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An occult godhead of this beauty is cause,
The spirit and intimate guest of all this charm,
This sweetness's priestess and this reverie's muse.

Savitri, 1993 rev. ed., Bk IV, Canto I, p.356
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Editorial

Letus, for a tange,dispense with our usuabitotial forma and tun our ges
inward and look insidenot quater of an int within but deger and deger till we
arive dthe'welling coe’ of our being \mere on anargent foor’ burns the ungmbing
fire of aspigtion lit in her ininite love and compassionifher dildren by the Gace
and eer living Peesence of the Mothdrhere let us pausef a while and concerdting
in the heds calm and silencelet us hear ha Nolini Kanto Gupta has toga
about the Mother in his simpleubfarreading, luminous and mang words. The
chosen pasggs hae been taén from the irst few pages of his esgaOn The Bink’
in vol. 6 of his CollectetlVorks.

On the Brink

One of its lgs the Svan does not lift,

as it soas upvard out of the waters;

if perchance it lifted that also,

there would be then neither toglanor tomorow,
nor would thee be dg nor night

nor would thee be daning ary more.

Atharvavedall.4.21

THUs the Vedic Rishi.

Even so vhen the Mother with@w physically from this eath we pesumed
that she did so with onebt only, the other ot she left planted hetbelav for us
to worship.Well, was tha only a pesumption or things wa dhangedsince?

Here on this edh, we knaw, a bdtle was agng and is still agng between the
Gods and thAsuras:men ae their gents and instimentsThe bdtle is to decide
the destiy of eath and humanityMother was the leader of theulhe amy hete.
Now human beings ara \ery uncetain quantity They themseles do not kne
on which side thg are angng. Some perhas mg know to some etent hut tha
does not seem to counueth in the actualedoning of things.

... the pity is thaman does not kmo much and et so nuch, if not the vhole
thing, dgpends on him. & man as he is mois so &r emoedfrom godliness and so

close toAsuras thathe bdtle upon edh between Gods andsuras seems to ken

unequal @me Man ly actual n&ure is asuc: it is through aspation tha he is

trying to be @dly but it seems he is moout of beah with his aspation and has
fallen ba& on his nomal ndure of theAsura.

Man enshines in him the indidualised Godheadhe personal Dvine: the
possibility of the incaraion of theDivine lies in him aloneHence the sfiggle
between Gods andisuras br the possession of the humassel.

It was the intention of the Mother to implant the/iBé upon the turbid soil of
nomal humanity pufying it of its dross and stifising it with the hegenly breah.
If that is not dongthen she will hee no other leoice lut to leae the feld altayether
to theAsuras,in whaever camp ordrm they are, to fight it out among themsedg
and fnally destoy themseles in the actwen like theYadavas of old after Kishnas
retirement. ........ocooveiieiiiine i,

Then ony, consequent on the self-annitidan of theAsuras,can this edh be
free and openof the incoming othe nev race of beings bardiine, not made
Whether ag remnants of the humaaae will be left and in fet condition,if any
patt of it could be incgrorated or intgraed into the ne dispenston, is a nystery
tha will remain so till the actualityexeals it.

But .... thee is alvays hope andheer vistas of esqae; the tunnel endg kast
and & the end they is alvays the lightThe Lod sgs indeed:l am Time, the
Destoyer of the vorids —kalo’smi lokalkayakrt —but he also deares in no uncéain
tems his wice of assuamncethe esounding bigle-call of higpandajarya, the Dvine
Conch:

anityam asukhen lokam imarh piapya bhajasa mam.!
...mamekan saranan vraja
ahan tva savapapebhyo mdksayisyami ma suceh.?

Let us nev condude with these stiing words of the Mother heelf speaking
to some of her senior disciples April 1972, a year and a half befe she
relinquished her pfsical bog. The selected pieces\ebeen eproduced fom
vol.13 of theMother's Agenda pp.124-127 with due &aovledgement and thanks
to Institut de Rewerches Ewlutives, Paris.

For centures and centiges, humanity has waited br this time It has come
But it is difficult. | dont simply tell you we ae hee upon edh to rest and enjp

1“To this gghemeal unhgpy world you hare come Love me and turto me’ Gita,I1X.33
2 “Take refuge in Me alongl will deliver thee fom all sin andl, do not grieve.”
Gita, XVIII. 66




oursehes,now it is not the timedr tha. We ae hee ... to pepare the vay for the
new credion....

So | hae called pu to tell you thd. Take what you can,do what you can,my
help will be with you.All sincere eforts will be helped to the maxim. ..........

Now is the time to be heic. Herism is not vha people sg it is to be
completey united — and the dine help will alvays be with those ho hae, in
all sinceity, resoled to be havic. Voila.

You nmust male an effort, you must conquer pettiness and lintitans,and &ove
all tell the go: your time is @er. We want a ace without go, with the dvine
consciousness in place of thgpeTha’s what we want:the dvine consciousness,
which will enable the ace to deelop and thésupramental beingto be bon. ....

| ask ony one thing:dont listen to the go. Tha's all. The time of the go is
over. We want to @ begyond humanity and itsge, to leare it behingd we want a
race without go, with a divine consciousness in place of tige & here, tha'’s all.

If there is a sincer “yes” in your heats, you will have saisfied me ful. |
don't need vords: | need wur heats’ sincee adheence That's all.

(silence)

.... We nmrust gve to the vorld the ekample of vihhat must be not petty goistic

movementsjput an aspation towvards the manéstaion of Truth. Voila.
(silence)

| can asswe you thd all sincee efort will be pleinementfully helped ly the

Divine. Of tha | am sue. And | can assu@r you of thd.
(silence)
That is all | had to sa (Mother'sAgenda,vol.13,pp.124-F

We ae gateful to the SrAurobindoAshram Trust, Pondidherry, for its kind
pemission to pulish the bllowing :

— the esspaby Sii Aurobindo entitledT he Rith’ appeang in the bookEssay's
HumanAnd Dvine, 1994,pp.178-180

— the Mothers self-pottrait (1935) takn flom p.2 of the bookThe Mother :
PaintingsAnd Drawings’ puldished ty The Trust in 1992

— Krishnalals painting attached heewith, taken from the esouces ofThe
Studio

— extracts fom the essaentitled’On The Biink’, pp. 20-22 fom wl.6 of
Nolini Kanto Guptas Collected/Norks.

Unless otherwise indicated, all quotations are reproduced here with
acknowledgements and thanks to tHeustees of SrAurobindo Ashram,
Pondichery. Our special thanks to the StudioeAives duo of Santa and
Chaitarya for their timely and consistent help inspecitiely identifying the painting
for the cwoer of the jounal and poviding their high esolution imge.

We regeet to sg tha the name of thednslaor of Simat Anirvan’s shot piece
entitledvVande Maaramin the Februaly '12 issue ofSraddha, Smt Kalani Bose
was inadertently omitted Smt Kayani Bose is a long time detee of the Mother
and SrAurobindo and pEsenty resides in Ne Jersey, USA.We ae yet to ecevve
the inal version of the sequel to Kittu Rdy's seies of aticles on‘Indian
Democagy’ but have been assed by the author thit will soon feaure in one of
our forthcoming numbers.



Contents

The Rith

The Mother

SomeThoughts OnThe Vedic Godheads
Gitaruvachan-Rrt |

VedaVyasas Mahdhaita
In Sii Aurobindos Savitri

Fate And The Pohlem Of Sufering

A Dialogue BetveenThomasAquinas
And Sii Aurobindo

How To Reseath Consciousness?
Suggestions From Indian Psychology

An Entanglement Of Chaotic Unity :
The GlobalAge And The Auroville
Experiment

Sii Aurobindo’s Concet Of Educéion
And The Mothers Contibution To It

Individualism — Pecussor To
A Subjectve Age

RasaTheor, Bhakti And Psyhic
Enfoldment: A Psydologist's Rerspectve

Unity In Diversity

Notes onAuthors

Sii Aurobindo
Barindra Kumar Ghose
Vladimir latsenlo

Srimat Anirvan

Prema Nandakumar
Debashish Banerji

Donald Goegen

Matthijs Cornelissen

Richard Hartz

Anurag Banerjee

Deepali Gupta

SuneetVama

Tapan Banerjee

Cover : Krishnalab painting

Our hidden centres of celestial force
Open like flowers to a heavenly atmosphere;
Sawvitri, Book Il, Canto 12

11
13
17

34
44
62

76

80

85

93

102
110
133

g TEeATd I
Saddhavaml labhate jfidnam

Who has faith. ......... he attains knowledge
—Gita 1V39



The Path
S Aurobindo

The supamentalYoga is @ once an ascentw@rds God and a descent of
Godhead into the embodied nature.

The ascent can onlbe abieved ly a one-cen&d all-gatheiing upward

aspiration of the soul and mind and life and body; the descent can only come

by a call of the wole being twards the ininite and etaral Divine. If this call
and this aspation awe thee, or if by ary means thg can be bar and gow

constantly and seize all the nature, then and then only a supramental uplifting

and transformation becomesssible.
The call and the asjtion ake only first conditions; ther must be along with

them and kought ty their efective intensity an opening of all the being to the

Divine and a totaturender

This opening is a tlwving wide of all the naire on all its lgels and in all its
paits to receve into itself without limitsthe geder dvine Consciousnesshich
is thee alead/ above and behind and englobing this tabrhalf-conscious
existence In the eceving thee nmust be no inkility to contain,no beeaking devn
of arnything in the systemmind or life or neve or bog under the nsnuting
stress.There must be an endlessagtivity, an alays increasing cpacityto bear
an eer stonger and mog and moe insistent action of the wdhe Force
Otherwise nothingrga and pemanent can be done; tiiega will end in a beak-
down or an inetrstoppae or a stultifying or a disasins arest in a ppcess Wich
must be asolute and ingral if it is not [to] be afailure.

But since no human system has this endiessptivity and unéiling cgpacity,
the supamentalvoga can succeeahly if the Divine Force as it descends imases
the pesonalpower and equas the s&ngth thareceves with the Brce thd entes
from aove to work in the naure. This is ony possilte if ther is on our par
a progressve surender of the being into the hands of theidg; thee must be
a complete and mer failing assenta couageous willingness to let the Dine
Power do with us wmeever is neededadr the vork tha has to be done
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Man cannoby his avn effort make himself moe than man; the mental being
cannot ly his ovn unaided drce dang himself into a supmental spit. A
descent of the Dine Ndure can alone dginise the humanecetade.

For the pavers of our mindlife and boy are bound to theirwn limitations
and howewer high thg may rise or havever widely expand they cannot ise
above their ngural ultimate limits or pand bgond them. Butstill, mental man
can open to Wa is begond him and call den a supamental Light,Truth and
Power to work in him and do \Wwat the mind cannot do. If mind cannot bffort
become e is begzond mind supemind can descend andatrsbrm mind into
its ovn substance

If the supamental Bwer is allaved ty mans discening assent and ignt
surrender to act accding to its evn profound and subtle insight antexible
poteng, it will bring éout slavly or swiftly a dvine transbrmation of our
present semiperfect nature.

This descentthis working is not without its possibility of calamitoualifand
danger. If the human mind or the vital desiseizs hold on the descendinyde
and tfes to use it accding to its evn limited and eiing ideas or lawed and
egoistic impulses;— and this is ingtable in some dgree until this lever motal
has leaned something of theay of tha greaer immotal naure, — stumbings
and deiations, had and seemingl insupealde obstates and wunds and
suffering cannot be espad and een de#h or utter davnfall are not impossile.
Only when the conscious irgeal surender to the Dine has been leaed ly
mind and lie and bog, can the way of the Yoga become easgtraight, swift
and safe.

And it must be a suender and an opening to thevDie alone and to no other
For it is possike for an obscwe mind or an impu life force in us to suender
to undvine and hostiledrces and wen to mistak them ér the Dvine. There
can be no mer calamitous eor. Therefore our surender nust be no knd and
inert passiity to all influences or aninfluence but sincee, consciousyigilant,
pointed to the One and the Highest alone.

Self-surender to the dine and ininite Mother however difficult, remains
our onl effective means and our solbiding refuge. Self-surender to her means

that our nature must be an instrument in her hands the soul a child in the arms

of the Mother

(Reproduced fom Essgs Divine and HumanSi Aurobindo Ashram,
Pondicherry, 1994, pp.178-180)
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The Mother

Barnndra Kumar Ghose

In theYoga-Ashiam of Pondidhery, the Moter is the king embodiment of
Sii Aurobindo’s Yoga. The toud of her cedive genius has igen theAshram
its present shge. The work of eat dgpatment beas the stamp of her igiinality
and constuctive genius. It is doubtful if thex is ay other place on etlr where
such a big &mily could be seen cagting on like dock-work its day-to-day
activities in silence and harory, without a shade of cdlidt. The constuctive
power of theWest and the twle-heated surender and selfiging of the East
are moving hand in hand in the &f of theAshram.

But to have gven a peréct shae to theAshram is not the Mothes’ gedest
achievement. She is theving image and the othemxpression of th&ogic Power
that is opesting everywhere in theAshram as its cendr To dtribute Diinity
to a human being nyaseem to othera sheerantasy of the detees or nothing
but sentimentalism. But onehs has had the slightest téuaf the spiitual Power
of Sii Aurobindo’s Yoga knavs for cetain thd the open sesame of his Igtal
Yoga lies in the Mother alone

Sii Aurobindo once said to me thhe doubted if ther was in the past gn
figure embogling so ged aYogic pover. He adled thé he had done teregis’
Yoga by ones (one ars) contact with heiTheYogic Power of the Mother and
Sii Aurobindo opened wide the daoof the unostent@us Ashram, so long in
the gip of want and dificulty, to the steaginflow of suficiency and pospeity.
Spontaneous &rings came fom disciples and adn@rs. The most adinary men
found in themseks an outbwering of the poetic pwer, a wonderful talent ér
painting a cgacity for meditdion, occult vision and skilfulness inosk. Day
by day the Pondicherry Ashram gew into aYogic place of pilgimage for the
entire world. An aspiant had a visionthe Mother and $Aurobindo were inside
a glden tdemade on the top of a luminous hilhknd men fom diferent dimes
from all directions thonged to the place in endlessesims.Today his vision has
materialised.
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In the couse of epeded epeliences,a restless éllow, mad after work, with
impurities unpuged, a man of vitalistic tempament,| have realised from the
play of the Mothers miraculous Bwer, how true were the wvords of Sr
Aurobindo. Fom the angle ofogic vision the Mother has no equales in India,
the tapobhlmi (the land ofTapasya).

(Reproduced fom a posting  Overman unddion. This tibute to the Mother as
first published in Khulnabasi on 21 Feb, 1940 on the occasion of the Mottser’
birthday)
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SomeThoughts On The Vedic Godheads
Vladimir latsenlo

The tymns of the Rigveda ae mainy dedicéed to the gds, devatas, or
universal forces,which ae to be inoked ty men in their spitual joumey. There
are mary gods and gdheads in th&eda and it is not immedily clear hav
they relate to one another ancha their major functions & Some gds ae often
invoked and hee maly hymns in the Rigeda,sud as Inda, Agni, Maruts,
Ashvins,etc Othes hare less nmber of lymns,or even sometimes oyla few,
but nevertheless a& consideed to be impdant and a often mentioned
throughout the te of the Rigeda.These agAdityas,Vishru, Brihaspdi, Suiya,
Savitar, Rudi, Usha, Dyauh, Piithivi etc.

Among all of them Indx has the Igest nmber of lymns. He is the Lat
of the Dvine Mind, who is stiking and destying the brces of dakness with
his thunderboltyajra, which is essentia}l of the substance of the Saprental
light, adjusted to the needs and aafns of men calling fsm the laver
hemisphee. It is knovn to us as the action of the Intuéi Mind, or Intuition,
by Sii Aurobindo, which is nothing else Wi the ‘individualisdion’ of the
UniversalAction of the Oemental ealms ofVishru, where the Oemind itself
is the esult of the cosmic outisst of the Supgmental Cedive Force of Suya-
Savitri.

So among these e higher deitiexr the g@gdheads actingdm eove, Indra
is most fequenty invoked, because of his immed&action upon our lger being
and because of its fettiveness in the desiction of the esisting érces of
daknesswhich obstuct our &olutionay progress. Sowhenever we meet Inda
in his action in the/eda,the other gdheads & automécally implied: Suiya
(the Supamental Sun) anWlishru (the Oemental ealms),for without them
there can be no action of Inalias sule. So,wheneer the Rishi imokes Indg,
these two ale undestood for it is ultimaely the light of the Diine Suya tha
is acting and ansbrming our laver and urefined Ndure thiough the uniersal
applicaion of Vishru. Indma is theefore only an indvidualised aplicaion of
the ongingAction of the Supenind into moe concete &ents in time and space;
He is the one godhead who breaks through and ertersDarkness and
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destpys their brmations and esistancegainst theTruth with His Intuitive Light
of the Supeme Knavledge and Brce It is this Intuitve Light, most efective
in knowing and actingwhich was constangl invoked Ly the RishisTherefore,
there is a lesser need invioking and adressingVishru and Swa in their
separate domainsfor their action in the wld will be addressed and dealt with
as thaof Indra. In other wrds if Suya is to eat out to our mandstdion with
his Supeme Light of theTruth it can be done mostfettively for us,who dwvell
in the laver hemispheg, through the action of Indr

Nevertheless ther ae se@eral hymns dedicted toVishru and Swa-Sitri
in theVeda which are the ivocdions and gpetiences of the highest kind and
therefore of the utmost impeance ér theVedic system of Kneledge. These
invocdions cede a vision of the Camrmental and Supmental gpelience with
which the Rishis @& most concered in theVeda.That's why, perhas, they are
not mary in number

The Godhead o is constanyl invoked in theVeda is thezfore Agni. In fact
He is the ifst to be imoked, for without him summoning the higher lighhe
action of Suya itself would be impossile. So the Diine Flame is to be kindled
first to bing all other uniersal forces into plg here. Agni is not ony a summoner
of the higher érces hut also the gie thiough which they enter and act upon
our lower being — the altar or the place arsbrmation. This transbrméive
action vas calledrajna,the Sadfice. It is in Agni and thoughAgni alone tha
the tansbrmation of our laver ndure can tak place It is though him alone
that the ofering can be doneand the higher cosmioices can descend and
effectude the tansbrmaion. In the RigVeda all is cen&d on and aund this
GodheadAgni is seen as theewy action of the Diine amid and upon itswn
unregenegte being If Indra is enteng from aove with the oiginal light of the
Supeme (\ajra), Agni is alread/ in the midst of Damess,rising from belav,
the Immotal among mdals,always aspiing tovards the higher trth, invoking
all higher gpdheads to act upon the fzaof the lever being vhich are ofered
to him for transformation.

These tw, Indra andAgni, are invoked most in the/eda.There ae moe
than 260 imns to Inda alone and merthan 220 té\gni. If in the case of Indr
Vishru and Suwya ae implied in the case of\gni all the godheads & implied
who ae involved in the tansbrmdive action upon the Veer being and
consciousnessAll of them can be actated (invoked) by Agni.

The ascent oAgni is suppoted ky Maruts, spreading all @er the mental and
vital plane known also as theofces of ivocaion, the enegies of the mindthe
singers of the HymnThese tw, Agni and Mauts, are mentioned as peers of
the Ged Lord Ruda. Mawuts ae knavn also as his sons in tMeda. Ruda is
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thus seen as the Godhe#&ing from belav, the involved and eolving Godhead
by the means ofAgni and Mauts.

All other gods and godheads are seen as intermediaries and helpers of these

two gead movements of the Dine involved and eolving from one side (Rudy
Agni, Maruts), and fom the other side of the umimlved but who is getting
involved ty invocaion and descendingdm aove, the Divine Knowledge-Fower
of Suiya, Vishru and Inda to suppdrthe gowth of the Dvine rising from belav.

Other gpds ae theke to help this intexction of the imolved and ¢t unirvolved
divine forces.The gedaest among them a@Adityas, the sons ofditi, Infinite
Consciousnesd.hey are seen as thadulties and actions of the\e Mother
representing the wole hiearchy of the dvine Being Consciousnessower,
Bliss, and Truth of the tiple Supemind in the lever hemispher and the
transcendentalealms. These a& the higher pnciples and thesfore they are
rarely invoked sgaiately in the tymns lut mentioned tloughout the/eda.The
seven Adityas ae represented ¥ Sulya-Saitri, the Supamental Godhead\nd
when it is pojected into manéstdion and saéficed for its sale it is knavn as
the eighthAditya, which is the imge of the iwolved or allen Sun,known in
the Rigweda asvivaswt. Agni accoding to theVeda is ising from Vivas\t.
Therefore Ruda (whose son if\gni) is also identied with Suya, as vell as
Vishru who descends dictly from the et unfllen Suya, and thus the both
approach maniestdion from different ends of the same $arSaitri, as it were.
So, manifestdion is seen as aag within the dvine being wher all things of
the infinite existence a& spelled outas it were, in time and spaceThis vision
is later confrmed ly Sii Krishna in the Gitasaying thd the unverse is within
him and not he in the werse Therefore, though the Sun is op# can be vieved
from two different endsfallen and urdllen,involved and univolved or &olving
and irvolving. All the gods in the Rigeda ae intemediaies of these te
movements of the Supmental GodheadThey must gt involved into
manifestdion if they are to gt to the summe peception of things; in the wrds
of the Rigweda,they must iise to the highesthrone fom which they shall see
bothAditi and Diti, the Infnite and the ite. Thus though man thgget involved
into the Sadfice: the ascent to the sugme peception, and being thus wolved
they bring badk the supeme consciousness to ttedlén being and ansbrm the
Nature.

Among these intenediafes the mostamakable ae Ashvins. These twin
godheads assist man in his jogy to go beyond by uniting within him the
transcendental kmdedge from a&ove and the pwer from belav on the lgel
of the vital ealms of his xistence providing thus accesf the light of Inda
to read out into the dgth of his vital beingIn the lder Puanic andTantic
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literature thgy are knavn as tvo pavers of Ida and Pingla whereas Inda is
associated with Sushumna.

There is one mar essentialgpresenttive of the D¥ine to be mentioned her
It is Brihaspdi, the Lod of the Dvine Word rising from the Hedr he bings
into motion the Intention of the fdhe to maniést cetain aspects of edion.
He is connected with the action of thevibe Riers: lla, Saasvati and Mahi
as the cuents of the Diine Word acting upon the egtion from éove. In the
later synthesis of the Gitahese thee maements of Rudr, Brihaspai, and
Vishru become the tee major pgas: Karma, Bhakti and Jnan¥oga, and in
the Puanas a vieved as imurti of Brahma,Vishru and Ruda.
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Gitanuvachan-Part |

Srimat Anirvan

[Transldor's note:Rabindranah had said in hisaimous poeniSadhana something
like ~‘my abilities could not mech my wishful thinking’ (Jato sadh @hilo, sadtya chhilo
na). That is exactly wha | feel,wheneer | try to translde arything wiitten by Sii Anirvan.
Fortunédely, the most pplicable comment has been supplied in theddtrction to the ery
edition in Bengli from which | have translded:

This uniqgue commentarof Gita is possile only from the pen of $Anirvan. Gita
is theVani spouting fom the spedcof Puushottama SrKrishna and Gitaovadan is
the commentar of Gita coming out of the pen of Bshottama SrAnirvan.

‘Gitanuvadan is a seies of QuestionsypSwami Sayananda and angrs by Simat
Anirvan. It is dvided into thee pats containing the Q/A on tbe diferent Shéakas]
Question :

In the tymn of meditdon, the Gita has been ddessed asAmba’(Mother).
What is the inner meaningWhy has the Gita been compear to a Mother?
Answer :

The Gita has beenassifed with the Upanishad&ll Upanishads a pat
of Shwti. Shuti is the same as GddssVak as vell as Saaswvati. TheVeda has
addressed Godess Sasvati as the Highest MotheAMmbitame, and has igen
an quisite desdption of Her Mdemal Form. With all these assodians, Shiuti
is temed as Mother and so Gita is alBmbaor Mother
Question :

What should be thegal tem? Simad Bh@avagito or Simad Bha@avagita?
If it is the'Divine Song of the Ldtit should beGito’ (Sung)Whatever is sung
with a tune isGit’ (Song),s not it?Then like the Sams of Saedla,is Gita also

to be sung? ...\ does Gita hee sud adjecties d the end of edt chapter
as UpanishadKnowledge of Behman andvogashashta?
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Answer :

The name isSiimad Bhaavagita’ — an adjectie to Upanishadlt is not
plausibie tha the Lod was delvering the adice singng. Most pobably He spolke
in regular pose The lyrical form was dgven when it was aranged the vay we
see it nav. Gita basicall is a scipture of Devotion. It can be mved een from
theVedas thathe deotees used to evship their Lod by singng. Even in Gita,
ther is a mention of contirous danting (Ch. IX, SI.14) The instuctions of the
Lord, after being aanged, probaly got the brm of a ballagd which was sung
a tha time It was the deotees wWo used to singGradualy, an idea emeed
that the slokas were sung by the Lord.

Itis an old tadition to compose the sjtiral instiuctions in thedrm of a \erse
and this pactice contined ight up to the Midle Ages. Hence it is neither
sumprising nor impossile tha the Lod can delrer instuctions in the drm of
verse but it is had to visualise thieKrishna and\rjuna were corversing in poety
on the disastius bétlefield of Kuruksheta.

Actually Gita is a parof History. Both Ramgana and MaHhzhaita ae knavn
as Histoy. Itihasa (Histoy) and Puanas tgether ae considezd as the ifth
Veda. Hence thershould be neestictions to consider some specipart of the
Fifth Veda as Upanishath those dgs, a lage pat of the geneal mass dllowed
the pah of Devotion. To them the grbal words of Vasudega is \erily Veda,
therefore Upanishad And all Upanishads xpound the stug of Brahman.
Therefore Gita is also a stydof Brahman. Gita has not gngiven adice of
the Reality but has also igen instuctions of hav to manikst tha Reality in life
by sadhana or pctice Eadh and gery system of sadhana ¥oga — Gita
expounds an idea lkthd. Hence edt and gery chapter of the Gita is & oga!
As a esult, Gita is a sdpture of Knawledge as vell as ofYoga.

Question :

During the geat battle of Kuruksheta, Sii Krishna adised Gita toArjuna
befre the var stated The need was to inspie Arjuna to fise up to his naral
Dharma and toifjht against theAsuiic forces of the Kawavas. Is it not soWere
the Eighteen Chaters delvered holding df the badtle? The ba&ground of Gita
was the gea Battle, is it not so? According to may the geda battle is not

historical and thee are mary who put impotance on Gita oyl as a spiitual
exposition.What are the hidlen nysteies?
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Answer :

| do not see anvalid reason ér promoting the opinion thathe bdtle of
Kuruksheta was not histacal. It is tiue tha ‘India did not poduce a Heydotus
or aThugydides.Therefore everything éout her past is nothingubimagination.
Even the vesten sdolars do not hold this opinion gmmore.

Sii Krishna is an histacal figure; the time of the rgd batle has been
identified in Mah&hata itself and a lot ofaseach has been ceded out to
identify the exact dae. Perhas this bé#le took place aund 1400 BC. For those
who want to bmg dowvn theVedic El, with some sei§h motiation, might hae
some disadantage with this timing but their denial is gadualyy getting feebler
and edler.

The illusion ofArjuna and the emoval of thd illusion by Sii Krishna ae
naural incidents. It is hatto sg if Gita, as we find toda, has been in the same
form from the \ery baginning. Tha is why Mr. Otto is seathing for the'Original
Gita'.

Tha the messge of Gita is oiginal, even if the languge is not,can be poved
with references fom Chandgya UpanishadTo accet the vhole life asYajna
and to be desitess — these twale the basic pnciples of GitaThe way Work,
Knowledge and Deotion have been synthesised in Gita is unique in thetspir
history of India. This could not hee hgpened without the ihfence of a pa
and unique peaonality It can be obseed too, tha in depicting the pesonality
of Sii Krishna,the Itihasa and Panas hee everywhere followed a single basic
structure of philosopk of life. So nuch cohesion can mer be accidental.
Therefore, thele can be no objection to theracity of Si Krishna and His dictum.

The Gita vas delered bebre the onset of the av; thee is no question of
stopping the bidle thee. There is nothing surising in the &ct tha a ged soul
will bring badk to senses a lé&eminded elative with the help of a couple of haur
advice!

