjuna arived slighty eafier the doice should be his.
Duryodhana is furious, expecting the Pandavas to receive the help of Krishna's
amy, but Arjuna sgs, "If these ae ny options,| choose pu as ny chaiioteet"
This choice leads to the dialogue of the Gita and also offers a simple and beautiful
symbolic answer to its central question: How should we act in the world? By
making God our leaiioteet

The Gita begins on the day of battle with Dhritarashtra, king of the Kauravas,
asking his adviser Sanjaya to describe the situation on the battlefield Kurukshetra
to himll. Sanjaya describes both armies and its h&oassd then focuses on
Arjuna who asks Krishna to steer his chariot between both armies to get a better
looki3l. It is then thaArjuna for the frst time fuly compehends wa a confict
within one family will mean for him: He sees not just his cousins whom he
despises, but also his former teachers Bhisma and Drona, the men he admires
most, on the battlefield arrayed against lRinHe is overcome with a sense of
the futility of this conflict and says he would rather become a renunciate or even
be killed than kill these great teacH@sKrishna responds first by reminding
him of his duty as a kshatriya, a warlégr and then by expounding Hindu
metaphysics in its simplest form: It is only the body that dies, the soul is
immortal, life in the world is to be confronted and endured, not abandbned
He then speaks of SankhandYoga and calls oirjuna to become "shie in
intelligence", to fix his mind on his true identity as the BelNot satisfied
with the first two justifications and wanting to learn more about the third, in
the bginning of the thid chapter, Arjuna asks,"If you ask me to prctise
meditation, why do you also ask me to go and kill my relatiV8sPhis leads
to the cowmersaion tha forms the est of the Gitajn which Krishna econciles
reruncidion and action tlough a spitual practice and outlook thallow Arjuna
to unite with his higher Self and yet ever perform the work that he has to do.

The Bhagavad Gita is part of the Mahabharata, the great Indian epic that tells . .
the story of five brothers, the Pandavas, and their struggle against their evil Il Philosophical Context
cousins, the Kauravas. Having lost their kingdom to the Kauravas in a rigged The cowersaion betweenArjuna and Kishna hapens in the conté of a
game of dice, the Pandavas enter into negotiations to get it back, but it soon Wwider cowersaion in Indian cultue, one tha contirues to this da The most
becomes paent tha the Kauavas will not yield A battle becomes inétable. important question in Hindu philosophit seemsjs hav to reconcile our we
Arjuna, one of the Pandavas, and Duryodhana of the Kauravas go to Krishna, nature as infinite and perfect Brahman with existence and action in a limited
king of Dvaraka and their mutual relative, to ask for aid. Krishna is also believed ~and imperfect world. Should we act at all, and if yes, how do we know when
by mary to be anAvatar, an incanaion of God. He has akad/ helped in the and hev to act? Moe pecisely, should ve focus our #ention and ébrt on
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the Infinite or should wery to improve ourselves and the world in the world?
The Gita devotes most of its time to formulating, explaining and emphasising
its ansver: Both gproades ae neededbut, if done corectly, these a not in
conflict, but in perect hamory.

The Gita refers to these approaches by various names. In the beginning, it
calls the irst Sanklga and the secondogdl®l. Then, the frst is efered to
as theYoga of Knavledge and the other as th¥aga of Workg11l,

The central thought of Sankhya, one of the oldest Indian systems of
philosoply, is tha every being is eally a free and pedct Rerson (Puuasha) tha
has entangled itself with Nature (Prakriti) and, by identifying with it, lost the
awareness of its true nature. While the duality of Purusha and Prakriti has
informed almost every philosophy that came after it, including that of the Gita,
the Gita differs from Sankhya most importantly in that it affirms the existence
of God, Ishvara ("lord"). Therefore, when the Gita speaks of Sankhya it speaks
of the effort of the Purusha to remember that it is really the Ishvara, the Lord
and not the subject (anishvara, "not lord") of what it experiences, Prakriti.

After briefly mentioning Sankhya in chapter th, the Gita makes a rather
abrupt and shar reference to a "@ed of thevedatl3l. The ceed citicised is
perhas best efered to as theitualistic intepretaion of the Vedic sadfice
(Yajna). Those viho subsdbe to it beliwe thd the unverse is set up in shc
a way that pouring clarified butter into a fire under the right incantations will
strengthen certain supernatural beings (the gods) who in return will reward the
sacrificer with gold, cattle and offspring. The Gita calls this materialistic and
asserts that one's goal should rather be self-realiBdtiddaving dismissed the
ritualistic interpretation, it then proceeds to give a larger meaning to the term
Yajnd®sl. While it later staes tha the outer itual can and should contig16],
what really counts is the psychological process, the inner sacrifice. This is an
important characteristic of the message of the Gita: Outer activity need not be
abandoned, but it is always the inner activity that matters.

TheVedic sadfice, as the Gita desitres it,is an act of inner &ansbrmation.
Agni, the fire of inner aspiration, is lit, and all our thoughts, feelings and actions
are poured into it to be purified and to fuel and to become part of this divine
fire within us. The gods are at once representations of the Purushottama and
expressions of our own higher nature. The more we give up the pettiness of
our curent stée, the moe we can be ifled with their paver. We gve them
room for their manifestation and they manifest in us that to which we aspire.
Eventually, we lean to alvays offer everything first to this pocess and enjo
only the result of our inner growifl.
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lll. Metaphysical Background

There isone absolute consciousness (Brahman) that transcends all existence
and that has an infinite potential for self-expression. Everything that exists is
an expression of it.

Because it transcends all limitation, it cannot be said to be merely either
personal or impesonal or to hee cetain qualities or to not va them. Havewer,
as it expresses itself, it can be described as doing so in three general terms: Sat
(existence reality, substancetruth), Chit (consciousness; ilugling Tapas or
Shakti,force or enagy of consciousness) amhanda (delight in itselfbeauty
when taken form, love when directed towards form).

As a consciousness it has three states: First, it is latent potential, in which
all possible ideas are present in principle but unexpressed (Akshara, the
Immutable). Second, it is the contemplation of its potential in coherent thoughts
(Ksham, the Moving)i8l, Third, it is the thinler, coodinding its actvity,
choosing what and how to think (Purushottama, the Highest PéPsofihese
exist simultaneous), with the Puushottama semng as the hidge between
Akshaa and Ksha. All three stées ae Brahman,but the Puushottama is the
"true peson” who is ne&er limited by his acts of imgination and cedion. A
thought cannot be separated from its thinker or from the mind in which it exists,
and yet neither any particular thought nor the mind as a whole (as the potential
for thought) can be said to be all of the tleinkt is the thinker who forms
the thoughts in his mind, without being limited or defined by them.

In the Aksha, consciousness and eggrare one and theris no distinction
between subject and object. The Kshara on the other hand depends on several
distinctions and limitations. These are expressions of two abilities: The ability
of diversification (Jiva-Shakti) and the ability of concentration (Maya-Shakti).

Brahman is able to look at itself from several points of perspective at once,

each such point being referred to as a soul (Jiva, literally "living b&fg")
The experience of each soul is created by separating thinker from thought and
thereby creating a distinction between subject and object, and then defining,
through a process of limitation, what the soul experiences. This creation is called
Maya?21],

To undestand the Mya-Shakti,we hae first to undestand thathe pocess
is not constructive (starting with nothing and then building up something
upwards), but filtrative (starting with everything, then limiting it downwards).
This is why creation is referred to as a limitation (Maya, from ma "to measure").
As an analgy, picture a white boad as a space than potential contains all
possilbe geometical forms supamposed on edcother If | wish to diew a squag
on this white boal, | have to do so by delineating a portion of it by drawing
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four lines. These can be thought ag a "fence" separating this portion (the
square) from everything else. In this context limitation, delineation, definition
and creation all refer to the same process. | have also limited this shape in other
ways: | have defined its location and its size, as well as its type (it cannot be
a circle while remaining a square).

If we imajine Brahman ceding in this mannerquestions lbout the naure
of omnipotence arise. Is the unlimited, creating by self-limitation, limited in the
ways it can create? The answer is as self-referential as the question: Brahman
is limited in the ways it chooses to be. Or rather: Brahman is limited by the
conceptual constraints it sets for itself.

If we take the example above, we could ask : Can Brahman create a square
that is simultaneously a circle? The answer is, "In any way it can imagine it."
We can imgine ways in which a squag/circle could be modelledVe could daw
half a square and half a circle or create a computer animation of a square
constantly morphing into a circle and back. But all of these would remain models

Brahman rost hae a vay to contemplée dhang and meement.To get from

A to B, so to speak, Brahman must imagine a form of itself that is not
omnipresent, that has a form fixed in space and time. That form is the Jiva.
As soon as any Jiva attains ("remembers") its full state of omnipotence,
omniscience and omnipresence, it "dissolves" back into the Purushottama, as its
separation, its difference and its individuality depend on not being everything
at once.

The limitation of the Jiva is exclusively one of consciousness, i.e. the Jiva
is Brahman conceiving of itself as something less than it is in its true absolute
state. On the extent and character of what it conceives itself to be depends its
power. A Jiva cannot @ae meely by thought the &y the Puushottama does,
or rather, the Jva imagines itself ceding in a moe indirect way, using
instruments to affect objects in space and as a process over time.

The Jiva is pure consciousness that neither has a body nor needs one, but
that can pay attention to one to the exclusion of other experiences, up to the

definition of a square implies that it is not a circle.

Let's look at another challenge to the idea of omnipotence: Can God create
a ok tha is so heay tha he himself cannot lift it¥es. By dversifying his
experience into a "demiurge” creating a rock and a being whose physical strength
is sufficiently small, the Purushottama can enjoy this experience.

More difficult are questions sicas,can God elinquish his omnipotence,or
can God commit suicide®gain, he can hee those gpeiiences ly assuming a
lesser form. Perhaps the only question that would have to be answered in the
negative is can the Purushottama himself entirely and permanently cease to be
the Purushottama? He cannot, but this is hardly a limitation, since it is unlikely
that he would want to.

We might wonder wy an ininite being in complete conwl of itself and
its experience, would accept any kind of limitation at all. Why does it not simply
remain in its state of unbounded potential? It can and does remain in this state,
but also,simultaneous}, contemplées this potential in cohent forms. The tue
sign of omnipotenceone might sy is consistenyl having one's cai and eting
it. Form, however, as &plained &ove, is limitation.

Brahman (as the Purushottama) is aware of all of itself and it creates by
thought; that is, Brahman conceiving of something and it happening are the same
thing. But omnipotence, omniscience and omnipresence, too, have their
"limitations” as in their pw form they don't allav for process.As soon as
Brahman conceives of a world, it already exists, fully formed. This is an
inevitable consequence of its omnipoten€. course, being omnipotent,
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"birth". Every expeiience ve hare with the sense of being "in" the lypdather
than merely being aware of it, can be called a birth, as our awareness loses its
original freedom and acpés mater — one frm of consciousness — adrpaty,
rather than consciousness itsalfith this stde of mind as we move from
moment to moment we move from birth to birth and, since these experiences
are transient, from death to death.

That is why the Gita, while insisting on the continuation of action in the
worldi22l, simultaneously calls for the cessation of W#dh

Note that this liberation from the body implies only this shift of awareness;
everything else, i.e. changes in perception or movement, would imply changes
to the bog or using a dferent kind of bog, rather than libeation from it.

But what happens at the timepifysical death? Consciousnéssdestructible
and so there are two options: reabsorption in the absolute Brahman or a continuation
of limited experience, i.e. reincarnation. Since the Jiva represents one way in
which Brahman chooses to perceive and express itself, distributed over a period
of time and mirroring the gradual evolution of the world, reincarnation seems
like the obvious choice. Otherwise, we would have to account for the vast
disparity between life spans, experiences, opportunities and abilities and the
immense difficulty associated with remembering one's true self in a single
lif etime A person "in their last bth" is somé&ody read to renounce this limiting
identification with their body; and "immortality”, rather than referring to the
continuation of consciousness which is already inevitable, refers to paying
attention to a body while conscious of one's true nature as infinite, timeless
consciousness.
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Brahman as a subjedhe thinler or obsever, is called Puisha ("peson™),
while the object, the thought or observed, is called Prakriti (nature, literally
"created" or "sent forth34. In its state of the Purushottama (the highest
Pumsha), thinker, thinking and thought ar one and \erything plays out
infallibly and without effort within pure consciousness. When Brahman limits
itself as Jiva, it separates these two, and the Purusha can identify with conceptions
of effort, struggle, failure and loss by imagining itself as a being subject to such
experiences.

Howewer, Prakiiti has neer ceased to be be regr the thought of the
Purushottama, and so any distinction between a "lower" and a "higher" Prakriti
is simply a matter of perspective. Ultimately there is only the nature of the
Purushottama, the Daivi Prakriti ("divine natufé®) assuming seemingly
higher and lesseofms. Fom our pespectve, howvever, we gpear to be wolved
in a struggle out of suffering and imperfection towards perfection and bliss.

The "lower" Prakriti can be described as an immense machinery that works
infallibly the will of the highest thinké®l. This immense process is often
simplified and divided into three major states, Gunas ("qualities”), ultimately
psychological principles that can be said to inform, infuse or permeate all
phenomena in various forms of interaction and intermixture.

Tamas is the jmciple of dakness,ignorance and india; Rajas the pnciple
of restless and violent aetly; while Sdtva is the pgnciple of hamory, wisdom
and equilibriunf7l. It is important to note that, although Sattva is recognised

The descriptia so far would fit many possible worlds, but if we look at the
kind of world we actually live in, we feel that there is a jarring dissonance
between the idea of an infinite being blissfully and infallibly exploring its
potential and the suffering and frustration that seem to define our existence. In
fact, the existence of suffering remains the most powerful argument against any
idea of an omnipotent and benevolent god. If God can imagine and create any
kind of world, why this one, if each of us can imagine a better one?

First, we have to remember that Brahman is not an extracosmic monotheistic
god inflicting suffering on beings different from himself, but a monistic (or
"holotheistic”) god, freely choosing to experience suffering. If this is the case,
we can perhaps accuse it of masochism, but no longer of sadism.