In adlition, please note thhahere was a mdred darmacteistic in witing
history of this county. If there were ary events in a human K tha was an
expression of Uniersal Truth, then the lié and &peience of tha man vas
included as parof histoy. Elsevhere thee was hadly arything other than the
list of names accdling to the gnealgical teble. This way Itihasa and Pana
used to acqué the dignity of the/edas g being cariers of mass edudan. |
think the success of writing history lies in the art of presenting it as a guide to
an ideal lie. Graduall, an eent becomes just agiext, expressionof the tuth
behind theevent becomes the themEhe philosopher want to aoid tha saying
that the ‘narration is the eal meaning But thd is wrong The Hazing Truth
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expressedtself though human I On one side theris an eent, on the other
a tuth. The pesenttion of the Itihasa and Pama becomes successfuien thee
is a balance beten the tw. And human lie then gemplifies the poposed tuth.

Question :

In the manta for meditdion, Gita has beeneferred to as'showering the
nectar of Etemal Adwaitabad’. What is the hidlen meaning?
Answer :

In the intioduction,the bog and the corlasion of Gita,everywhere is the
presentdion of the doctine of Non-DualismAt the \ery onsetArjuna is faced
with a very well-known problem — hav to accet and adjust with the garture
of near and dear ones.i 8rrishna soled the poblem with the docine of Non-
Dualism, saying, ‘Know Him to be Etemal by whom all is pevaded Life and
dedh ar like lubbles ising and &lling in the ocean of ConsciousneS$te
bubbles die davn but the oceaneamains the samdf you remain with the
consciousness of ocean, death cannot cause grief or distress.

From this we get the idea of the Eternal Self. In the middle, where He is
introducing Himself theg, too, Sti Krishna &presses Himself as an all-pading
Supeme Realityas Unmaigést Bahman,as Time, as Puisha manisted in
myriads of dvine qualities, the adoabe belored Lod of our beings.
Furthemore, he adled no méer in whatever way one vorships,it is the worship
of that One and Only One. Here we get a hint of monotheism.

He males it \ery clear in the Eighteenth Cpger (contusion). All instincts
of life otliginate from the Onéwnho is all-pevading By worshipping Him with
ones designeed work, man dtains salation. Again we ae getting the
applicaion of Adwaita in life itself The whole life is His vorship (orYajna
whatever you call it). He is all-parading; fom Him hkursts forth the jo of life.
This way a the bginning, in the midile and &the end the Gita has igen
instructions of the same doate of Non-Dualism in theofm of all-perading
Reality,

Clouds senddrth shavers. This Dak Cloud is also sending us shers,
shavers of the nectar of Immtality. The doud is dak because He is pend
the efulgence of the Wite rays of the Sun; He is th&upeme Blue Blak in
whose undthomale deth life and deth both gt lost. The shavers of
immortality from this cloud bring healing balm to the life scorched by the blazing
flame of the thee Gunas and bran life beyets lush bliage Patanjali has tened
the ‘Perfect Yoga’ as the Cloud of Dhara, meaning thiathe one st#oned in
that Yoga is alvays being bthed ty the shaver of Dhama, which is bgrond the
mundane wrld. The same idea is boed hee too.
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Question :

What is the puport of the arangement of Chaters from theVishad to the
MokshaYo?

Answer :

In the Gita,Sii Krishna is gadualy revealing Himself in the consciousness
of Arjuna. Tha is why it is wise to leg the contet in mind while discussing
Gita.

In VishadYoga, the maniésted self (i) is desious of knavledge. He is
facing the geaest pobem in life, the nystey of dedh. The questionhow to
overcome deth has damdically gppeaed bebre him.

In the second chapter we get the full answer to that from the philosophical
aspect of SelfBoth dissolution in Bshman ( Bahma Nivana) and xistence
in Brahman (Bahmisthiti) has beerxpounded hex This is the cog chapter of
the Gita.The other bgpters ae epansion of the same thought.

The thid chgpter gves the tues of KamaYoga as conlusion to the second
chapter.

The urth chapter synthesised/ork and Knavledge. Incidentaly the theoy
of Avatarhood has been mentionddis is impotant. Whatever has beenigen
as hint will be gpressed in detail in the nintthapter.

The ffth chapter gves the hint theKarmaYoga and Jnangoga esentualy
culminge in Bhakti or Degotion.

The sixth tapter gves pactical instuctions onYoga.

This far is the Fst Sh#aka. Its main subject is Self-Kwtedge, because one
cannot become Bhman without kn@ing oneself Sii Krishna has saidewy little
about Brahman or of God scaf The main point is Samkfa or theYoga of
Knowledge, tha too not withoutWork. One mg adieve successybfollowing
this pah only. So anwers toArjuna’s quest might he ended her But it did
not. Without being asi&d ary question,out of His avn Grace He is dout to
shaver the knavledge @out Himself in the totality in the genth dgpter To
know Him after kneving the Self thus sadhanaogs deper To knov oneself
is Jnanato knov Him is Vijnana. Sgenth dgpter is the intbduction to tha

To knov Him one has to knve the nysterly of the unverse There ae seen
gred mysteies.The eighth bgpter deals with them.driculardy one has to kne
the nyster of dedh and thahas been discussecalivhee. This has to be noted
that dedh is not atinction of a lamp,it is dissolution in Him.

The ninth bapter is the most imptant one Once | knav all the nysteiies
of life and deth, and of the unierse | know what is the True Self of this
incamation in ‘Human Form. Tha knowledge is he highesVijnana. He ewveals
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himself by bringing to light the Highest Seetr (Raja Guia) in Arjuna’s
consciousnes¥Ve have to undestand thaafter this ninth bapter, ead and gery
word of the Gita is amnd eweldaion by the Lod Incande.

To male thda undestanding mag vivid is the BibhutiYoga of the tenth
chapter The hint is to see Him maeifted gerywhere. The concete ealisdion
of tha is in the vision of Uniersal Form in the elgenth dapter. But of couse
Arjuna sav the Unversal Form as Time the Destiyer in the contet of
Kuruksheta. Vrindavan is undestood hee.

True Devotion is possile only by obseving the unverse in Him and ¥
realising the Highest in a humaari. This de/otion comes fom the fullness
of Self-Knovledge. The Second Shiaka is complete with the gifth chapter.
With tha comes the completion of kwing oneself as ell as knaving the
Supreme Self.

Here, too, is the end of all questionaibhis Gace is gain shevering the
Universal Knavledge, and gain ezen without being agld Remember though
that the basis of this kiwdedge is the UniersalVision. The sadhaka is e$lesshed
in Cosmic Consciousness.of thd level he is seeing Bkiiti and Puusha,the
three gunasthe thee Saddhas,the pla of the D@as andAsuras,the diersities
of the Unierse (dhapter eighteen) and all othérhe cental point of all thais
the Reality of Purshottama (aapter ffteen).

By and lage, this is the meaning of therangement of the Chaers in the
Gita.

Question :

There are three shéakas (goup of six) in the GitaWork, Devotion and
Knowledge. Mary sa tha Gita is the sdpture of Bhaktisome sp of Knavledge
and othes sa of Work. Is not Gita a synthesis of féifent ways?Whetre is the
begginning and vhere is the end of Gitan Knowledge, Devotion or Work?

Answer :

Verily, Gita is the sdpture of synthesis anddm this aspect Gita has no equal
among spitual sciptures. It is a mier of @ject sorow tha even in thee
thousand gais we could not pply the teahings of Gita in our @ctical life. The
whole life is aYajna or aroga, tha is the ultim& announcement of Gita. &v
from the ancient time¥ajna was temed as Kana, meaning Watever one does,
should hge a sense of safice or ofering tovards the g@ds. And thd is
applicable both to daiy work as well asYajna.According to the languge of the
Gita, where thee is no sense of sédfice, no pesence of dinity, no sign of
advancement of human consciousnef®e work is nothing it misguided
action.
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A doctrine like reruncidion of all action and the ensuingsult of knevledge
was \ery much prevalent duing the time of Gita. $rKrishna did not paary
heed to thia Again He has opewldtadked the cegmonial ituals aiming athe
worldly enjoyment and walth in the name o¥ajna. According to Him
performing all work with a irm footing inYoga is the basic aim and leads to
the eventual peréction of life.

Life stats with work. The teabings of Gita also staet Kuruksheta (Feld
of Work) a the onset of a déractvity. Work has to be peofmed accading to
whatever has been allotted to éaone of us. But wk is to be done without
ary expectdion of results and with equality to success aailufe. Knowledge
will ememe from this undestanding It will be dear tha whatever is to hapen
is hgpening due to the detemism of Ndure. Ther is no vay to avoid tha
nor is thee ary point in being imolved in tha. Once this discament dans,
mind becomes peaceful. It becomes easier toyenjbhout atachment or
aversion and wrk with detatiment and aeeling of non-doeship.

This way knowledge comes after ark. With knowledge consciousness
expands.We undestand thait is the Dvine Guidance thais & the oot of all
natural motivation of work and eentualy consider oweles as Diine
instruments. He is the Btar and | am His Flutethis feeling is ery conducve
to the ultim&e devotion. All knowledge culminges into desiless wrk and
ultimately attainment of pedction comes tim doing all verk with devotion and
a sense of &éring. This is the Ning philosoply of the Gita.

Question :

What is the implicdion of the word ‘Karparnyadosho’in the Seenth Sloka
of Chapter Two of Gita? Hasr'the word ‘Kripand been used in the Upanishad
to identify those two leave the vorld without self-ealisaion? Why is the vord
‘Prapanna’being used\en after'Sishya’? Is it naural with human beings to
go through the confusionbmut Dhama thd Arjuna went though? Does a time
come to gery man vihen he cannotimose his wn good? CouldArjuna not hae
receved the diection fom the Dvine who resides in eery soul? | ind the
‘Guruvada’ as the foundation of Gita to start with.

Answer :

The word ‘Kripand comes fom the oot verb, ‘krip’ and fom thda comes
‘Karparya. The ancient meang of this pot is ‘to lament’. One Vo laments
is a‘'Kripand; he is overwhelmed with saow, so lamenttdon is alsd Karparnya’
Tha word connotes misgrtoo. The Gita sgs, ‘Kripana Falahetara (Ch.2, Sl.
49), meaning woever consides results as the cause or initia of work, is a
‘kripan’, he is la&ing in undestanding Grief and illusion toment and eentually
completey engulf mind These tw aie actions of Rjas andlamasAs a esult,
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our ndural date of undestanding gts cippled and cannotlbssom in its wn
dignity. This mastey of grief and illusion @er our nomal self has been taed
here as Karpanyadosho

One who is ead to follow the instuctions is & sistya, tha is, fit to be
instructed Basicaly, a‘sishsw’ is ‘Midehg/a, a follower of discipline ‘I f ollow
orders without question’can be doneven being untached Subserience or
surrender is mch deger in naure. Unless one can f&r both hedrand intellect,
absolute self-suender cannot be heved Not all disciples hae surendeed

Delusion #®out Dhama is naural for a human beindgrhe reality of Dhama
is ‘hidden in the cee’. It is not easy to undstand That needs prlonged
cultivation too. So eerybody faces dilemma or delusioregarding Dhama,
paticulary, when the lav of family or race in other words, the tiaditional social
Dhama iises up gainst the eteral Inner Dhama.At that point,only the diection
of the Dvine within can dispel all doubts and shaos wha is good and ight.
But that direction can be understood only with his Grace, only when He kindles
the lamp of Intellignce in our hegs. Then thee is no diference betwen Him
and me The outer instrction is secondsr For people of lesser undganding
that might be neededut not or those with higher intellect. In theovds of St
Ramakishna,“T hen as if Someone tellofn inside ‘T his follows thd and th&”

Man is a social bein@All of his chamcter and samskas ae fruits of his
upbiinging. Hence immedidely after bith, in whichever way it does not miger,
he is under a teler Therefore, from one point of vie, ‘Guruvada’is a unversal
truth. But man learns from the outer instructions well as from inner inspiration.
The motal teater outside and the ¥ne inside both ae Guus. Between them,
the Dwine inside is oser than the mtal teater He is \eiily the Sadguwr. To
invoke the Dvine within the discipleto teat the disciple to aik the p# with
His Light, is the duty of theight teader. Si Krishna has done the same in Gita.
After completing eighteenhepters, He has toldArjuna,

‘Whatever | had to s | have said Now do whaever you want to do’. Hav
mary Gurs can sp tha novadgs?

Question :
What is the nystic intepretation of the 29 sloka of the Secondapter in
the Gita?What is the meaning of theord, ‘Ashdarya?’ What is the eason ér

‘Not knowvn in spite of heing head?’ Does the wrd ‘ Ashdarya’ occur in the
\eda? If it did in what connection?

Answer :

The word ‘Ashdarya does not occur in théeda,not even in the ancient
Upanishads. It has been usemt the frst time in the Kthopanishad This
paticular sloka of the Gitasifrom thee only. But Fanini* has used arxpression,

* The famous Sanskrgrammaran of circa 8" or 6" centuy B.C.
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‘Ashtaryamadbhute Therefore, the word is an ancient ondn theVedas the
word ‘ Adbhuta meaning ‘something thanever happened befre’ has been used
in place of*Ashdarya.

In the ancient Book of Rastwo Rasasaccoding to two different sections
of philosoply, are called the aginal Rasa. One is etic or Shingar and the other
is Adbhuta. In eality Adbhuta is the main RasAt the vision of the Sugme
Reality, human consciousnesstg completgl amazd as if @sping in the deth
of the unéthomale ocean of Satidanandagxpeliencing something thiat had
never done badre. This feeling of Bgond is the eal feeling of the mstics.After
that comes the émendous téraction tavards the Bgond who is‘Astarya and
‘Adbhutd. That is the eotic or Shingar Rasawhich too is an dginal Rasa.
In * Adbhuta is the meging of Self and in Shngar is ejoice of Self So,actualy,
as you see, theAtdbhuta Rasa is the original one.

To see Him and to hear Him ~€hakshahand‘Shiavah’ of theVeda —
are the summe limits of knwing. Again, it is but naural to derelop an uge
to expressTha, whom we hare come to kne. Hence this seeingheaing,
undestanding and »pressing all a expressions of tha' Adbhuta RasaAfter
seeing-heang-knaving Him, when a mystic talks &out Him, people hear
dumbfbunded But hav mary do rally undestand?Tha is why even theVeda
has said‘Whoever heas, heas in vain’, man does not undeand gen after
heaing. The fault lies with the impwe mind and pdly with the limitdions of
languaye Suely, the Supeme Mystey cannot be xpressed in our dato da
language.

Question :
In the Thirty Ninth sloka of the Second Giter in the Gita,Sanklya and

Karma, bothYogas hae been eferred to.Which pah did the Lod AskArjuna
to follow to be fee fom the bondge of Kama?

Answer :

The way of Sanklya is one of Disémination, andYoga (Kama) is of its
application. Frst is discimination and n&t is action. Sankja estalishes
consciousness on the copteof Non-Dualism,which shavs tha the whole
credion is nothing bt a pla of the Etenal That. With this thoughtifmly rooted
in the intelligence doing work without ary desie for the esults and alays
having the £eling of a non-doer ¥oga. ‘Everything is He Therefore, ‘I am
working as non-doerand‘l am undtadched tavards the esults of the wrk too’,

Questions :

Please gplain with your intempretation the forty Ffth Sloka of Chater 2 of
the Gita.

Answer :

By the expression, TheVeda deals with thEhree Gunas’the Lod has hinted
a the narow dogmdic intempretaion of the Veda vhich aims ory a the
enjoyment and opulence wag, ‘Thete is nothing other than thialn Gita, he
has vhementt objected to thia saying, ‘That is not the eal Veda.Veliily do |
know what Veda is and | eded theVedanta'. Refrence td/edanta aims teards
the theoy of PuushottamaAnd the bunddion of thd is in being bgond the
Gunas. Enjgment and opulengéoth ae plays of the Gunas. One has to g
beyond tha, one has to be edlisshed in theAtman. In th& condition, mind is
as seene as th@kash,theie is no duality of pleasaror paingain or lossyictory
or dekd, no desie to acquie arything, nor to potect agthing. Yet this is not
the condition of mejing in the Indeteninate Akshaa. One has toa@be/ond
Gunas ht the eahly life should be based on the ErSa Etenal Sa& or
Existence is nothingut the Puified Sa which does not hae the disturbances
of Rajas or the aering of theTamas. It is lile the ays of the adiant knavledge
on a tear Hue sky. To live with the &eling and wrk as His instument br the
good of all,this is the poper bllowing of theVeda or perdrming Kama which
in essence is nothingubYajna.

The esult?To receive Hissadhamya sadhamyaof the One Wo is bgond
Kshaa and better thakshaa. He has said thaPuwushottama has been
mentioned in th&eda too(Ch.XI, SI.18) Verily, He is the Eteral Existence or
in the words of Simad Bhagavaam, the bog of Pue Existence

Question :

Traiguryavishaya Veda nishtaigurnya bhavarjuna

Nirdwanda nitasdtastha niyogaksemaAtmavan (Ch.ll, Sl. 45)

The\edas deal with the tee Gunas. OWrjuna, you be bgond these thae

gunas. Be bove dualities,always estalished in etenal Sdtwa, do not aspie

for undtained possessions noiytto hold on to the oneoy have Be yur

true self

Please gve me the mstic xplanaion of this slokawhy have theVedas been
termed as subjected to #e gunas or degs?What is the nyster of ‘beyond
three gunasof Gita? What is the meaning ofstablished in etenal satwa’?
\erily, the Vedas hae sections ofeligious ceemonies as &l as of knaledge.
As thee is‘Do work hee and wish to lie for hunded years, so is thee the

a synthesis of these three understandings helps cut asunder the knots of Karma. essence of onenessybed all stdes of @istence and tlee gunasThe Vedas

In the feld of gplicdion, Yoga is moe impotant.
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mention actions with desir Si Krishna asled Arjuna to be without desr But
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giving up desi does not meaniygng up vork. Please kear my doubts b
bringing to light the deger meanings of theseowds.

Answer :

Sii Krishna has put den only those wo hare no d¢ear judgment and mely
encage themselgs talking @out the doctnes ofVedagqCh. 11, sl.42) He is citical
about those Wo sy tha ther is nothing other than théedas et consider the
Vedas as nothingub a means to safy their desie. Hence He has hit héthe
so-calledvedic theoy creded ty the dgmdism of undedeveloped mindsThe
same vay he had dealt altow to the doctine of Wisdom peadied ly Arjuna
at the onset of the battle. Sri Krishna has criticised those, who without
undestanding the wisdom of théedas on} go for the \erbosity and dllow
dogmaism. Otherwise He has said elgéhele, ‘| am veily the subject of all
theVedas; | hae creded theVedantas and am the Kwer of theVedas toqCh.
XV, sl. 15)

This cannot be & either that Sri Krishna has supported only the part of
Knowledge of theVedas and not the gaof Action. He has censed the
‘extrava@nt iituals of the desaus souls’yet & the same time alkd — nger
give upYajna, becausérajna puifies the ged souls(Ch. XVliI, SI. 5) He had
receved a comprhensie idea aoutYajna flom his guo Ghoa Angirasa,and
had leant tha the whole life is aYajna and knowing tha, himself became
‘Desireless’ (Chhandgya Upanishad). Hei&d to intoduce a n& movement
in the spiritual life, spreading the teachings of Rishi Ghora, through Gita.

To be without thee Gunas (Nis&igurya) is to be bgond the lever ndure.
He has gplained in detail the symptoms of oneybed gunas tathe end of the
fourteenth bigpter, both fom the aspect of kmdedge and fom devotion. The
symptoms 6r a bllower in the pt&h of Knovledge ae to be completgldetadied
from all actvities of illumingion, attachment and illusionThis does not hgpen
without ataining the stie of Ndural Being There is no eaction of the gunas
on the one Wo has gne bgond the gunas. No he can pla with the gunas
becauseypbeing bgond he has become the master of the guras.is the esult
of sadhana of the PugshaAgain if we perbrm our sadhanajtbeing His Pakiiti,
we will get the sameesult (Rth of Devotion).

The S#wa thd does not hae e/en a shade of Rajas damas is knan as
‘Eternal or Puified Sdtwa’. Then ly dint of ny utter deotion and swender
to the Supeme Selfl will easily sail the disturbingtéads of Rajasic andamasic
Gunas. Fom the stee of Gunéta or bgzond Gunasthe Being or Soulyith the
suppot of the puified satwa and fom the stte of etenal Satwa orYoga, comes
down on this vorld of Gunas. But the Gunas canveebind him. In mndane
condition wha was ‘Guna’ or tying ope dangs b ‘Guna’ or innde quality
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Because he is pend gunas,he is dtributed with endless wine And its
expression is in bewelent actionsdivine enjyment and bsolute tiss.

Question :

What is the eal meaning of One who knavs the Bahman needs all théedas
as nuch’ (as the placeldoded with vater needs smaller ponds) of sloka 46 of
Second Chater? The word ‘Brahmanasg’ has been tributed to vihom?

Answer :

The completé/eda is compsed of the tw sections of Jnana (Kmtedge)
and Kama (Work). The higher Knwledge, (Vijnana) @olves out of a studof
the section of Knwledge and then a human beingatly becomes a Bihman
— 'One who knaws the Bahman is a Bxhman’. r a Beahmanwho has #ained
this knavledge, ritualistic actions (and herthe Lod has meant thaat of the
Veda with el@orate ritual actvities) ae of no useThe perbrmance of itualistic
actions mg be neededofr puification of mind but once the Supme Knevledge
davns in the mindthere ma not be aw inclination tovards the gcessve
ritualistic perbrmances,because all ark ends up in kneledge.

Question :

What is the nystely of “Yoga is the skill (Kaushala)of work’ in the sloka
No. 50 (Ch. II)? Does the skilful gm @ beyond good and bad wrk? ‘Be
attached toYogp' — what is thisYoga? Has not the Gita used therd Yo in
a ery wide and comghensie sense?

Answer :

The oiginal meaning of the wrd ‘kushala is one viho sepamtes thekusha
grass adptly. Hence'kaushala means skill in doing somethinghe eal skill
in work lies in the &ility to work while estélished in theYoga wheras being
estdlished in theYoga means mastielg ébsolute equalityTo master equality
one has to lie within oneself and not be disturbeg dutward dualities.

Kathopanishad mentions ththe speaér and the listener of Sgiral Truth
are both‘kushalas. At the oot of thd is the sense of ender and eésponse to
the Higher IntellectThe same has been gegted hex too.The ideal of the
kushalaworker is St Krishna wo has neither aithing to do nor aything to
obtain, yet is alvays involved in work. Because of his Supme Né&ure, he is
beyond god or bad wrk. The discimination between god and bad istahe
mental planedr a non-Ygi. But for the one eshdished in theroga, this question
does not ase Of couse the word Yoga has been used in &ry large and
compehensie sense in the Gitand the tw basic barmacterstics hae been
mentioned edier also.They are to be bgond dualities and to be eblished in
Pure Existence Nirdwanda and Nityasatwasthg.
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Question :

Is Shuti confusing(sl. 53,Ch.I)? Is it needed toige up ‘everything to be
head’ (Shiotavya) in order to dtain steadfistness? He does tha bring
consisteng with the sging, ‘The words of Shati are to be heat?'

Answer :

In reality, Shwti is not the cause of confusion. It is thekla¢ undestanding
on the part of the listeners that creates confusion too often.

The fllowing two ansvers ae based on Sawni Séyanandas \arious inticate
questions on the %Bsloka of the secondnepter of the Gita wtten in two
sepaiate lettes. The questions arnot easy togproduce and might not be needed
for all. But the ansers ae, as usuallike the fow of Bhagirathi, in a dass ly
themseles and will sole mary questions in the mind of a sadhaka.

The Sloka ges as dllows:

“Yada samhaate chayam kumoangniva sawvasah

Indriyan indryathevya sthasg prajna pratisthitah”

One who withholds his sensesfn their objects\erywhere, as a tule does

with its limbs, is firmly estdlished in Wisdom.

Sri Anirvan’s ansver : (one)

It is true tha Higher Wisdom (Pajna) is esthlished when withdawal of
senses fym their objects becomestoel. Yet the Gita pppounds Kamna. That
Karma or action is&iily the action of aSthitgprajna, (One esthlished in Higher
Knowledge) and SirrKrishna is the ideal among ttgthitgprajnas Time and
again, He has saidl am Absolute! | am Non-DoefThere is nothing | hee to
do, nothing | hae to obtain. Nor do | not ka everything. Yet | am alvays in
the midst of wark. By a constant meditan on this thought prcess of Sr
Krishna,one ¢ealy undestands the lraracteistics of aSthitgrajna. All of us
know tha action cannot be penrfmed without irolvement or intination, which
are just the opposite of withawal or rejection.Then hev does aSthitgprajna
act if he bllows the p#h of rejection?That is the enigma and this is the solution.

Natural withdrawal takes place in slgg swoon or deth. A Yogi withdraws
in samadhi Wich results in the vision of Realitfha Reality in its very naure,
is bothAksham (Indeteminate) and Kshar (Deteminge) aspects of the Sugme
One who realises both KsharandAkshar sirmultaneoust within himself duing
samadhigets the Purshottamawho is deihitely beyond Kshaa (and hes he
rejects) and gt geder thanAkshaia. This geaness is aithe oot of his all-
Pervading Self Then he is the dine Witness (This is HisAkshama Néure), yet
at the same time the Sanctionv&i Master Enjoyer and the Supme Lod. This
pemitting, protecting enjoying and contlling — all aie undoubtedl proof of
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involvement. But ths involvement is not the ignant involvement of Jia, but
the overflowing of action fom the Etemal Self of S¥a. Hence in Swa,
withdrawal and action both arsirmultaneousthough the drce of withdawal is
much stoonger. Actually three burth is Mee Existence only one burth is
involvement.To be alvays estalished in the Self or tiee burth withdrawn,
therefore beingSthitgprajna, and using oyl one burth of the Self to be rolved
in Action and Enjgment is the Diine Naure of Sva, the naural maniestdion
of his Shakti.This is theAbsolute Condition fathe oot of Universal Cedion.

Jiva, on the other hands avay from this condition. He is umare of the
fact tha there is the baadrop of withdiawal behind all inolvement.That is why
to undestand the meaning of withalral, he has to belva like a tutle. The initial
sadhana is that of rejection and renunciation.

That is theYoga of Discipline The contol of senses li& the limbs of a tiie
is the esult of thh— to examine oneself in and outshether aw tint of desie
for either action or enjoment is luking arywhere or not. This is the basic thepr
of thisYoga. It is like a ship sailing on aoyage of no etumn. Si Ramakishna

used to say that the ship does not come back from there. One has to respond

to the call of Unknan with the frm corviction of never retuming to this petty
known world again.This is what has beenx@ounded though this péaicular sloka
of Gita.

But there is an epilogue too. Someone might send you back from there. If

you come bdg the fow of involvement and inmation will also star afresh.
But now, tha will not be bon of eathly desie. That would rather be a parof
the divine Enjoyment which is d the 0ot of ciedion. Your will and enjgment
would be nothing bt a mdiant patr of His Will and His Enjgment. Then you
do nothing vhile doing &erything and pur enjyment is not fom the vorldly
objects it from the inner sowk, your Self

Sri Anirvan’s ansver : (two)

Prajna (in eference toSthitgprajna) is a tetinical tem. Pajna gppeas when
Atman dvells within Itself This is a condition of samadhi ding waking stée.
It takes time to be edblished in th& Remembersamadhi is opl a meansnot
the ultimae stae. With the opening of Rjna as aesult of samadhi and an
ewentual esthlishment in tha — which has been tered as‘Brahmisthiti
(estdlished in Behman) athe end of thel@pter, one can enjpa steag blissful
condition and gt move aound in the senseosld, havzing complete contl over
mind (Ch.2, Sloka 68).This is the outer ltaracterstic of Sthitgprajna. The inner
chamcteistics hae been desilyed in (Ch.2, Sloka 58) Two previous Slokas
(57 & 56) throw some light on he this condition can be a®ved

Sraddra o April 2012 m 30



It is something like this. In th& conditin, there is a complete partion
between inner and outelike a betel at within another ded betel mt, as per
Sii Ramakishna.With nomal people the senseseay excited by contact with
objects andun outvards (Ch.2, Sloka 60) But with theSthitgorajna, it is just the
opposite The toud or worldly objects hings dout the toub of Brahman and
the same senses carry the Brahmic Consciousness to the mind.

The imayes of worldly objects eflect on consciousness as theving objects
reflect on a miror. This is just the secondagoal, a playfulness of the aking
momentsThe eal object is not the fulent of de@-rooted desis of the mind
(Ch.2,Sloka 55) but the @ainment of kiss (Ch.2,sloka 64) When perécted the
contact with sense objectseetes a kind of innerléw of enjoyment. Floging
on tha flow, gradualy the objects ansbrm into subject. In the ards of
Sanklya, in the dose poximity of Puiusha,Prakiiti changes as hiswn Naure.
Rabindranah Tagore has dawn a similar pictue in his dance éma’ Natir Puja’
(worship of a Cour Dancer),where the courdancerin the couse of dancing
in front of the Stupa of Butha, sheds dfall her gpaent ineries and emges
as a nun.

The pulling invard of the limbs of a tdle is not ejection,not even estaint.
You can call itin the words of Upanishadgoing inwards. But it is eally had
to realise without undstanding thevast as theeal gal beg/ond the apaent
touches of sense objects.

Question :

Please gplain the mystic intepretation of “the attachment tevards objects
given up lingrs, till one ‘sees’the Higher Beinf) ‘Seeing’the Higher who or
what is the HigherWhat is the hidlen meaning of thexpression thayeams,
for sense objects do nob gway bebre seeing the Highest Being?

Answer :

The one who is ‘controlled’ meaning one who can restrain the natural human
inclination to mn after sense objects due toagiice develops a sense of
detadqiment in couse of time But thisVairagya (detabment) does nothang
to higherVairagya immedigely. The thist for worldly objects is still hiden in
the deths of mind True, it is cheked up to a céain point, does not ppear
on the surdce and the upper mind does netnivit and has completeforgotten
it. But if ever it gppeas and taks us unaare, we find the mind is enjing it
even without knwing. In tha case the thét for sense objects is still treerthe
detadbiment is not gt completeThat is wha the Gita is sging hee. The thirst
for sense objects, that lies deep within, can only be Eaip ousted if once
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we see the Highst Being who, according to theTaittiriya Upanishagis ‘Verily
He is the Rasa (conceatipn of all enjyments) and kneing tha Rasa,one
atains Ananda. According to the Kaushitaki Upanishathe taste dr sense
objects can be comiled and bangd into the‘taste of Bahman. The
spontaneou&nanda thaensues without gnobject is theAnanda of self or
Ananda of Bahman,or Ananda ofTruth whaever you mg call it. Once pu
get the taste of thathere is no moe thirst for sense object¥hat is wha is meant
by restaint of sense objectg/bseeing the HighestT his way restaint of senses
eventualy culmindes into an etaal indination towards the Dvine.

Question :

What is ‘Prasad’or ‘Graceful stae of mind’referred to in the 6% sloka of
Second Chapter?

Answer :

‘Prasadis a \ety old tednical tem meanindiranspagng. Inthe Ramgana,
ther is the eference of Godeari (a river) of tanspaent water. The Upanishads
refer to the ealisdion of Self ly the tanspaeng/ of elementselements meaning
physical-vital-mental gistences. Once tlgeare made tnspaent, then like light
through a pism, the adiance of consciousness \gkthiough bog-vital-mind.
That is the sign of ‘Prasad’ or Grace.

Question :
What is the hidlen meaning ofan abstinent keeps avake & night and it is

night for the Muni (ascetic) during the waking state of the common people?’
(Sloka 69, Chapter 2)

Answer :

All credures ae either aslgeor shouded with ignaance egarding Brahman.
But an #stinent is not. He isver avake in the consciousness of @iman,
wheras the est of the people aravake with the outer consciousness of the
world. As a mdter of fact, our cultue, our cvilisation — everything petains
to the vaking feld, an outer ste. Nobod/ has ag inkling regarding wha is
happening dee dovn in the mind But to a Muni,this pufing and lblowing of
the outer wrld are like passing of pictes on a se&en in a maie thedre or
like a deam & night.Yet he is'seeing’in the midst of all thawith open ges.
The human ign@nce and the so-called kmledge both ae floating on his
surface consciousneséctually his is the eteral consciousness of the Sun
beyond the eahly rotation of day and night.
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Question :
Are ‘Brahmanivana’ (Nirvana in the Bahman) andBrahmisthiti’(stationed

in the Bahman) the same? It seems one hirttgissolution and the othert a

etemal istence
Answer :

Brahmanivanais what has been temed in the Upanishad as thealisdion
of Non-Existence or the @& Void or the ealisdion of theAkasha. In the ga
of ascension thagppeas as dissolutiondi in reality thd is a condition of eer
existence or wa has been desbed in the Gita as th&Complete Bahma
Nirvana of one Wwo knavs the Self and Brahmisthtiis to sty avake in tha
Akasha lile the adiant Sun.

Question :

Is this not so thiaAction based on Sanyh Yo is really Kama Yoqa?
Otherwise aimless action canvee be temed as KamaYog. Is it wise to bing
in a sense of leer and higher beteen Jnana&¥oga and KamaYo@? Is it not
right to look @ both with equal yes? What is Kama accoding to the
Upanishads?

Answer :

One Supeme Reality is oegering everything (Sloka 17,Chater 2) this is the
Knowledge of Sankka. Towards the end of the Git&ri Krishna has saidgain,
‘One from whom ensue all adfities and fforts of all ceaures, OneWho is
encompassing and wering the whole cedion, a man canaad his gal of
spiritual perkection ly worshipping Him though his verk.’ (Sloka 46,Chaterl8)

This ged sloka gves instuction to work as the wrship of the Highest La,
following the péhs of Sankiia, Shakti and BhaktiThis is the eal Kama yoga
and the essence of Giaeabings.Whatever Knowledge is #ained ly Sanklya
or the KamaYoga results ag the sameHence to have the same detion tovards
both has beerxpounded  Gita (Slokas 4-5Chapter 5) The Upanishadoo, has
never asled to gve up actionyather mentioned lzout working and lving up to

VedaVyasa's Mahabharata
In Sri Aurobindo’s Savitri

Prema Nandakumar
(Contirued fom the pevious issue)

12. Dawn to Greaer Dawn

The d@tempt to &haust thevyasan inspations in Sr Aurobindos wiitings
is indeed ery daunting The Mahabharata was not on} a basedr his cedive
writings and a guide toeag & the histoy of ancient India bt also an instrment
to stug the contows of Indian philosophand fom the heights of thepe, look
towards the spitual hoizons of San@na Dhama. For instanceAdi Sankae
had talen up theGita seggment fom the Bhishma d&va and had witen a
commentay to explain hisAdvaitaVedantaThen came Ramaijg who has gen
us an equajyl erudite commentar on the Gita. Mary othes hae witten
commentaes too br the \erses. Neaar our avn times vas Bal GangdharTilak,
whose moomentalGita Rahasg was witten when he ves undegoing solitay
imprisonment in Mandaja Jail during the Bande Maram Movement. Sr
Aurobindo wote Essgs on the Gitafter he vas eleased fsm theAlipore WXil.

If the Mahabharata can be compad to an ocearthe Gita hgppens to be
the nectar thawas ciumed out of the ocean. Hethe Lod speaks to a mta:
Narayana to Naa, and thais inspition which has gven us theemakable canto

hundred years. Furthermore, Upanishad has said that action with detachment doeson E\erasting Dg in Savitri.

not involve aryone
Question :

Does the speak of Gita put too mch impotance on Saryasa (erunciaion)?
Answer :

No.

[This is the end of Q/A on SankaYoga in theGitanuvacdan Translded fom the
original Ben@li by Smt. Kayani Bose a long time deotee of Sr Aurobindo and the
Mother nav resident in Ne Jersey, USA]
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The KurukshetaWar is the culminigon of a subme tale Yet, theGita speaks
of it as Dhamaksheta, the Stge of Rghteousness.df, the aim of theGita is
not a desdgption of the var which took to unighteous pthways. The killing
of Abhimaryu, the killing of the tedeerDrona ly the disciple Drushtadlgumna,
the destuction of the sleging sons of Bndaa by Aswaththama ag hut a ew
scenes of the ar which went contary to dhama.

Yet, Kuruksheta remains the Sge of Dhama,for it was hee thd the dhamic
sciipture, Gita was taught t&rjuna by Krishna.This is why we ¢ thee in a
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worshipful mood to remember therga scene Wer Naayana taught Nar the
pahways of tansbrming the human into the \dne.

Essys on the Gitappeaed oiginally in AryafromAugust 1916 touly 1920.
The book is in tw pats. Instead of xplaining eab verse in sequence as the
commentéors do, the work proceeds to msent the tedings of Kishna as
flashes of ewelaory lightning. Coming upon theGita while reading the
Mahabharata, Sii Aurobindo nust hae wondeed @out the total sinsbrmation
effected ly Krishnas words on the swowing Arjuna who had lost his will to
act and emained dejectedWha was this pga éout? So man pahways and
yet leading to the same ideal end! ipaaed asAdvaita hut accgted the dual
reality. It spole of the thee-bld Maya hut did not accet the Mga theoy. Nor
could it be ixed into Sankja yoga. A paean of Bhakti wich projects Kishna
as the Summe and et it is noVaishn@a bhakti yga. Cetainly a direct
descendant of Upanishads in itsnrendous thought-awnts.Yes,Essgs on the
Gita instils in man a gea hope br a bighter futue, with its mahaakya: ‘We
do not belong to past das, but to the noons of the futelr

Just asAswapdi is seen as theoferunner of humanity aspiations, Arjuna
is also epresentive man. Man should listemnalse and ergge himself in
action. Tha is the vay for transbrmation, not a withdawal from the feld of
action. With the mind frm on Dhama, one nust iemain in action. After all,
it is the tansbrmative mavement of Pakiiti that has put him in this post of action.
He is a‘'nimitta’, no moe. As for KamaYoga, while Patanjali’s Yoga Sutas
speak of it being therkt stg in a yogin's life, it becomes a ld-long pelience
in PoomaYoga. Hence th&ita's signiicant stéementyogah kamasu kausalam
(Yoga is skKill in works).

“Our physical life, its maintenancdts contiruance is a jouney, a pilgimage

of the bog sarira yatra, and thacannot be éécted without action. Butven

if a man could leee his bog unmaintainedotiose if he could stand still
always like a tee or sit indrlike a stongetisthdi, tha vegeteble or mderial

immobility would not sae him fom the hands of Nare; he vould not be
liberated from her vorkings. For it is not our pisical mawements and
actiities alone which ae meant § works, by kama, our mental gistence
also is a ged comple action,it is even the geaer and mog impotant pat

of the works of the unesting enagy, — subjectve cause and détment of

the plysical’

We can legp working while engaged in yoga by self-discipline Naturally, this
stae will become posslb only if our mind is sham of all cavings. Sub a
sadhaks work finds fulflment in wisdom sgs theGita: sarvam karmaakhilam
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paartha jnane paisamagyae. As the Supeme the Lod is begond the mdal
and immotal stdes of being He is the Uniersal who perades all cedion. Yet
we ae not &le to recaynise him.This is the eason vy he incanaes, out of
his boundless ke for humanity so tha he can guide it on théght pah. Man
must lecaynise this and @jn the dvine’s help ly total surender:
“T his then is the supme m@ement,this complete suender of pur whole
self and naure, this d@andonment of all dharas to the Diine who is your
highest Self, this absolute aspiration of all your members to the supreme
spiritual naure. If you can once dieve it, whether &the outset or mch
later on the \ay, then whaever you ae or were in your outward négure, your
way is sue and wur perection ineitable.”i
With theEssgs on the Gitan hand it becomes easy toav close to Switri’'s
maovement in the Eteral Day in Savitri. Ealier, one could see the insgiions
from Vyasa in SrAurobindo’s vision of Deth. Indeed a lot of wrk remains
for the futue reseacher to take up theifiations betveen the tw eic poetsThus,
wha was the trrattra vrata thd Savitri undetook in Vyasa thagave her the
strength to accompanYama in the eégons bgond human haitation? Sr
Aurobindo has igen us the Book ofoga, and we find Saitri to be bllowing
Dhyana yga. Her @peiiences in meditédon get pesonified as the tple soul-
forces and other inggs. He vas no doubt @éwn to the impadance of the
meditdional tedhnique to @ercome Mithyu by theYajnavalkya-Janaka dialgue
in the Santi Biva :
“If, however, instead of wishing to die he dessrto lve in this vorld, he casts
off all enjoyments,— all scents and tastes- O king and lves on in
abstinence He thus conquserdeéh by fixing his soul on the Supme Soul.
Indeed the man,who is bHessed with knaledge of the SoulO monach,
practises the coge of life ecommendedybthe Sankipas and conquerdesh
by uniting his soul with the Supme SoulAt last,he dtains to vhat is entiely
indestructible, which is without birth, which is auspicious, and immutable,

and eternal, and stable, and which is incapable of being attained to by men

of undeansed sould!

We knav tha the entie Book ofYoga is de@oted to this seah and theifth
canto of the Book;The Rnding of the Soulculminges in Saitri uniting her
soul with the Supreme Soul.

“Here in this &ilamber of fame and light the met;

They looked upon edt other knewv themseles,

The secret deity and its human part,

The calm immortal and the struggling soul.

Then with a mgic transbrmation’s speed

They rushed into edt ather and gew one”V (Savitri, 4" rev ed 1993. p.527)
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After the xpeiience withDeah eatier, and haing overcome the d&regons
by her yoga, Saitri finds nav tha Deah was hut a facet of the Sugme Soul:

“As one downed in a sea of splendour anlis$,
Mute in the mae of these sprising worlds,
Turning she sa their living knot and sowe,

Key to their dlam and bunt of their delight,

And knewv him for the same ho snaes our Wes
Captured in his terrifying pitiless net,

And males the unierse his pison camp

And males in his immense andiegant \asts

The lbour of the star a cicuit vain

And dedh the end of wery human oad

And grief and pain the ages of mars toil.

One vhom her soul hadated as Degh and Night
A sum of all sveetness g@hered into his limbs
And blinded her heart to the beauty of the suns.
Transfgured was the érmidable shae

His dakness and his sad desting might
Abolishing for ever and dislosing

The mystery of his high and violent deeds, (ibid, pp.678-79)

It is we who compartmentalise the totality of the Supreme into Life and Death,
Day and Night. Haing shavn the side of the Supme as Ddéa with which we
are unadle to come to tens as gt, Si Aurobindo nav proceeds to shw the
various imaes of the Summe as Li¢ in the taditional languge.

The Mahabharata itself condudes with the Sargarohana Rrva, the ascent
to Hearen. The openingeference is td'trivishtgpam sargant, which we find
in the “triple mystic heaen” of Sii Aurobindo :

“Arisen beneih a tiple mystic heaen

The seen immotal eaths were seensubiime:

Homes of the blest released from death and sleep

Wher gief can nger come nor an pang

Arriving from self-lost and seekingords

Alter Heaven-ndure’'s dhangeless quietude

And mighty postue of etenal calm, (ibid, p.672)

The point to be noted is than Vyasas heaen, one emains in a sta of
brilliance and is in the compgrof the deitiesthe deas. Who were the deities?
Who were the tief credor-deitiesVyasa bund in the hesgen? Ther ae no
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names fyen lut the agument pesented B Indra toYudhistia after the lter
sees both hean and helljs thd, after the &lling avay of the plysical bog,
there ae no diferences made beeen souls asapd or bad The totures and
the foul odour dund in Hell ly Yudhistim ae hut illusions.

The ‘trivishtgpam sargan’ is explained as made of BhiBhuvar and Sar
lokas in theVishru Puana br which Sii Aurobindo had highegard. They are
known as ‘trailokyamethadkithakanmi (the kritaka three-bld world) and the
worlds of Jana,Tapa and Sya ae knavn asa-kritaka. Between the tw is the
Mahatoka which becomes emptytahe end of the Kalpaand is knan as
kritakaakita. Vishru is the cause of all egion and illumines all of it fom
within. He is @erything, the S& and the non-Sa

“His form is the supme baseit contains both the $and theAsa, it is

indivisible, and fom hee is bon all living beings. He is the unmaest

Moolaprakriti, the ceaed world, and in waom the cedion draws ba& in

times of dissolutiofiY

Three @ds ae biought to us ¥ name in thisegon of Everasting Dg. The
Virat Puuusha imges the cosmoghe Vishru refered to edier.

Virat, who lights his campifes in the suns

And the stafentangled ether is his hold

Expressed himself with Matter for his speech:

Objects ae his lettes, forces ae his words,

Events ae the cowded histoy of his life,

And sea and land are the pages for his tale.

Matter is his means and his spiritual sign;

He hangs the thought upon a lashift,

In the curent of the bod males fow the soul.

His is the dumb will of atom and of clod;

A Will that without sense or ma acts,

An Intelligence needing not to think or plan,

The world creaes itself iwincibly;

For its bod is the bog of the Lod

And in its hear standsVirat, King of Kings’ (ibid, p.680)

The passge could vell be a poetic ecredion of theVedic Puusha Sukta
which is a description of the cosmic presence:

“Purusha has irtimembe headsgyes,feet. He perades thedurteen vorlds
on all four sides and occupies all tha beyond count.The cedion of the past,

present and the future, the creation that escapes destruction thanks to food are

all due to this lwara who gves Redbdion. Sud is His geaness.All the
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elements a hut a quater of His bog. The immotal three quaters ae in his sle@ on the milly ocean.This image is \ety close to us thanks to itsgsence

divine residence assured by the hands of the inspired Indian artist :
Having diven us an idea of loa potion of theVirat is enough to senaith “A third spiit stood behindtheir hidden cause
this immense @dion and perade it all,and hev it has no imge thd can be A mass of superconscience closed in light,
individually limned Si Aurobindo indicées tha in this cosmicifjure mgy be Creaor of things in his all-kn@ing sle.
seen the margted 6rm of Hiranyagarbha. All from his stillness came asows a tee;
“In him shadws his brm the Golden Child He is our seed and core, our head and base.
Who in the Sun-gapedVast cadles his bih: All light .is but a 1.ash flo.m.his .¢osed ges:
Hiranyagarbha,author of thoughts and eims, An all-wise Truth is nystic in his heay

The omniscient Ray is shut behind his lids:

He is theWisdom th& comes not ¥ thought,

His wordless silence lmigs the immatal word.

He sle@s in the tom and the brning star

He sleeps in man and god and beast and stone:

Because he is therthe Inconscient does itsork,

Because he is therthe vorld forgets to di€ (ibid, p.681)

Paramagadantha, Ran@ndha, Seshasgna ofThiruvananthauram ... so
mary recredgions of the Summe in his ggic sleg on the snakAdisesha.The
figure has en iise to inumealbde commentaes hut this nmuch is enough
knowledge for the pesent. He is th&Credor of things in his all-kneing sleg”

Who sees the iisible and hear the sounds
Tha never visited a mdal ear

Discoverer of unthought ealities

Truer toTruth than all v hae ever knavn,

He is the leader on the inner roads;

A seer he has ented the brbidden ealms;

A magician with the omnipotent and of thought,
He kuilds the seat unceaded worlds.

Armed with the glden spedt, the diamond e,
His is the vision and the pphey:

Imagist casting the formless into shape ...” (bid, p.681) This is paralleled byhe other great image of the Indian genius, the dance of
India’s mythological past hasigen a gea deal of thought to this idea of the Shiva, the Ndaraja fgure. Fritzof Capra becameware of the cosmic dance of
Golden Eg which is seen as the saer of cedion. The RigVeda has a the doms when he watched the Ntaraja icon :
Hiraryagarbha Suktha with tenewses: Hiranyagarbah samsarthathaagre “...evelry subdomic paticle not on} performs an engy dance but also is
hutasy jaatah pdireka aseeth: an enegy dance; a puldeng process of @aion and destrction...without
“In the beginning was the Diinity in his splendoyr end...For the modar physicists,then Shia’s dance is the dance of stdraic
Manifested as the sole Lord of creation, matter. As in Hindu nythology, it is a contimal dance of @dion and
And he upheld the etlr and the hegens. destuction involving the whole cosmos; the basis of alligience and of all

natural phenomen&/i

The stillness of the Seshgsaa iconggain, teahes us he the all-pevading
presence of the dine, seemingy quiescentactivates the mter & the iight time
This knavledge of the Supmes presence in all @dion is stded in just ong
immortal sentence in the Isha Upanish@all this is for inhebitation by the Lod,
whasoever is indvidual unverse of m@ement in the unersal motiori.

Who is the Deity w shall vorship with our oferings?
It is he who bestars soul brce and vigur,

Whose guidance all menvioke, the Devas irvoke,
Whose shadw is immotal life — and dea.

Who is the Deity w shall vorship with our oferings?i

Indications for this had akad/ been @zen when De#h was efered to as The idea of a manifestation taking place as a cosmic godhead from what is
the Shadw, for the inspiation is the phase in this Sukthajyasya chaaya the Unmaniésted the Akshaa Brahman,has been a subject tohigh Si
ammthamyasya miityuh”. Then we move to the imge ofthe Supeme in ygic Aurobindo etums often.We have a \ery finely moulded scene on this theme
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in ‘The Adoration of the Dvine Mother’. It is just a momeist'recaynition of
a maniest fgure from infinity :

“Across the silence of the ultingaCalm,

Out of a mavellous Transcendenceore,

A body of wonder and &nsluceng

As if a sweet mystic summary of her self
Escaping into the original Bliss

Had come enlged out of etarity,

Someone came imite and &solute

A being of wisdom,pover and delight,

Even as a mother drs her dild to her ams,
Took to her beast Né&ure and verld and soul.
Abolishing the signless emptiness,
Breaking the scany and \iceless hush,
Piercing the limitless Unknealle,

Into the liberty of the motionless depths

A beautiful and élicitous luste stolg’ (ibid, p.312)

Itis as if the yogic sleep of the Supreme has been disturbed for just a moment

and the deity has a look the cedion. Enough gts cormeyed ty Sii Aurobindos
languaye thet this maniéstdion is to let the mdal knav about the neer-flagging
awareness of the Dine.

“For one vas thee supeme behind the God

A Mother Might booded upon the avid;

A Consciousnesserealed its marellous fiont

Transcending all thas, derying none:

Impeiisheble eéove our &llen heads

He felt a apturous and unstuniing Force” (ibid, p.313)

The Supeme Mother does not spedkhele is the needbi words in a moment

where the human soul meets itsvidie Oigin? No words hut yet the messge
is caried to Aswapati tha the Dvine is very much with him, the unéiling
guardian :

“Abolishing the signless emptiness,

Breaking the scany and \iceless hush,

Piercing the limitless Unkneale,

Into the liberty of the motionless depths

A beautiful and felicitous lustre stole.

The Power, the Light,the Bliss no wrd can speak
Imaged itself in a surprising beam

And huilt a golden pasaye to his hedt (ibid, p.312)
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Of this Si Aurobindo neer had ap doubt.The Dvine does not speakub
cettainly acts. SrAurobindo had been immsed in theMahabharata and had
surely meditaed upon the manner inhich Krishna acted to se Draupadi in
the Kuru Cout. Did he come in pson? Did he deler a haangue?The miade
which was yet no miade took placefor & the citical moment Dhana guaded
Draupadi. Kishna vas not pesent in théAssemlby Hall of Hastingura. But he
was peceded P the Dhama tha he estoes yu@ after yuq :

“When the #ire of Daupadi vas being thus dgged she thought of Har

... Heaiing the words of Diaupadi,Krishna vas deply moved And learing

his se& the beneolent one fom compassiorarived thee on bot.And while

Yajnaseni s cying aloud to Kishna,also calledvishru and Harand Naa

for protection, the illustious Dhama, remaining unseergovered her with

excellent dothes of may hues.And, O monach as the tlire of Draupadi
was being dxgged, after one vas talen of, another of the same kingbpeaed

covering her And thus did it contine till mary clothes vere seenAnd, O

exalted One owing to the potection of Dhama, hundeds upon hunéds of

robes of may hues came bfDraupadis peson: Vil

As she became one with thoughts of theifs in heself, Draupadi @ined
strength and s ssed So was Saitri who had comedice to &ce with her seet
soul and gined the needed strgth to &ce and defd Dedh. In inrumele
ways Si Aurobindo has lughtVyasas gic to us. Lile the Dvine pewrading
credion, Vyasa perades the wrks of Si Aurobindo.When Daupadi had called
out for him, Krishna had not amsered: “Don’t worry! | am coming!”There was
only silence Vyasa taught $rAurobindo tha silence can be a stigth too,a
lesson notedbthe disciple with eference to the Sétri legend :

“AsVyasa pogressed in gass, his pesonality deeloped tavards intellectualism

and his manner ofxpressing emotion became semgilmodified. In the

Savitri he frst reveals his pwer of impating to the eader a sense of poignant

but silent £eling feeling in the ajrunexpressed orather expressed in action.

Sometimes &en in \ery silence;™

Reading Sr Aurobindos Savitri, one ealises hay mary times the ten
‘silence’ reverbeetes thoughout the gic. It is a télet for yet another gtical
study of the poem!

“A heat of silence in the hands ofyjo
Inhabited with ich credive be#s

A body like a paalde of davn

Tha seemed a nie for veiled dvinity

Or golden temple-door to things yend
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At once she was the stillness and theowd,

A continent of self-dfusing peacge

An ocean of ungmbing virgin fire;

The stength, the silence of theagls were hes’* (ibid, pp.15-16)

If one has sddha to unddaeke subt a stug, the spaces of both the
Mahabharata and Savitri will be illumined for the futue genestions.And tha
would also be glden sevice & the altar of Indi& Sangana Dhama.

(Concluded)
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Fate And The Problem Of Suffering

Debashish Banerii

The poblem of pain andédte or free-will, human destiyn and the hility to
malke dhoices in our lies is a censtl one inSavitri. It is & the \ery core of the
epic, because Sdtri makes a boice and the lwice is one thawill bring pain.
The doice irvolves pain and stéring since it ivolves the deth of Saitri’'s
husbangSayavan,within a year In bothVyasas and SrAurobindo’s narations,
after Saitri has diosen her husbanghe etums to her kingdom and ¢hat very
time a demi-gd, Narada,also maks his apeaance and mphesies thathe
peison Saitri has tiosen will die gactly after a yar As may be &pected this
propheg, coming flom a demi-gd, Narada,has the d&ct of a bombshell in the
coutt of Savitri’s father, Aswapdi. All are stunned P it and &erybody expects
that Savitri will renounce hertmoice and tioose anothemow tha she knavs
of this fate. But Saitri is adamant. She ga her tioice once made will not be
changd she haslwosen bgond life and detln. So this indomitale will, this force
of free-will, is something w see pitted &m the outsetgainst aderse destig.

Savitri’s mother the queen of Madr gves wice to the gpeilience of the
hapless plg of fate and fee-will. After she ealises thaSavitri will not change
her decisionshe maks a plaintie call to the sge Namda, representing the
human cy in the face of sufering, dedh and aglerse cicumstanceseen as the
inevitable destity of human beingsihy is it tha we sufer sud a destig? Is
there an altendive? It seems wae gven no altenative. Pain is our ingitable
lot. The same kind of a sittian is pesented to us in the éifof Gautama the
Buddha. We ae told tha when Budlhas father, king Sudlhodana,asled his
astologers hav his son could be prented fom leaing the kingdom and
becoming a wndeing asceti¢c they said to him thihe should not see an old
man, a sick man a deadan and a renunciant. Suddhodana then tried his best
to impiison Gautama in aaojden cge where these eents could be cafully
excluded But the subtet of the stoy is tha whatever cgge we may build around
oursehes,the helplessnesignobility and sufering of old aye,sickness and deéla
are guests thanhabit the house of marfhey are our in@itable lot, and Budiha
cannot be mwented fom seeing thesehings. Coming aass this ingorale
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dimension of the human coaitidn, along with &posue to a lie pah desoted

exclusively to its solutiontha of the enunciant or sanyasi, as thg are called
in India — those Wo male it their lusiness to lese the plg of pleasue and
pain and concerdte on fnding a solution to thexpeience of sufering on eath

— Buddha enounced his lé in the palace and ned all his #ention and engly

to finding a subjectie solution to the mblem of sufering. Savitri takes up the
same poblem kut offers a diferent solutionThis is not a solution of withdwal

from life kut one of coming to full gp with the entiety of human epelience
and wercoming it with dvinity. The way in which Savitri does this isxemplified

in the stoy and in Naadas response to $éri’s motherSii Aurobindo epresents
this problem in ‘The Book of Rte’ in Savitri.