But even then we have to ask, Is the case against suffering one of degree
or of principle? Just how much should God be permitted to suffer? The reason
we recoil from the idea of suffering is the same principle that turns an experience
into suffering in the first place: It seems to transcend our power of assimilation.
We, seeing owselhes as limited beings o can "ony take so nuch", cannot
identify with an infinite being free to contemplate any kind of experience.
Howewer, even among dferent human beingghe elaive ndure of sufering
is olvious: Wha triggers anguish in one pgwn might cause bedom in another

As real and as terrifying suffering is to us, it remains entirely a matter of
perspective as how and how much we suffer is determined by our ability to
process the experiences we have.

But this does not yet address the more general charge that God has clearly

as the highest of the three, all three must be transcended, as they all belong 10 t5j164 to create the best possible of all worlds. If Brahman can assume any form

the lower naturiggl. Sattva serves as a portal to the higher nature, and raising
all of one's activity to a Sattvic state prepares one for being first above the gunas
(traigunyatitalf®l, i.e. aware of them without being affected, and finally without
the gunas (nistraigunydy, i.e. absorped in the higher nature to a degree where
the gunas simgl no longr aply.

How does this idea of Brahman so far described map onto our experience
and the world we perceive around us? Each of us is a Jiva, a form taken by
Brahman to xpress and enjoone fcet of itself We identify with a bog tha
is fixed in space and time, allowing us to experience change and movement and
to create not merely by thought but by manipulating objects with our hands.
The One can meet himself in the Many in a wide variety of situations and
relations and can enjoy an almost infinite number of experiences. Matter serves
as the "common ground”, the aspect of reality we are most likely to agree on
without it merely being a product of our consensus, while the laws of nature
are the wles Bahman has set to ensuits consistenc
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it likes, why not stride a celestial paradise as mighty gods, the days filled with
ecstasy and splendour?

The short answer is that this is an unsatisfying way of trying to get away
from the boredom of omnipotence; but to really answer this question we have
to look at what suffering accomplishes. The first aspect is the most difficult to
accept, that suffering is an experience worth having in itself. Everybody who
has ever wallowed extensively in their own misery knows that there is a part
of us that enjoys the pathetic and melodramatic. The second part is that it opens
up more possibilities. Courage in the absence of danger is certainly possible;
a courageous person does not surrender their courage whenever they are safe.
Howewer, coulage is ony ever tuly expressed in theaice of dangr and the
greder and mae real the dangr seemsthe geder the cousge Danger, howvewer,
is really the threat of suffering. In a sense, every virtue depends on some opposite
or negation of perfection: Compassion depends on suffering, generosity on
scacity, self-contol on temptéon etc Does God then setés ony to put them
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out? The better anafly would be tha of a the&re play. God is telling a stgr
How many good stories do you know that begin with "And they lived happily
ever after"?

Self-expression w@er time is self-disoeery. The rason w ae not
automatically aware of our true nature is the same why we are not powerful
gods: to allow for a more extensive and detailed development of our experience.
We ae a eflection of the werld discovering itself.

The world is a story and a work in progress. It is the unfolding of the essential
characteristics of Brahman, out of nothingness and nescience through confusion
and suffering, towards truth, consciousness and bliss. While it is true that we
all have dreams of better worlds, they are really our hope and motivation to
transbrm our avn. And even if this is not the best of all posisibaorlds after
all, | challenge you to imagine one that is more interesting.

IV. The Goal

What is the goal that the Gita puts before us? What, according to it, is the
one thing most worth striving for? Union (yoga) is said to be both the process
and the go&ll. Who are we to unite with and what should be the form of that
union? And wha is really meant ly "union"?

Each Jiva is the infinite Brahman contemplating one specific aspect of its
potential. Ealc Jva is theefore a Puasha bound to oneoim of Pakiiti. A
Purusha uniting with a form of Prakriti by identifying with it is what the Gita
refers to asvoga in its widest sen&&l. We naw identify with a brm of Puakiiti
in the Kshaa, the nutable world. We obseve a bog and its actiities, a mind
and its thoughtsa hear and its emotions and garhis is who | am.The first
step is to disengage the Purusha, our awareness, from Prakriti to make a different
kind of existence even conceivable. The second is to direct our awareness towards
a higher form of Prakriti to merge with it. This could be a higher form of the
Ksham, a better bogl a better mindbetter emotionsmore paver, knovledge
and enjoyment. This is generally frowned upon as merely seeking a more pleasant
form of bondage, gilding one's bains,so to speakThe Akshai is considerd
a far worthier goal. In fact, virtually all Hindu philosophies that lack the concept
of the Purushottama declare it to be the only goal worth pursuing: Our true nature
is to be ininite and fee fiom limitation. The Gita, howewer, sg/s thd this is
to misrepresent the nature of Brah®@n Brahman is always free and infinite,
even when it creates, contemplates and even when it identifies with limited forms.
We hare never stopped being the RishottamaThe goal the Gita sets befe
us is to become aware of this identity and make our life the conscious expression
of it. This means evolving one's nature to a point where it no longer obscures
one's identity as the Purushottama, while also becoming a more and more fitting
expression of it and a better channel for the Purushottama®Hwill
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V. The Method

The Gita desdbes thee gproades to the @ctice ofYoga in ged detalil,
called Jnan&oga (theYoga of Knavledge), KarmaYoga (theYoga of Works)
and BhaktiYoga (theYoga of Devotion), but it is dear tha its method is not
limited to any of these. It speaks of its method simply as "this Dharma" (this
rule of action or spiritual practid®y and culminates in the injunction to
"abandon all Dhanas'36l. To practise theYoga of the Gita is to emblaron
a journey where old methods are continuously refined and new ways are
discovered, where one follows most one's own law of nature (svadi&fma)
that can never be confined to any one system. Furthermore, the Gita does not
describe even the three well-known systems as clear-cut and distinct from each
other but rather in a vay where eat, when seen and actised in the widest
sensereally contains the othdP8l. A complete synthesis of Jnargarma and
Bhakti Yoga has been &@&ved When eery time one's @iention tuns to the
Purushottama it achieves identification (Jnana), sacrifice (Karma) and adoration
(Bhakti).

There «ists an obstde common to all pproaes ofYoga — really the sum
of all of our inner obstacles — and that is the "€§b"Not only is the
conception of ourselves as Jiva foreign to us, it is contradicted by how we
perceive ourselves and ourselves in the world around us. In a sense, the ego is
the "oldYoga", the esult of the Purshottama identifying with an aspect of its
potential with an overemphasis and an exclusive concentration, and the practice
of Yoga is the #empt to "aerwite" this former identifcation. This is, from
a metaphysical perspective, why the process is so difficult. It is a struggle between
two forms of self-conggtion, and both a "sanctioned" pthe Dvine. Howeer,
ultimately there is one will, that of the Purushottama, that works out its objective
infallibly, and the inagasing identitation with the Puashottama alls us to
more and more transcend the dualistic perspective. Until then, the ego is really
the only personification of "evil* we need. Thinking in terms of good and evil
is itself an expression of dualism, the main problem. Therefore, to externalise
one's problems is really to strengthen the ego, whereas to perceive the problems
of the world as problems of one's own consciousness is a step towards
transcending the ego.

Throughout this text, when the Jiva is mentioned it usually applies to Brahman
freely creating its experience from one of its perspectives. Much of what applies
to the Jiva in this sense does not apply to the ego, which is really the "persona”
or "mask" thathe Jva weass. The Jva is witing the pla, and the go is playing
the daracter While it is tiue for instancetha the Jia detemines its gpefience
(including the "wearing” foan ego), part of what the ego is designed to
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accomplish is to create a separation of what one desires and what one experiences,precisey pinpoirt our avarenessbecause it is entangled with its objedige

i.e. to crede stuggle, failure and fustation — as mentioned daar.
Jnana Yoga

The first emphasis is on "intelligen&®.. It is important to note that words
that are usualy translded to mean knaledge or intelligence (lile Jnanayidya
or Buddhi) often refer not so much to mental activity but to a more basic and/
or a higher level of awarese

The first and primary necessity is to realise who we really are. Our personality
and our actions are shaped by who we believe ourselves to be. The Gita calls
this Sraddha, usually translated as faith, but again the English word does not
express the meaning of the Sanskrit term. The Gita does not talk about
propositions to be regarded as true irrespective of evidence, nor does it
necessarily mean optimism ("having faith in oneself"). The best translation might
be "self-concption". We ae made of Sxddha, says the Gita,whdaever our
Sraddha, that is who we &%,

Well, how do we defne ouselves? Usuajl in tems of a bogl and its actiity,
family badkground and socialela@ionships, ndionality, occupdion, religious
beliefs, financial situdion and map othes. Yet, if we examine ealk of these
we see that none are essential. Even the claim, "I am my body" breaks down
once we realise that our bodies are in a state of constant flux and that there is
literally not one cell in them thds irreplacedle or essentiayl "us”". We ae
not a thing but a pocess. Brhas the bestlaim is to sg, "I am what my brain
does",but hee we ae really speaking bout avarenessWe ae avarenessand
how we use it defines who we become.

The Gita calls this essential awareness Purusha. This Purusha, the subject,
is united (inYoga) with a brm of Puakiiti, its object.This Pkiiti is also its
Sraddha: By identifying with it, Purusha conceives of itself as nothing other than
it. But Purusha can be absorbed in itself as well as identify with a higher form
of Prakiti. The irst mosement in Jnan&oga is avay from our pesent
identification with the lower Prakriti of limited and suffering nature towards

pure awareness and the second is towards the higher Prakriti of the Purushottama

(the Daivi Prakriti, divine nature; or Para Shakti, highest force ), a self-
conception that is more true and more essentially us.

What is normally referred to as meditation is simply an attempt to facilitate
this way of using our warenessAll attempts &being moe avare of our inner
processes, of returning to our most essential way of being aware and of being

are consciousness looking for itself.

JnanaYoga is meely the d@tempt to peel bdcthese Igers erveloping our
awareness. In manways it is the most "iysteious” form of Yoga; it is also
the essence of ysticism. But it need not seem dauntiddl that is required
is to never stop asking oneself, "Who am |?", and — in a sense — to live the
ansver.

Kar ma Yoga

A change in who we conceive ourselves to be must necessarily result in a
change in how we act, both in terms of which actions we take and the spirit
in which we tale them.All the actvity in the world is the Puushottama
conceiving of itself in multitudinous forms and processes. The actions we take
should therefore more and more be in harmony with that greater movement,
while our attitude should reflect a growing sense of detachment leading to what
the Gita calls "supreme perfection of inactivity" (para naiskarmyaslé@hi)

This does notefer to outer inactity, which is dismissed ebron as imposslb

— being alive itself is an activi$#! — nor to cessation of thoughts and
emotions, but rather to the perception that everything that happens does so
because the Pushottama conceés of it.We ae pat of the geder action of
Nature, all activity is interconnected, our ego is an illusion and yet, even after
all this has become clear to us, there is the last step of realising that everything
that exists and everything that happens is the effortless "non-activity" of a pure
intelligence, i.e. activity that is purely conceptual in ndfBke

To efect the gowing detabment neededthe Gita epededly insists on
renouncing the "fruit" of one's actidf@ and recommends this as one of its
most potent metholgl. To do so means to immetidy and brcefully shift
one's awareness and one's priorities from one's apparent immediate situation
towards the larger context of the divine action. It is taking one's eyes off the
clogs and vkeels and lookingtathe lager madinery, the "big pictue”. It is
also to renounce individual existence as exclusive from universaisarsdendent
existence and so is a natural part of remembering one's true self. It does not
involve ary loss in efectiity or motvation, howewer; if it does,it is a "tamasic”
renunciation and the egoistic perspective has not been transégnded

Karma Yoga is Yajna, "sacifice". It is to act with an wareness of the
Purushottama and as an expression of itd4Will

aware of awareness itself are meditation. Certain postures and breathing exercises Bhakti Yoga

and similar povisions seek mely to male this pocess less ditult42]. We
find ouseles in a paadoical situdion: We knav we ae consciousbut cannot
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There exists one force that like no other has the power to change who one
is, to effect a higer union of Purusha and Prakriti: the power of ifleLove
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is Ananda (liiss), the most esmntial dharmacteistic of Brahman,tumed tavards Despite thelimitations of forms, we are encouraged to conceive of the
a peson or a wte of being BhaktiYoga is based on this single simplemise: revelations of the Infinite in certain patterns and of the Purushottama as having
that one tends to become what one adores. Therefore, whenever one turns one'scertain characteristics and character traits. The world — and therefore the self-

attention towards one's higher Self, the Purushottama, whether in meditation to €XPression ?flthe :tnfinite th_ tiS not mere.lé/ atghaos (;)f r?tnd(r)]m forces, IbUt \llvorkfs
effect an identification or in action offering one's work as a sacrifice, if this N meaningtul patterns that we can iden ify and atlach varying 1evels of
triggers a sensation of devotion, adoration and love, the power of Bhakti is at importance to. Seek those patterns and characteristics in the universal becoming

e ; e that you find most powerfully suggestive of the Divine Person — that is the
work. This is also the eason thathe Gita parays Bhakti, like Yoga, as principle of the Ishta Devata ("chosen deity"). When choosing one's Ishta Devata

simultaneously a means and an end, as well as an effort to be made and a reward oy peing chosen by it, as the experience might be) only two principles matter:
to be received. Bhakti is as much a consequence as a prerequisite, and the highestrirst, we must be able to conceive of entering into an emotionally empowered
Bhakti (Para Bhakti) is attained when one has become the Br&Andihis relgionship (a BhaktiYoga) with the Rrson we ewision. All relaionships
also means that Bhakti need never cease. Bhakti is an "internal" process like between human beings earelaionships of Bahman with itself However, we

everything else: Everything that exists is Brahman interacting with itself in ~ can also enter into @letionship with the Purshottama mer directly. All that
various ways, and all Bhakti is felt by Brahman for Brahman. is required is that we seek the Infinite behind its forms; any relationship into

How shall we conceie of the Pusshottama?And why doesn't the which love enters can provide effective patterns for this effort.