Savitri’s motherthe queen of Mady, voices the ideas thare intinsic to our
expelience of aderse fte. She asks Nada wy God if he is god and all-
powerful, has made a edion fraught with aglersity and sufiering. Perhags, then,
God did not ma& this cedion, or thee is no sule thing as GodThis is one
of the bunddions of dheism. One of the pmises of theism is thaa bengolent
God could not hee creaed this vorld of adrerse cicumstances and pairhigh
compises the human conditioithe other tw possibilities in this scenarare
that God is not benmlent hut cruel; or else He is not omnipotemtt impotent
— in other vords, he doesri’possess peer enough to @vent &il circumstance

The queen of Madr mashals all these guments befre Naada as the human

beings helpless gragainst the érces of &e. In responsgNarada tres to anger
the queen in a sy which illuminates the cosmic condition of $afing along
with Savitri's destiy and her hoice

According to Naada, adverse destiy, sufering, dedh, are tempoary
expedients to thevelution of consciousness in thiseeion. The pemise behind

this is foundational to the Upanishads — Delight is at the origin of all things,

by Delight they are maintained and to Delight theetumn. In this maniéstdion,
the one in vich we find ouselwes,theie is a specit form of Delight & work,
one which is made possib by a forgetting of the tue nadure of rality. The one

Conscious Beingdirgets itself in an Inconscience andgments its Oneness in

a dispesed Infnity. This lgpse of Consciousness becomes the basisaf
ewlution of knavledge, power, joy and indviduality, which is of the nture of

a re-membering of the dismembered body of Being. Of course, as time-bound
creaures, we hae of necessity to speak of sua lgpse of consciousnesss and

fragmentaion of unity as arfevent; but this is ony an gpaent e/ent, an eent
in etenity or a condition of Being hich paadaxically inaugugtes theTime of
ewlution. The joy of this emegence out of wha appeas to be loss of
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consciousness and oneness, is what characterises our particular creation and is
the specifc form of delight vhich maks it. If this was on} a question of
Ignorance a question of selfeirgetting and a gpwth out of an dginal amnesia

of God then it could as @l have been a gwth without esistancea kind of
gaseous xpansion fom Ignoance to Knwledge, from Insentience to Bliss and

from Division to Unity Ignomance itself ineitably brings cetain conditions of

pain, but tha pain would not encompass the totality of the phenomenon of pain
that we expelience hee.

Life is mked as SrAurobindo sgs in Savitri, with the sense of boour and
of pain.There is a constant stggle, a pepetual stiving against adersity hee.
Why so? Naada points out thathis occus because thisvelution out of
Inconscience into Consciousnessuld not hae been be to deelop its full
potential,were it not br Inconscience to hes &r as possib, an indpendent
truth or eality. In other vords, in God's forgetting of himself in the lgpse of
Consciousness to its opposithele is a dak Infinity involved Ther is the
manifestaion of Non-Being within BeingAnd it is this ind@endent eality gven
to the potential infity of the Inconsciencehd inevitably bestavs upon it a will
to remain Inconscient. EBn with the emegence of Consciousnesthis will
contirues in the Ign@nce as the will toemain ignoant. This can be called
Falsehoodt is this aderse will in the cosmosgainst which Consciousness in
naure and the indidual nust stive to eolve; this is vhat gives to human Id,
and indeed to the ergirciedion the sense of stggle, pain and adersity.

In the Mothers telling ther ae four oiiginal archetypal qualities or
propeties of the Diine tha became their opposites asesult of this plung
into the Inconscient. Knaledge becomes Ignance or put diferently, Light
tums to Dakness; Delight becomes $eiing; Truth tuns to Rlsehood and Lé&
becomes Ddh. The Mother speaks of these as therfcosmic athangls who
immedidely take on their inerse qualitiesand «ist in the brm of dualities &
the incetion of this unierse Seen fom the antaye of Delight & the oigin of
all things,as soon as Delighhooses toxgress the dy of a systemii evolution,
it creaes this set of dualitiesyhich begin to function dialecticajl between the
original propeties of the Diine and their seeming opposites. It is out of this
dialectic tha the pavers of Consciousness ise¢ as though a @uming of
oppositesArising from a ero stde of Inconsciencethese emegences mg be
thought of as meases of the pwers of Consciousness. Of theges paticulady
the emegence ofTruth, contested Y Falsehood which gves the measarof
Divine Power, without which the self-gploration of the Dvine would remain
incomplete.
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Moreover, suc an @olution of pinciples though dualities is not opla “reasonale.” This is a poblemaic axiom, because of the ediien of human

cosmic condition. In thevelution of this ideajt is as if the Diine chose to reason to a supposed cosmic rationality and the erroneous assumption that the
express himself not mely as one uwiersal Being it as his wn multiplicity, whole can be grasped through an addition of parts. But aside from this, there
a fragmentaion of infinite beings.The One became MgnThe infnite poteny are the other peers expressing in the cosmos and in an uidualised érm in
of Being made inhite self-concetions of itself These conscious self- human beingsyhich ar not just pwers of Ignoance it of FalsehoodWe sav
formulations could be called souls. It is this fragmentation of the One into the from the desdption of the sadfice of the Dvine, tha Delight became Stéring,
Many and the plung of this nultiplicity into Inconscience thais called the Truth became &lsehood and Life became Déh. These a& aderse pavers.
holocaust of the DRine. Out of this sadfice of the Dvine, its own self- The cowersion of Truth to Falsehood is thtachoice made in the Ignance
fragmentdion and its n self-forgetting, innumembe possibilities of emging to remain Ignoant. In fict, without sut an actie paver of adersity to antor
into the dvine self-conscious Being become theolationay project of this Ignorance a true“ground 2zro” for the @olution would not &ist, since Ignoance
creation. Each of these possibilities carries the freedom of God in its self- would hare no indpendence toemain ignoant. Therefore, this intoduces into
exploration, since indeedit is nothing lit a self-congation of God This is the the cedion a cosmic peer which opposes thergwth of consciousnessyhich
founddion of individual free-will in the cosmos. can lie which can twist, which can perert or distot the emegence of
We as human beingg@l ourselves in the thik of this paticular emegence Consciousness inays thiough which it is forced to emain hidlen and seemingl
As we sav, the self-brgetting of the Ongwhat may be called the dlvion of absent ora best,accidentalThis is what is knavn as the asig element in the
Being, forms the dunddion of the cosmic emgence while the fagmentaion cosmos. It is the indidualised pesence of this elementhich has made
of Being orms the dunddion of an indvidual emegence What human beings Theolgy posit the gistence of‘sin” and ty to account dér its oigin a the
expelience is the consciousness of this vidlialised cosmic emgence aiising inception of our cosmos.
through the plg of dualities.Thus,our epeiience of ignoance pain, sufering, There is also the @eaance of Deth. The pesence of Ddh is the ultimé
dedh, are individualised gpeiiences of the cosmic siggle of dualities. Edt stamp of the shagloof Non-Being in BeingWe male an @peaance in the wrld
one of these dualities i) fact,a cause of pairgonsequent on the selfiobon with our bith, live for a ew yeass, then disppear with our del. Within our
of Being Likewise, the fagmentaion of Being the fct tha the One became lifetime we act as if ' ae immotal. We expelience passing phenomena with
Many is itself a condition of pairpeculiar to indiidualised consciousnesale a fullness as if thewill never go avay and \et all our &peliences a& shadwed
find ouselwes sparated from eab other and gmrted from the cosmosThis by the knavledge of transience and déa Dedh also is an gpeaance; ve ma/
sepaiation causes the engemce of go, a mderlialised sparte self constanyl call it an g@peaance of disppeaance It is a doak or \eil, aising from the
striving against its“others” in the world. This piovides one of the pnary bases discontinuity of the principles of consciousness manifesting through our life-
of personal pain, the pain of separation, loneliness, rejection, abjection, fear of appeaance specifcally the efusal of inconscient Mger to host Lié except
extinction. tempoarly. We mg overcome deth by realising the eterity of Spiit and the
Aside from this,the gos ind themseles sunk in an Ignance a Dakness contiruity of individualised consciousness. Bui Surobindo, in principle and
which is the opposite of the Light of God. Ignorance too forms a foundation of  potential,challenges een the meerial phenomenon of Déla, redaiming Matter
pain. Because #&ae ignoant, we find tha our doices bing us sufering in our as transformable in the name of Spirit. Savitri, he presents a complete
lives. Havewver, sud a pain of ignance could be thought of dmnocent] eradicaion of Dedh. This indeed is theary meaning of the bih of Saitri and
something thiacould be sercome though an gpansion of knwledge. We would the symbolic érm in which her life is pesented as one inhich the pevers of
gradualy but inevitably arise out of our weong doices into a fullness of Falsehood and D¢ ae to be gercome The gpeaance of Dethn is not the
knowledge. This, in fact,is an assumption of the Furean Enlightenmengnd reality of the Dvine, and it cannot be the ultitereality of the unierse This
forms an axiom of the intedtional knavledge acaderyy, a cental pillar of is central aspect of the messageSafvitri.
modenity. According to this,a systemtic employment of easoncaried out in How can these p#cular conditions of sdiéring be wercome in the indiidual
a conceted efort through mawy disciplinay concentations by all of humanity expelience? If ve look & pain fom an indvidual point of viev, ariving &
will eventualy allow us to piece tgether all knowledge, since Reality is Knowledge from Ignornce is ceainly one apect of our seekingf release fom
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suffering. But human seeking is nog¢sticted to a seekingof knowledge. We
seek br Knowledge, we seek dér Power, we seek ér Delight, we seek dr
Freedom,for the awercoming of our limitéions, we seek ér Hamory, we seek
for OnenessAll these ae ndural aspistions in the human being because these
are the cosmic asgitions with which the olution of consciousness is seeded
Behind all thesedrms of seeking is the speicifform of Delight out of viich
our cosmos is bor— it may be called a delight in a systeticaand &olutionary
Self-exploration. Thus Knavledge, Power, Delight, Freedom mmortality, Unity,
Hamory are the brms of consumnt#on of the human jouney. In the case of
Savitri also, we find an eolution of all these peers of diinity. Similatdy, in
ead of our casest is all these pwers thd need to eolve. Behind all of these
as the leader of the human joey, is Delight in self-disceery and in the
recupeation of Wholenesswhich is the meaning of the cosmos. In th@ce
Savitri, and in the li€ of its potagonist, Savitri, this Delight,in its pimordial
power to avercome all dualitiesyiz. Love, fuels the golution of Consciousness
in an indvidualised &rm. It is this which also gants meaning to humarvdis.
We seek an inggal fulfilment of Love and Delight \wich caries with it all these
powers. This is what males Savitri an eoic representéive of the Human
Aspiration.

We can see ho Sii Aurobindo gproades the psblem of Rain as a pyblem
of Delight in his yga and inSavitri. Frst, our epeiience of pain is seenyb
him as a tempairy expetience thacomes fom lad. It arises fom the epeience
of a limited and gearate consciousness. B in this vorld of the plg of dualities,
we would petience @erything as a Delighthad we the fght consciousness.
If we could be impeional to our wn expelience and vie/ the world as spectars,
it would be to us lik the enjgment of thetre or cinemajn which we delight
in the play of characters and their interactions with each other and with
circumstancesAdverse cicumstancepenerse behgiour and sufering resulting
from either povides us with spedid feelings, which bing an aesthetic
enjoyment.We do not inolve ouseles in the plg and we do not gpelience
personaly the pain,sufering and adersity as our engpment in a ceain
condition. SrAurobindo sgs it is possike for us to hae this impesonality this
freedom to ealise tha the world in which we find ousseles is not an
imprisonment gen while we live in it and gpeilience its phenomenahis is what
has been called iedantic tems ‘jivannukti’, an ideal of the Upanishads and
of the Gita.The jivannmukta is a kind of @eman, and it is aguale tha the
overmman tha Nietzsde idealised &s &actly of this kind a peson wo could
accept all the epeliences of the cosmos with a fullness of aestheticyemgot,
while being free from them.

Sraddra o April 2012 m 49

Within the epelience of pleaserand paina cetain delight is awork. But
Sii Aurobindo indicées a geder realisdion. He points to theaftt tha we can
transbrm our e&peiience At the level of our kelings, our neves, and our
physicality we can tansbrm our eactions so as txpelience them all asofms
of ecstasyAccording to SrtAurobindo,dedh itself is a condition Wwere the bogt
breaks dwvn, because it cannot bear an intensity qfesience Since bog itself
is a orm of consciousnesss ae our nevous eactions our emotional &fand
our intelligence if we could disceer the essence of Consciousnesickvcould
transbrm itself in all its brms, then our gpelience vould be diferent. In other
words, what normal human beingsegl as painywe would be &le to expelience
as an intensity of delightWha nomal human beingsxpelience as deh, we
would be dle to withstand because our bodieswd respond to it consciougsl
with an equal intensity50,t00, in our emotional xpeliences; wat is felt as pain
could be a sting of delightVe would eperience it as a ave of the Onelboding
the One in its wn self ly its avn intensity something nanal human beings
expelience as gef.

These would be the possibilities ofansbrmation of pain within indvidual
human &pelience But sut an gpeiience wuld be ayoga sidihi; pain would
remain wat it is for the est of the wrld. The world would remain a eiled pla
of Ignorance Avidya, not a plg of unveiled dvinity. And, therefore, as fr as
the maniéstaion of sufering on eath goes,we ae faced with a cosmic condition
and need a peer to dalleng the conditions of the cosmic massfdion. We
sav tha we can be victaous oser sufering through a libegating impesonality;
further, we can be victaous over sufering through a tansbrmaion of our
nomal reactions; bit can ve be victoious wver the cosmic condition of diefing?
This is the ultimé&e victoly, the dvinity that mankind canpress in its eolution
and this is vaa Savitri represents. In thergwth of Saitri, she will dtain to all
these dérms of the victoy over sufering, leading ultiméely to victory over Dedh
and the éunddional condition of Sdkring on eath. This is the mesgge of
Savitri from the vievpoint of Fate and Fee-Will. Free-Will is the individualised
will of God pitting itself gainst aderse destiy, and abieving victory not ony
a an indvidual but a& the cosmic teel, through a tansbrmation of the pavers
of duality.

The frst passge (Savitri, Bk VI, Canto I1,4" rev. ed 1993, pp. 436-445;
453-456; 458-460) isbaut Fate and Fee-WIl and is Naadas ansver to the
heat-rent quey of Aswapati’'s wife,the queen of Madr;, on the human condition
and the place of ée-will and &te in it. Are we subject to a destirwithout ary
power over it?What kind of a futue ae we thiown into as human beingshether
by the cosmic pwers, by God or ly maerial accident? In Nadas ansver, he
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indicates tha ther is no &e without free-will; tha the ply of fate and fee-
will is a possibility within the Diine, a possibility of adentue tha arises out
of an olverse self-congation of God God epresenting himself to himself as
his ovn oppositeThe Divine conceies of his an infinite Being as a Non-Being
a ngdive Infinity. This self-ollivion is also a dispsion of the Dvine’s Unity
into a mdical infnity. Fom this aises the possibility of the aentue of the
recovery of Self in mag sehes.And this adeentue is not alien to us as human
beings,in fact it constitutes the essence of our being and beco®@imgsouls
are the ceaors, the authas of this aglentuie, we ae the dvine’s dispesed self-
possibilities.We ae one with the Biine, who has mltiplied himself into all the
selves of this cedion in the act of caying out this possibilityThus the gt
of Naradas reply is thd we ae the ceaors of our &te :

O mottal who complainst of deh and &te,
Accuse none of the has tlyself hast called,;

This trouded world thou hast lsosen &r thy home
Thou at thyself the author of th pain.

Once in the immortal boundlessness of Self,

In a wast of Truth and Consciousness and Light
The soul lookd out fom its Elicity.

It felt the Spiit's inteminable hliss,

It knew itself dedhless,timeless,spacelesspne

It saw the Etenal, lived in the Inihite.

Then, curious of a shade thrown by Truth,

It strained tovards some otheess of self

It was dewn to an unknan Face peeng through night.
It sensed a mgtive infinity,

A void supenal whose immensexeess

Imitating God and eerlasting Time

Offered a gound br Naure’'s adierse bith

And Matter’s ligid had unconsciousness
Harbouring the brilliance of a transient soul
That lights up birth and death and ignorant life

Here we find the m@ement desdbing the bginning of e/olutionary credion
in an oiginal duality Sii Aurobindo bmgs this out as a kind ofteaction, what
today we ma call a fascindion, tha the Conscious Being or Seklf tovards
its opposite The oot of self in eale conscious being can beated to this

promordial Self, the centre of the circumferenceless circle of Being or Brahman.

In the Indian tadition, this oiigin of self is knevn as Rramaman,Supeme Self
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Sii Aurobindo’s use of the tem soul hee refers to tha original Soul. Eal of
us is a self-prsentéion of tha soul in our essencén this sensewe hare creded
the cicumstance or condition evexpelience It is our avn choice The self-
concetion of Infinite Being as a Ngtive Infinite immedidely brings dout the
appeaence of all athetypal dualitiesand the possibilitydr naure’s adrerse
birth, birth of naure thiough adersity, the bith of a self-epresentdon of God
through the adersity in ndure.

A Mind arose that stared at Nothingness
Till figures brmed of wha could neer be;

This pimordial atraction br the Otheran intinsic tendeng of radical infnity
and a érm of credive Delight,brings into &istence adculty of Concption, Mind.
To “arise” is “to appear”or “to stand out, the liteal meaning of “to exist” (ex-
sistee). This faculty Mind with a caital ‘M’, ‘stared & Nothingness— in other
words, cast though Imajination the shade of Non-Being in BeingTo chalacteise
the pimordial intinsic popeties of Being Si Aurobindo hee mentions
dedhlessnesstimelessnessspacelessness and upityr Immotality, Etenity,
Infinity and Unity We mg sa tha eat of these is a dimension ofvitiity —
Immortality pettains to ConsciousnesBienity petains toTime, Infinity peitains
to Space and Unity pains to Substanc&he concption of Otheness bings the
gppeaance of deth to Consciousnesdiscieteness tdime, limitation to Space and
fragmentdion to SubstancdBy the Shadw, the opposites ase as paent ealities
within Being.

Till figures brmed of wha could neer be;

It housed the contrary of all that is.

A Nought ppeaed as Being hug sealed cause

Its dumb suppdrin a bank infinite,

In whose abysm spirit must disappear:

This is the Inconscience.

A dakened Né#ure lived and held the seed

Of Spirit hidden and feigning not to be.

The gpeaance of N&ure as a Dde Infinity, a pimordial Absence becomes
the “ground zr0” housing the Iwolution of Spiit. Hidden in a seedofm, this
is the bunddion for the systenta self-exploration of the pavers of Being the
fullness of their meased maniéstdions. This is the Ewlution.

And, breghed no maoe as spit’'s ndive air,
Bliss was an incident of a miat hour

Thele is a fegmentdion of Self into nultiple sehes,of etenity into tempoality,
constained ly the gpeaance ofbirths and deths and because of thgpeience
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of mortality, of tha which ends. Bliss has toake its home within this maality
just as feedom has to makits home within this woitiplicity.

A stranger in the insentient ungrse
As one dawn by the gandeur of thé/oid
The soul #racted leaned to th&byss:

The soul ieetenally free in the enactment of all its possibiliti€ee entapment
in its opposite is a limit possibility fich forms an gtreme #raction br its self-
expelience and mpels it into the agkntue of self-loss and self-measur

It longed for the adentue of Ignoance

And the mavel and suprise of the Unknan
And the endless possibility théurked

In the womb of Chaos and in Nothirgggulf

Or looked from the unéthomed ges of Chance

Chaos,chance the unknavn, are opposites of thavhich is constantetenal,
predictadble; tha which is Knavledge Incanae becomes the seed or condition
from which the adentue of e/olution can occur and the tiirof Satichidananda
as an grtension of the meases of its pwers, can occur though its esistance
to the aderse Will which exists to smother it out ofxéstence This forms the
meaning of our unerse

It tired of its unchanging happiness,

Etemity is a stéic condition; lut the contempl#on of the Other iyes bith
to Time, the d/namic olverse of Etenity, which is pepetuity, its dynamis the
powerful emegence of golution.

It turned avay from immotality:

It was dewn to hazad's call and dargy’s cdham,

It yearned to the pathos of grief, the drama of pain,
Perdition’s peil, the wounded bag escpe,

The music of ruin and its glamour and crash,

The saour of pity and the gmbde of love

And passion and the ambiguowscé of fte.

All these contaries of adersity tha form the hallmak of human gistence
have an #raction and a delight to therive ma call it a vital dtraction and
a pewerse delight,but within this, thele is also a psytc dtraction, a delight
of the soul in sercoming impossile odls,in knaving freedom een in bondge
and laughter in the midst ofiin, and in being lble to wrestle with aglersity
towards fulfilment hee under these conditiondeading to their wentual
transformation.
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A world of had endewgour and dificult toil,
And bdtle on &tinction’s peilous \erge,

A clash of brces,a \ast incefitude,

The joy of creaion out of Nothingness,
Strange meetings on the roads of Ignorance
And the companionship of half-kmo souls
Or the solitary greatness and lonely force
Of a sparate being conquérg its world,
Called it from its too sa etenity.

A huge descent lgan, a dgant fall:

For what the spiit sees,credes a tuth

And wha the soul imgines is made a evid.

In the dsolute sense theris no manistdion, everything is an ppeaance
It is a deam of God bt tha dream of God is no less Real becauseheac
manifestation or part of God is none other than a self-presentation of God. Here,
a possibility of &istence inds maniéstdion and gery sud possibility is a pla
of delight. Infnite Delight inds a ne form of self-maniéstdion as the
emegence of consciousness adligh the strggle of dualities.

A Thought tha legoed fiom theTimeless can become
Indicator of cosmic consequence

And the itinerary of the gods,

A cyclic movement in eteral Time.

The Idea generated by the possibility of its Opposite becomes a reality which
runs the cowge of its amifications. This is a thought of Gqd thought thiacan
legp from theTimeless ht is held as &gapasof Putusha,an imaye which spavns
a moement or a ycle, a pepetual ebirth, a recurence thais a stucture of
time. This is what this evolutionay universe is all &out, a gclic or spimal
movement in etaral time

Thus came, born from a blind tremendous choice,
This gea pemplexed and discontentedond,
This haunt of Ignance this home of Rin:
There ae pitched desie’s tents,grief’'s head quaers.
A vast disguise conceals the Eiglfs Hiss.

Consenting to bedpped in its wn oppositethe soul gpeliences pglexion,
discontent and pairvet this entie gopeaance of gief, eror, desie, pain and
ignorance is a &st disguise thiaconceals the Eteal’s Hiss. The Diine delight
hides in this wrld possibility and uweils itself though an eolution which is
the souls choice its free-will, its freedom,not some bind destiry thrust upon
the human soul.
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The poblem of pain aises due to th destiy of the eath. Hele, Narada
responds téswapati’'s queers doubt as to hether some méanical brce has
creaed this aderse g@peaance and thust it upon human consciousness or
whether a arel or an impotenta@d was esponsite for it. He sgs :

Was then the sun aehm because theiis night?
Hidden in the mdal's hear the Etenal lives:

He lives sea@t in the bamber of ti soul,

A Light shines there nor pain nor grief can cross.
A dakness stands betgn tlyself and him,

Thou canst not hear oedl the marellous Guest,
Thou canst not see the higia sun.

O queen,thy thought is a light of the Ignance

Its biilliant curtain hides fom thee God face

It is the “vast disguise'tha Namda is speakingbaut hee, the disguise of
pain and sdkring which is not e&peienced as pain or defing by the dvine
guest within us. It isxpelienced instead as a plaf delight — not a lila without
meaning or causeéut a puposive play tha is a brm of the delight of self-
manifestdion by the Dvine. At the same timeNarada bings out the dct tha
the gpeaance of pain is a necessity within thisypl#t is a necessity because
the will of Inconscience wuld keg consciousness asfeewere thee not an
intense brce to smite it wake. Pain is thaforce In the cosmic seeme of things,
consciousness liesvialved in the Inconscience anduld so lie in its inera,
but intensity of brce acts on its subconscient andimentay sentiencewhich
feels the drce hut cannot bear its intensiffhus it peliences pain and i®fced
to aspie for stength to meet the demands ofde This fuels the mcess of
ewlution. The force d pain was ceaed so thait could ead the sleping entity
within the Inconscient tlmugh its intensityan intensity of delight>@eienced
as a vhiplash,as something tha@oes so dgewithin tha even the seeming dda
of Matter will yield up a stiring of consciousnessyhich is the bginning of a
Will that tums into the full-fedged gpeaance of aspation within the
InconscientThus pain is seen in this pagsdo be the aginal act of the Diine
to wake an &olution of consciousnessaim its irvolvement in its Oppositéds
Narada puts it :

Thy mind’s light hides fom thee the Eteal's thought,
Thy heat’'s hopes hide ém thee the Eteal's will,
Eaith’s joys shut fom thee the Immd¢al’'s Hiss.
Thence rose the need of a dark intruding god,
The world’s deead tealser, the cedor, pain.
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Where Ignoance is,thele sufering too must come;
Thy grief is a cy of dakness to the Light;

Pain was the ifst-bon of the Inconscience
Which was tly bod/’s dumb oiginal base;
Alread slept thee pains subconscient spe:

A shadev in a shaday tendrous womb,

Till lif e shall mee, it waits to vake and be

In one caul with jgp came brth the deadful Pwer.
In life’s beast it vas bon hiding its twin;

But pain cameiffst, then ony joy could be

The paver of consciousness is held under amesk will of Inconscience
and cannotise out of its indfa unless an>@emal ggent smites it wake:

Pain ploughed theirfst had ground of the wrld-drowse

Just as v need to plough ther@und to let the i@ins of ettility appear so
Pain ploughs the Inconscientausing Spit to evolve from Matter.

By pain a spirit started from the clod,

By pain Life stirred in the subliminal deep.
Intemed submeged hidden in Mdter’s trance
Awoke to itself the dramer sleging Mind;

The pavers of Conscioushess,ife, Mind and pavers yet to come avake
because &n forces an aspition; consciousness tddn within the Ignance is
forced avake, and calls to itswn oiigin of freedom,dedhlessness and delight,
because its coraies ae expelienced in the condition of defing, making it sense
its helplessness and call to itwropotential to emee.

It made a visible realm out of its dreams,

It drew its shaes fom the subconscient piis,

Then tuned to look upon the evid it had made

By pain and jg, the bight and tenkrous twins,

The inanimge world perceived its sentient soul,

Sii Aurobindo dews out the conibution of the dualities of pain andyjoto
the avakening of the soul.

Else had the Inconscientves sufered dang.

Inconscience wuld never change, it would remain inconscient.

Pain is the hammer of the Gods tedk

A dead esistance in the m@t’s heat;

His slov inettia as of Wing stone
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In human lves, much of our potential is submged in an Inconscience or
SubconscienceThe eperlience of pain mads us aspé intensel to avake to
our avn diinity. Else we would hare remained sunk ilamas

If the hear were not brced to vant and ee,

His soul would hare lain dovn content,a ease

And never thought to xceed the human star

And never leaned to &mb towards the Sun.

After talking @out pain as anxéemal cosmic pwer helping the soul to
emege, Narada conjues another peerful image to plain pain. He sgs

The eath is full of labour, padked with pain;
Throes of an endless birth coerce her still;

We see her thd the indvidual is a epresentéive of the cosmic condition.
In the idea wich Namada @presses nw, the expeience of pain is lealy not
the xpelience of a pesonal brce waking up the human sout a cosmicdrce
waking up the cosmic sourhis pocess of \aking is being xpetienced ly the
Cosmic Beingan &pelience wich is one of gving birth. It is a \ery interesting
passge where Si Aurobindo sudenly interjects the wrd ‘labour’ in a doulte
sensea paverful pun,labour as toil it labour also as th8abour pains’of the
mother gving birth. “The eath is full of labour paked with pairi. Tha pain
is not meely the ldbour of the suiggle of the vork tha is going on in the wrld
to dve bith to an impesonal Dvine Soul It the ldbour pain of the Cosmic
Mother gving birth to her avn child. This sense is ftner reinforced ky the nat
line. We can gpelience thedct tha pain is not megly a dak intruding god hut
an pelience of the Diine Mother gving birth to her evn divine possibilities.
He contirues with this sense of the igeof gving birth :

The centuies end the aes \ainly pass

And yet the Godhead in her is not born.