. . . . . Second, our conception must always remain open to improvement as the
Purushottama simply reveal itself in an obvious, unambiguous way? The o .
P hott d | itself th Id and thing in it. E hi patems we ewvision mg moe and moe accuately onto eality. Our Ishta Deata
urushottama does reveal [tseff as the world and everything in it. EVEryIing 6t pe an erding framevork for a seies of Vibhuti experiences,not our

that .ex.ists is a representation of some aspect or perspective of the Infinite, but jygistence that the Infinite limit itself in its revelation to whatever form we desire.
no limited form can capture or express all of it. It is therefore a far better  Therefore, some conceptions of the Divine really are "objectively" better for
approach to seek the Purushottama as a continuous experience within one's heartour inner progress than others — if they represent more accurate patterns —

than in outerdrms.You ae the Puushottama; the arld is meely your miror. even if this difference depends mainly or entirely on the characteristics and needs
This realisation comes in sudden flashes: For a brief moment the Infinite is of our subjective nature.
perceived as shining through its limitations, but we cannot hold onto it, cannot Our Ishta Devata may be an abstract (like Love, Truth, Knowledge, Justice,

Peace etc.), but if it is not personified, much of the emotional force (the Bhakti)
may be lost.The Ishta Deata cannot be thAbsolute itself as it is ypdefnition
merely a representdon of it. To atempt to bcus on thé\bsolute diectly, too,

perpetually imprison it in a single form, for what we are holding on to is merely
the "windav", the symbolWe can mezly remember thex@elience and seek

tp repeat it or rather remain open.to another sudden revelation. Eventually the' is possike, but much more difficultl®5], Although it seeks to gudragainst the

time interval petwegn these experlenges b?comes so short that we can be Salderror of unduly mentally limiting oneself in one's conception of the Infinite,
to be "established in the Brahm&#l, in which case we have not seen the it almost inevitably results in an undue limitation of one's conception of the
definite form of the Infinite — for there is none — but rather understood and  |nfinite in form, in distancing oneself innerly from the will and the action of
seen the Infinite itself and how it perpetually casts itself into forms. The Gita  the Purushottama in the world. The Formless reveals itself to us through forms,

calls the ewelaion of the Infnite in its forms Vibhuti (which can be @nsldaed and we are encouraged to cherish it both with and without form, in its essential
as "heightened existence" or "special becomlfd") This concept can be freedom and in its free becoming.

summarised as "all things are divine, but some more obviously so". What is or VI. Additional Metaphysics

isn't aVibhuti is elaive to the indridual, time and situéon, and in pmciple As the Jiva, Brahman never renounces its essential characteristics. It merely
the experience is always as significant as we choose to make it, regardless of contemplées a @/en set of hamcteistics in the conte of its ovn infinity,

outer brml4l. It is impotant not to becomettached to the containgbut rather etenity and imnutability. Even other Jias peceved ae realy an epression

focus on the content; to keep the fruit and throw away the peel and not the other and a reflection of its own nature. The Jiva can therefore be considered a "holon"
way around. — a part that is simultaneously the Jéo
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Each Jiva is not merely a portion of the Brahman but all of the Brahman
and each formulation of Prakriti it engulfs itself in is really a world (Jagat,
literally "pemetualy moving"). Although all of these wrlds ae connected
within a wider world, viz. the perception of the Purushottama, each is a self-
contained and self-defined experience. Everything required for its experience and
expression is included in it, so the Jiva need never search for anything "outside"
its consciousness, because there is no outside.

When we ask, "What is real?" we might be tempted to say that the vision
of the Purushottama alone is real and every other vision is an approximation
or a distoted cojpy. But this is to undyl diminish the identity of ¥a and
Purushottama. Therefore, the better answer is to say that what is real to each
Jiva is what is relevant to its experience. Each Jiva creates its own world and
defines its own truth, and the Purushottama is that which creates the total
experience through all and sets the Truth that coordinates the various truths.

The experience of Brahman as each Jiva is self-determined. Each Jiva is a
stance of the Omnipotent and as such has total free will. The interaction among
Jivas is coadinated ty the Puushottamahaowvever, and so the ya concentted
on its individuality to the exclusion of the awareness of its identity with the
Purushottama and the other Jivas, really has only an illusion of free will. Such
a Jiva is a slave to Prakriti, the perfect unfolding of the will of its own Higher
Self. And yet, even this Jra retains the peect freedom to mad dhoices and
to direct its awareness according to its power and its limitations — which it has
chosen as well in its original self-conception. The total of the choices made by
all Jivas in any context constitutes the choice made by the Purushottama in that
context.

That everything is freely and perfectly chosen does not mean that everything
is "pre-detemined”. Raher, it is detemined outside of space and time and
unfolds through them. The Jiva outside of time determines the options it will
have at any given moment and makes its choices "in real time".

Time is simply the contemplation of sequence. The Eternal cannot undergo
change, but it can contemplate change and movement (from its fixed position).
Each sequence of events (or "timeline") is simultaneously a single unchanging
thought that is held in eternity (in the realm outside of time) and, when
contempléed st@-by-step, the unblding of time Ead of these "stgs", howvewer,
still takes place in eteity, and ealk can be itself another sub-sequerBrahman
can be ware of all its potential simtaneous} in the Etenity of theAksha,
and it can, while never leaving this eternal status, contemplate "snapshots" of

plot — with beginning, middle and end coexisting — while the Jiva contemplates
a series of sub-sequences from past to future; the way the reader would when
reading the novel. Perhaps an even better analogy is that of watching the novel's
movie adaptation: The movie consists literally only of a sequence of static
snapshots (frames), the rapid observation ("contemplation”) of which creates the
experience of movement.

There is an eternal moment that can be divided into two parts which we could
call "eons" (in the sense of an indefinite period of time). In the first eon, Brahman
as the Jiva contemplates a sequence of events and thereby uses or "creates" time.
In the secondBrahman as the i resumes contemglan of the Akshaa
(infinity and eternity) and therefore returns to timeless experience, while also
resetting this ycle. With this morement of peseption, like the opening and
closing of one's eyes, the Jiva can contemplate “frame" after "frame", while never
actualy leaving etenity.

Each of these eons is indefinitely long simply because there is nothing to
measure them [RPl. Each is the duration of a subjective moment of awareness,
and any attempt to "measure” time is simply the contemplation of the subjective
propottion of two mavementsAnd these eons don't themsedvbrm a sequence
in the sense of timdecause as thevai retums to the contempli@n of etenity,
by definition all contemplation of sequence (i.e. time) is abandoned.

(Why is the concept of these two eons necessary? Otherwise Brahman would
be "stuck" either contemplating one particular experience that it could never
change or contemplating its infinite unexpressed potential without ever being
able to form one thought using space and time.)

(Whether or not we should consider the second eon following the first a
sequence in the sense of time is a question of semaffBosould efer to these
two eons as "real time" and the sequence contemplated during the first eon
"virtual time", but | think that this would merely add to the confusion.)

Space is the contemplation of (static) proportion and relation. Just as time,

as the contemplation of sequence, creates a sense of change and movement, space

creates the possibility for a sense of interaction and defines what may affect what

under which circumstances. It creates context and "room for expression", so to

speak. Like with time, there is no absolute standard by which to measure space

and proportion; space is merely the relationship of two or more objects.
Tapas (literlly "hea") is force of consciousness. In its puorm (or on the

highest lgel) consciousness is one with itsde or one could sg has no érce

It merly conceves and thexr is nothing other than its comptsn. And yet,

sequences and sub- and super-sequences that create the "illusion" of change andconsciousness has at least this power: to create ideas, concepts, worlds, and it

movement in an eternal moment. The Purushottama creates a single world with
a single super-timeline that it surveys as the author of a novel might survey its
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has the power to express itself, to find itself through them as well as lose itself
in them. Consciousness neederedo this; it couldest content in its inadfity.
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The rason it doegxpress itself is thaconsciousness — oeally the Thinker,

the Purushottama — contains the urge (Iccha, "desire” or "will") to do so. This [1]
urge expresses itself throughout the manifestations of any particular idea; it is E}
this that drives the movement forward and guides it inevitably towards its [4]
conclusion. 5]

Tapasya is Tapas on the humanwell7]. It is the human being becoming [g]
aware of himself as consciousness that possesses and is driven by the inner urge {8}
towards his evn perkction. Tapasy is to stop to suppss or to wrk against [9]
this tendeng, and ether to concenéte on it and allev its open gpression. It HO}

is one's attempt to pierce through one's surface consciousness of thoughts and [12]

emotions and to get to the deeper experience and expression of the Jiva one truly [13]
is. [14]
. 581 - 15
The meaning of the evd "Samadhi®® is very similar to tha of "Yoga", [15]
but refers specifically and more exclusively to the self-forgetfulness of the
Purusha. One could say that there are three stages of Samadhi, or perhaps three [16]

ways in which it can be expressed and experienced. The first is either a tamasic

inconscience or oblivion, where one simply loses oneself in an apparent 18l
temporary annihilation of the Purusha in Prakriti (and which is not usually (19]
referred to or thought of as Samadhi) or a blissful absorption of the Purusha E(l)}
in immediate thoughts or activities. The second is an experience in the context
of the pactice ofYoga, wher the Punsha suendes its expeiience of Pakiiti [22]
in order to experience itself, i.e. to "lose itself in itself". The third is the complete Ej}
identity of consciousness and force as experienced by the Purushottama, where
force is simply an expression of the Self; it is therefore not a "forgetfulness of  [25]
the Purusha" at all, but rather the "forgetfulness" of any distinction between
Purusha and Prakriti.

Since existence is consciousness conceptualising itself in coherent thoughts,
ewetything thd is is languge (Vak or Shada).All forms ae words, attempts
to express an aspect of the Ineffable. There are things that can never be expressed;
whatever is expressed is ner epressed peectly. All form is limitation and
all language is an approximation. The Ineffable is infinitely succinct; the 26]
manifestdion is somehat obtuse And yet, the Puushottama should not be [27]

accused of ineloquence; like a masterful poet, it draws on an infinite reservoir
of ideas and experiences and uses forms as symbols to suggest, to move and
to inspire.
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Notes and References:

Bhagavad Gita 1,1

1,3-19

1,20-23

1,26-27

1,27-47; 11,4-6

11,1-3,30-37

11,11-29

11,39-41,47-72

n,1

11,39

1,3

11,39

11,42-45

11,45

111,9-11,14+15.The tem Yajna, like the tem Yoga, is also used in a meruniersal
sense. Itis the process Brahman uses to facilitate the exchange between different levels
of its existence (hence, "with sacrifice the Lord created the creatures” in 1l1,10).
XVIIIL5

,12+13

XV,16. InVIII,20+21 the Gita tarifies tha the Imnutable is not meely the dsence
suspension or end of becoming, but rather the supreme "abode" of Brahman.
XV,17+18

VII,5; XV,7

IV,6 (This paticular verse might be consided to @ply exclusively to the aatar,
howewer.)

111,8,19+20,25,30; XVIII,5

I1,51; 1V,9; VIII,15+16,24; XIV,2,20

Purusha and Prakriti are explained in chapter XlIl. For a mention of "highest form of
awareness" see 111,42 (where the Purusha is simply referred to as "he").

It is important to distinguish between three related concepts: The "Para Prakriti"
(supeme néure), mentioned irVII,5 and eplained inVII,6-14, refers to the supme
credive force Temns like "Madbhaa" (my naure of being) in V10 and XIlI,19,and
"Para Bhaa" (supeme néure of being) inVIl,24, refer to the identity of the
Pumshottama. ially, "Sampadam Daim Abhijatasya” (the endements of him bar

with the divine nature) in XVI,1-3 refers to divine qualities expressed in a human
personality When Kishna speaks of "mama sadingam ayaah" (those wo hae
become of lik ndure (or lav of being) with me) in XI\2, he means those with a
sufficiently divine personality taking on the identity of the Purushottama. The term
"Daivi Prakriti" is used in a similar sense in 1X,13.

XVIII,61

The gunas adesadbed in Chater XIV. The sétvic, rajasic and tamasiofms of ood,
sacrifice, askesis and giving are described in chapter XVII, the forms of renunciation,
knowledge, work, doer, understanding, persistence and pleasure in chapter XVIII.
XIV,5. The necessity toanscend Stva specifcally is made kear in XIV,6 by stding

that Sattva brings attachment to happiness and attachment to knowledge.
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[34]
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[39]

[40]
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[42]
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[44]
[45]
[46]
[47]
(48]
[49]
[50]
[51]
[52]
[53]
[54]
[55]
[56]

[57]

(58]

XIV,20

11,45

11,50+51

When Kiishna speaks of "Myoga" (X,7), "My Yoga-Maya" (VII,25), "My Divine
Yoga" (1X,5) or "My Self-Yoga" (XI,51), he speaks of the intastion of theTrue
Person with his ConsciousnesserEe in a ceaive cosmic sensérjuna, too, says

(in X,18), "Tell me ofYour Yoga."

VIl,24; IX,11

XVIII,56

11,40

XVIII,66

11,31; 11,35; XVIII,47

V,4+5; VII,17+18

The word "ego" (Ahankara - "that which creates the sense of 'I'") and the necessity
of transcending it are mentioned in several passages, the first being I1,71.
11,39+41 ("Buddhi" is the word used, which Monier Williams translates as "the power
of forming and retaining conceptions and general notions, intelligence, reason, intellect,
mind, discernment, judgment". "Dhi", "jna" and "prajna" are also used together with
"stitha" or "tishthati" for "stable (in) intelligence" from 11,54 onwards).

XVII,3

The Gita gves some pctical guidelines ifv1,10-14.

XVIII,49

l11,5; also XVIII,11

V,14; XVIII,16

11,47 andV,12, among othex
XIl,12

XVIII7

IX,34; XI1,55; XII,20; XVIII,65
V1,47

XVIIIL,54

11/72; VI12,19,20

Chapter X is devoted to this topic.

X,19,39-42

XII,3-5

The Gita speaks of the "day and night of Brahma", each "a thousand ages" long, the
coming into being of the world at the beginning of day and its dissolution at the coming
of night (VIII,17+18). This is usually interpreted to mean that the world lasts "one day"
in its entirety ("from big bang to big crunch"), and that "one night" comes between
its dissolution and the edion of a nev, rather than the wild being &peiienced in

a succession of many "days and nights of Brahma".

The Gita uses the s "Tapoyajna” (sacifice or ofering of Tapas) in I\V16 and the

verb "tgpasyti” (to perform Tapasy) in I1X,27.

In 11,53+54 the tem "Samadhi" is used both in the sense of "union® Yoga) and
"stable intelligence" (see Note [40]).
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Ancient Indian Wisdom
And
Contemporary Challenges

Kireet Joshi

Wha are the citical problems of todg? And wha could be the glevance
of ancientIndian wisdom in resolving our predicaments when the modern
knowledge appears to have been so advanced? Since the last two centuries,
humanity has taken a serious turn, and in its worst manifestation, two devastating
wars have stormed the entire earth, and in its best manifestation, global aspiration
to unite the peoples of the world has taken a concrete form. On its worst side,
the survival of humanity on the earth has come under severest attack; on its best
side, it has come to be realised that a new consciousness must seize humanity
and change human nature so radically that the spirit of oneness and unity not
only reigns as an idea and an aspiration but becomes embodied in human life
like its living breath.

A significant fact is that the age of the Reason, which began and flourished
in the West since the Renaissance arfucv has sprad all @er the vorld in
varying degrees of preponderance, is now going to close. The questions which
it had raised but failed to answer are now looming large before humanity with
imperative pressure. What is truth and whether comprehensive truth can be
knowvn and knavn with cetainty were the questions with hich the Age of
Reason began, and they have now come to be answered only in terms of
probability and scepticism. The hope built up by the Reason that humanity can
be so dtionally govemed tha liberty, equality and fatemity can be actualised
in the life of humanity has now been demonstrably proved to be unrealisable,
since stionality is undle to piovide equality even a the mininum level, without
strangulating freedom, and fraternity does not find even an elbow room when
Reason ges on consticting medanising and dehumanising edés.And yet
it is not possible to remain reconciled with the failures of the powers of Reason
and to forget the dreams of freedom, unity and brotherhood. The soul of
humanity cries out to look for the means by which the ideals of progress can
be actualised as urgently as possible.

Sraddha O February 2012 m 118



At the root of all this, it is becoming clearer that we are not only at the turning
point of a century or a millennium but at the turning point of a mutation of
the human species. Man is a product of evolution, — so has modern science
declared; and having reached the acme of experimentation with the highest
faculty of Reason, which distinguishes the human species from all other species,
will not man press forward to a new step of evolution? Self-exceeding is the
very nature of man, — so has modern science concluded; will then man give
up his distinctiveness and succumb to the limitations of gospels that counsel
contentment within our imprisoning deficiencies? Great philosophers of
evolution that have flourished during the last two centuries have declared that
the élan vital will not cease to produce new varieties of human and superhuman
species or the urge inherent in Space and Time in preparing the birth of Deity
or God in the making or drive of ingression of higher powers of consciousness
will continue to liberate corresponding powers imprisoned in man. Flying on
the wings of specutmn of leading philosopherlike Begson,Alexander and
Whitehead, we also see scientists releasing tremendous packets of energies from
the atom and grappling with the biological cell to release from it secrets of
immortality; and we begin to wonder whether while striving to put our foot on
the Moon and taly to upiter, we ae not being called upon tetum to ousehes,

— to something within our inmost being to find answers to the questions, which
must be answered. The quest to find these answers has no more remained a
pastime or a luxury of an idealist; asphyxiated by the narrow grooves in which
we ae required to be imgsoned our call is a call of an impaiive necessity

There gpear to be tle altendives bebre humanity toda The frst
possibility is to gravitate downwards towards the organisation of life that would
keep humanity stagnant within the narrow circle of the satisfaction of animal
wants, vital, desires and mental fashions supported by powerful means of
communication and transmission and structures or super-structures built and
sustained by ever-increasing processes of mechanisation. This possibility seems
to be asseing itself moe and moe paverfully, since instuments like those of
television and arts of music and cinema are producing incalculable impact on
vital desies of inceasing sgments of humanity

The second possibility is for the humanity to arrive at a better but not ideal
organisation of life sustained by increasing circling of the powers of the Reason,
somehow adjusted with demands of ethics and religion, accommodated by
various compromises, which can easily be bombarded by the greater inrush of
the downward pull of the gravitational pull of the powers of Unreason. This
is the possibility towards which enlightened but not illumined leaders of
humanity are striving to actualise, hoping that such a possibility will not only
be actualised but will also sustain itself over a long period of time to come.
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The third possibility is contained in the increasing realisation that neither of
these two possikiies is worthy of the higher destiny of humanity or any one
of them would or should eentualy succeedIt ervisages the ise of a ne
aspiration and new awakening; it perceives that a great psychological revolution
will break out that will push humanity beyond its borders of limitations and open
up the gates of spiritual and supramental future. This possibility is still not widely
understood or shared, but the speed with which humanity is rushing forward
or downward will create the power of necessity to be liberated from the
imprisoning walls where life-giving oxygen will be found suddenly depleted.

It is when this situation will begin to be felt that with increasing pressure
humanity will turn to a new quest.

From this brief review of the whole situation, we can formulate the following
guestions :

When the best possibilities confront the worst possibilities, what are the means
by which the triumph of the best possibilities can be secured?

If it is a part of the nature of the human being to continuously cross the
limitations of nature, is there evidence that the limitations that confront us even
at the borders of our highest possible achievements can be crossed? In other
words, do we have any assured knowledge of those faculties and powers, which,
when developed, give us a basis for the future evolution of the human being
that would open up the path for a better world order?

Do we have any body of knowledge with the aid of which we can build a
path leading us from the present critical condition of the world towards a better
and smoother progress ensuring the needed perfectibility of the individual and
collective life?

It will be seen that these questions are interrelated and demand a vast and
streruous efort of reseath. Fortunaely, the supeme help thbwe can gt in
this task of eseach is the bog of writings of Si Aurobindo, who has left ér
us a synthetic body of knowledge that includes the best possible articulation of
the sum total of humanity’quest fom the most ancient times to theepent
day. With his vast master over some of the imptant Indian and intestional
languages as also over the vast range of the relevant disciplines of knowledge,
he has prsented comphenstely the lesult of his studies of Indian akidesten
culture, social and political deelopment of humanityscholaly exegesis of the
Veda,Upanishadsand the Gita as also of thedigious, scientifc and other secular
literature that has bearing on the problems of human evolution and its future;
he has given us basic clues to be found in the ancient Indian wisdom and in
the theistic religious traditions and in the recovered sense of Buddhism, as also
in the revelations of the mdern knowledge to those answers which we need
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so ugently and impeatively. In fact, his wiitings have opened up the lines on
which we can fruitfully pursue our question.

Speaking of the ancient Indian wisdo®i Aurobindo has said thahe
recovery of the knevledge contained in thé/eda, Upanishads and in the
Bhagavadgita is of capital imgance and that this recovery should aim at utmost
fullness and amplitude. He has further underlined that this research should be
accompanied by the development of new philosophical, scientific and critical
knowledge in such a way that that ancient knowledge gets fully channelised and
utilised for the building up of the new knowledge that is required for breaking
the boundaries of the present evolutionary moulds, which are imprisoning
humanity into stagnancy or downward gravitation or else into horizontal but vain
efforts at amelioration. He also suggested that a supreme effort will be required,
particularly on the part of India, to build up a spiritualised society that would
synthesise the best of the East and West and wkich would undetake an
original handling of our contemporary problems.

In a memoakle passge, Sti Aurobindo has stad :

“India has the key to the knowledge and conscious application of the ideal,

what was dak to her bedre in its gplicdion, she can ne, with a nev light,

illumine; what was wrong and wry in her old methods she can now rectify;
the fences which she created to protect the outer growth of the spiritual ideal
and which afterwards became barriers to its expansion and farther application,
she can now break down and give her spirit a freeer field and an ampler
flight: she can, if she will, give a new and decisive turn to the problems over
which all mankind is labouring and stumbling, for the clue to their solutions
is thee in her ancient knaedge.” (Sri Aurobindo: The Foundaions of Indian

Culture, Centenay Edition, Vol.14, p. 433)

The Veda is,as Sr Aurobindo has xplained a book of knwledge, — not
a collection of primitive aspirations and prayers of superstitious barbarians, as
many modern commentators have attempted to portray it. It contains “truth of
a science the modeworld does notall possess.Sii Aurobindo also disceered
in the Vedic lymns the knwledge of the supenind, which he had aived a
independeny in his avn Yogic reseach and ealisdions, and in his ged book,

“T he Secaet of theVeda”, Sri Aurobindo has desitred in detail the victgrthat

the Rishis had attained in breaking limitations of human consciousness so as to
create a sound foundation for the surpassing of the limits, — a task which

humanity needs today to undertake in order to solve its critical problems. When

towards the end of the Rigveda, the future task of humanity is described, in brief

but powerful words;manurbhava janaya daivyam janam(Be firstthe mental
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being inits perfection and then generate the divine being), it has behind it a
vast body of experimentation with those faculties of inspiration, revelation,
intuition and supramental discrimination that begin to operate when Reason is
surpassed and faculties of true knowledge and comprehensive knowledge begin
to operate. Crossing through the symbolismSafrasvati, Ila, Sarama and
Daksha,Sri Aurobindo has shen hav Vedic Rishis had mastdt the opeations

of suprarational faculties so that when we read of them now at a time when
we are obliged to transcend the limitations of the Reason, we can move on the
right path with an assured body of knowledge, and we may not fall into those
irrational and exaggerated claims that often dilute and mislead those who, without
necessary ripeness and without perfecting the powers of the Reason, try to enter
into the untrodden paths that lie beyond the borders of the Reason.

There is one dculty accading to theVedic knavledge, which can be singled
out as the best aid that can facilitate our entrance into the higher realms of true
and compehensie knavledge. Tha faculty intelligent mind is descdbed in
various aspects of its operation,ghi, medha, mati, smriti, buddhi, manas,
chitta, hrit, prajna.

As Sii Aurobindo points out :

“In man as he is at present developed, the intelligent mind is the most

important psychological faculty and it is with a view to the development of

the intelligent mind to its highest purity and capacity that the hymns of the

Veda ae witten” (Sh Aurobindo: Hymns toMystic Fre, Centenay Edition,

Vol. 11, p. 443 )

From this point of viey, it can be said thaheVeda is a science of the mind
and the supermind, which lays down effective technologies by which man can
carefully be trained, perfected and transported into the operations of the
supermind.

The entie discipline of theé/eda is an elzorate methodised &brt in which
various human powers can be intertwined, purified and developed, and they are
symbolised under specific and discernible symbobksgrii, Indra, Usha, Pushan,
Suwa, Savitri, Varuna, Mxtra, Aryaman, Bhaga, Soma,Brihaspdi, and mag
othes in a systente mannerAnd in the lymns elding to theRihtus,we hare
a summary of the entire process of perfection, which can be repeated in human
beings. It is fortunate that humanity has this great treasure available to it precisely
at the moment when the knowledge contained in it is needed.

There ae, accoding to theVedas,Upanishadsand the Gitathree impotant
powers by the combined application of which, humanity can bring about the
triumph of the favourable possibilities in their battle against the unfavourable.
The first of hem is the power of what may be called a king-idea or the seven-
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headedrhought or the pwer of the seen-rayed Thinker, sgptaguh.ls it meely
a legend when we are told thane can rise into higher plane of swar and rise
also into the highest plane @futh, symbolised # the Sun?A famous lmn
of the Rigveda declares the passage from darkness to the supreme light, when
it states*ud vayam tamasas pari swar pashyanta uttaram; devam devatra suryam
aganma jytir uttamand. (We, in our ascentgrossed ger dakness and peewved
the superior light of the realm of intermediate knowledge; and then the aspirants
of the cosmic powers ascended still upwards and arrived at the abode of the
sunlight,which is the light of the supme knavledge).Again, is it a mee legend
when the Chhandogya Upanishad refers to this verse when it is said that Krishna,
son of Deaki, atained to summe knavledge, when Ghoa, his teaber,
pronouncedd him tha oneWord, contained in thaverse In one sentencehe
Veda delares tha mere cossing the dé&ness is not enougmere atainment
of the intermediate light is not enough, but one must rise to the source of the
supreme knowledge, the rays of which are multiple and constitute a vast complex
multiplicity.

And when Vishwamitra, the gea Rishi speaks of the necessity of uniting
our intellect with that sunlight up to such a degree that the intellect not only
contemplates the supreme knowledge but is also directed by it, — we have only
a summary statement of the methodised effort that is needed for the discipline
of the intellect before it can act in the light of true knowledge and in the light
of comprehensive knowledge. King-ideas are born of that comprehensive
knowledge.

The second peer, which is celérated in theVeda is the peer of the master
act, which is inspired by the highest knowledge and executed by the highest will.
A masteract is an epression of ingtinguishdle fire of aspiation, Agni, and
as it is described in the very first hymn of the Rigveda, that fire of aspiration
is kavi kratu,—Seer-will, the substance of whichsatyascitrasravastamathe
collectivity of the highest inspirations that express multiple aspects of the Truth.
Action that is inspired by the fire of aspiration has still to pass through mental
consciousness, and that consciousness, even when not confined to the surface
and even when enlarged into greater widenesses needs to be disciplined by the
power of Will, and this disciplined will can be madettr-beaing only when
it becomes Goadlill. We find, theefore, in Yajurveda, which can be loogd
upon as the science of the kviedge of action and itsight methodolgy, the
famous hymn where mental consciousness is described in detail, and each of its
powers is poposed to be united with Gowdl, shivasankalpaAt a higher leel,
master-action is manifested only when it begins to burn with self-giving, which
in the Vedic languge, is calledyajna.
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In the Bhagavadgita, we have a most explicit statement of the assured
knowledge that governs perfection of actionyajna —the knowledge, which
could delver Arjuna, the gedest potagonist of action bt gripped ly a cisis
in which dilemmas of action, inaction and wrong action confronted him and
disabled him so completely that he was led to think of escaping from action
altogether We of the moder humanity ae facing tods a similar crsis, and
each one of us is facing similar dilemmas in regard to action, and therefore,
that ancient knowledge expounded with incomparable mastery is directly
relevant. For each one of us is called upon to recognise what is favourable and
what is unfavourale to the futue of humanityand moeover we need to mak
a difficult choice that can be arrived at by the certainty about the tightness of
the needed action. In the ultimate analysis, the master-act that is needed needs
to be based upon heroism of the fire of the will, guided by the certainty of
knowledge and strengthened by goodwill that would denude us of all our self-
conceit, selfishness, and egoism.