The ancient Motherates all with jg,

Calls for the ardent pang, the grandiose thrill;
For with pain and laour all cedion comes.
This earth is full of the anguish of the gods;

Once we understand that this pain is the labour pain of the mother trying to
give birth, if we were to expelience it,tha is expelienced as adkrm of joy, the
mothers fierce joy in birthing, the pain is tnsbrmed into a érm of delight and
at the same timea hint of the Cosmic Mother’consciousness of theoud is
expelienced ly us.This is a pofound opening twards the tansbrmation of the
power of pain.
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Narada net moves to the gds. Hav do the @ds epeiience the pain?
This earth is full of the anguish of the gods;

Ever the travail driven by Time's goad

And stive to work out the etamal Will

And shae the lie divine in motal forms.

This is the stiggle of the cosmic peers.

His will must be verked out in human leasts

Against the Evil tharises fom the gulfs,

Against the wrld’s Ignoance and its obstita stength,
Against the stunlimgs of mang pevert will,

Against the dee folly of his human mind

Against the bnd reluctance of his hear

The spirit is doomed to pain till man is free.

And hee we see the agrse povers pitted as dualities with theods, the
power of light haing tumed to dakness,truth tumed to &lsehoodlife tumed
to dedh, and of joy tumed to saow, all as causes of pain. Nala sgs :

His will must be wrked out in human basts
Against the Evil tharises fom the gulfs

This is the pwer of Falsehood thtamust be anquished and ansbrmed or
replaced ly Truth.

Against the wrld’s Ignoance and its obstite stength

This is the paer of Dakness theemust be anquished and ansbrmed or
replaced by Light..

Against the dee folly of his human mind
This contirues with the pwer of Dakness,the dsence of light.
Against the bnd reluctance of his hear

This is the pwer of Sufering tha must be anquished andansbrmed or
replaced ly Joy. Ther is a eluctance in the human he&w afirm a shadwless
Bliss. St Aurobindo and the Mothetttaibute this to antseachment to the human
condition of limitdion and motality, a condition pesonified by a cosmic being
known as the Man of Soows. Till to the aspiation to overcome all these is
strong and one-pointed, our condition will remain what it is :

This spirit is doomed to pain till man is free.
There is a clamour of battle, a tramp, a march:
A cry aiises like a moaning sea,

The human condition is one ofegt sufering. The vastness and geh of this
suffering only the aatar can tuly expetience Here Si Aurobindo,with Namada

Sraddra o April 2012 m 58



as his spoéispeson, gives us the full sensef this cosmic sdiering. Thus it is
not imagination, it is something full of prfound inner signi€ance and pweer.

A despeate laughter under theldws of deah,
A doom of blood and sweat and toil and tears.
Men die th&a man mg live and God be bor

All the sufering, innumealde human beings Ik ants goping though
countless xpeiiences of vars, thousands and millions ofvés passing tleugh
terrible sufering measue the emeagence of athetypal manthe pesevation of
its possibility of @olving to the @emman or God

An awful Silence vetches tagc Time.

Pain is the hand of Nare sculpting men
To gedness :an inspied ldbour disels
With heaenly cruelty an unwilling mould

Here the edier idea, Falsehood wuld keep us Inconscient andaylay our
divine possibilitieswere it not br the &pelience of pain thiapushes us alays
towards our dvinity, is reiterated with a diferent ruance Here the &tra-human
ageng wielding Rain to aid the wolution is seen as andhe-atist, sculpting an
epic. Like the imge of the [&@our pains of the cosmic Mothehis image puts
us in contact with the edlive Delight behind the pain of the cosmos.

Subsequenyl a long passge follows dealing with the stéring of the

embodied Diine, the aatar. The sufering of the cosmos is the holocaust of the

Divine in theee vays — it is the self-limitdon and @&jection of the cosmic Being
it is the expeiience of the eolving soul in the cosmos and in éatuman being
and it is the epelience of the embodied \die, the aatar, who repededly
assumes the Ignance Falsehood Suffering and Deth of the urverse to lead
it from within to a self-sercoming This passge petaining to the watar in the
image of the saéficed God-manthe Chist, will be dealt with in geder detail
in another bapter;, when we consider 3r Aurobindos vievs on dvine
Incarnation.

Following this Naada weps up his talk ¥ saying tha though sufering aids
the evolution, it is necessgronly when we lak consciousnessVe should not

seek it, when necessary it will come to us. It is not meant to be the end of this

cregion and should not be gibied.

The soul sukring is not etamity’s key,

Or ransom ly sorow heaen’s demand on K.
O motal, bear but ask not ér the stoke,

Too soon will gief and anguishifid thee ou

Sraddra o April 2012 m 59

Too enomous is tlat ventue for thy will;

Only in limits can mars stength be saf,

Yet is infnity thy spiit's goal;

Its bliss is thee behind the wd’s face of tees.
A power is in thee thiathou knaevest not;

Thou at a \essel of the impgoned spéa.

It seeks elief from Time’s ervelopment,

And while thou shutst it in, the seal is pain:
Bliss is the Godheas!’crown, etenal, freg
Unburdened g life’s Hind mystely of pain:
This urveiled Hiss is what the entie credion, is trying to maniést.
Attesting the secret god denied by life:

Until life finds him pain can wer end

Calm is selfs victoly overcoming fte.

Bear; thou shaltifid & last tty road to Hiss.

Narada conludes with the vision of the man#tdion of Divine Bliss,Ananda
in the last éw lines of thapassge The hemeneutic cicle comes wiole, Delight
out of which the holocaust of the ihe and the sfiéring of the &olving cosmos
took its bith, vindicaes itself @entually in a Dvine Life on edh, the essence
of whose epeilience is an weiled and unshadeed Delight.

Bliss is the seat stuf of all tha lives.

Even pain and rief are carbs of verd-delight,

It hides behind th sorow and tly cry.

Because th strength is a parand not God whole,
Because dlicted by the little self

Thy consciousnesigets to be diine

As it walks in the wgue penmbra of the fesh
And cannot bear the aild’s tremendous toutg
Thou criest out and sayst that there is pain.
Indifference pain and jg, a tiple disguise

Attire of the apturous Dancer in the ays,
Withhold from thee the baodof Gods Hiss.

Thy spiit's stength shall mak thee one with God
Thy agony shall dhang to ecstasy

Indifference degen into ininity’s calm

And joy laugh rude on the peaks of thbsolute

Pleasue, pain and neu#tity are the thee afective expeliences though which
Delight maniests in the phaof Ignomance in thecosmosWith the diinisation
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of human consciousnessat of these will eveal the Delight of \wich they are
a disguiseto express the fullness of an weiled life of Bliss. It is instuctive
to note thaeven in the ediest formulations of Si Aurobindo’s yoga to himself
in his diay enties (The Recal of Yogg, this tiple transbrmation of afect is
a key aspect of peefction 6iddhi). The cowersion of pain to liss in the bog
is called ly him thee raudrananda the condition of a neudt equality §amda)
deepens to a peacgh@nt) and happinesssikham which nothing can disturb;
and the utlimee fulfilment of afect is a pgretual ecstasy and inner teteof
laughter hasya, “the image of the smile of Sri Krishna playirzplavat as the
etemnal balaka and kumaga in the @rden of the wrld.”

(DVDs of the complete sis of talks ag available & a pice from Si Aurobindo Bhaan,
8 Shalespeag Saani, Kolkata 700 071. &r details,please contachrup Basu,Editor,
Sraddha at 98032 58728
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A Dialogue BetweenThomasAquinas And
Sri Aurobindo

Donald Goegen

In the tventieth centwy, among all the ggs of India, Si Aurobindo
(Aurobindo Ghose) stands out as philosopher aystimpar e&cellence! To his
followers, he is @en moe. In a someha compaable vein, for Chiistians in the
Caholic Tradition, Saint ThomasAquinas plgs a similar ole: unsupassed
Chiistian philosophertheolajian, spiiitual maste? Granted thaithe peiods of
history from which they come (1224-1274; 1872-195@nd ganted ingitable
differences beteen a thiteenth centyr mystical and philosophical theai@n
from theWest and a tentieth centyr luminous guan from the Eastboth
transcend history and culture while at the same time being embedded therein.
Aurobindo was a spoéspeson br Indian cultue and spituality; Aquinas br
the Chistian Middle Ages and byond Aurobindo, bom in India, was
nevertheless edudad in England andrgw up with English as hisrkt languge,
andAquinas vas quite coversant with éwish and Islamic thoughglthough he
could not ead Geek nor had entued east. Both are men of wide intellectual
expelience But the questions avae asking a: what of their insights into the
divine?Who or what do we sg tha God is?There ae maly potential agas of
contast: metgphysics, epistemolagy, anthiopolagy, intempretdions of &sus
Christ, spiritual practice, and an understanding of grace and freedom along with
mary othes. But we nust st@ into the iver somavhee. Wha might a bllower

1 Biographies ecommendedNirodbaan, Sri Aurobindo for All Ages,A Biography (Pondichery: Sri
AurobindoAshram, 1990),a delightful and sheer work; andA.B. Puani, The Life of St Aurobindo
(Pondidchery: Sri Aurobindo Ashram, 1978), an insightful and mer extensve work than tha of
Nirodbagan, are both vorks by devotees. Puani's also containsalueble gopendices and ehmnolayy
of Aurobindos life. Puiani’s book contains alugble bibliogragphy.

2 For sdolarly biographical works, see @an-Piere Torrell, Saint ThomasAquinas,2 vols., vol. 1: The
Person_and HisWork, vol. 2: Spirtual Master both tans. Rober Royal (Washington,D.C.: The
Catholic University of America Pess,1996 & 2003 espectiely); and &mesA. Weisheipl, Friar
Thomas D’AquinoHis Life, Thought,andWorks, 2'd ed (WashingtonD.C.:The Caholic University
of America Pess,1983).
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of Sri Aurobindo hae to @in from readingThomasAquinas,and vice-ersa,
if anything?

It is not our intent to speak about who may be right or who may be wrong.
The question is simplwhat the points of diergence ag, how divergent ae they,
and whether the diergences a incompéible. How “A urobindonian” might a
Caholic Chistian be or hav “Thomistic” might a bllower of Si Aurobindo
be? Wha is to be gined fom their dialgue? Scott Steimchner in a
pahmaking vay, explored wha dialogue might mean lyend the des# to ind
agreement If a follower of St Aurobindo neer becomes nor hasyaimtention
of becoming Chstian,and if a student dfhomasAquinas vould not see himself
going all the vay with Si Aurobindo,what is thee to be gined? Huav far gait
are we?Are we far gat a all? Hov far is“far’?

And so | popose to bgin this dialgue betveen tvo spilitual mastes with
the question of God'relaionship to the wrld — setting asideolr nov the may
other questions thaan and ought to baised What do the/ say of the Ultimde?
Even hee we cannot xplore esery question thilies bebre us.ThomasAquinas
was a master of the questighequaesticand thequaestio disputa.* He would
neither be unconeftable with contasting points of vie nor too qui&ly resohe
a dilemma without a looktanore than one sidd.ikewise Sii Aurobindo was
quite avare tha he and the Mother eve treading ne/ ground tilling new soil,
and taking us Were othes had not gne® He was fimiliar with rligious thought
both West and EasfThus we pioceed with a little fear and &mHing, to use
a Rauline phase (Philippians 2:12We st into the iver.

What word shall we use? By Wwa name da we name the Ultima, the
Absolute? Br ThomasAquinas,the word is dealy “God.” Alread in the frst
patt of his SummarTheolmiae, in his eploration of the peamites to Chistian
faith, he is dle to sg, “And this is what all people call GodSummarheolgiae,
I, g 2,a 3).And as compehensie as vere his inteests he is alvays theolgian®
— looking d the eal though the ges of Chistian faith — seeking tith, grounded
in faith in sus Chist, for the sak of the gspel of GodHis two summas (the
eatier Summa Con& Gentilesand the leer Summarheolgiae) are all dout
God Although we couldbeggin with the word God br Si Aurobindo as wll,

3 Scott Stenkrchner Beyond Agreement.Interreligious Dialggue and Brsistent Diferences(Rovman
& Littlefield Pubishers, 2011).

4 Cf. M.-D. Chen, Toward Undestanding StThomas trans.A.-M. Landry and D Hughes (Chicgo:
Regnery, 1964).

5 E.g, for an eploration of his thought,see Stprem, Sii Aurobindo, or The Adventue of
Consciousnessrans. LucVenet (Mt.Vemon, WA: Institute br Ewlutionay Reseath,1993).

6 Thomas FO'Meam, ThomasAquinasTheolggian (Notre Dame IN: University of Notre Dame Ress,
1997).
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we might be led astiy as points of con#ist. For Aquinas the God of aom he
speaks is céainly the Triune God and br Aurobindo the ultimee is sat-chit-
ananda But the vord “God” does not gature the fullness of this ultinta reality,

not tha the ultimae is not diine. It is the dvine tha Aurobindo seeks and seeks

to disclose. But at this point we may wish to stay with the Upanishadic concept
of Brahman (perhgs best left unénslded or tanslded as‘the diine’ or
‘God’).” Wha are someand ony some points of contast betveenAurobindo’s
approad to Bmhman andAquinass gproad to God?

God and Credtion

How are cieaures ppduced where doesnaya come fom? Hav does cedion
come brth from God the may from the OneWhat is the elaionship betveen
Brahmanand the wrlds of spiit and mater? The elaionship betveenAtman
and Brahmar?

For Aurobindo, all things comedrth from the dvine Absolute; likewise for
Aquinas as wll. However, for Aurobindo, Brahman poduces the eced oder
from Itself for Aquinas,God bings forth creguresex nihilo. For Aquinas thee
is nothingtha explains the eality of cedures,ontolaggically or epistemolaically,
other than GodOne could sathe same oAurobindo ecept for the kind of
causality thaiseems imolved For Aurobindo, credion or the verld or maya is
an emanton of the dvine. Aquinas himself uses theond emanton in his
discussion of the pduction of cedures in the ifst pat of his Summa
Theolaggiae.® Howewer, for Aquinas,thee is alays the binging into being tha
which, in its oligins, is otherthan God There is a spartion & the same time
that there is a connection. God anckeures ae distinct; the wrld itself is not
divine. The ceaure is not GodFor Aurobindo mga is not Bahman,yet Atman
is. We might put it this &y for now : for Aurobindo,the dvine is the meeral
cause of @dion, or quasimaerial causeFor Aquinas God is the &€ient cause
Therin lies a diference For both,hovever, God emains in the aer of inal
cause as ®@ll. These wrds ae deaily Aristotelian in their dgin but can hae
clarifying power for us.“How” God allavs a world to come to be diérs. Hov
God’s involvement in thaproduction is ewisaged difers. Who God is then is
a least somehat different. Who is the God of $Aurobindo, and wha is the
divine for ThomasAquinas?

7 For Aurobindos ovn commentay, see Sr Aurobindo, The UpanishadsTexts, Transldions, and
Commentaes (Pondichery: Sii Aurobindo Ashram, 1981).

8 SummaTheolaiae, Part |, the tedise on cedion, questions 44 andoflowing. “The net question
concerns thenode of the emanantion of things from the First Principle, and this is called creation
(I, g. 45, italics mine).
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While & this point it might ppear as if the tavare far goat on this paticular
question of the coming to be of the miaboth deally see the wrld of credures
as real, but not ultimae, and both see God and the wetse inticately and
intimately connectedthe unverse as peneded with the diine — ganting a
separation due to ignaeince 6r Aurobindo or due to the tare of cedion itself
as well as to sin wich is another \wole topic br discussion. BuAquinas sees
traces of God\erywher and the @sence of God in egion is immensé Yet
credion is not God Wha are we to male of this distinction,and hev does
Aquinas see the relationship?

For Aquinas,the so-called ntarial cause of @aion is @solutey nothing
Tracing maerial causality bak as fr as one intelligply can, there is ony
potentiality pure potentiality wha Aristotle andAquinas vould hae called
prime or pimal mdter, a mderial principle so to speakut one thaladks all
actuality Even this pimal non-actual bt actualisle reality comes fom God
It does not pe-exist or «ist alongside of GadGod cedes the potential along

with the actual at the same time as God creates time. Prior to God, there is no

potentiality in the sict sensealthough thex is cetainly the paver of God but
one does not speak of potentiality in Gom God is pue actuality God Himself
is the Soure of potentiality in the umérse tha He cedes.
The‘connection’between God and egion, for Aquinas,is expressed ttough
his teating on paticipation, itself comple& and not akays unambiguous? All
of credion paticipates in God — to\&er geder and geder dgrees:from the

presence of God in all things through the presence of immensity whereby God

is present inall things ly his substancepresence and peer, and paticulary

in spiritual creatures in their intellects and will; to a special presence in rational

creaures though a supeatural reality tha Thomas in accar with his tadition
names (ace; to a unique psence in the humanity oéslis Chist11 Chiist's
humanity paticipates in the diine ndure, is moe dosely united to the diine
nature, is in fact typostdically united to the dine ndure, tha is in one pegon,
more than oneiffds elsevhere among all God’ credures. But God is inedibly
one with all intellectualcreaures to an astounding giee of paticipation.

9 SummaTheolaiae, Part |, question 8.

10 Rudi, A. Te Velde Patticipation and Substantianlity iThomasAquinas (Leiden: E.d Brill, 1995).
Numemous eferences inAquinass ST to the theme of p#cipation could also be listed

11 Following his discussion of GaslI'pesence in all thingsand in a distinct ay in rational cedures,
Thomas wites: “No other peréction, except grace added to substanceendes God pesent in

arything as the object kmm and lwed; theefore only grace constitutes a special mode of God’

existence in thingsThere is, hovever, another special mode of Gadkistence in manypunion [i.e,
the hypostdic union] which will be treaed of in its avn place (Pt Ill) [theTreaise on Chistology
and the humanity of Cht]”, ST, I, g 8, atticle 3, reply to fourth objection.
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Aquinas deotes a major sectiorf the prima pais of his Summarheolgjiae to
the anglic world although the mer focal point of cedion remains the human

person whose life is (by grace) animated by a supernatural principle that is none

other than the Hgl Spiit itself. There ae traces of the dine everywhere
although onj the mtional cedure images the diing, is truly like the dvine,
creded to be lile God Himself

The doctine of paticipation can in &ct be seen as the unkjang cohesie
and oganisdional pinciple of the thee pats of theSummarheolaiae.l? God's
presence in all things, or all things’ participation in God, including rational
credures in tems of their ntures alongcompises theifst pat of the Summa
An even de@er dgree of paticipation in God or man#stdion of God is the
subject of the second part of tBemmawhere the teaching on grace as partaking
of the dvine ndure and of our beingagls ly paticipation is the link betwen
the two pats of this second peof theSumma— the life of gace and itswerflow
into the lie of supematural or infused vitue tha compises Chistian life. And
thetertia pars of the Summatreas of Chist and His sa@mentsespecial the
Eudhaiist, a geder deyree of patiicipation in the dvine than viich thee could
not be So all of cedion is de@ly connected to Ggdnexplicable goart from
God never indeed ontolgically segparted from God although not in essence
God Ther is an ontolgical divide as vell as an ontolgical link. We ae
creaures and ol God is Godbut we too ae gods ly paticipation,!3 and in
that sense created godBut only God is the Uncreated God. Only God is
unceded Before tuning to Sr Aurobindo, let us ask another question of
Aquinas.

Is the elaionship betveen God and thearld real? This mgy seem lile an
odd question. Of cowe it is eal; God cedes the wrld; the world is Gods
credion and allthe world paticipates in being Wich is what God ultimaely is
— Tha Which Is1®> Howewer, upon eflection, undoubtedt God's relaionship

12 The frst pat petains to God as Unpicipating or Ruticipated Being in HisTriune Life and the
patticipation of all ciedion though the omnigrsence of Godybimmensity The second papetains
to the aetional ceaure and the piotal questions onrgce connecting therét and second par of
the second pargrace as a distinete form of paticipation. And the thid pat deals with Chst and
the sacaments of the Chah, Chiist’'s humanity pdicipating to an gen higher dgree or in a dferent
way, as Incanation, in divinity and the saaments as actions of thisen Chist though His Chuth.

13 This theme of dei¢ation is most sting in Easter and Othodo Chiistian theolgy, but it is also
found inAugustine and\quinas. E.gin Aquinas,“God is hgpiness b His Essencefor He is hapy
not by acquisition or pdicipation of something elsebut by His EssenceOn the other handnen
are hapy, as Boethius s& (De Consol. iii),by paticipation; just as thg are called‘gods’, by
patticipation. And this patficipation of hapiness,in respect of Wwich man is said to be ppy, is
something aaed” (ST, I-Il, g 3,a 1,ad 1).

14 This is emphasised strongly in the writings of the twentieth century Spanish Dominican mystical
theolggian, Juan Arintero, The Mystical Ewlution in the Deelopment andVitality of the Chuch.

15 |psum Esse Subsister He Who Is SeeAquinas,ST, I, q 13,a 11.
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to the world is quite diferent from the cedure’s reldionship to GodGod does
not need the wrld in order to be God’s Being is necessarthe being of a @dure
is contingent and dpendent. In other ards, for Aquinas,God’s relaionship to
the world is not real in tha it lacks ary basis in God Himself tharequires
relaedness to amhing ‘outside’ Himself, is a elaionship br sue kit a
relaionship of an entely different oder than thiakind which constitutes our
relaionship to God We ae paticipating beings; God is Unptcipating or
Absolute Beind® or Being Itself vihose ‘ery essence is Hisxistence whose
very essence is to b&Ve could not beWe only are due to God' causing us
to be. God cannot not be. Our being is, so to speak, on loan frokf Gbho
creaes and sustains Ualere God to withdaw His act of being fsm us ve would

no longer be. So great is our dependence on God whose being is totally

independent of usThis is what Aquinas means hen he sgs thd credures ae
really relaed to God bt God not eally relaed to cedures1® Gods relaionship
to us,namey tha of a Cedor to His cedures,is moe of arelatio rationis than
arelatio realis. It is one thawe can'seg” tha we can undestand tha we knav
is real from the \antaye point of ceaures,but from the \antage point of the diine
all is different. In other wrds we knav God from His efects, accoding to
Aquinas,and flom the pespective of his effects our elaionship to God iseal,
dependentlike mga in so &r as myga is undestood to hae a dgree of eality

to it. But, on the side of God, it is a relationship of pure dependence on our part,

of having no necessgrbasis in viaat is ultimaely real, of being uttelly free and

16 “T herefore all beings part from God ae not their wn being but ae beings ¥ paticipation. Therefore
it must be thaall things,which ae diersified by the dierse paticipation of being so as to be mer
or less perct, are caused Y one Frst Being Who possesses being most petfy” (Aquinas,ST,
I, q 44,a 1).“Everything paticipated is compazd to the pdicipator as its act. But haever ceded
form be supposed to subsjgr se must hae eistence lp paticipation; for even life, or arything
of tha sot, is_a paticipator of existence as Diorysius sgs. Nav paticipated &istence is limited
by the caacity of the paicipator; so tha God aloné/Vho is His evn existence is pue act and infite.
But in intellectual substances tkeis composition of actuality and potentialityt, indeed of méter
and brm, but of form and paicipated istence Wherefore some satha they are composed of tha
wherrby they are and tha which they are; for existence itself is thaby which a thing is”(Aquinas,
ST, I, q 75,a 5,ad 4).
Meister E&hart uses this imge of “loan” in his Book of Dvine Consoldon:  “Everything tha
is good and is godness God has loaned hingt gven him.Anyone who sees the uth knavs tha
God, the hemenly Father, gives @erything thd is good to the Son and to the KoSpiiit; but to his
credures he ges nothing god he lets them he it as a loanThe sun ges heato the air but
malkes a loan of light; and th@s why, as soon as the sumes davn, the air loses the lightut the
hea remains thex, because the he& gven to the air to possess as it8no Meister E&hait: The
Essential Senons, Commentaes, Tredises,and Deénse trans./ed Colledge and McGinnClassics
of Westen Spiituality ((New York: Paulist Pess,1981): 224.
18 See the tet in Aquinas,ST, |,  6,a 2,ad 1 Also see Eleona StumpfAquinas(New York: Routledg,
2005): 115-127.

1
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grauitous. In fact, tha is wha the teabing on cedion is for Aquinas,or hopes
to undegird, the freedom of Godand hence the mar and the lge of God

that we who could not be inact ae — due to God'freely having chosen to shar
life with us. Ceainly for Aquinas Gods relaionship to us as not beingelatio

realis doesnot mean His not leing us and calling us into intint@ union with
Himself. But let us nar see hw different this mg be fom the vay Sii Aurobindo
sees it.

From the Rerspective of Sii Aurobindo

At this point let us mee to a bief dialogue betveenAurobindo andAquinas.
At first sight it mg seem stinge to irvite the two of them into a dialgue except

that both represent almost unsurpassable moments in intellectual and mystical

history — one br India,the other ér the ChistianWest. Neither has as subeen
sumpassed in deh. Yet one might xpect to contrst Aurobindo moe with a

Christian philosopher of a more Platonic or Plotinian bent; some parallels come

more quikly to the surice On the other handjiven Aurobindos avareness
of the &olving ndure of this vorld, thete is arAristotelian dimension ther For

Aurobindo,in contiast s§ to Shankaa, this world is real— even if the armacter
of its reality is not the same as thaf Spiit, which would be tue for Aquinas
as well. This world is real,and the stding point in our jouney toward God even

if this world is not ultimae kut contingent. In the end\urobindo sees merof
a future for this world, transbrmed for the bog, than ay emphasis iAquinas
might lead one to bele — althoughdr him the esurection of the bog flows

easiy from his less Ptanic world view.

But where to begin this dialggue?The witings of both a& wluminous.We
will stay primarily with insights fom Aquinas’ Summarheolgiae, a work of
his mdure yeass, andAurobindos The Life Divine A.B. Puani cave \ery well
crafted (and conciseof Westen eas) lectues in the United Stas on
Aurobindos The Life Divinel® So the pospect 6r this dialgue mg go better
by taking some staments fom Pugani’'s lectues, more poignantf put than |
could do and mer concisef staed thanAurobindos text would allov in this
contet. Our focus will be on ceain thoughts in the thigenth bapter of the
The Lile Divine These will be diect quotes fim Puani’'s lectues. To these

Aquinas will respond — not with the intention that there will be agreement.

Indeed the gal is bgond ayreement,but thee can in both cases be peeaed
understanding.

19 A.B Purani, Sii Aurobindos Life Divine (Pondichery: Sii AurobindoAshram Pess,1997).All the
quotdions from Puani tha follow are from this seies of lectues delered in the USA. in 1962,
from pages 132-141.
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AUROBINDO (Puagni) : “The poblem is: how can the Onglnfinite and
Etemal — free flom all limitetions,and elaivities — ceae something thds finite
— aworld of confict, suffering, pain and l? How does the One Being mage
to become the wrld?”

AQUINAS : An impottant question indeed too see the On¢he One-Wio-
Is, the One selfewealed alead/ to Moses as ptrmayed in the Book of Exodus,
as infnite, etenal, not a compositeuttedy simply, beyond our cpacity to knav,
yet one to vmom our languge fittingly but anal@ously applies. He is fee fom
all limitations, all relativities, and et is the Sowe of all tha is. In Him thee

is no distinction between what He is and that He is. His essence, so to speak,

is simply to be And so hev can mag come brth from this Onethis unlimited
One?We my later get to His feely chosen self-limitdon for the sak of othes,
but tha gets us rach further ahead® | too have stuggled with the dgins of
evil, pain, and sufeling, and hev they might relae to an inihitely good all-
good God But hav does this One magato become aavld, as you ask? | wuld
ask as wll, does this Onbecometruly becomebecome the wrld, His credion,
maya? In other words, from where does this wrld come? Hw undestand its
origins?

AUROBINDO (Pusni) : “The eplandion of the pocess mw be the thee-
fold movement of theAbsolute — orwha to the mind ppeas to be the iple
movement.The frst piocess seems to be theatution of the Dvine into the
InconscientTha which we see or knw as the Inhite and Etemal has imolved
itself in Something quite opposite of itsvio Self”

AQUINAS : | deeply gopreciae your way of putting this. | nyself would not
put it tha way If | undeistand yu, | could not put it thhway. | like the
expression,‘the three-bld movement. But it is the irst movement thadoes not
resonge with my undestanding | am not sug hav to undestand this imolution.