The third power is connected with the knowledge of our inmost being and
its real origin and its adherence to the support on which our inmost being is
rooted At its highestjt manifests as utter selfrgng, adoetion and payer. And
here, too, theVeda,the Upanishads and the Gitagyus the mfoundest mesga
“Know Thyself “, which has been perceived as the fundamental need, if we are
to relate ourselves properly with the world and with all that may be beyond
ourselves and the world.

An important message of the ancient wisdom in regard to self-knowledge
is that of bondage and liberation and immortality — a knowledge that is so secret
and so precious that in order to be qualified even to enter into the portals of
that knowledge, what is needed is, as the Kathopanishad clearly indicates, not
only utter sincerity but such an earnestness that the seeker is prepared to surmount
the highest possible temptations of pleasure, wealth, fame, and all that is normally
consideed ky human beings as desite, preyas. And yet, it is in theVeda,the
Upanishads, the Gita and other records of ancient Indian wisdom that we find
non-dogmatic accounts of explorations and a systematic body of repeatable and
verifiable knowledge pertaining to this theme. The intricate knowledge of the
concet of Puusha in its aiious poises tathe levels of bog, life, mind and
beyond, both in its dynamic and static aspects, and its relationship with still more
difficult concepts othe jiva,and atmanor Brahman is considered to be useful
if the individual is to be liberated and is to be prepared for perfection. It is on
the basis of this knowledge that, according to the ancient Indian wisdom, the
harmony between the individual and the collectivity can be created and perfected.
Examples of great Rishis and personalities like Rama and Krishna, Mahavira and
Buddha and a number of Siddhas illustrate what profundities of knowledge are
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required if we are not only to repeat what was achieved in the past but also

if we are to recreate, with new knowledge, the perfect relationship between the

individual and the collectity, — perction in vhich the ideals of libdy,

equality and fraternity are reconciled with the perfections of the power of

wisdom, heroism, harmony and skills in works, to which reference is made in L. .

the famous Purusha Sukta of the Rigveda. When the Rigveda closes with the RG\/ISItIng The VedaslIn The nght Of The

call to join ta@ether and to commne taether in hamory, — samgcdadhwam

samvadadhvamthe vision that has been placed before us is that of the YOQIC EXperlenCeSOf S” AUfOblndO
perfectibility of the collective life. o
In sum, it can be said that the ancient fund of knowledge that India possesses, L Vljal

which even Indians have largely lost or forgotten, needs to be explored with

fresh eyes and with scientific rigour as also with unfailing powers of

experimentation, so that the challenges that humanity faces today can be met  +14v/edas constitute the bedk not ony of Indian Philosopp but of the

effectively. It will be obvious tha a mighty efort is requied and ve need to Indian ethos in its entity. Even the shools tha claimed an indpendent dgin

be awakened from the facile and soporific gospels that give us false assurances ;4 the ones mich rose in opposition to thwedas had toedkon with the

that humanity will somehow muddle through its difficulties and arrive at normal philosoply of theVedas either dérctly or indirectly. The Vedas not oyl stand

and happy routine of life. Considering the nature of challenges and the issues 4 4 o pinnate of philosophical glgr but ae mastepieces of liteary beauty

that have been raised by these challenges, we have to realise that our crisis is poetic charm and profound mystic symbolism. The attempt to understand the

an unprecedented crisis and that even ordinary people like ourselves have to sharey o impot of theVedas has been aal calleng for the sholar in the ild

some mightiest efforts in order to surmount our present predicaments and various |5.4ely due to the complexity of the subject matter and the mysticism that shrouds

threats that are directly relevant to the issues of our survival and fulfilment. 4 hresentation. This has posed several problems regarding the interpretation of
We mg hasten to adl tha while the impotance of the ancient wisdom of its true meaningAttempts to discer them hae gven iise to thedes tha hae

India is to be underlined, we should not be blind to the need of exploring other o hreted the scriptures in such a manner that the very integrity of the texts

systems of wisdom anwen nev knowledge. Ancient Indian wisdom haswadys has been challenged. The fault of these attempts lies in the methods adopted for
counselled us to rise higher and higher and to be always more and more luminous, interpretation and the inkility to fathom the conggtual dimensions of théedas.

unfettered by th_(_—:‘ past and any dogm_a_s or preconceiyed beliefs. In India, we speak The Vedas epresent the xpeiiences of seer @rstd) who had visions of tith

of theAryan spift, and theAryan spiit is not something naow or comnunal born out of their yogic experiences. The truths were revealed and expressed in
or racial, but the spirit of the free man that wants to labour and work with wisdom 5 |3q1age that far surpassed the limitations of human reason and intellect. Only
and with one supreme motive lfka sangrahthe motive of preserving and a visionay seer o had pgic expeiiences similar to or identical with thedic
creating solidarity and unity of the people. rsis could bing out the e impot of theVedas in all its deth and tarity. This

gred work was accomplishedybSii Aurobindo,one of the geaest luminaies

that India has produced.

In every sense of the ter, Sii Aurobindo was arsi. The philosopli of Si
Aurobindo is a product of his yogic realisations. The revival of ancient
knowledge and its application for solving the challenges posed by life was the
gred mission of this visiongrthinker. In his work, “The Renaissance in India
he says:

The recovery of the old spiritual knowledge and experience in all its

splendouy depth and fullnessis its irst, most essential avk; the fowing

(Reproduced fom the authos book entitledndian Identity and Cultual Contiruity, 2011,
pp. 35-49,with the kind pamission ofThe Mothers Institute of Resedhn, New Delhi)
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of this spiituality into nev forms d philosoply, literature, att, science and cannot be wven into a viole without considatle distotions.Yet from these
critical knowledge is the second; an original dealing with modern problems apparently incoherent utterances have sprung forth the subtlest of metaphysics
in the light of Indian spirit and the endeavour to formulate a greater synthesis profoundest systems ofligion. Si Aurobindo agues tha sud systems of

of a spiritualised society is the third and most diffiéult. metaphysics and psychology as can be found in the Upanishads cannot spring
from a conceptual void.

The Problem An important hiatus left by the interpretations of the European scholars is
Sii Aurobindo’s* The Secet of thevedd tha takes up the task oéinteipreting the diide betveen the meiial worship of ectemal Naure pavers in theVedic
theVedas in the light of hisogic expeliencesopens with a fundamental question hymns and the highly developed psychological and spiritual functions attached
of gred relevance —Is there & all or is thee still a secst of theVeda?'.The to the Gods in the Upanishads and theaRasAgni in theVedas is @owedly
methods of compative philology, compastive mythology and compative Fire; Surya is the Sun, Parjanya the Rain-cloud and Usha the Dawn. In the
religion have failed to eveal the tne philosophical signifance of the/edas. Upanishads the material attributes of Gods are effaced or have become
The intepretaions on these lines ta reduced the ymns of theVedas to subordinate to psychological conceptions. Here Surya is the revealer of truth and

“sacrificial compositions of a primitive and still barbarous race written around  presides over poetical and prophetic inspiration; the Goddess of Dawn acquires
a system of ceremonial and propitiatory rites, addressed to personified Powers the staus of the Godess of knaledge and wisdomAgni in the Upanishads
of Nature and replete with a confused mass of half-formed myth and crude IS invoked for purely moral functions as the pifiter from sin,as the leader of

the tools steed dove, present a namber of insolule difficulties.Ancient Sanskt will and held responsible for human actions. Soma, the plant which yielded the
in which theVedas hee been witten contain ancientofms and wrds tha do mystic wine br Vedic sadfice, has become not anlthe God of moon ut

not appear in later speech and therefore their meanings can be fixed only through Manifests himself as mind in the human being. This problem is taken up by Sri
intelligent conjecture but its sense will forever be a matter of doubt. Aurobindo seiously. He poposes thiethe gulf betveen the connotn of tems

In the couse of the seeral thousands ofeass thiough vhich theVedas hee in theVedic tymns and in the Upanishads antktditerature like the Puanas,

been handed down, there have been three considerable attempts that have differed”, & humgn creation, born out of an incomplete and peripheral understanding
. . . i : of the Vedic tymns.

entirely in their methods and results, to fix the sense of the words used in the Sii Aurobindo points out thathe tue impot of the lymns lies in their

Vedas.The diferences in the sense of thems hae contibuted to \arying P b

lexi h q hich i h b ht ab . philosophical dimension which was effectively hidden “in a veil of concrete and
Cor_np_ eX|ops to hymns and passages which in turn have rgug t about Serious . arerig) figures and symbols which protected the sense from the profane and
varnations in the whole thought pycess of thevedas.The ealiest of these

) ) k ) revealed it to the initieed™. The sees to whom theVedas were revealed vere
interpretations can be found in the Brahmanas and Upanishads themselves, but fully conscious of the e philosophical sense a@yed by the tymns. They

are available only in fragments. The most widely accepted traditional \ ere keen on preserving the sacredness and secrecy of self-knowledge and the
interpretation has come from the great Indian scholar Sayana. The interpretations e knavledge of the GodsThey deemed it urif, even dangrous to comey
constructed by European scholars on the basis of painstaking comparisons are the truth to the ordinary human mind and liable for perversion and misuse and
the third and the latest. loss of virtue if revealed to vulgar and unpurified minds. Hence they favoured
The greatest difficulty with the last two interpretations is that they stamp upon  the existence of an outer worship, effective but imperfect, for the profane, an
these ancient hymns an extraordinary incoherence and poverty of sense. Not only inner discipline for the initiate, and clothed their language in words and images

that, when talen as a Wwole, they fail to corvey a connected seim of thought. which had equally a spiritual sense for the elect and a concrete sense for the
Except in some simple hymns, tleguage is so obscure and artificial that it mass of alinaly worshippes. Si Aurobindo sgs:
Their formulas and camonies &, overtly, the details of an outavd ritual
1 Si Aurobindo, The Renaissance in Indi&i Aurobindo Ashram, Pondichery, seventh edition, devised br the Rntheistic NEUI‘e-V\bI‘ShIp which was then the common
2002, p. 16 , , , ,
2 Sii Aurobindo, The Secet of the Veda, Si Aurobindo Ashram Trust 1990, p. 1 3 Si Aurobindo, The Secet of the Veda, Sii Aurobindo Ashram Trust 1990, p. 6
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religion, covertly the sacred wadthe effective symbols of a spiritual

experience and knowledge and a psychological discipline of self-culture

which were then the highest achievement of the human race. The ritual system
recagynised ly Sayana mg, in its extemalities, stand; the raralistic sense
discorered ty Eumpean skolaship mg, in its geneal concetions, be
accepted; but behind them there is always the true and still hidden secret of
the Veda, — the seat words, ninyad vacimsi, which were spolen for the
purified in soul and the awakened in knowledge.

This theoy of Sii Aurobindo, discorered in the light of his x@eliences in
Integral Yoga, eluciddes efectively the pats of the Upanishads thdae
remained a mystery for the scholars and sheds light on the origin of the Puranas.
It justifies and rationally explains the whole ancient tradition of India and
estdlishes thatheVedantaPuranas,Tantras, vatious philosophical swols and
the rligions bon in the Indian soil g bak in their souce toVedic oigins.

The fundamental conceptions of later Indian thought can be found in their
geminal pimitive forms in theVedic tymns. This theoy also eplains the
appaent incoheencies in th&edic tets.A classical @mple of an allgory that
conceals the spiritual truth within it is that of the story of Savitri found in the
Mahahaweta. The gic poem’Savitri’ is a mastgriece of SrAurobindo. The

story of Satyavan and Savitri narrated in the Mahabharata is a classical example
of how the march towards the divine, complete with all its experiences can be
expressed in a story with its characters embodying the principles of spiritual life.
In his ‘Author’s Note’to the poemSi Aurobindo wites :

The Tale of S@yavan and Sdtri is recited in the MaHzhaeta as a stgr

of conjugal love conquering death. But this legend is, as shown by many

fedures of the human tal@ne of the man symbolic nyths of theVedic

cycle. Satyavan is the soul carrying the divine truth of being within itself

but descended into theig of dedh and ignoance; Saitri is the Divine Word,

daughter of the Sun, goddess of the supreme Truth who comes down and
is bon to s&e; Aswapat, the Lod of the Hose her human dther, is the

Lord of Tapasya, the concentted enggy of spiitual endegour tha helps

us to rise from the mortal to the immortal planes; Dyumatsena, Lord of the

Shining Hosts, father of Satyavan, is the Divine Mind here fallen blind, losing

its celestial kingdom of visiorand though tha loss its kingdom of glgr

Still this is not a mex allggory, the dhamlctes ae not pesonified qualities,

4 Sii Aurobindo, The Secet of the\Veda, Si Aurobindo Ashram Trust 1990, p. 6
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but incarnations or emanations of living and conscious Forces with whom

we can enter into concrete touch and they take human bodies in order to help

man and show him the way from his mortal state to a divine consciousness
and immortal life?

TheVedas belong to arga anteior to the intellectual philosophieshe aim
of the Vedas is illuminton and not Igical corviction. The Rsi was not the
individual composer Ut the see(drsta) of an etemal impesonal knavledge.

The languge of theVeda itself is Siti, not composed Ui head by the seer

who made himself eligible for acquiring that knowledge through rigorous self-
culture. There is no suggestion of miracle in this process of revelation. The
illumination acquied ty the seer as the ihal prize of a hatd-eaned victoy.
TheVedas often ling out the imge of a jouney; the souls mach on the pth

of Truth.

The hymns possess a finished metrical form, a constant subtlety and skill in
their tetinique and ea vaiations of style and poetical maEmnality It is
therefore obvious that these hymns are not the work of crude barbarians. The
invariable fixity of Vedic thought and its géh, richness and subtlety help us
to conclude that they are not the work of a period of the beginnings of thought.
They are in all probability the mature conclusions that mark the end of an era
of intense spitual quest. Egn in theVedic peiod, the tue signifcance of the
hymns was lost due to excessive ritualism and materialism. The Upanishads mark
a paverful revival of ancient kneledge. The maement fom Vedic tymns to
Vedanta is m#&ed by two stiong tendencies.ifst it tended to subdimae the
outward ritual and the material utility of the mantra and the sacrifice, to a more
purely spiiitual aim. The second tendenof the Vedantic meement vas to
disencumber itself progressively of the symbolic language, the veil of myth and
poetic figure in which the Mystics had shrouded their thought and to substitute
it with a clearer statement and a more philosophical language. Thus the
Upanishads with their explicit statements of philosophical truths became the
fountainhead of Indian wisdom. The age of intuition was replaced by the age
of reason. The advent of Buddhism and Jainism further diminished the
importance of theVedic tymns. It is to the sapulous diligghce and the
consevative tradition of India thawe owve the pesevation of theVeda after
its secret had been lost and the hymns had ceased in practice to be a living
scripture.

5 Si Aurobindo, Savitri A Legend and A Symbol, Author's Note Si Aurobindo Ashram,
Pondichery, 1996
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Insights from Integral Yoga in the Interpretation of the Vedas

The tue concptual stucture of theVedic tymns davned on SrAurobindo
as a esult of his ealisdions in the pth of Yoga. His &peiiences helped him
to comprehend the symbolism hidden in the mystic allegories and stories of the
Vedas. SrAurobindo bgan his pactice ofyoga in 1904 At first gatheiing into
it the essential elements of spiritual experience that are gained by the paths of
divine communion and spiritual realisation followed till now in India, he passed
on in search of a more complete experience uniting and harmonising the two
ends of gistence Spilit and Mdter. Most ways ofYoga ae pdhs to the Bgond
leading to the Spitrand in the end away from life; Si Aurobindos fises to
the Spirit to redescend with its gains bringing the light and power and bliss of
the Spiit into life to tansbrm it. Man’s present gistence in the mntarial world
is in this view or vision of things a life in the Ignorance with the Inconscient
at its basebut even in its dakness and nescience thexe involved the pesence
and possibilities of the Divine. The created world is not a mistake or a vanity
and illusion to be cast aside by the soul returning to heaven or Nirvana, but
the scene of a spiritual evolution by which out of this material inconscience is
to be manifested progressively the Divine Consciousness in things. Mind is the
highest term yet reached in the evolution, but it is not the highest of which it
is capable. There is above it a Supermind or eternal Truth-Consciousness which
is in its nature the self-aware and self-determining light and power of a Divine
Knowledge. Mind is an ignorance seeking after Truth, but this is a self-existent
Knowledge harmoniously manifesting the play of its forms and forces. It is only
by the descent of this Supermind that the perfection dreamed of by all that is
highest in humanity can come. It is possible by opening to a greater divine
consciousness tase to this pwer of light and bss, discover ones tue self
remain in constant union with the Divine and bring down the supramental Force
for the tansbrmation of mind and lié and boy. To realise this possibility has
been the gnamic aim of SrAurobindos Yoga.

Sii Aurobindo’s yoga couples an ascent to sigensciousness and a descent
of the Dvine Sachidananda into niter. The ascent to supepbnsciousness is
also marked by a movement from the outer Being to inner Being. This journey
to the tuth or coe of «istence is the ultita truth hidden in thevedic tymns.
It is Si Aurobindo’s joumey in the pah of Yoga thd revealed to him the same
pah tha lay hidden in the ngstic allegories of thevVedic tymns. One can obser
that the maement sugested in thé/edas is also a memern from the goss
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physical to the sbtle spiitual. Without taking into account the inner spial
dimension of theé/edic tymns, the goss plsical meaning @peas incoheent
and erratic. This is because the performances of the sacrifices mark only the
earliest stage in a development, an ascent from matter to mind and then to the
pure spiit. The Vedas when intepreted itualistically conines itself to the
makerial dimension of gistence vhich as SrrAurobindo emaks is ony the tip
of the iceberg of existence. The psychological and spiritual interpretations of
the hymns are necessary to arrive at a complete picture of reality and the complete
journey of the soul to itsifal destinéion which is the tue impot of theVedas.

In Sri Aurobindo’s yoga, this jouney is maked by a concenic system vhere
the innermost Being occupies the core and the inner Being and outer Being
occupy the penmltimate and ultimée layers respectrely. The ultimae and
penultimate layers each have three parts — the physical, vital and mental. The
innemost Being is the umérsal Atman. In Sr Aurobindos words “T here ae,
we might s two beings in uspne on the suatce our odinary exterior mind,
life, body consciousness, another behind the veil, an inner mind, an inner life,
an inner physical consciousness constituting another or innef seltie
evolution is also represented in a vertical ascent that depicts the various levels
of ascent of consciousness from the Inconscient to the Subconscient to the
Physical to theVital to the Mind to the Higher Mind to the Illlumined Mind to
Intuitive Mind to the Overmind to the Supermind and finally to Sacchidananda
— Absolute eistence consciousness andigs. The Life Divine of Sri Aurobindo
brings out this long jourey of the soul on the basis of iSAurobindos
realisdions in the pth of integral Yoga. It is in the light of hi¥ogic expeliences
that Sii Aurobindo inteprets theVedas and this ifms a stamp of authenticity
on his interpretations. It would be more apt to regard his findings as a revelation
rather than an interpretation, since it springs from an intuitive plane beyond the
reach of the discursive intellect.

Conclusion

TheVedic lymns ae one of the least und#ood among the samd sciptures
of India. Their true import has remained shrouded in mystery owing to the mystic
mode of their gpression.Their tue meaning can onbe gasped thwughYogic
insight gained through a life of self-culture. The intellect as an instrument of

6 Si Aurobindo, Letters on Yodq, SABCL, Vol.23, pp.1020-21
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knowledge is far too insuficient for revealing the meaning of théedic lymns.

The Vedic tymns hae been so designed/ lthe sees to ensw tha only the
person worthy of that lowledge can understand it. But the ignorance of its true
meaning has owlled to its misintgpretaions in the cowse of histoy. Grea
interpreters like Sayana failed in bringing out their true meaning in their
interpretations. The western scholars further belittled them by portraying them
as crude primitive utterances that merely amount to the worship of the forces
of Nature. The intepretaion of theVedic tymns ty Sii Aurobindo in the light

of his &peiliences in Intgral Yoga shed rmach needed light on theue meaning

of the hymns. His interpretation revealed not only the multiple dimensions of
the meanings of the hymns (on physical, psychological and spiritual lines) but
also established beyond dispute the unitary nature of their teaching by dissolving
all the inconsistencies ested by the edlier intempretdions of them.The Seacst

of theVedatha brings out SrAurobindo’s intepretdion of theVedic tymns

is an ivalueble treasue thd helps us in looking tathe Vedas afesh.

Sraddha O February 2012 m 133

Spiritual Activism, Spiritual Passvity And
Integral Yoga

Larry Seidlitz

Spiritual Activism has ecenty become a popular mement in the N& Age
spintual literature and commanity, having receved stong impetus fom the vork
of Andrew Harwey, authot and bunder of the Instituteof Saced Activism;?
Degrak Chopa, author and bunder of the Chopr Foundaion3 and member
of the eolutionay leades netvork;* Michael Lener, authoP-6 and bunder of
the Network of Spiritual Progressivé<Claudia Horwitz, auth8rand founder
of Stone Cicles? Will K egoin, author and coefunder and dector of Styana
Institute10 Caita Goldsteindirector of thewWomens Institute!! a unit of Omga
Institute, as well others. It has been an increasingly important topic in academics
with influential books and papers by such writers as Barbara Marx Hubbkrd,
Analouise Keding,1415 Alastair Mcintoshi®17 Roger S Gottlib,18-23 Ken
Jones?* David Loy,2®> Donald Rothbey,2® and mag othes?’
As Analouise keding puts it,
...Spirtual actvism is a visionar, expelientially-based pistemolgy and
ethics — a way of life and a call to action. Spiritual activism is spirituality
for social change, spirituality that recognises the many differences among us
yet insists on our commonalities and uses these commonalities as catalysts
for transbrmaion... The spiitual/maerial, inner/outer individual/collectve
dimensions of life are parts of a larger whole — interjoined in a complex,
interwoven pattern. This synergistic synthesis of apparent opposites
distinguishes spitual actvism both fom mainsteam“New Age” movements
and flom cormventional oganised eligions. Wheras “New Age” belief
systems dcus almost,f not entiely, on the pesonal and thus lea the
existing oppressive social structures in place, spiritual activism requires both
the personal and the structural; it starts with each individual but moves
outward as we challenge and transform unjust social structures.
Although spiritual activism begins at the level of the individual, it does not
result in egocentrism, self-glorification, or other types of possessive individualism.
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Raher, spiitual actvists combine selfeflection and self-gwth with outward-
directed, compassionate acts designed to bring about material éhange.

As Harvey puts it, an impending perfect storm of crises facing the world,
including overpopuldion, global waming, ervironmental pollution,comporate
greed and corporate controlled media is leading towards a catastrophe that can
be averted only through a large-scale spiritually-based actffisharvey
described the essence of his vision for confronting this storm as follows: “It is
my prayer that this book and the vision of sacactivism it embodies will inspire
the spead of intedlinked cells of'Networks of Giace’all over Noth America
and the wrld. The time has comen Teilhad de Chadin’s words, to “harness
the energies of love, and so for the second time in the history of humanity
discover fire” — in this case a grassroots movement of the sacred fire of sacred
activism oganised though ‘networks of gace™” 30 The Institute 6r Saced
Activism’s website is designed taa€ilitate the brmation and spead of sub
activist networks?

Various ley principles br spiitual actvism hare been aganced ly different

Spiritual activism and Integral Yoga

Sii Aurobindo’s and the Mothes’ Integral Yoga provides a naural and stong
basis for spiritual activism, and can contribute a greater depth of insight into
its spiitual dimensions.The aim of Intgral Yoga embaces a spitual
transformation, a radical divinisation of individual and collective life. Sri
Aurobindo and the Mother contially contrasted their Intgral Yoga with the
traditional yogas of the past in India which they argued focused on an inner
individual realisation and neglected the transformation of the outer life of the
individual or of humanity as a hwele36 The tansbrmation they ervisaged is
of a thorough-going nature, and would necessarily take within its sweep the more
limited political, social,or ervironmental aims of sptual actvism. They agued
that it was only by a radical change of the consciousness that this transformation
of the outer life of humanity could be realised, starting with individuals, but
progressively spreading to others and into commuriifi&hile concentrating
on effecting this transformation within themselvéshey worked tirelessly to
guide and materially and spiritually assist others to this ch#&higagd out a

proponents. Some of these emphasise compassion and related emotional anddetailed teasing and pactical method dr humanity to éllow,*° and acted

attitudinal underpinnings, others focus on the practicalities of effecting change
on the gound For example the first of the Styana Institutes piinciples of
spiritual actvism cites the tinsbrmation of negaive emotions sutas &ar anger

and despair to positive emotions of love, compassion, and pupddes
Humanity Healing Network website emphasises the role of compassion in several
of its key principles2 The Integrative Spirituality website cites the values of
love, forgiveness, inner connection with God and others, and equanimity as its
first four principles, but then discusses other practical components such as
mindfulness, credivity and stetegy.34 The Activist.olg website based on
Horwitz’s work, focuses on prctical stategies tha have been used successyull

in a variety of different contexts, such as “mapping of the range of people and
groups who would be affected or connected to a particular issue, campaign,
strategy;” “SWOT anaysis (stengths, weaknessespppotunities, threas);”
“storytelling and ‘case studies;” and the “six-stage campaign framework, as
developed and used by MLK [Martin Luther King] and the [American] Civil
Rights movement... gathering info, doing education and leadership development,
negotiate, increase motivation for struggle, direct action, new relationship with
opponent;” “scenario work;” “tableaus, that allow us to reconnect with a
particular moment in time (from our activist work) and the visceral impact of
success or ansbrmation or pair.3°
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inwardly through spiritual means on the world at large to assist it in its
progressive change and transformafibn.

Nevertheless,Sii Aurobindos Integral Yoga and philosoph should not be
taken as a full endorsement of spiritual activism as it is presently articulated.
Integral Yoga is a discipline aimed an intgyral union with the Diine, the Dvine
both in its passive aspect as the underlying ground of all existence, and in its
dynamic aspect as the conscious Force which drives all energies in the universe;
something far more profound than an activism motivated by spiritual as well
as social justice and @nonmental concess. It aims athe ealisdion of a
spiritual and supramental consciousness, a divine consciousness vastly superior
to the odinaly human consciousnesisivolving a long and difcult discipline
to achieve. It aims at a spiritual and supramental transformation of individual
and collective life, not simply at social change based on moral or idealistic
principles. The realisation of the Self and Spirit — silent, immobile, immutable
— was seen as a necessary prerequisite to the realisation of the dynamic
supramental consciousness and force and its transformation of life.

Sii Aurobindo did not vier outer social actism as a necessaor a pimary
outer activity that was to flow out of the inner spiritual realisation. Indeed he
suggested that during the development of this spiritual consciousness, the inner
life would take precedence over the outer life, so that it would not be over-
flooded and submged by the ignorance, but as the spiritual consciousness
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developed further to the suprant@rconsciousness, this vulnerability of the inner
consciousness would be overcome, enabling a natural and full outflow of the
established inner spiritual peace, love and power in a full engagement with the
world. As Sii Aurobindo wote :

The peace of God within will be extended in the gnostic experience of the

universe into a universal calm of equality not merely passive but dynamic,

a calm of freedom in oneness dominating all that meets it, tranquillising all

that entes into it, imposing its lav of peace on the supmental being

relations with the world in which he is living. Into all his acts the inner
oneness, the inner communion will attend him and enter into his relations
with others, who will not be to him others but selves of himself in the one
existence, his own universal existence. It is this poise and freedom in the

Spirit that will enable him to take all life into himself while still remaining

the spiritual self and to embrace even the world of the Ignorance without

himself entering into the Ignoranée.

Because the supramental consciousness embraces the world with which it feels
its inalienable oneness, it naturally pours its influence on all around and
contributes to the spiritual elevation and transformation of others and the world
as whole. Thus, concern with and an extension of a powerful helping assistance
on others and the world would be a natural consequence of the integral
realisation, but this action could take a variety of different forms depending on
the individual. It might well take predominantly the form of a silent inner action,
but would be capable of taking whatever outer forms its inner knowledge and
vision sav as useful or necesyar

In order to elucidate a perspective on spiritual activism based on Sri
Aurobindos teading, it will be useful to tarify distinctions betveen vha |
will call true and false forms of both spiritual passivity and spiritual activism.
After elaborating on each of these principles, | will come back to consider what
an integration of true spiritual passivity and activism might look like in the light
of Sii Aurobindo’s teadings.