Do you see this God as actually projecting, inserting, immersing Himself into
creation — losing Himself in some sense in what He creates? Or is this more akin

to what | would call an emari®mn? Or would it be moe like planting seeds of
the diine in things,in wha | call credion? This is a vord tha | myself use
but in a diferent way. Emanéon might moe reflect the thought andkpeiience
of someone lik Plotirus, or even our StAugustine in some sensathough he
too would see it diferently. To my more Aristotelian vay of putting it, it stikes
me tha you male God not onl the eficient cause and thén&l cause of all tha
is, but also in some &y the maerial cause GodbecomesAlso, the“Something
quite oppositeraises a questio.he ony opposite to the One isp to speak,

20 Donald Goegen, The Rwer of Love (Chicago: Thomas Moe, 1979): 192-213.
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nothing nihil, tha which laks any reality whatsoever. God gves beings being
for sue, but those beings ardistinct fom God gen though their acts of being
acts of aistence come fom God Nor do | question the omnigsence of the
divine in all of cedion. Your emphasis on wolution sugiests moe than this.
He is the Sowe for sue, but things come to bedm nothing God lets them
be — indeed &des them. | wuld not vant to see thanothing in too positie
a light, not as Something in itsam right. Until God bings forth beings other
than Himselfthere isnothingother nothing into vinich he might inolve Himself
although He ceainly is involved in cedion in another sens&o let us eéseve
this notion of iwolution for further reflection.

AUROBINDO (Puani) : “Second is the mress of Eelution or rther
emegence The One Infinite tha is involved in the inconscient isising,
emeging from thee into the tiple world of mater, life and mind

AQUINAS: | can bllow you hee and @ along with hav you put it. Although
the notion of eolution was not ®ailable to me vhen | stuggled with these
questions;it can be toda an insightful vay to undestand God credion and
God’s way of creding. God cedes the wrld evolutively. | myself was alvays
open to ne ways of undestanding Perhas tha is why | so consistenyl
attempted to undstandAristotle and to use him to help m8o the notion of
ewlution fits well even though the conpéwas not &ailable to me as suc And
today, more and moe, even scientiically, even for maeralists who neither of
us is,evolution tales stps by way of emegence Ewlution is emegence The
question will still emain hav the One is imolved in the emgence in the
inconscient asgu put it,in the world of mater. But | too hae seen these gfes
of mater, life, and mind Even if | had not put them gether @olutively, | did
nevertheless hiarchically. The irst pat of my SummaTheolgjiae dealt with
God and adion. And | sav traces of God in the neial world itself. And |
undestood thee to be gen moe being or deg@er paticipation in Being among
the living. There is moe to life than mter alone The same is tre with sentient
life. | sav living credures as hang a \egetdive soul,and sentient edures as
have a sensgrsoul,and of couse human @dures,or mental ceaures as héng
an intellectual soul, just one soul of course that performs all the functions of life
and sense and thought. | alsevsha there was moe than a @ice of God in
mind or the mental arld; these aedures, we ceaures, were images of God
like God in a unique ay. Thus mind soul,and the human pson were the bcus
of the second paof my Summalt is as if eab pat of the Summamoved from
God’s omnipesence God’s immensity in the frst pat, to Gods presence in
rational credures though intelliggnce freecbm, and gace Grace in &ct becomes
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crucial hee. And the third pat of the Summayields the highest deee of
participation, that of the humanity of Jesus Christ in the Godhead. But we need
not g into gace and Chst hee. We hae just bgun this dialgue But I like
your way of putting this'second pocess,the unblding of Gods pesence in
the unverse

AUROBINDO (Pusni) : “Third is the pocess Wich is working out the One
at play in the World. It would end ly the ecovery of Sdchidanandd.

AQUINAS : Aha! Although our linguistic érms differ, our ways of putting
it, and undoubtegtl some miances as &ll, | am combrtable with what you sg.
For ead of us,of courseg at this point,thele remains rmch left unsaidWe come
now to Gods pupose in all thisGod’s pupose in feely creding a world distinct
from Himself or as yu might put it,the Dvine’s intent vihen irvolving or
involuting Itself or the pyrose of thainvolution. Clealy theAbsolute is awork
in the world. You use the wrd “play.” It is an dtractive, even if it may need
to be muanced dr someWesteners. | nyself can use wds like delight or
enjoyment, hov God tales delight in His @dures, enjoys His cedion. But &
the heatr of the méter is“the recorery” of Sachidanadaas yu sa. We nust
set asidedr now this way of speaking of th@bsolute as Being-Consciousness-
Bliss, and hav it connects if dall to our ChistianTrinity, although ve cetainly
do see God as Beings Pue Awarenessand as Begdude But tha would be
too tempting a diersion. Lets just sty with the word recovery. Something is
being ecorered Something lost is being@ind or estoed Tha Something is
SomeoneYou might not as immediely put it in a pesonal vay, but we both
see méer, life, and mind as a nvement tavard the dvine as itsihality. Indeed
this pleases me — thave can both see it thisay — as union with the Godhead
or emegence into the Godheadbeing whet it is all éout. In fct, mary,
especial recenty, in the twentieth centwr, have seen a theme ekitus-reditus
as the unddying themdic stiucture of ny Summarheolaiae.?! | also sa the
structure as ptemed after God de@ening pesence in @aion, in humanity
through gace and in the Chist, or we might sg three dgrees of pdicipation.
But it is also true to say that | see the whole story as one of all things as coming
forth from God éxitus) and etuming (reditug to God God is the bginning and
the end; thélpha and the Onwa. | think this is a point of our dpest greement,
ewven if we speak dferently about hav it all gets poduced or comeith, and
how we cet to the endand hav we even ewision thda end We both do see the
nole goal of recovering God — perhps hee as our saingl Augustine might

21 Marie-Dominique Chem, Toward Undestanding StThomas 301-318.
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more likely put it, remembeing God We might also be bold enough toysa
becoming GodBut thd too is or another da

AUROBINDO (Puani) :“The net question iswhat is or could bethe actual
process b which the Reality — the Oneinfinite Reality tuns itself into
phenomenathis world. It must be some i& within itself It cannot be tha
something outside itself made it act — as there is nothing outside of it. It must
be ly a self-detenining Fower. And in the working of the paver of self-
deteminaion, thele nmust be a kind of seleet paver & work. When one taés
up a determination it is a selection out of the whole material presented to oneself.
When God saidiLet there be light and therwas light'— wha does it mean?
There were ary number of things in the Iifite as potentialities — light aselv
as not-light vere presentAfter selectve self-detemination by the Supeme light
was thee — light thawas a potentiality became an actual@yp light vas selected
as gainst non-light.

AQUINAS : Respecting Wwat we hare alead said could | phase the
question diferently? Wha within the infnite One accountsof its binging into
being creatures other than lItself, outside Itself so to speak, although nothing is
truly outside the One? | do not see fiasolute tuning Itself into something
other than itselflt shaes being with Its @aures, but tha act of being # which
all credures ae is a ceded or fnite act of gistence not a patr of theAbsolute
Itself. As | see it,we ae not gpart from God but neither a& we a patr of God
God is Other as &l as Pesenceinfinitely other than owehes, yet infnitely
present to and within u3he ‘law within’ to which you refer seems to me simpl
to be the lav of freedomthus,yes,self-deteminaion, but anAbsolute Feedom,
and theein lies nystely which | hare never been Ble adequiely to put devn
other than to dmowledge it. The law, as yu sg, does not detemine the One;
the One ma&s the detenination. It is a feely chosen self-limitdon on the par
of the Absolute and hee we et to the hedrof the méter. | do not think ypu
would disgiree with this althoughgu might not put it this ay. But we need
to aknowledge both theAbsolute Feedom of the Inifite, indeed a Bwer as
you put it, but & the same time Its Self-Limiian, which we Chistians see
supemel manifest in the Incaration of Chist and itskenotic chamcter But
again we ae not ead/ to g thee. | also need tolarify that for me it is not
that theie ae potentialities in the lirfite tha It canbecomeif you ae sugesting
that, but rather ininite possibilities thialay before Him, tha He can actualise
| speak hout these as futarcontingnts.There ae in the mind of Gadso to
speak,possibilities the God does notlwose to actualisether unverses than
our avn tha He could hee creaed future contingnts still to come it also
contingents thawill never be | said edrer tha we come dce to &ce hee with
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mystery, but tha mystew is the nystery of Love —Absolute Feedom Absolute
Love, the Power of Love. It is only love tha explains the fee decision of God
to become entangled in aovid other than Himself andey a unverse of His
making and this lee can be desitred as a fely chosen self-limitdon for the
sale of the otherlt is pue gatuity on Gods pat. Now | know tha you will
agree with most of this althoughenstill concgtualise thacreaive momentor

| should s& non-momentdifferently.

AUROBINDO (Puamni) : “Ther ae two kinds ofmaya: the higher and the
lower; the one ¥ which the Infnite detemines his wn self-maniéstdion by
the selectie paver, the second is the wer play of the maya in the mentaljn
the vital and in the marial world. It is the highemaya tha creaes the world,
the lover maya of mind, life and bog which is concemed with intemedide
terms?”

AQUINAS : This is impotant. | think | like this,but hee we have to ecgnise
that we ae speaking ditrent languges,and so it is not alays easy to kne
for sue if we ae intending the same thingha is the dificulty in trying to speak
across vorld-views. But the dificulty ought not pevent us fom dtempting to
do so. Indian philosophicaldditions,as | inadequaly undestand themhave
mary varied concetions of vhat maya is. So thee is tha Power within the
Infinite, tha Power of the Ininite, to freely detemine its Self-manéstadions,
or we might sg also Self-limitdions, or Self-ewelaions. Thee is tha Power in
God, tha Power tha is God tha Power thd is of God, tha is detemindive of
the maniéstdions (or cedions) tha theAbsolute taks. In these margbtdions,
or this maniéstdion, God has akad/ begun to eveal Himself or dislose His
innemost Being And you do speak of this highenaya as ceding, although
we mg not undestand this in the sameaw | do not Eel dawn to speak laout
Infinite as becoming the estion. The Cedor credes it. It comes m navhere
and out of nothing»xept for the paver of God God is the ol explandion

for what is, but | am not sue we actualy disagree on this point although it seems

Sso.

But now to what you call alower maya. | think we ae in one accat hee
in so far as vha you sy adknowledges thereality of the world, of credion,
indeed ofmaya in tha sense — namgltha the world is not all illusoy but is
real, really real, even if not the ultimge kut only reldively real, contingent,
dependent. Its being is bawed, so to speakiut it is really ours,?? even if ous
on loan,not ous as the ultim& ovners. God does not pigipate in Being God
is Being but we participate. Our béng is a pdicipation in being But ba& to

22 summarheolagiae, |, g 6,a 4:“And so of all things theris one godness andet mary goodnesses.
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this lovermaya. | have a sense hetthd you ae reflecting from within a diferent

concetual world (and | knev how difficult that can be as Iteempted to intgrete

or use arAristotelian concptual framevork to express ny degest cowmictions,

and hev wonderful it would be todg if someone wre ale to epress their
Christian cowictions from within your frame of eference or fom within Indian
traditions¥3 but tha from within your concetual world you ae talking d&out
what | consider God immense omnigisence God’s immanenceGods real

presence in the evld, God’s presence outside Himself so to spethig presence
wherby God is in the wrld by His PesenceHis Rower, and His Essenc&ou

give a dgree of eality tomayatha not all the philosophies of Indialawowledge

although pu do so thwugh your ovn deely developed undetanding of
ewlution. You stetch us when yu tale us bgond the mental arld to the
Supamental ot unrtunaely we cannot g thee nawv either It is just thayour

theoy, if | may use thaword, of evolution is moe dereloped more spiitual,

more filled with consciousness thaffesten scientifc accountsand so \ere |

to have had the thegrof evolution available to me and cetainly were | to hae

had yur theoy, | could hae seen god fts. Your unverse is filed with the
divine, immeised in the diine, all aout the lie divine, and so is m universe

drendhed in God patticipative in the diine, a divine milieu to use wrds from

Pierre Teilhard de Chadlin?* with which | am quite condrtable. So the twfold

maya: a Power within God to aede, a Pesence of God in theosd — a RPwer
and a Pesence — thaPower manigsting Itself in stges, tha Presence msent
in degrees.

An Inconclusive Condusion

We cannot g on longr & this time although ve hare baely touched the
surface Ther ae so may other aeas br consideation to which we hare alead/
alluded But so &r, do we see ma differences or mer similaities? | am not
sure. Cetainly bothAquinas andAurobindo hae a deply spiitual sense and
an avareness of theeality of spiit in the world. Both gprecide the eality of
mater as vell. Aurobindo is eplicitly open to the alue of an eolutionary
perspectve or way of speaking; Aquinas implicity so. Both see the
interconnectedness of all tleeris in the werld as vell as the wrld’s real
relaionship to the dine. Both see the dine as in some sense constitatiof
the unverse Both use the wrd ‘credion, although the manner of thiseetive

23 See the wrk of Abhishiktananda and Bede i@iths, but especiayf the dialgue betveen Bede
Griffiths and K.D Sethna (Amal Ki&n) in A _Follower of Chist and a Disciple of $Aurobindg
Corespondence (derford CT. The Intgral Life Foundaion, 1996).

24 piere Teilhard de Chadin, The Diine Milieu (1927),trans. Benard Wall (New York: Hamper & Row,
1960).
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movement seems to @&r. For Aquinas it is simpl creaion. Aurobindo speaks
about an iwolution tha seems to be merthan vha Aquinas sees as the
omnipresent taces of the dine tha emege by stages fiom madter through life
to the world of human consciousnegsurobindo will deselop the golution of
consciousness inrgaer detail tha\quinas lut we hare not yet gone thee. Both
affirm the Feedom and the dwer of the diine. Both see theakcet of Self-
limitation involved in cedion and or Aquinas supgmel manifest in the
Incamaion. But we have not gne thee either In both we see a wrld drenced
in God in the Dvine, in theAbsolute and Gods Love for the world. For both,
all comes fom the Absolute and is etuming to theAbsolute Both see the
Absolute as Infhite Being Consciousnessand Supeme Hapiness (or Bliss,
Delight).Aurobindo also sugests Gods pley orlila. This is not @sent inAquinas
ewven if not eplicit in the same way. A Christian will speak hout the gloy of
God More can be saidof sue, but the question tathis point,and & a \ery
preliminary point, is hav different ae the diferences?They are two quite
different thinlers, quite diferent mystics,for sue, but what might they lean from
the other?An Aurobindonian might ponder the mugatuity of Gods credion
and wha one meansyograce — so cerdt to the thought oAquinas.And the
Thomist might ponder Gosl'involvement in the wrld, in the cedion thd is
real for eatr. How involved or involuted is God Could both be desbed in
some vay by tha highly ambiguous ten “panentheistic’? Cledy God is in all
and all is in God (1 Cor 128). And thee is a pesonal aspect to Goaif
Aurobindo een if we hae not eplored thd, while tha aspect emains
paramount br Aquinas. But let us let this berfnov as we allov ead to think
about their vay of aticulating what they see — ér the concptual tools vhich
each uses are clearly distinct.
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How To Reseach Consciousness?
Suggestions Fom Indian Psydology

Matthijs Cornelissen

One of the hallm&s of Indian Psghology is the centrl role it gves to

consciousness. But Wwo do you stug consciousness? Consciousness is

quintessentiayl subjectve, and mainstam science does itsvid best to be as
objective as possib. Can subjectie and objectie reseath be bought t@ether
in one single famevork?

During the last éw hunded jyeas, the had sciences he& produced a
stupendous inease in our kneledge of the verkings of the mind and the
physical corelaes of our consciousnedsit even their mostdscinding findings
have failed to shed mnch light on consciousness itse®ne could een ague tha
all this efort has actuajl diminished our undstanding of consciousnesss the
physicalist bias of the hdrsciences has stigthened the idea theonsciousness
is no moe than‘a causaly ineffective gpiphenomenon of the ghical pocesses
that take place in our nepus system”And this, to borow Dennets phaseg is
an ceedingy dangerous ideabecause it ivialises vitually everything thd is
of real \alue in human l&: meaning truth, ageng, feelings,love, beauty ....

Social constictionism has atkd a adically newv perspectie to the verld of
scienceas it hasproblemdised” the \ery idea of objectie knavledge. Though
thishas led to the ausing“science vars”, constuctionism and the hdrsciences
need not look taead other as impladde enemiesit is not had to figure out
that their vievs ae not so mch contadictoy as complementgr While
constuctionism hasdcused on therkt and the last gya of the scienti€ process
— the brmulation of the eseach question aithe bginning, and the érmulation
of the esults &the end — the hdrsciences hee focused on Wwa comes in
between — conductingx@eliments, collecting d&a, and using m&iemdics to
anayse the esults. It is in this midle stge thd the had sciences he made
their geaest contibution to societyand it is this sige thd reseatchers in the
haid sciences alue and enjp
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There ismuch to be gateful for in the massk, collective labour of the hat
sciences — itsifidings ae \aluale, effective and walid within their boundaes.
Yet, it is also @od to a&nowledge its limitgions and ér scientists to pa
attention to the wider social comtein which they work. Only by working
hamoniousy together the positvist and constrctionist gproaes to knaledge-
genertion can poduce a hamonious pictue thd takes the social aseill as the
physical aspects ofeality into account.

But what about psybology? It eppeas, unfortunaely, that psydology has
not yet found itsswar, it own “song”, and its place in the collecé
hamory. What hgppens if ve gply the dual pespectve of social constictionism

and objectie science to psyology and consciousness studies? It is easy to see

that social constictionism and its sister gaitive constuctivism hare something
to contibute Social infuences do plaa mle in hav people a& avare of
themseles and their sbounding and hev they "constiuct” (or perhas mther
give a brm to) their knavledge. The had sciences tell usbaut the verkings
of our newous system and the ydical coreldes of consciousnessihe
quantitdive methods of &ditional mainsgam psyhbology tell us eliably how
large popul@ions of citizns‘behase” and vhat they know about themselgs.The
newer qualitdive methods mvide some insight in e individuals epeience
themseles.And yet, psydology has hadly scretched the sutce It has hadly
gone bgond what people akad knowv about themselgs. Psybhoanaysis and
Transpesonal Psyology have made kave datempts to g deger and g beyond
but their methods arnot fgorous and self-dtical enough,and as aesult,the
knowledge the provide is often lopsided and limite€ollectvely we hare not

knowledge and knw-how in a manne tha helps othes to do the same
Interestingy the shaing of yoga-basedeaseach can tak three \ery different kut
equaly effective forms: The frst is an‘objective”, technical, prosaic desgption
of a method of something conette and xplicit which othes can“do”. Good
examples of this method might be tNegasutas of Patanjali or
Kamalashilas Bhavanakiama both dgve detailed stgp-wise desdptions of hav
to readh higher sties of consciousnessh& second ay is to desdbe the inner
staes and prcesses in siican @ocdive manner thisthe eader (or listener) can
be caried by the languge to a similar xpeiience or & least to a shado of
it. Typical examples of this second methoce ahe erses of theRig Veda and
theUpanishads the writings of Shankara, the poetry of Rumi, and Sri
Aurobindos Savitri. All these authar did massie inner vork, which then
endled them to wite in sud a manner thatheir texts cary the reader to dr
beyond his or her naonal level of being and undstanding The thid method
is simply by shamg ones “presence”,ones style of being andesponding to
the world, so thathe student canrgw in his consciousness thugh somedrm
of osmosis of‘contagion”. All grea yogis do this,but as typical gamples of
the thid way, one could name BRamakishna and Ramana Malsai. Both
mastes wrote little, haidly ever gave systemtc instructions,and et by their
very being infuenced millions and ineased our kneledge of the“further
reaches” of our human potential.

All this may seem ery unscientiic, and et it may have moe in common
with the way science opetes, than ma be dear d first sight.After all the

reached a clear understanding of what goes on within the deeper and higher layers Progress of science as a colleeti enteprise is not ot made though the

of consciousnesshe stuf most people & not avare of and thg yet, detemines
wha hgppens on the swate of our being

It is hete thd the Indian tadition can ma its cucial contibution. Its yoga-
based methods of enquitha have been honedf millennia can dodr the dep,
subjectve stug of consciousnesshet the had sciences hee done 6ér the in-
depth, objective stug of mater. If taken tayether the thee gproates ma then
produce complementarand nutually eniching knavledge in all thee felds,
in the plysical, social and psywlogical domains.

So, wha would reseach in Indian Psykology look like? Its coe would be
the use of gga (in its widestdegest sense) to fact inner banges,to actvate
and undego processes within theealm of consciousnests) move thiough and

study the complg, subtle inner worlds thd our odinaly waking consciousness

doesnt allow us to seeand then to use this weknowledge to tansbrm ones
outer and inner riare. The other half of the &brt would be to shar the ne
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pulication of scientific pgers. Nev insights ae also shad though their
application in tedhnolagy, and though the compleprocess of learing thd takes
place in uniersities and othereseach estdlishments. Br students wo want
to become the mé geneation of scientistsjt is not enough to stydtextbooks
and eseath pgers. They also hae to dsorb the methods andagtices of their
discipling and just as in pga, the best amongst themveato mange spending
time under the déct infuence of the gga exemplas of the peceding gneation.
Perhgs one should consider then notyoslstemésers like Ratanjali, but
also poets lik Rumi aseaseachess in the feld of consciousnes$®oth mastexd
comple inner pocessesgdeveloped ne knowledge, and an dective way to
shae their fndings.While aknowledgng fully tha it may be moe difficult to
read consensus on thale of a poem than on thealidity of a mahemdical
formula or the diectiveness of aggic “method”, one could perhzs ague tha
poety plays a somehat similar ole in the feld of inner consciousness studies,
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as mathematical algorithms in the hard sciences: for those who can read them,

they light up lage and complbeissues in a gcise and quicfashion thaordinary,
linear prose cannot match.
Finally, it may be elevant to note thian the had sciencespne can distinguish

a continuum that has, on the one side, a small number of really great scientists

who help theiéld to tale lage stg@s brward, and on the other side a lumass
of minor reseatchers who coroborate the indings of the eally gred. The former
get famous,and ightly so, and \et, the later ae also impa@ant, as thg add
solidity, mass and sometimes detail to theybotiscienceeven if they add little
of entirely nev knowledge. Similaly, in the feld of consciousness-based
psydological reseath, one can mak a diference betwen the eally gread —
yogis like the Rishis of th&®ig Vedg Rumi, and Sr Aurobindo — and a lge
mass of‘small-timers”, people vino can tak up the tets of the eally grea, try
to gply them in themsebs, and then,for example though the qualitéve
methods of collborative reseach, coroborte, refine, or problemdise the
findings of the ged.

Putting the arious elements of the gmment tgether we could then safirst
that the positvist methods of the hdrsciencesthe constuctionist gproates
of the social sciencesnd the gga-based methods of (Indian) pegtogy may
give humanity adirly compehensie science of oseles and the social and
physical worlds we inhabit.

The second point is thaithin this tiple framevork, psydiology should
employ the whole ange of methodolgies: objective, positiist reseach for the
study of the nevous system and itsorkings; quantitive, standadised suveys
for laige populdéions (and ér the elaive placement of ingiduals within those
populdions); qualitéive reseach methodsdr in-depth studies of indiduals and
small goups; andifst-peson, yoga-based eseach for those vino can discer
and desdbe their inner pocesses with sfi€ient piecision dr othes to pofit
from their fndings.

Those integsted in some ftier reading on the subjectould hae a look
at the IPI website http:/ipi.om.in, and especiall a this web-page, http:/
ipi.org.in/second/tedtng-ip.php wher some mar information is available on
teading and eseach in Indian Psyhkology.
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An Entanglement Of Chaotic Unity
The Global Age And The Auroville
Experiment

Richard Hartz

We hae stumbed into the global ge, but have yet to deelop a global
consciousness. Outehang has aced ahead of innehange. As the &pansion
of modenity collides with the ihiteness of the etir, we stuggle to econcile
progress with sustairfmdlity. Meanvhile the Westenisdion tha went with
modenisdion confionts the esugence of crilisations tha insist on peseving
their avn distinctve spiit. Though this complidas the poblem, the dialgue
of cultures could also help us to selit by pooling our dierse esouces in a
coodinaed efort.

Despite the dferences beteen East and/est,leading thinlers in both pas
of the world arived ealy in the twentieth centuyr a similar diggnoses of the
human condition. In Eope for example Henii Bergson noted thtdn humanitys
“excessiely enlaged bod, the spiit remains vinat it was, too small nw to fill
it, too fedble to direct it’ Reflecting on the mddnery under wose veight

modern life “groans half-crushed”, he concluded that “the mechanism demands

a mysticism’® In India, Sii Aurobindo sa& tha man“has ceaed a system of
civilisation which has become too bigoif his limited mental gqaacity and

understanding and his still more limited spiritual and moral capacity to utilise

and mange, a too dangrous sevant of his fundeing ego and its ppetites.

Yet he vas cautiousi optimistic in his viev that “the feeling thathele is no other
solution than the spiual cannot bt grow and become merimpeegtive under
the ugeng of critical circumstancg?

We live in a time viaen,as SrAurobindo obsered almost a hundd years
ag, “men and nons ae diwn dose t@ether and pdially united though in
an inetricable, confused entanglement dfawotic unity’3 The pocess @ding
this entanglement is mocalled globalisgon. The word ddes fom the 1960s,
but the daewing together of the hunrarace has beenogng on br millennia. er
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concetion and the undiminished conitment, passion and inggity of the
participants more than forty years after its inauguration ensure that it will
contirue to be wrth obseving.

better or vorse it began to accelete with the joining of the hemisphes & the
time of Columins. By the Ig&e nineteenth centyrthis piocess had ented the
phase commonly recognised as globalisation, implying a heightened

interconnectedness andutoal impact on a arldwide scalenot only economic
but political, social and cultwal.

Globalisdion in this sense has been a mesiidion of the &pansve dynamics
of the modemn age. Since the I twentieth centw, the d/namics of modaenity
have shavn signs of beaking devn. But the consequences of globdiiza
remain and & intensiied, justifying the desdption of our times as the global
age? On the most ntarial level, as we become &are of the limited esouces
of the eath and the vulnebility of the Gaia systenthe coe value of &pansion
is replaced ly tha of sustainhility. Progress itself so cental to modenity, is
called into question. But perpga what is needed is a merintegral concet of
progress.

This is the potential conbution of Auroville, which was initided by the
Mother as“a collective expeiiment for the pogress of humanity®. A unique
long-tem field expeiiment with paticipants fom all oser the verld, Auroville
was set up toxplore the possibility of unity in dersity under the conditions
of the global ge Its design tadés into account all the elements of the comple
probdem we face todg: ecolajical, economi¢ political, social, cultural and
spiritual. Situged on vasteland edaimed though etensve aforestdion, the
expeliment’s ecol@ical component is most conspicuous in thedsr Belt.The
industiial, intemational, residential and cultat zones of the mposed twn, first
indicated in a sktch made lg the Mother as ebr as 1965 and stillrgdually
taking shae shav a consciousacagynition of the economjgolitical, social and
cultural aspects of the evild problem. And since the ypothesis being tested in
Auroville is tha a viedble human unity equiles a spitual founddion, this
dimension is visibly symbolised by the Matrimandir with the silence of its
luminous meditation chamber at the heart of it all.