False spiritual passivity

At the basis of false spiritual passivity is inertia, plain and simple. This is
perhaps the most likely and common mode that spirituality takes, because inertia
is the dominant principle of our material existence, and the higher evolutionary
principles of vital activity and mental understanding and equilibrium develop
out of it, against its natural resistance. Its influence permeates, limits, and distorts
the embodied I and mind ovn chamacterstic tendencies.
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False passity is passie to all kinds of inner and outer inénces. Inwrdly,
all kinds of nental movements — thoughts, perceptions, memories, imaginations
— may impinge on the mind unfiltered and carry it away in various directions
one after anothemheras the mind nyabecome concerdted and diected
toward speciic aims, it characteistically wandes and losesotus.At the same
time, all kinds of lower vital movements — desires, cravings, impulses to action,
anger, fear worry, regret, disgpointment, sadness,pride, sentimentalism,
ambition, striving, struggle — are allowed to continue their unquiet, upsetting,
and shifting play in the emotional and dynamic centres of the being. In addition
to these varied inward influences, this type of passivity receives, with little or
no discernment, all types of mental, vital, and physical influences from without
— from family, friends,and acquaintances in the immeédiavironment,from
the media and internet including its unremitting onslaught of advertising, news,
and entdaainmentand the mae subtle infuences fom the plysical ewironments
in which we live and muwe. All these infuences imping on the pass peson
in a continuous manner and the individual remains more or less unconscious and
ohlivious of their infuences upon him. BAurobindo damcterses it this vay :

To the odinary man vho lives upon his wn waking suréce ignorant of

the selfs deths and astnesses behind theily his psytological existence

is fairly simple A small lut damormus compay of desies,some impeative

intellectual and aesthetic cravings, some tastes, a few ruling or prominent

ideas amid a great current of unconnected or ill-connected and mostly trivial
thoughts, a number of more or less imperative vital needs, alternations of
physical health and disease, a scattered and inconsequent succession of joys
and griefs, frequent minor disturbances and vicissitudes and rarer strong
seachings and upheals of mind or bog, and though it all Naure, patly

with the aid of his thought and will, partly without or in spite of it, arranging

these things in some@ugh pactical fishion,some toleae disodely order,

— this is the material of his existente.

Spirituality for this type of passive person may consist mentally in interjecting
into this swarm of influences some recurrent ideas of the Divine or of some
spiritual ideal, whether through reading or concentration, emotionally through
movements of devotion, and/or physically through engaging in religious or
spiritual activities such as going to a place for devotion activities, performing
rituals, or engaging in a work which is seen as helpful to the spiritual life. Thus,
upon this shifting basis of unconscious influences, a measure of dynamic spiritual
activity is attempted or achieved, but this is done in a consciousness still passively
receptive to all kinds of other influences, interjected into this shifting flux at
longer or shodr intevals There is little or no filtering or curtailing of the
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mental, vital, and physical influences entering from within and from without.
As a result, the spiritual activity takes place on an unsteady and shifting base,
has to compete for time and attention with innumerable other influences, and
when it does occurs likely to be svept avay by them without a momerst’notice

True spiritual passiity

In contrast to this tubled state of affairs, true spiritual passivity is to be
passive only to the Divine influence, and to be able to confront whatever outside
forces or contacts thanay enter ones psytological and spitual space and
amosphee with equanimitysud thd they do not upset orven toud the inner
peace and contact with the Divine. While it is not advisable or incumbent on
the individual to indiscriminately expose himself or herself to adverse outward
contacts or conditions, it may not always be practicable to exclude them, or for
other reasons, it may be deemed necessary to face them. Thus, we see that ther
are two main aspects of true spiritual passivity: one is passivity to the Divine
Power and Influence so that it may work unhindered in the inner and outer life;
the second is the maintenance of an unmoved, impartial inner equality to all
outside contactswhatever their tamacter

In the couse of the pactice of Intgral Yoga, the Divine pous its diine
Power and Infuence upon the indidual in oder to puify, shae, and emould
the whole consciousnesshe cental morement of the pactice of Intgral Yoga
is to enter into consciougletion with this Dvine Pesence andder, to open
and surrender to it, so that it may act upon and transform the consciousness.
The first aspect of true spiritual passivity is to open to the Divine and to no
other power or influence so that it may enlighten and transform the consciousness.
Sii Aurobindo eplains :

In this yoga the whole principle is to open oneself to the Divine Influence.

It is there above you and, if you can once become conscious of it, you have

then to call it down into you. It descends into the mind and into the body

as Peace, as a Light, as a Force that works, as the Presence of the Divine
with or without brm, as Ananda [spittual delight]. Bebre one has this
consciousnesg)ne has to hee faith and aspé for the openingAspiration,

call, prayer are forms of one and the same thing and are all effective; you

can take the form that comes to you or is easiest td*4you.

In general, a firm distinction must be seized between the influence of the
higher Dvine, or of tha which leads twards it, and all th& hampes ones
spiritual progress.A conscious contach dear inner pegeption of the Pesence
or influence of the Divine is a necessary prerequisite to the true passivity to the
divine Influence. This inner contact and perception is somgtthiat develops
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with spiritual practiceover time, and is not necessarily an easy achievement.
It generally requires some diminution of the unquiet activity of the mind and
vital nature. If the mind is constantly busy with its own ideas and preferences,
and the vital nature is constantly busy with the pursuit of its own desires and
the play of emotions and ambitions, this noisy activity makes it difficult to
become conscious of and perceive the influence of the Divine in us. Therefore
an inner calm and peaceeaa necessarfounddion for the Intgral Yoga.
According to Intgyral Yoga, deg within ead of us thee is wha is called
a psychic being centred around our divine essence or soul. It is the psychic being
in us that is most directly in contact with the Presence and Power of the Divine,
is open and responsive to it, and is able to clearly discern its influences from
those coming from others or from our own mind and vital nature. It is through
& growing contact of the outer consciousness with this psychic being and its
coming forward into the outer nature that a conscious contact with the Divine
and the true response to it comes about. Most people are not conscious of their
psychic being precisely because they are identified with their surface mental and
vital nature. Nevertheless, the psychic being does exert an influence on the outer
life in spite of this unconscious condition, urging it towards all that is good,
true and beautiful. Heewer, in this case it acts indictly through the
intermediaries of the mental, vital, and physical nature, and because it works
indirectly, its influences tend to beslatively weak and mya even be distded
Therefore, as this development of the inner contact and conscious perception
of the Divine proceeds, it is generally important to utilise our own mental
discrimination between those influences which further our spiritual development
and those which retard it. Indeed this mental discrimination should remain in
place and work hand in hand with the development of the psychic contact and
discrimination until the latter is well-established and secure. Thus, together with
the deelopment of the psyic beings moe intuitive subtle discerment of vhat
is true and to be accepted as coming from the Divine, there should be developed
and enforced a quiet, dispassionate, yet vigilant mental discernment of what is
helpful or hamful to one$ spiitual growth to see thiaone is not led asy by
wrong “intuitions” or “inner feelings.
In the edlier stayes of spiitual development,ones sense of the Bine’s
influence on one’ consciousnesgnd of wha kinds of outer eents, pelsons,
or actvities ae suppoative of ones$ spiitual growth, may be limited and subject
to eror. Ones inner discarment of vibations, which might oiginate from the
higher spiritual consciousness, from movements of the deeper soul within, or
from more ordinary mental, vital, or physicaurces either from within oneself
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or from outside, may yet be deficient and inadweheallow mixtures or wrong
influences to enteNeverthelesssud errors of discenment vhich open oneself
to wrong influences is different from a non-discriminating passivity to any and
all influences. SrAurobindo and the Mother s the needof a constant
vigilance to detect wrong influences and reject them before they take hold of
the consciousness.

The second side of the true passivity is more properly referred to in Integral
Yoga by the tem equality Equality is a Ry inner stée and condition thais
to be deeloped in the coge of the pactice of Intgral Yoga. Si Aurobindo
explains tha “Equality is to emain unmweed within in all cicumstance$,and

To the outside wrld, this mg agppear as passty, because he or she is less
engaged with the wrld and with pesonal and social contacts. \Wever, in
actuality the individual is simply focusing full attention on the immediate aim,
and is being especially vigilant to protect the developing inner contact with the
Divine. It is not a relapse into inertia, but rather an intensified one-pointed
concentation on the Diine. Si Aurobindo has cautioned gtitiones of his

yoga not to enter into a complete withdrawal from all outer contacts, as this
may lead to certain dangers, but he permitted partial temporary withdrawals from
outer activities and contacts during certain phases in the development of the inner
consciousness. Furthermore, a withdrawal from contacts and activities which are

adds, “whatever the unpleasantness of circumstances, however disagreeable thePoth unrecessary and detrimental to the aims of the sadhana would not only be

conduct of others, you must learn to receive them with a perfect calm and without
ary disturbing eaction’4®> This unmaeed inner poise has its basis in the ispir
which underlies and supports all the movement and multiplicity of the universe.

Firmly seated in the spiritual conscious, no adverse event or circumstance, even

intense piisical pain,can beak or unsettle thesalised wgi's inner peace and

permitted, but encouraged.

False spiritual activism

False spiritual activism is activism that does not have a real or sufficiently
stable basis of spirit behind to support and guide it, nor a real or a sufficiently
pure dynamic spiritual power flowing in and through it. Instead, it is supported

composure. Thus, an equal, quiet, undisturbed, unelated response to outside ,y, menta| ideas or ideals mixed with emotional reactions to perceived injustices
contacts and conditions, both those which appear good and those which appear g, wrongs, and is infused primarily with the mental will for change and vital

bad may appear to be a kind of pas#y, but ideally the inner being is not

life enegy for dynamic paver. Because both the mind and vitaé aubject to

touched or affected by them at all, and at least should not be allowed to be swept eror, distotions, and @en peversions,false spitual actvism can be or become

away by them as in thedlse passity.
In the course of establishing this inner equality and poise of the spirit, progress

misguided, degraded, and even dangerously destructive. It would even seem that
when it is inbrmed or suppded ky a limited narow religious ideol@y,

may be marked by a gradual development of endurance, philosophical detachment carying a cetain ssoluteness of ceittion and need of cartting othes, there

or spiritual submission to and acceptance of outside influences. While each of
these three different types of psychological attitudes or poises is not yet the true
spiitual equality eah can be a spping-stone tewards it During the
development of one or more of these attitudes, it may outwardly appear that
the individual is passive to events or circumstances, but this passivity is quite
different than the dlse passity, because the inddual's aim is to emain
concentrated within on the Divine and remain unaffected by these influences,
rather than to allev them to infuence ones condition or action.

In addition, when the development of the true spiritual equality is incomplete
and the contact with the divine presence within is still tenuous and subject to breaks,
the individual may elect to focus more time and effort on inner concentration,
and as an ajdtempoaiily retred to a moe piotected evironment fee fom
distractions and disturbing influences. The person may find that a partial withdrawal
from external activities and contacts may be useful or necessary in order to
permanently establish and maintain the inner contact with thieedRresence.
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is the greatest danger for wrong application and perversion, as evident in the
history of violent religious persecution and more recent religious fundamentalism-
inspired terrorism.

A clear distinction must be made between mental ideals and the true spiritual
consciousness, the latter of which is something vast, calm and eternal, while at
the same time extremely powerful. The mind, on the other hand, is a thing of
ideas and caictions, which sometimes mabe based on soundasoningsound
data, careful reflection, but nearly always is partial and subject to errors and
omissions. It often is seriously deficient and perverted by wrong influences.

Let us take the general case of science as an example. Science is supposed
to be based on careful reasoning, sound evidence, experimentation and testing,
and is supposed to provide us with sound and reliable data about and explanations
of our existence. But even here philosophers of science have argued that it is
geneally based on assumption$iech may be fulty, is typically oriented tovards
particular “fashionableissues and tilted in favour of certain preferred outcomes,
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and is subject to biases of theastigator and of the institutions in lich they

work, biases which may be either conscious or unconscious. It should be borne
in mind that scientific conclusions are never certain, and that many of even the
most important and basic scientific conclusions have been overturned and
undergone revision.

In some casesscientifc investigations and corasions mg inform and
suppot actvism, for example cetain types of evironmental actism. While
careful scientific study can provide a strong basis or measure of support for
activism, the point is that even here it is not infallible and one is likely to find
dissenting scieniif opinions. Oftenhoweer, actvists mg have little basis of
sound scientific evidence to support their cause, and it may be based more on
beliefs and political mferences. Br example ervironmental actiists who
support the protection of a certain beautiful area of the country from industrial
development may be expressing a preference for maintaining the particular
ervironmental ecosystem in questioneo economic deslopment.While they
may demonstrate that the proposed development will damage that particular

ecosystem, there may be other unforeseen adverse consequences of not developin

it. For example, it may adversely affect the livelihoods of people in the region
leading to economic hardships and adverse social conditions, or it may lead to
the industrial development of an alternate site, perhaps with less stringent
ervironmental potectionseading to een geder ewironmental damge Or in

the political arena, activists may prefer a particular social agenda which they
fight to advance, against other activists with a diametrically opposed social
agenda.The point is thain mary sphees of social and political cowmtversy;
activism is based on particular partial mental opinions and preferences, rather
than either a scientific or a spiritual basis.

Whereas we may admit that many of the social, political, and ecological
projects of activists may express partial viewpoints and preferences, there are
cettain injustices wich would seem incontvertible and &solute Take, for
example, human trafficking and forced prostitution, child abuse, the toxic
pollution of the air or &ter of a commnity by a compap Suely standing

are not spiritual in their essence, even if the cause is undoubtedly just, it is simply
activism and not spiritual activism. Ecological, social, and political activism have
their rightful place and can serve just causes, but they should not be confused
with spiritual activism or be falsely imbued with the sanctity of the spiritual
label simply to further their cause.

When it comes to specifically religious or so-called spiritual matters, the same
criteria goply. The world is nov awash with eligious fandicism. Religous
zealots are busy blowing up crowded airport and bus terminals, bombing places
of religious worship, assassinating government leaders, and trying to replace
democratically-elected governments, all in the name of God. The individuals
involved in these ds ae cowvinced of their justnesf the sanction and penbs
the command of God for their acts. While the evil of their acts may seem obvious
to othes who do not shartheir findicism, it may be impossile to cowince these
extremists.A firm distinction nust be made bewen the spitual consciousness,
and a religious and mental and vital consciousness. The distinguishing factor that
makes such fanaticism evil is the underlying consciousness that drives them —

éhe hatred, the desire to Kkill, the perception of others as separate and expendable.

True spiritual activism

In assessing this inner condition of the activist, we must refer back to our
eafier formulation of true spiitual passiity, and asseértha true spiitual
actvism must be based on autr spiitual passiity. It is precisey on the basis
of the vast, calm, eternal spiritual consciousness that spiritual activism must be
founded. If it does not have this stable grounding of spirit, this passivity and
receptivity to the inspiration and power of the inner Divine, this stable basis
of unmoved, dispassionate equality to outer circumstances and influences, it will
not be the true spiritual activism. If activism is motivated by mental preferences,
emotional recoils or attachments, vital desires for particular outcomes, then it
is not the true spiritual activism in the deeper sense of the term. It may be a
noble activism, but it is not true spiritual activism.

While spiritual activism must be founded on a calm, equal, wide spiritual
passvity, it requiles something mer it also equires the ginamic inspiation,

up to issues such as these is not simply based on mental preferences or partial guidance and diving force of the spitual consciousnessccording to S

viewpoints; can we not take up such causes as spiritual necessities, as spiritually-

Aurobindos philosoply and yoga, as vell as to ancient Indian sfinal thought,

inspired activist causes? Whereas there certainly are causes that are just and sociakhere are both passive and active aspects of the Divine and the spiritual

changes that imperatively must be made in the forward evolution of human
society and civilisation, it is not the justifiability of the cause taken up that makes
activism spiritual, but rather it is the underlying consciousness of the activist
and the quality of the force which expresses itgelhis or her acts. If these
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consciousness, represented in the Indian tradition by Shiva and Kali. The
dynamic aspect is the One Force that acts in all forces, that expresses itself in
all forms in the universe, but can also act sovereignly and intervene in the play
of world forces. Suppdrig this vast dynamic movement in the universe is the
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passve silence of conscious Beiniipe Witness ad Enjoyer of the ceaion. The

ideal spiritual activist is conscious of both the underlying Oneness of Being and
this One Divine Force energising all things and flowing into him and driving
all his or her activities. The spiritual activist is no longer merely a separate
individual trying to effect change in a resistant world, but a conscious and
responsive instrument of the Force of the Divine breaking up established forms
and forces and creating new ones. It is not done out of pity or anger or revulsion,
but as a conscious andtoel flow of the Dvine Force though the actiist’'s

words and actionsAs Sii Aurobindo sgs,

How he shall do thisin wha paticular way, can be decidedybno geneal

rule. It must develop or define itself from within; the decision lies between

God and our self, the Supreme Self and the individual self that is the

instrument of the work; even before liberation, it is from the inner self, as

soon as we become conscious of it, that there rises the sanction, the spiritually
determined choice. It is altogether from within that must come the knowledge
of the work that has to be done. There is no particular work, no law or form
or outwardly fixed or irvariable way of works which can be said to be tha

of the liberated being.... The action of the liberated doer of works must be

even such an outflowing from the soul; it must come to him or out of him

as a natural result of his spiritual union with the Divine and not be formed
by an edifying construction of the mental thought and will, the practical
reason or the social serfSe.

Just as it is not easy to realise the passive spiritual consciousness underlying
all things, it is not easy to realise this dynamic spiritual Force working in and
through ousehes in a fee and unhinded mannefrVhereas ultim#ely all our
actions hge this One Brce behind themjt nomally works through the
limitations of our mental, vital, and physical nature, and therefore, not in a direct
and spiitual mannerThe aim hee is to allev it to substitute its wn higher
and more powerful working for our stumbling, misguided, and faltering efforts.
This cannot be done at once, it occurs gradually over time through a disciplined
practice of kamayoga. All the pats of the gnamic n&ure must pogressvely
open and surrender themselves to the guidance and action of the Divine Force,
rather than move in their own accustomed manner at the behest of a mixture
of inner and outer influences, mental, vital, and physical.

The Bhagyavad Gita is the gga sciiptural authoity on this mater, and in
discussing it,Sti Aurobindo bings out the undéying principles and prcesses
that would lead to a true spiritual activism. The central processes that lead to
this taking up of the dynamic parts of thature by the divine Force can be
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briefly summaised as dllows: “Equality, reruncidion of all desie for the fuit

of our works, action done as a sacrifice to the supreme Lord of our nature and
of all naure, — these a the thee frst Godvard gpproades in the Gitg way

of Kamayoga’4® Sii Aurobindo eldorates,

This, in short, is the demand made on us, that we should turn our whole

life into a conscious sacrifice. Every moment and every movement of our

being is to be resolved into a continuous and a devoted self-giving to the

Etemal. All our actions,not less the smallest and mostlioary and tifling

than the greatest and most uncommon and noble, must be performed as

consecrated acts. Our individualised nature must live in the single

consciousness of an inner and outer movement dedicated to Something that
is beyond us and greater than our éyo.

It is through this continual reference of all our actions to the Divine Force
that is their true source and power that we overcome the sense of our own ego
as the initi¢or of our actsAs long as w engge in actvism based on ounvn
preferences, for the satisfaction of our own preferred outcomes, we are not yet
engaged in the true spiritual activism. It is through a progressive and continually
expanding self-offering of all our dynamic activities to the Divine Force that
we remove the barriers to its unhindered and undistorted action in and through
us. The spiritual activist is not merely a person fighting for higher principles,
but is a conscious and surrendered instrument of the Divine.

As this process of inner surrender progresses, the spiritual activist continues
to act according to the highest and most clear vision of what is to be done as
he or she is capable, and carrying out the action with as much skill and precision
as possible, all the while offering the action to the Divine. The activist must
continually seek and call for the guidance as well as the originating and sustaining
power of the Dvine in the action undegken.We nust leae the esults of the
action in the hands of the Divine, and remain entirely equal whether they are
successful or not. It is not the end result that must be the motivation for the
action, but the act of offering, the growing consciousness of the Divine Presence
in oursehes and in our actity. These a& the inner signs of the desr and we
spiritual activism.

Summary and Conclusion

The recent explosion of interest in spiritual activism is a healthy development
in the feld of spiiituality, carying it beyond a self-cen&d focus on indiidual
health and development towards a fuller embrace of the world and its challenges.
Howewer, in its mosement outward tovards enggement with verld challenges,
spintuality must maintaints inner cent and poise in the spirSri Aurobindos
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ideal of the divine life, which entails adical transformation of both the
individual and collective existence, does just that. In order to bring to bear the
necessary spiritual power that can truly transform and divinise the outer life,
it strives to reach the highest heights of inner spiritual experience and realisation.
It is relatively easier to attain a settled inner state of spiritual peace and harmony
when one withdraws from the world and its problems, it is when one aims to
change the outer life and the world that the fullness of the inner spiritual
realisation is more severely tested and challenged. Thus, the spiritual activist has
a double task, to attain the inner poise of the spiritual consciousness, and to
maintain it in the midst of engagement with the problems of the world.

What we have called the true spiritual passivity reflects this inner poise of
the spirit which must attend and serve as the necessary foundation for a true
spitual actvism. As biiefly descibed hee, it consists of tw main elements.

One is an xclusive pasgiity to the inner Diine Pesence anddwver, as distinct

from other inner or outer mental, vital, or physical influences. It is not that no
other ordinary human forces are allowed to enter the psychological space of the
individual, but rather tha they are notpassiely allowed to enterFrst one nust

become conscious of their presence and influence, and one must admit only those

which are helpful or at least not harmful. The second element is the development
of an entire equality or equanimity to all circumstances, conditions, and events.
For this latter condition to become complete, one must have a secure poise in

what the Divine has aeded” We should hee, or we should ty to develop, a
perfect equality for things as they are.

But this does not mean that things should remain the way they are, or that
we should not be ilved in the bang of the vorld. The world is a pogressve
manifestation of the Divine, it is not complete. It is constantly changing,
constantly ewalving into something that more purely expresses the higladities
of the dvine ndure. Love, hamory, beauty delight, knowvledge, pover nust
emege in ever higher and amplepofms.As conscious instiments of the Dine,
we must be luminous instruments of its higher evolution and manifestBtibn.
here it is necessary that we do not mistake our own limited ideas and notions
of wha must emege and when with the Diine’s. We nust inwardly unite with
the Divine within so that these higher divine qualities may flow through us into
the world and into all those who are around us, awakening them to these emerging
forces within themselves. Our activism should be more as a catalyst awakening
these divine powers in others than as a combatant, though sometimes combat
too is required when the opposition is fierce and unrelenting in its obstruction
to the truth that is emerging from within.

These a all ety fine as high spitual ideals,one might countetbut as long
as we remain stuck in our limited human consciousness, tethered to our mental
and vital existence, what are we to do about the gross injustices and the
destuction of our planetAre we to sit quiety and meditee while our &llow

the inner spiritual consciousness, because this spiritual consciousness alone is purehuman beings are abused and the world is destroyed? This is the difficult dilemma

and untouched by all that happens in the world. This spiritual consciousness is
distinct from mind, it is the fundamental ground of the universal existence we
see around us.

From this poise of the spiritual consciousness, all conditions, all events are
movements of nature, and nature is driven by one conscious Divine Force that
domindes all &istence In Sii Aurobindos view, the world is a pogressve
evolution of the divine spirit that lies concealed in the stone, emerges in the
plant, and becomes pgressvely more conscious in animals and humanity
is a dificult evolution of consciousness in the tma of matter. It progresses
through a working out of conflicting forces towards a progressive harmony and
is leading towards a divine delight. Birth and death are merely incidents in the
long evolution of the etaral spiit. As the Isha Upanishad puts ‘itle whose

in which we find ourselves, and we feel that we must act. It is here that the
Bhagavad Gita advises us to act, but to do our actions as a conscious offering
to the Dvine. We nmust act moe and mog with the sense anedling tha it

is the Divine within us that is carrying out the actions through us and that we
are merely conscious instruments for his work. Indeed it is the Divine that in
reality always acts through all actions, whether we are conscious of it or not.
The key is to become conscious of it, and to more and more align our will and
force with the Dyine Will and Force, to filter out competing mental pferences

and vital desires. If we act unconsciously of the divine impetus behind our
actions, the Divine will work through our unconscious and limited instruments,
but if we act conscioug) the Dvine will work through our consciousesponsie

and therefore more effective and powerful instruments. This inclusion of the

self has become all existences, for he has the knowledge, how shall he be deluded, dynamic parts of our nature, our abilities to carry out effective and complex

whence shall he have grief, he who sees everywhere onefeEk@”spiritual
activist should be able to look upon the world and its problems with a calm
and equalegard, without repulsion.As the Mother said‘You ae trying to fix

Sraddha O February 2012 m 147

actions in the world in conscious unity with the Divine, is the important and
necessary ingredient in a true spiritual activism. This comes only through
practice, through worklone while consciously referring the work to the Divine
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Force behind It does not sme though meditdon or inaction.Act we nust,
it is impossike to compléely cease to aco it is best tHawe act consciougl
referring our actions to the Bine, seeking the Mne’s guidanceand pogressvely
aligning and #uning our actions with the fane Will and Force
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"Huta, 'The Offered One' - A Very
Special Child Of The Mother"

Shraddhavan

On November 1% 2011 — the anniersay of the Mothers passing —ta
1.30pm,a wery special tild of the Mother bom Savita D. Hindodha, quietly
left her bog in theAshram Nusing Home She had been theefor ebout a month
with her condition gradually deteriorating, after ailing for several months. When
she joined théshram pemanenty on February 160 1955 in her lge teensthe
Mother qave her the namé&Huta’ meaningThe Ofered One’.Although she
had no artistic training, the Mother perceived in her a potential artist and a soul
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belondng to a world of beauty She tained her in paintingand worked with

her from 1961 to 1966 to create the series of oil paintings illustrating passages
from the whole ofSavitri called Meditations on SavitriDuring this time Huta
recoded the Mothes readings of the pasges coresponding to the paintings,
which ae nav familiar to mag accompaniedypthe compositions of Mothex”
musician Sunil.

Huta had a &1y special connection witAuroville — a letter of hes to the
Mother in 1965 inspéed the cedion of Marimandir, the Mothers Shine; and
it was to Huta that the Mother first explained, with sketches, her concept for
the tavn-plan ofAuroville. In 1966 Huta prduced the painting lich the Mother
named The Spiit of Auroville.” All this is told in her booksviatrimandir — the
Mother’s Truth and Lee and The Spiit of Auroville. In 2001 Huta entrsted
the care of théMleditations on Savitrpaintings and a lot of other related art
works and materials to Savitri Bhavan.

She has also become well-known for her many books, beautifully designed
by Huta heself, all inspired ky her contacts with the Mothesud asWhite Roses
(translded intoTamil, Frendy and RussianybAurovilians), The Stoy of a Soul
AboutSavitri, and mostecenty ‘ You said So .’ a recod of some of the Mothes’
talks with her In fact she was still working on her lgest ppject, My Savitri
Work with the Motherwhen she became toaeak to contine. She vas etremely
happy to learn, some six weeks before her passing, of the completion of a series
of 18 DVDs made ly Italian Aurovilian Manohar of heMeditaions on Sauitri
paintings,and &en moe recenty of anotherifm made ly him of herPaintings
Inspired ty Sii Aurobindo’s FoemsThis film will be premieled a Savitri Bhavan
on December 5,

Huta had no fear of death. During the time when she was working with the
Mother on theSavitri paintings the Mother had guided her through all the subtle
worlds, even the darkest subconscient, and assured her that when the time came
she would be immeditely caried up ly Si Aurobindo to her wie home She
chose a significant day on which to leave, indicative of her identification with
the Mother

She has been a true friend of Savitri Bhavan and all of us here remember
her with deep gratitude and affection.
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