The Mother insistetion the fact tha it will be an expeliment, it is for making
expeliments — ®&peiiments, reseach, stud.”® The epeimental naure of
Auroville has to be &t in mind if the vicissitudes thegject has passed thugh
are to be seen in théght pespectve. Expeimental science pceeds though
a combinéion of “successful” and “unsuccessful” expeiments. Both &
consideed to be of equalalue br the disceery of truth. An expeiiment is a
failure only if nothing useful is leared flom it, whether because of poor design,
careless gecution or shody documentdon. From this point of vies,, whatever
the g@paent successes aifures of theAuroville expeiment so &r, its inspied
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It was to be epected thasud an &empt d a d/namic spiituality grappling
collectively with the complgities of contempary life would confont inner and
outer dificulties commensuate with the scope of its objeedi Si Aurobindo,
a least,would not hae been suyrised Anticipating the @olutionay need ér
sud comnunities,he also éresav the kinds of pphlems thg were likely to face
“It might bg” he wiote, “that, in sud a concenétion of efort, all the dificulties
of the dhang would present themsebs with a concerdted force; for ead
seeler, carying in himself the possibilitiesut also the impeéfctions of a wrld
tha has to be @nsbrmed would biing in not ony his caacities it his
difficulties and the oppositions of the oldtura and mixed tayether in the

restricted circle of a small and close common life, these might assume a

consideably enhanceddrce of obstuction which would tend to counterbalance
the enhanced peer and concendtion of the brces making dr the &olution?’”
Sii Aurobindo was speaking ém expeience He had encounted this
disconceting phenomenonven bebre anAshram gew up aound him. In a diar
entry in 1913, when as gt only a few young men wre stging with him, he
obseved:“The d@mosphee of the house is full of the aggle and the opposition
to the dhama of the siyayuga of which the assistants of thetgayuga ae the
chief instuments wing to their éinging to their goism and small sehnesse%?
Later, when theAshram had been edllished as dlaboratory” for hisYoga, St

Aurobindo described it as “an epitome of the human nature that has to be

changed” and commentedW herever humans & olliged to assocta dosely,
what | sav descibed the other da as ‘the astonishing meannesses and

caddishnesses inherent in human nature’ come quickly out.... But when one tries

to doYoga, one cannotdil to see thiain oneself and not opl as most people
do, see it in othes, and once seerthen? Is it to be @ rid of or to be lkept?
Most people her seem to ant to ke it. Or theg say it is too stong for them,
they cant help it!"™

Auroville’s aspiation for human unity \&s not lilely to exempt it fom similar
contradictions. Fom the bginning, even with the best willthe membes of the
comnmunity stuggled to lve up to its ideals. One of them agkthe Mother!It
seems gty difficult to be &le to want to abieve ary specific aim and athe
same time to e everyone When vwe bajin to want something andytrto act
with a paticular result in mindimmediaely we cut ouselves of from everyone
who does notgree with tha In practice how can ve do both aithe same time?”
The Mother seemed momeritgrpuzzled: “You cut yurself of from people
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who do not think as you @o.But not a single person thinks as you do!... So

how can yu love aryone?”The youngAurovilian explained:“As long as | dort’
want arything, it is all right”

A time-honoued solution to this dilemmaauld hare been to ige up the
will to act. But the quietistic methodas uled out ly the \ery naure ofAuroville.
After concentating for a ew minutes,the Mother said'lt is because Wwen you
want somethingit is the go tha wants. Sothe @o... nmust be ignoed The first
thing to do is not to actof yourself tut to act in obedience to theJbie, to
express the diine Will.... When conlicts aiise and thg aiise all the timefor
all of us — immeditely it is as if one wre diawing badk into ones avn skin.
For tha is wha hgopens:ead one daws bak inside himself... When ve sy,
‘We ae & the sevice of the Dvine’, it is not just verds. It is He vino should
act thiough us,not we ouseles.The gedest objection isHow can we knav
the divine Will? But as a mter of fact, | tell you: if you sinceely renounce gur
personal will, you will know.”10

Perhags the thing w most need to do togeon the theshold of a globalge,
is to widen our too naow, egocentic consciousnesd.he Mother sugested a
number of simplexercises br making a bginning in this diection.These ange
from mind-&panding visualiségon to methods of enlging ones outlook ly
seeing things & other points of vig.ll At a moe adianced lgel, we hae
the account of hexpelience of global consciousness in theest senseecoded
on November 26,1915. She desitied her plsical boy as“seized, first in its
lower membes and ngt the whole of it, by a saced temHding which made all
personal limits &ll away little by little even in the most ntarial senston.” The
expelience contined:

It was as a mgressve dilaation of the cells until ther was a complete
identification with the eah: the bog of the avakened consciousnessaw the
terrestial globe maing hamoniousy in etheeal spaceAnd the consciousness
knew tha its global bog was thus maing in the ams of the uniersal Being
and it qawe itself it abandoned itself to It in an ecstasy of peacefigsB?
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Sri Aurobindo’s Concgt Of Education
And The Mother's Contribution To It

Anurag Banerjee

Sii Aurobindo is considexd to be one of therggest poets and philosoplser
of the tygone centwy. His contibution in the feld of politics is also ialuale
though the span of his political emr lasteddr four years onl. Howeer, apat
from the saidiélds he has also coiiiuted signiicantly in the feld of educéon.
But the ime of SirAurobindo as a poephilosopher politician and seer is so
vast tha it has etipsed the piotal role he has plged in the ield of educéon.

History tells us thaSii Aurobindo’s caeer as a mfessor bgan in 1898 \ken
Prof. Littledale who taught English in the Bada Collge went on lege. The
next year, on the occasion of the Batfa Collge Social Gtheling, Sri Aurobindo
spole on the uniersities of Oxbrd and Cambdge. After discussing elzorately
on the social éécts of the said urersities he emaked tha the same infiences
should also bexercised ly the Indian uniersities to ceae a £eling of unity
and naural brotherhood among the pupils. He also pointed outeley student
of Oxford and Camhdge Uniersity craves to see the customs of his cgéle
well-preserved and hence hdtempts to justify the customs to thend by the
meiit of his success in his @& of work. This feeling Si Aurobindo mentions,
was not et deeloped among the Indians and heisdd the students to wkdop
this feeling While conduding his spedt, Sii Aurobindo said thiathe students
must stive for eminence andrganess in theirgspectie lines without dopping
the influence of the collge training and i the billiance of their name$add
lustre to the ifrst rursing home”of the caacities of the students and teasue
the memaes of the yars spent fathe institutions Wich hase equipped and
developed their intellectualatulties and ansbrmed them into men.

Following the ecommendidon of Pincipal Tait of Baoda Collge, Sayaji
Rao Gaekwd, the Mahaaja of Baoda,appointed SrAurobindo as a pemnanent
professor of English. Let’ not brget tha Si Aurobindos elder bother
Manmohan Ghosewho was a &mous poet of his timevas also aeputed
professor of Englis but unlike his brother and the other gliessos of his time
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Sii Aurobindo neer quiteprepard himself with vell-reseached notes. Instead
he would first gve a sees of intoductoy lectuies to initide the pupil into the
theme of the ta and then ye his opinions on c&in points elaed to the main
text; once the pupil had undgpod the tet well, Sri Aurobindo would read fom
the text and vhenerer and viherever the necessity toxplain the meaning of
difficult or ambiguous sentencesse he would stop to gplain them.After
completing the tet he dictaed geneal lectues elaed to the arious aspects of
the text at the end of the tem and one of his students hasalled thathe notes
he had dicteed were made god use of  mary students Wo studied tother
colleges.

As the pofessor of English and tlexr of Frendh, Sii Aurobindo was quite
sumprised to obsefe thd the students noted @Wo everything tha came fom the
lips of the professor and memorised them by heart. Once, when his students
obseved tha his lectue on SouthgsLife of Nelsordid not tally with their notes,
they expressed the deation to St Aurobindo who ansvered tha he had notead
the notes Wich, he adled were all wbbish. These gpeliences and hisven
obsevations led him to deelop the dunddions of his conget of integral
education.

We all knav tha Sii Aurobindo was associad with the N&onal Council of
Educdion right from its incetion in 1906.When the N#onal Collge was
estdlished in Calcutta il\ugust 1906S1i Aurobindo left his sefices & Baroda
and joined the institute as itgst Pincipal. Since he as vell avare of the
deficiencies in the then psent system of edu@an he brmulated the pogramme
of National Educéion and vorked tirelessy for the accptance of this psgramme
along with the esolutions of Swaraj, Swadeshi and Bgrott.

Sii Aurobindo knev tha the system of edutian estdlished on thedes of
mele academic pegttion hampexd and pevented the gwth of intellectual
faculties among the students. He idéadifthe stugl of the human mindnfant,
adolescent and adult as the true basis of education and he pointed out the three
principles on vhich the educidon system should be deloped to poduce“a
perfect and pe#dctly equipped mind We shall biefly discuss these tbe
principles of education.

Sii Aurobindo’s first ptinciple of eduction is tha nothing can be taughthe
teader should act li& a guide or helperho should ont suggest and shwo the
student hw he can pedct the instiments of knwledge. He nmust not be a task-
master or a domiiiag instiuctor whose job is oyl to stuf the minds of pupils;
on the contary, he should she the pupil hev to acquie knavledge for himself
by leading him to the krwdledge rooted dep within and helping him in brging
it up to the sudce He futther «plains this pinciple (though in a ditrent
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contet) in his book'The Synthesis ofogd where he wites: “Nothing can be
taught to the mind hich is not alead/ concealed as potential kntedge in the
unfolding soul of the creature. So also all perfection of which the outer man is
cgpable, is only a realising of the eteal peréction of the Spit within him. We

know the Dvine and become the Wie, because & ae That alread/ in our
secet ndure. All teaching is ewealing all becoming is an uofding. Self-
attainment is the seet; self-knavledge and an in@asing consciousnesedhe
means and the pcess.

The second principle of education states that the mind has to be consulted
in its ovn growth. The teaber must not hammer athing into the mind of the
pupil; on the contry, he should be induced to sjudccoding to his ngure.
If a pupil does not lik mahemaics or histoy, he nust not be compelled to styd
these subjects; he should beean the feedom to boose the subject hich
interests him.The paents tend to @-fix the caees of their dild even when
he is a todler and sometimesytito fulfil the dreams thg had had ¥ making
the dild pursue them. &r instance X wanted to become a doctoutbwas
compelled to stugllaw by his father; when he had a son naméde instucted
him to become nothingub a doctor \ile Y craved to become an eimger;
following the insistence of hisather Y studied medicine Ut his deam of
becoming an erigeer emained unfulfled. And when his son Z rgw up, he
instructed him to stugl engneeiing. And in this pocess Wa the dild wanted
to stud/ or become in |l was completgl ignored Sii Aurobindo has blliantly
summaised this neer-ending system of unfulled dreams in the dllowing
words:

“It is a selfsh tyranry over a human soul and aownd to the ni@on, which
loses the benifof the best thea man could hee gven it and isdrced to accpt
instead something impedt and dificial, second-ate, perfunctoy and common.
Every one has in him something vitie, something his wn, a dance of
perfection and sangth in havever small a spherwhich God ofers him to tak
or refuse The task is toifd it, develop it and use it And he futher adis:“T he
chief aim of eduction should be to help thergying soul to daw out thd in
itself which is best and mak it perect for a nole use’

The thid principle of eduction stdes thatha one should wrk from the near
to the fr. This is \ery important. We hare a pofound knevledge éout the
culture, heiitage and econognof Eumope America or eenAfrica kut we dont
know much aout the taditions and cult@s of our an county. This is @ain
detimental to our wn growth and deelopmentWe nust first acquie knavledge
about what is aoundus or rear us and thenevcan poceed tawards something
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afar. One nust first knav what is hgpening in India beire trying to undestand
what is going on in some other parof the vorld. Si Aurobindo has adsed
that arything impoted from outside should be feffred and not imposed on the
mind for geruine deelopment can oglbe bought dout by a free and ntaral
growth. At the same time @ have to deelop the instuments of knaledge which
include the senseshe mind and intuition. iFst we have to deelop the senses,
then the mind andrfally intuition. Si Aurobindo hasjn fact, provided us with
a dear plan vhich is bound to mak a considette difference in theiéld of
educdion if it is implemented mpety. He has aimed to acdte the innge
intelligence and intest in the pupil and @an him say from the pactice of
leaming ‘by rote and camming’

If Sri Aurobindo had laid theofunddions of inteyral educé#on, it was the
Mother, his spiitual colleborator, who gave shae to his thoughts. Dung the
SecondNorld War, mary followers of Si Aurobindo came to syain theAshram
a Pondichery for their saéty. They brought their &milies with them wich
compised dildren as wll. So the Mother decided to open aaal for the benet
of the children and on 2 December 1943 she formally established a school with
twenty students. She tseif was one of the tehers and she as joined § some
of theAshramities. or instanceSisir Kumar Mitra, who was a pofessor &Viswa
Bharati, became the Headmaster of thbaa and Pand Kumar Bhatachalya,
an ace bxer, became the Dactor of the Dpatment of Plysical Eduction. The
aim of the shool could be summesed in the dllowing words of the Mother:

“If we hare a sbool hee, it is in oder tha it be diferent from the millions
of schools in the wrld. It is to gve the adildren a ©iance to distinguish beegn
ordinayy life and the dine life, the life of tuth — to see things in a &éfrent
way. It is useless to ant to eped heie the odinaly life. The teaber’s mission
is to open theyes of the hildren to something hich they will not find arywhere
else”

Not only did the Mother iye shae to SrAurobindos concet of educéon
but she also desloped it into a system hich incomporated the arious aspects
of the human being nanyephysical, vital, mental psydic and spiitual. We shall
discuss them one by one.

1. Plysical :In a seies of aticles witten shotly before his withdawal, St
Aurobindo emaked tha the peréction of the bog should be the ultinta aim
of physical cultue. He was quite ware of the &ct tha physical educton
rendeed not oy a mhust plysique lut also the deelopment of discipline
charmcter team-work and obedience ich are indispendale for man if he vants
to be sucessful. Pisical eduction develops not ont the qualities of coage,
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enegised actions and steadft will but it also avakens the bogl consciousness
which sees and doesha is required without dpending on ay hint from the
mental plane and it alsoeaes a hanory in the combined pfsical mavements
of the bog. According to Sr Aurobindo, physical eduction also leads to the
growth of ‘sporting spiiit’ which indudes enduance a sense of fendliness to
rivals or competita, self-contol, accetance of deda in the ight spiiit, no ill-
will towards the successfuival, avoidance of éul means to wingtc The
development of these qualitiesowld be &le to male human istence mog
smooth and hanonious in the wrld which is alvays rocked by trouldes. And

(3) Refning the vital though all the érms of beautyhamory and atistic
credgions — the Mother has said thbeauty gpresses the Dine in the best
possille way. In a letter to a disciple she ote: “T he plysical world is the vorld
of form and the peection of brm is beauty Beauty inteprets, expresses,
manifests the Eternal. Its role is to put all manifested nature in contact with the
Etemal thiough the pedction of brm, through hamory and a sense of the ideal
which uplifts and leads weards something high&rAnd she gplained the piotal
role played by art in the deelopment of the vital in theoflowing words: “True
art means the xpression of beauty in the regial world. In a world wholly

he concludes his message dated 30 December 1948 by declaring that the country converted, that is to sg, expressing intgrally the diine reality, at must seve

which possesses the qualitiesveleped ly physical eduction in the highest
degree'is likely to be the stmgest br victoly, success andrganess’and it can
also bing a&out a moe hamonious verld order and pedct unity Physical
culture, accoding to the Motherwas to put consciousness into the cells of the
body and vhen one concerdies to moe the nusdes as per the will of the
individual, a consciousness is infused into the cells of they et it gets
transbrmed into a homgenous andecetive instument vhich progresses ¥
the virtue of its actiities. To deselop plysical cultue among thequng tildren
as vell as the adult memberof the Ashram, the Depaitment of Plysical
Educdion was esthlished in 1945 wich nov compises a gmnasium,a
playground a spots gound with a beautifulveimming pool and a sead€ing
tennis ground.

2.Vital : The Mother consided the vital to be the most signdnt and most
indispenshle among all the aspects of edtica. The vital is the kingdom of
lif e-forces (both laver and higher); in other awds, it is the setof impulses,
cravings, passionsdepression,dynamism and \&n violence; it is qaeble of
building, realising and destying as vell and th&is why it is consideed to be
the most dificult pat of human nture to discipline So hev can we dominge
and conquer the impulses of thevlr vital and deelop those of the higher vital?
It can be done in tee ways.

(1) Through will — the will has to be constardustained and bked Ly
‘concentated aspiation’. It has to beto quote the wrds of the Mother'an
almost &clusive occup#on of the consciousness.

(2) Through the cpacity of concentting the @ention — concenétion is
indispenshle for studiesspots and alsodr the deelopment of the mental and
physical beings. Indct,it forms the basis ofverything. If one concenates with
a pesistent will, no obstuction would be &le to rsist it. The Mother ightly
remaked tha the \alue of an indiidual is popottionae to the alue of his
attention.
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as the ewealer and tedwer of this dvine beauty in lié.” And it was pecisey
because of thisary reason thiasshe encowged the pusuits of atistic endegours
in the Ashram which induded nusic painting dancing acting embuwidety,
marhing for these actities were aimed to @de a hamonious #mosphee by
stimulating the qualities within.

(1) Mind: Why is the mind so impdant? Lets first read vha the Mother
has said Wwile explaining the impaiance of mind“The tue ole of the mind
is the brmation and oganisdion of action.The mind has aofmative and
organising paver, and it is thawhich puts the dfierent elements of insgiion
in order for action,for organising actionAnd if it would only conine itself to
that role, receving inspirtions — whether fom aove or flom the nystic cente
of the soul — and simply formulating the plan of action — in broad outline or
in minute detail, for the smallest things of life or the greatest terrestrial
organisdgions — it would ampy fulfil its function. It is not an insttment of
knowledge. But it can use kneledge for action,to oiganise action. It is an
instument of oganisdion and brmation, very poverful and ery cgable when
it is well developed” So, not ony the mee acquisition of kneledge kut also
the deelopment of the mind shuld be the aim of tre educton. Through the
study of eat subjectthe student is led to sjiiral realisdion. The Mother has
said tha Spiiit exists in science and hisigrso a stug of these subjects auld
ewentualy take the pupil tavards the ultimé Truth. Studies @& a medium to
read theTruth. It eminds me of an occasiorhen the Mother as askd hav
could subjects lie mahemaics, history and science help the initiual to ind
her, tha is, the Mother She eplied: “T hey can help in seeral ways. (1) To be
abe to receve and suppadithe light of theTruth the mind mst be si&ngthened
widened and made supplEhese studies ara \ery good means to agve it.
(2) Scienceif you stug it deeply, will help you to lean tha the apeaances
are illusory, and will thus lead gu to the spitual reality. (3) The stug of all
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aspects of themovements of Pysical Ndure will put you in contact with the
Universal Mother and thusop will be neagr to me’

(2) Psytic Being: The psybic being as we knaw, is the spd¢ of Divinity
or the epresentéive of the Dvine within us. Intgral yoga aims &athe avakening
of the psybic being The deelopment of the psyic being is immensgl
important in the wga of Si Aurobindo fr it helps in the mcess of human
ewlution. But one cannot adopt @meal process in wakening the psyluic
being For instancein the SrAurobindoAshram, every inmate is gven the libety
to practise the intgral yoga thiough the ptns ofkarma(action),bhakti(devotion)
andjnana(knowledge or wisdom) dr integral yoga is the culminton of all these
three yogas and it bgins where the abresaid ygas end So an indridualistic
approacd has been adopte8imilaty, an indvidualistic goproad should also be
adopted to eduda the pupilThe Mother hadealised thea common cuiculum
of educdion was detimental to the prgress of the laildren for ead cild was
different fom one anotheHence the academic cges in theAshram were so
designed thiathe pogress of the pupil as bought dout though the arious
grades of edudin. This plogramme vas guided ¥ the soul and as free fom
all preconceved notions,corventions and Hats. This system is knen as the
‘Free Pogress SystemThe student isigen the feedom to hoose the subjects
he would love to stug and also the tehers thegy would pefer to hae. The
Mother belized in frredom and shesalised the impdoance of feedom in the
development of algild. Tha is why she had once said thao one mst compel
the student to stydl if he did not €&el like stuging let him be on hiswen hut
at the same time she pointed out tthhe student mst be vamed of the
consequences of lack of education.

(3) Spiitual: The foremost objectie of intgyral educéion is to lead the
individual to the higher lers of consciousness and hence thédeen were
introduced to a spitual life quite edy. Through spiituality, the dildren ae
trained to become hemarriors belongng to the futue so thg could \aliantly
fight the bétle tha would be bon against the past and help in the masifiion
of the nev race of supenen. The Mother vanted the kildren to be the
representéives of this ne race so the were introduced to spituality for the
awakening of the sugmental consciousness in them aodifs gowth as per
its law. She emphasised the need ofifyéd training which is @ove all religions
and stives tavards the globallruth. It is considexd to be théteadching of the

future” because “it illumines the consciousness and prepares it for the future

realisdion” and tha"“it teaches us to enter into a dut elaion with the Dvine.”
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So far we have discussed SAurobindo’s views on eduddon and the Mothes’
role in gving shae to his ideals. But edu@an can ory be endeed popety
when the student has a competenthea@s his guideThe teaber is not on}
expected to We as per the prciples peadied and taughtybhim hut it is also
essentialdr him to ealise vihat he actualf taught.Tha's why the Mother vould
compare teaching with priesthood and proclaim that the school has to be an
oppotunity for progress br students as &ll as teahers and edt one nust hae
the libety to develop freely. According to her‘a method is neer so vell applied
as when one has diseered it oneself Otherwise it is as bimyg for the teaber
as it is br the studertShe vould futher adl tha through teabing othes one
can learn ten times more than while studying, so teaching itself is a learning
process.

I would like to contude ty pointing out the most sking difference betwen
the «isting systems of edutian and intgral educéon in the light of Sr
Aurobindo and the MotheWhile the other systems of edtica aim d the
credion of biilliant studentsonly integral educéion aims to cede living souls.
It is easy toihd biilliant students bt hov mary of us can wuch for the fct
tha we hae come awss a NWing soul?This is why integral educéon is so
important.
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Indi vidualism—Precursor To
A Subjective Age

Deepali Gupta

“As the fee deelopment of indiiduals fom within is the best conditioroff
the gowth and peréction of the commnity, so the fee deelopment of the
community or ndion from within is the best conditionoff the gowth and
perfection of mankind?!

Intr oduction

The Indvidualistic age in the golution of society is mded by an datempt
to find, through easona questioning intellect and nadrsense — the ue lav
of the world and tha& of the indvidual being The \alidity of corventions vhich
once wled the society is put to sdiny by the indvidual intellect and theris
a seekingdr a geneal standatt of Truth to which the indvidual judgment could
willingly subscibe without imposition $ ary dominant or irational authoity.
The discoelry tha has esulted fom sud seekingifds 0ots in the sciences of
physical lavs, biological theores and the social ders of demoaatic and socialist
staes. It has come asetnendous dtevement br mankind bt does not
constitute‘the all’ of existence as the tuths discoered ae only the outvard
facets of lie. Also, in the pobcess of dirming an identity ér the self the
individual has seered his deper connect with the society and thevieonment
of which he is an inhent pat and has become n®rssdive of the go self
It can be seen withoutuwh difficulty tha in the pesent timesthe go as the
consciousness of orsedwn identity is seeking to fulfitself in the outer pisical
world by gratification of its needs of positiompower, wealth and the desirfor
supemag, though it stands to beuth more than thg being actuait the paver
of self focus or the concertion to realise the diinity within. In Si Aurobindos
view, the indvidual in its bogg and brm is, in its de@er meaningan entity to
express the diinity which is peepaing to emege in the pocess of eolution.
It has staled becoming gpakent to humanity thiathe knavledge of the plgsical
world is not the vinole of knevledge ard every individual in his evn cgacity
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has to &hom the subjecte secet of his s and the suoundings. In this gaer
| intend to eview the pesent social scenarin the light of Sr Aurobindo’s
thought to assertha individualism is destined to lead ther to a geaer
Subjectve ae.

The Ememgence of Individualism

In the words of Si Aurobindo, “The davn of individualism is alvays a
questioning a denial’? It refuses to Indly follow the set coventions of ixed
hierarchies, oppessive manndsms and customs with their meaning lostyw
behind The individuality, fully conspicuous indrm but not in mentality mees
a ste further and dfrms its intellectual ##edom and easoning powess,
dedaring acc@tance of onl tha which males a eal peal to theeasoning mind
and deging all tha whose sense and utility cannot be Bliighed ty intellectual
inspection.There is an dfrt to discawer the substantial uths of life, thought
and actionThe emegence of this kind of indidualism is necessited by the
‘stress of the hiden spiit’ for further e/olution. Si Aurobindo wites,“T he spiit
is infinite, illimitable, etenal; and ininite, illimitable, etenal is its stess tovards
manifestdion, filling endless space with immeahe existences$3 But since the
spit hides behind the ppaent madter, the indvidual is not &le to peceive
beyond his indvidual ptysical constitution and theye. He fils to lecanise tha
his eistence is ol a wave of becoming tlown up from the sea of its being
He tales his bog and brm to delimit him fom ‘the other’in the unverse though
in actuality his assodian with the est of the unierse is fuid. There ma be
stife and corlfct between indviduals or goups in tying to afirm their avn
individuality and feedom, yet the Indvidualistic aje is ineitable in the
ewlutionary process of lié as SrAurobindo puts it,"A tempoary reign of the
critical reason lagely destuctive in its action is an impaive need dér human
progress*

Influence of theAge of Individualism and Reason on Societg’ Ewolution

An individual is the smallest unig cell in the aganic mass of societgo
it is gppaent for the ge of indvidualism to signitantly contibute tavards
societys evolution. In the ges pior to it, the indvidual tendencies &re curbed
in the name of carention, social oder or eligion and eason s subjugted
to obeisance of an unquestiblefixed oder With the adent of the Indiidual
age it mag/ be said the jpgress of society took adend tavards geder finesse
as thee came bout an ea of frredom and delopment of the indidual
suppoted by his or her wn reasoning gaability. The assedion of the indvidual
identity and the edom to drm ones own beliefs and to pgue ones avn
interests became pedtly valid and admissik. Alongside with all the niceties
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that the indvidualistic ae bought dout, it was not without the pés of
disreqarding the feedom of‘the other’ and the wge for fulfilment of the
individual self @en d the epense of other Indvidualism dgeneeted into
egoism which asses itself lut refuses to acqe the sameight for othes. The
question thasociety is megly evolving or it is piogressing too, became een
more signifcant. Scientists and socigjists found it dificult to equée ‘social
ewlution’ with ‘social piogress’as accating to them thedrmer is scientit and
can be objectiely assessed hile the ldter is based meron peception and a
subjectve evalugion which cannot be standdised as dfierent societies he
different \aluaions of ethicsjdeals,aesthetics anckligion and thg may even
undego chang overtime, in the same society

Sii Aurobindo povides an insight into the conaieof evolution and pogress
by finding its base within the indidual self and the'self’, he sgs, is the same
in all individuals. His viev is intgyraive because it is not based ymn the
extemal view of things lut in the essence of thery being But the'self’ is not

evident to the senses to be eagkrceved rather it is hidlen and one has to

grow in consciousness to dis@r the eal self within. Simpl put, the pogress
of mankind mg be assessed/tthe stée of consciousnesshich its people hae
readed & ary given stge on the eolutionaly scale because it isonsciousness’

that results in our thought leading to will and further to action. Some of the

parametes on which we assess indiduals,societies or the humanityeaethics,
ideals, aesthetics,tempeament, culture and eligion. The deelopment in
consciousness igftected in all of the laove. Sii Aurobindo holds an optimistic
view of evolution and pogress of the society lich, he opinesprogresses as
cycles and considerthe intemittent phases of diee only as a meansof
perfecting and inluding tha which was left behindThe optimism thiasurounds
Sii Aurobindo’s social thought mves to be aléshlight in the ddwest of dgs
that humanity mg witness; as accding to him,the gcle representing a pévd
of dedine would suely move up @ain until the puypose tevards which it is
progressing is ealised “For Naure efects her eolution thiough a rlythm of
advance and glgpse day and night,waking and slgg thee is a tempay
pushing of cdrin results athe expense of othernot less desatle for perection
and to a supeidial eye thee mg seem to be aetgpse &@en in our aslance’™

Limita tions of Intellectual Objectivism

According to Si Aurobindo, “The Pinciple of Individualism is the libdy
of the human beingearded as a gmiate eistence to deelop himself and fuif
his life, saisfy his mental tendenciegmotional and vital needs andygical

being accating to his @vn desie govemed ty reason; it admits no other limit

to this ight and this libetly except the oftigation to espect the same inillual
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liberty and ight in othes’® But since the goism of indiiduals, groups and
naions ly its very naure tends to @ss boundaes and intere with the ights
and libety of othes, thele have to be bought in socialpaional and intemeional
laws. The Objectie vien looks d the world as an object with méanistic ules
or settled drces acting on the inddual and the gup. The indviduals, the
groups and comuonmities, the govemances & looled upon as garte entities
which need to be ganised manged and atered The geaest and most widgl
acceted tuths hae been evealed to man Yo science Wich itself is based on
an objectie viev of things. It has almosesulted in a vie of life as a strggle
for existence i hamessing the efronment br self-fulflment which may even
be d the xpense of other But in spite of the ceelation tha seems sovident
between Indvidualism and Objectism, the Indvidual and the society
expeliences the needof a geaer formula for its fulfilment and hence ar
impelled to gow further Presenting a higher aim to humanityi Siurobindo
writes, “T herefore we nmust ind out tha the tue indvidual is not the go, but
the dvine individuality which is thiough our golution pepaing to emege in
us; its emeagence and desfaction and not the 8afaction of the mex egoistic
will-to-live for the sak of one$ lover membes is the tue object awhich a
humanity subjectiely seeking to ke and fulil its own degest lav and tuth
should inceasingy aim?’

The Subjective View of Life

Subjectvism pioceeds fom within and tends to taka lage and compbeview
of our naure and beingThe subjectie view is not spartive kut relades eah
existence to be anxpression of a eder «istence The fact tha Individualism
leads futher to a subjecte viev of things is gident fom the bllowing lines
of Sii Aurobindo,“For the efort of the indvidual soon shes him th& he cannot
secuely discover the tuth and lav of his avn being without disogering some
universal lav and tuth to which he can elae it. Of the unierse he is a pér
in all but his depest spiit he is its subjecia small cell in thiatremendous ganic
mass; his substance isagn from its substance and tihe lav of its life the
law of his life is detemined and gvemed’® True subjectiism teabes us thia
we ae a higher self than ouge and thawe ae in our lie and being not oyl
oursehes hut all othes i.e, we ae in solidaity with all tha is in the unierse
In the subjectie view, the deelopment of the indidual beings does notqreed
on s@ailate, opposite or cotiitting lines tut ead goows in hamory with the
development of the otherSi Aurobindo obseres, “Tha which we ae has
expressed itself tlmugh the indridual, but also though the uniersality, and
though eals has to full itself in its own way, neither can succeed ingendeny
of the othei'® The pogress is along patlel lines and edchelps in the @wth
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of the other lg suppot or by opposition to aive & a lager unity The subjectie
view calls for a geaer knavledge of the indiidual self the collectve self and
the diinity within.

Difference betveenTrue and FRalse Subjectvism

The eolution of the subjecte ayje has come dith from the ge of
individualism. It tales a tend tavards a seah for a deeer tuth of istence
and self-knavledge from within the beingBut the indvidual ma initially arive
at a \ery preliminary form of knavledge thd he or she is not an istéal eistence
but actualy woven into a geder collectvity. Just as one idenids the self with
the go sense similaly the collectity may come to identify itself with a
collective eo. This is a &lse subjectism as it is not gal unity lut only a
formation of collectvities which may even @ to the &tent of huting and
wounding othes in a pocess of asséng themseles and pseving their
interests. SrAurobindo wams us gainst false subjectism which may bring

disaster to hmanity rather than social progress, as it happened in the case of

Gemary which held the geaest pomise of unity of its people andqgress of
humanity in subjectie tems had it notdllen into the hands of peers with vested
motives.“It is evident tha thee is a &lse as wll as a tne subjectiism and the
errors to which the subjectie tend mg be lidble ae as gea as its possibilities
and mg well lead to cpital disastes. This distinction nust be tealy grasped
if the road of this stge of social golution is to be made gsaffor the human
race”10 Sii Aurobindo consider Naion-ego an &ample of lse subjectism,
in which naional identity and pde ae stessed to &ifrm a ndion’s supeiority
with intent to suppss or eploit the est.The Ndion-soul,as an gample of tue
subjectvism, atempts to cpture the n&onal heitage and alues in its pstine
form. A World-stae founded upon the jprciple of centalisgion and unibrmity,
a medanical anddrmal unity, is an @ample of &lse subjectism, while aWworld-
union founded upon the prciple of libetty and a same unity in itsich diversity
is an gample of tue subjectiism. It is ony through tue subjectiism tha the
individual and the collecte will be @le to ind the tue lav of their inter
relaedness to ehcother and to the werse

Group-ego vs. Group-Soul

Since edy times man hasofmed @gregéaes ly joining together into goups
as a basic neeaif associgon. In moden time however, the indvidual has the

choice and freedom to associate himself or herself with the group based on his
or her liking and also not limited by distance or reach because of breakthrough

advancements in comuamicaions tedinology. Sii Aurobindos views and
concens dout the goup and theéndividual ae far moe rlevant todg in the
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global cont&t as the goups of todg are amed with a thoough mental and high-
end tebinical powess with lage scale instrments of paer and ag not simpy
limited by physical caability. A clash of goup &os ma be hamful for one
anotherlt is impotant thathe society mees bgond in exploration of something
beyond the go, individual or goup as theastence of goup is‘real’ just as
the &istence of the indidual. We et an idea of he realistic the gistence of
a goup is ly the concptualisdion of ‘group’ that St Aurobindo acquaints us
with. According to him,just like an ind¥idual a goup has ai@up bod, group
mind, group enegy, group life and a gup soul.The goup bog is formed of
the indviduals compising the goup. In the wrds of SiAurobindo,“The ndion
or society like the indvidual, has a bogl an oganic life, a moal and aesthetic
tempeament,a dereloping mind and a soul behind all these signs amdeo
for the sak of which they exist. One mg say even thd, like the indvidual, it
essentiall is a soul ather than has one; it is aayp-soul thg once hsaing

attained to a separate distinctness, must become more and more self-conscious

and fnd itself moe and mae fully as it deelops its cgporate action and
mentality and its @anic self-apressve life."11

The pimitive goups vere formed of a piisical poximity with the basic need
of sakty hut in recent times thergupings ae based mer on peferences of the
mind and syvass gagraphical bounddes. Societies globall havte come to
ewlve to the pesent stge ut more commony witnessed is theatt tha ary
group in its accustomed manner ideesfitself moe with the‘group o’ and
is far from realising the'group soul’'which, as Sr Aurobindo obseres, is the
true self and the dinity within. Just as the soul is hién to the peeptive
cgoabilities of the irdividual who would identify himself maog easy with the
eqo, the goup too is conscious gnbf an go-sense and not of the souhish
holds tgether its membear The goup o is necessitad by naure so thathe
group is &le to poceed on its fh of evolution in a bcused manngpreseving
and afirming the goup inteest and aim. It is indeed awdéopmental needas
being a member of argup the indridual leans to subjugte his pesonal go
to the goup o in the inteest of both and in tarthe goup gadualy leans
that it has to espect indiidual identity and feedom 6r the sthility and piogress
of the goup as a Wwole In its exctemal view, the goup @o seeks to fuif itself
by asseting itself to other sutgroups or unitsyhich may even lead to cofitts
and stife. More so,there is an inntge tendeng of a goup to epand itself
irrespectre of the pupose tha it sewes, progressve or legressve in its
contiibution to societyThe point of conceris thd the goup ma get so ivolved
in pursuance of itswn intelest tha it may even reglect the integst of he lager
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group of which it is a smaller unitThe ralisdion of the goup soul is ety
significant for an ideal unity of the enéirhumanity because all sugroup souls
meige into the Uniersal All Soul whose pinciple and pupose is sugme The
ideal of peaceful cogstence and ntual suppdrwill be realised not on a dehed
world order hut based on ingidual freedom and the cact sense to use tha
freedom as a member of a stiugp, group, the lager goup of which it is a unit
and so on. ust as SrAurobindo’s idea of spitualism does not rggte mater,
his ideal of global unity does notgete the idea of n#&nal freedom. Naons
bring their avn civilisational diversities and thg need to pesewe their cultual
autonony even whilst coming tgether and contemgiag in tems of global
issues.

Readiness ér an Age of Subjectivism

Just as the rational age is a link between the infra-rational and the supra-
rational, similaly the Subjectie aye will link the Indvidualistic gge and the
Spintual age Though ve ae into the ational age, yet reason has not adnced
in the same measalin the entie society Only some people va been BHle to
capture the light of eason in itseal sense hile the masses anet to gow in
this aility. Similady the eadinessdr a Subjectie age mg be und in a éw
individuals and societies o ae seeking something y@nd maderial fulfilment
and yearn for something that could bring peace and concord to the society for
mutual derelopment and pgress.Those viho have realised thasud formula
of unity cannot and will not beotind in ay extemal manoeuw tut within the
depths of the ery pumpose of beingwill be the ones in Wwom the light of
subjectvism my first seek to esiish itself as su realisdion leads to an inard
turn for self knovledge and geder avareness \Wich are the \ery principles of
subjectvism. A deeper knavledge of the psykic being within and becoming
conscious of its infience is also a gtein the diection of the subjeaté. It is
also @ident in the seah for group soul or ni@on soul to bing aout eal
solidaity in thought and mactice Si Aurobindo enlightens us on Wwothe
ewlution of a goup soul taks its couse “...for the goup-soul ather works
out its tendenciesyba dversity of opinions,a dversity of wills, a diversity of
life, and the vitality of the pup-life dgpends lagely upon the werking of this
diversity, its continuity, its richness.12 After mary diverse viev points coming
from different quaters, the ealisdion has ihally davned upon humanity tha
the ewironment is not just to be hasseddr self-fulflment kut has to peseved
and consered to be Ble to live and surive. The coporate and the bsiness
groups of todgt have stated vieving colléboration as a better siiegy to suvive
and gow rather than competing witone another and alsoeabecoming mar
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and moe concened about coporate social esponsibility The way future cities
are being planned and constted ly bringing together &peits in every field be

it scientists, doctoss, builders, ernvironmentalists, educéionists or inter
disciplinaians eveals thathete is a bidging of gaps betveen diferent mindsets
or islands of knaledge. The tichness of the @up mind thus drmed and the
recaynition of eab others role in the inteest of humanity isealised vhich
indicaes some light coming dm the goup soul vhich was edier geneally
being mistakn as themup go. The way some sections of the societgalealing
with anti-social elements trying to understand them and not just sentencing them,
points tavards gowth of the subjectie element. Rwiding training facilities and
resouces to pisones to bing out their cedive talents and to do some
meaningful vork points tavards eforts to enale them to ind their eal god
self within which may hare got behind the scene due to awfurable extemal
circumstances. It can also be seen W ferms of liteeture, music and arand
greder indination of the intellectual commmity towards the spitual.

Conclusion

The Indvidual aye is a pecussor to the Subjeate aye which impels the
individual to look within br a deper self and not ogplbecome conscious of oge’
soul lut of othes’ souls as wll and to elae oneself with thergaer collectvity
and the unierse as a Wole The ftionalistic ideal bgins to subject itself to the
ideal of intuitional knwledge and a deeer self-avarenessThe indvidual and
the collectve ae ale to find the tue lav of their interrelaedness to e&cother
and to the uwnierse The will to be the will to paver, the will to knav are
consideed peréctly legitimate in the subjecte vien but their séisfaction should
never be goistic. Though Subjectism is in its nascent sia, yet we ma sa
that the utilitafan standat of life has en way to the aspation for self-
realisgion and inner fuifment and the Indidualistic aye has led to a dper
psydolagical investigation of the subjectie self and societyThe deper
subjectvism is &ident in the n& forms of eductonal systems hich aim &
bringing out the natural potential of the child in its true form without curbing
or distoting it by outward means in the name of edtioa. A deger knavledge
of the psychic being within and becoming conscious of its influence is also a
step in the diection of the subjeaté. It is also gident in the seah for group
soul or nation soul to bring about real solidarity in thought and practice. In the
words of Si Aurobindo, “The ideal of humanxéstence personal and social
would be its pogressve transbrmation into a conscious oltivering of the jq,
power, love, light, beauty ofthe tanscendent and wairsal spiit”.13
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is our tue identity the hidlen dvinity within ead of us,concealed under the
outer sheths of our beingWe mg also use the ter soul br our dvine essence
our essential cer which lends us our unique identity as an uidiial. Sr
Aurobindo uses the ter‘psychic’ or ‘psychic being’,for the soulWhd is unique
in Sii Aurobindo’s depiction is tha, though in greement with the rexisting
concetion of the sous immotality and its tansmigation from bod/ to bod,
the psybic is ot a stéic entity, but immensel dynamic in the sense thi
contirues to eolve from lifetime to lietime The psyaic is thd pat of us tha
responds to the ue and the beautifujpy and love being its essential nae.
Perhgs the single most dafng charmacteistic of psyhic consciousness is its
groundedness in a deeand unconditional e, devotional in essence
accompanied Yo a stae of sincee and total suender to the Dine.

This biings us to the subject @hakti In Bhakti Yo, the emotional lié of
the aspiant or seefr undegoes a gadual tansbrmaion, and (s)he hkgins to
reside mog and mee in a stée of pue and unconditional @ of, and br, the
Divine. Looking d it from therasa sast@ peispectve, the Indian meta-thegr
of emotions deeloped ly Bhart in the thid centuy AD in his tredise entitled
Natyashasta, the aspiant atempts to eside moe and moe in the eighth and
highestrasa, tha of love (Paranjpgl998).

The Rasa theoy of emotions andBhakti Yoga

Rasa is translded into English arously as emotion / meta-emotion /
sentiment / aesthetic mocothe dedils of the theor have been discusseg mary

Sraddra o April 2012 m 101 Sraddra o April 2012 m 102



authos in different cont&ts (eg., Gnoli, 1956; &in, 1994; Kaur, 1998; lynch,
1990; Masson & &wardhan,1970; Misg, 2004; Rindg, 1959; Rranjpe 1998;
Shweder & Haidt, 2000; Sinha, 1961).

The liteml meaning of the ward rasais essence orelish, and it is moe
commony used to desiye the aestheticxperience thafollows from watching
the epression of emotions inavious forms of at. Bhawt, whose main concar
was deeloping guidelinesdr actos and diectors of plays, identified eight major
rasas,viz. —love (sringara), the comic kasy), pahos karung, the fuious
(raudra), the heoic (vira), horror (bhayanakg, the odious l§ibhasa), and the
marvellous @dbhutg. A later commentar on Natyashasta by Abhinavagupta
adds a ninthrasa— thesanta(quietude) or the mood of totakgdom in vkich
neither happiness nor unhappiness occurs (Misra, 2004).

To enter into the sta of pue unconditional lee, the deotee commonyl uses
the aids of banting the name of thegdered deity (RamakKrishna,Durga etc),
and singng aout his lae for the tiosen érm of diinity. In so doing the
aspiant, or shall ve sg rasikg expeliences a dissolution of his/hegae self
wherin everyday connotdions and gpeliences in the mmdane humanealm
around the emotion of i ae transcendedand the deotee entex into a st
of pure and &solute uniersal love, devoid of ary sense of “I” or “mine”.

In geneal, when we ae immesed in an aesthetixgelience via gposue
to att (for example nusic or dance)the epeiienced emotions arlocded in a
contet far emoved from ones everyday personal life, and hence & ae ale
to delive rasaor a sense of pleasior delight,even if we ae &peliencing so
called ngaive emotions lik an@r and €ar In a sensethe pesonal or*“l”
element meltswaay, and we find ourseles tanspoted to the ealm of pue
emotion, devoid of ary ego involvement.

An important deelopment in undetanding the rtare of emotional
expelience came lzout when sbolars in Bhageta’s tradition recanised tha
spectéors of a damacollectively shae a specit aesthetic moodrgunded in
a basic emotion @anjpe 2008).Therasatheoists thus poposed the conpe
of the “genealisaion” (sadhaanikarang of emotions. This gpaently simple

idea has profound implications for recognising the nature of emotions as a

phenomenon notsticted to indviduals,let alone lodgd in bodiy tissuesjput
as belonmng to a tans-indvidual domain of eality.

Now in Bhakti Yoga the aspiant as seek of theDivine, gradualy dis-
identifies with all emotions>eept tha of love. Thus Rupa Gasami offered a
reintepretaion of the oiginal rasa sast pewspectve in tems of major and
minor devotional stées (Rwranjpe 1998). In this dgiction, love is conceied of
as the majorasg the essential emotional tao be sought anatained ly the
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bhakta (devotee). All other emotionsthe minor deotional stées, are to be
undestood as esulting fom our seeking of le, which in the edy steges of
bhakti often eludes the #etee resulting in a st@ of frustiation in our seeking
upon encountémg failure, or loss of the lee we thought v had possessed

Over time through contimous and sincersadhana(sustained ébrt), the
devotee bgins to eside mog and moe in a stée of unversal love andananda
(joy/bliss) which is the ery naure of the soul and the SpirThen out of the
sheer jg and sense of completeness of the waet,surender our ent& being
to the Dvine. In other vords, the datempts of the detee to gound him/her self
in universal love leads to the comingiward of the soul or psytgc being our
Divine essenceThe coming érward of the psyhic being esults in a shift of
power in tems of wha element of our beingxercises contl over our life, from
the go to the psykic. This is accompaniedyba major afective transbrmation
in our life, as vell as pofound beheaioural change. Our life becomes ineasingy
chamactersed ly a feeling of godwill towards all human beinggnd we viev
all and elae to all in tems of unconditional lee. And true love is not &out
taking or getting only about gving; and thus sdkss serice becomes pawof
our \ery naure. Perceving our gound in the Diine, and the gound of all other
human beingsall of existence or tha matter, in the Dvine, we & last pelience
the tuth of the Upanishadic ten&tasudhaiba kutumbakdn(the entie world
is one &mily).

The coming érward of the psyhic being has anothergfound consequence
The search for direction in our life, for which we often seegjuai, comes to
a dose with the innerguru, our psybic, nowv performing thd function
completey and perécty. Ther is a cemin knavingness hout psybic
consciousness, which acts as a sure guide in matters of truth and the good and
the beautiful. In short, our life is transformed from the life human, to the life
Divine.

The place of lwe in psydotherapy and spiritual healing

Being a psychologist, | cannot stop at this point, for | must reflect on the fuller
psydolagical consequences of the egece of the psytdc as the tie cente
of our being and its impact on indidual and collectie well-being Well, first
of all, we become fsm a seeér to afinder’. In geneal, an indvidual who resides
in a psytic consciousnesadigdes an awr of ‘healthiness’and well-being For
the psybic ever guides us to ke is good for our whole beingand the dominant
emotion is thaof love and jg, which by its very naure is intgral and complete
Consciousness is cogiaus, and psyhic consciousness is n@s0.Thus,in
my opinion, a psychologist or m®accurately a counsellor/psychotherapist who
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is chiefly concerned withestoring a state of health and well-being in his clients,

must him/heself be a elaively pemanent member of thédade of vell-being

which in itself is a hallmdr of psydic existence In other vords, to be an
effective theapist, a temendous amount of selfovk/sadhanahas to be caied

out on the pdrof the theapist (one wo facilitates healingand thus estoes
health). Moe than awthing else it is the consciousness of the st
interacting with the consciousness of thiermt tha brings dout a positie change

in the dient, from a stée of sufering to a stee of well-being In my opinion,
to be a tuly effective counsellor/psywthegpist, the helping peson nust hae

first found his/her soul befe s(he) helps othgrin the comingdrward of their
psychic.

In geneal, the Indian viev of existence is thiaof the jouney of the Dvine
in a peson All struggles and stigring in life represent a meement fom an infa-
rational (animal) &istence to a moe rational (human) xistence and futher,
towards a et geder spra-rational (Dvine) istence and end-g&of Truth and
Bliss and lRace and Beiude This is the human joaey; from a life of obscue
beginnings in a half-lit animal-human consciousndssan inceasingy diviner
humanity And the counsellor/thepist who can assist us in this joay is kut
of course a éllow traveller who has valked ahead of usdm a life of relaive

darkness to a life of increasing Light. Only one who has mastered swimming

to a high dgree can sa the one o is downing, and so is the case with they.

For corveniencethe pocess of psywotherapy can be diided into two stages.
The first is the meement fom a weak go stde (low level of autonorg) to a
strong eo stde. This is the gal of most psyleotherpy in theWest. The second
and in ny opinion the mag impotant goal is the meement fom the go to the
self, or the shift in gvemment fom the go to the psykic. This is the moe
common @al in the contet of spiiitual healing Thus Sudhir Kakarthe noted
psydoanayst, staed (in pesonal cowmersaion) tha “Psydoanaysis is
undegradude work, and spiituality is post-gadude work”. Freud had stad tha
the gral of psytioanaysis is ‘To male the unconscioussonscious’. In the
original Geman, Freud (in Sen1998; p. 111) saithWo es var soll ich werder?
—Whete it (impesonal and unconscious)a®; let the | (pesonal and conscious)
become Kabir Das has beautifyllexpressed the amnsbrmation thd takes place
on the spitual pah: “Jab mai tha té& Har naahi; Ab Hai hai, mai nahi” —
‘When | was, God was not; Nav God is,| am not’(in Das,1996).Thus from
the \antagge point of spiituality, the gpal of psghotheapy/healing and wth
is summaised in my words, as sub : “Where | was, let Thou become”.
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In geneal, | can conidently stae thd the most essential grequisite on the
pat of the theapist/spiitual guide br healing to tak place is a postug of and
groundedness in unconditionalk Without this,healing cannot lgin, and thus
the impotance of self wrk/sadhanaThis has been noted in theesien context
by the eminent psychotherapist Carl Rogers (1961) in his emphasis of the
absolute necessity of thetigude of“unconditional positie regard” on the par
of the theapist tovard the dient, and moe explicitly by the eminent psygatrist
M. Scott &k (1978) in his vell-knovn work, “The Road Les3rawvelled. A
moments reflection on healing in the dditional Indian contd immedidely
reveals thawhen indviduals in distess @proad theirguru, the healing pcess
begins with the lae and unconditional acptance of the pspn in distess,by
theguru. Thus,at the iisk of overstaing, | again undescoe the ley importance
of self work on the par of the theapist/iguru.

Love has anxraodinaly transbrmative paver which can heal all lmahes
and wounds in our consciousnessid @entually liberate us fom fear, guilt, and
egoism. It is via the shweering of love from without tha love avakens in our
being (psybic consciousnessinay it be lose in the omantic human senser
in the spiitual Divine senseOne of the gedest discweries tha we can mag&
in our lifetimeg is tha of the souce of lore being within usand not without.
Till some sub time we contirue to bam &out lost like the nusk deerforever
seeking the figrance of lee all @out, not realising thathe secet souce of love
lies within us hid degin our \ery bosomwaiting to be disceered Thus Huston
Smith (1997, p. 334) notes :

It remained ér the twentieth centyr to discwver thd locked within the gom

is the enggy of the sun itselfFor this enggy to be eleasedhowever, the

atom rmust be bombaled flom without. So toolocked in eery human being
is a stoe of love thd patakes of the Diine —the imayo dei,image of God

as it is sometimes calledAnd it too can be astdted ony through

bombadment, in its case love’s bombadment. If we too &lt loved not

abstiactly or in piinciple kut vividly and pesonally, by one who unites all
power and pesction, the experience vould melt our éar guilt, and self-
concen pemanenty. As Kierkegaad said if at every moment both msent
and futue | were cetain thda nothing has hapened and nothing caves

happen thawould sgarate us fom the ininite love of the Ininite, tha would

be the eason ér joy.

In the contet of theWest,Smith (1997; p. 334) in his pfound work on ealy
Christianity, speaks of the impact oégus on his immedia followers, in explicit
detail. He notes thdThe people \wo first head Jsus’disciples podaiming
the Good Nes (Jesus Chist, Son of God Saviour), were as impessed 1 what
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they saw, as thg were by what they head. They sav lives tha had been who has degly reflected on this issue and hasrked etensvely in this aea,

transbrmed — men and @men vho were odinaty in every way except for the points out that :

fact tha they seemed to he found the seet of living. They evinced a The healing of @l — scientifcally or otherwise — can be accomplishedyonl
tranquillity, simplicity and teerfulness thatheir heaers had nwhere else by the lore of indviduals.A willing saciifice is equired The indvidual healer
encounteed Her were people o seemed to be making a success of éng v must allav his or her soul to become thettteground He or she mst
enteprise eeryone would like to succeedta tha of life itself Specifcally, thele sacificially ebsorb the @l. Then vhat prevents the destiction of tha soul?

If one tales the il itself into ones heat like a speahow can ones goodness

still suwvive? Een if the &il is vanquishedtherehy will not the good be also?
Wha will have been dtieved bgond some meaninglesade-of? | cannot
answer this in language other than mystical. | can say only that there is a
mysteious alherny wherby the victim becomes the victdks C. S Lewis

wrote: “When a willing victim viho had commited nodadely was Kkilled

were two qualities in vhich their lives doundedThe first of these s nutual
recard — a total bsence of social baer — a sense ofeguine equality Second
they had laid hold of an inner peace ttHiaund e&pression in a jp tha was
radiant. Lie for them vas no longr a méter of coping It was gloy discened
They were released fsm the lirdens of éar guilt and the @mping conhes

of the ,@O"' L . _ in a traitor’s steadthe tdle would ciad and deth itself would stat working
Smith (1987) notes th&Paul's famous desgstion of Chistian love in the badkwands”

thirteenth chapter of First Corinthians is not meant to be interpreted in terms of I do not knav how this occus, but | know that it does. | knev tha good people

an dtribute one was aleady familiar with in theWest. His vords desdbe the can delibegtely allow themseles to be piered ly the @il of others, to be boken

extraodinaly qualities of a spedif peison, Jesus Chist. In phases of subne thereby, yet someha not bioken. To be @en killed in some sense andtystill

beauty it desdbes the Diine love tha Paul concered Chistians vould feel suvive and not succumbhenever this hapens,there is a slight shift in the

towards othes once thg had undegone the gpetience of Chist's love for them. balance of pwer in the vorld.

Paul's word’s (in Smith,1987; p. 335) ha to be intgureted as a dedption
of a unique cpacity which fully manitested ér the frst time“in the flesh”, only
in person of Jesus Christ :
Love is pdient; love is kind; love is not ewious or arogant or ude It does
not insist on its wn way; it is not iritable or resentful; it does notejoice
in wrong doing but rejoices in tuth. It beas dl things, believes all things,
hopes all thingsendues all things. Lee never ends(l, Corinthians 13:48)

Condusive Remaiks

In this way we obtain a glimpse of thexteaordinary transbrmative potential
of Bhakti. To begin with, to reside moe and maoe in a stée of love is in itself
an etremel positive stae of beingone most condueg to health and all-being
And this also has a gfiound impact on ong’dealings with other as these ar
chamctersed ly a postue of gving and sering, devoid of ary ulterior motives
of gaining something Futther, the inceasing g&pelience of uniersal love
Love and the tmnsformation of human evil facilitates the act of complete sander to the Dine, as a spontaneous and
integral process.This is an gtraodinaily empavering expeiience — the shift
from a narow ego-bound consciousness to a gsgcconsciousnessrgunded
in the true Self.

A groundedness in \@ is perhps the most essential qualityhish must be
present in the being of a psyathegpist/spiitual healerThis quality cannot be
obtained l ary extemal stug or degyrees,and can be acqeid ony/ through
intense self-wrk/sadhana The le of love in the healing of psyological

An equaly or even moe pofound impact of lee is its caacity to tansbrm
evil. As a theapist/spiitual healer one encounterall sots of indviduals, even
those vho hare a dhiequeed past and nyabest be desitred as‘bad” or even
“evil”. These a individuals who hare no egard for the hapiness and ®ll-being
of othes, and do not hesita to hut othes, even those \Wwo ae supposedlclose
to them. Upon encountering such persons, one feels disgust in their presence,

and the ifst reaction is to distance oneselbifin them.As a theapist/spiitual wounds and hts, and the tansbrmative paver of love in its encounter with
healer one mg at times be unfle to feel love for these indiiduals,and is thus evil, are onl beginning to be fuly appreciaed by psydolagists, in India and
unzgble to help them. In siiccasesthe peson emains unbangd, the world elsavher. The futue of psybology as a mly useful,emancipting, liberating,
remains the samand @il continues to ®ist. Yet, perhas the ony truly effective and life-gving discipline les in binging bad soul and Spit to its rightful place
way to deal with ®il is to transform it through love. M. Scott Rdk (1990,p.309) a the cente-stagje of psytiology, and &istence &alarge.
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Unity In Di versity

Tapan Banerjee

In the sequel to dllow | propose to consider the idea/copte®f unity in
diversity in its possilke ramifications: histolical, social religious and philosophical.
| shall dvide the discowge into mmbeed sections and dwv out implicdions
as neededThe method will be pélly anaytical and patty desciptive.

The theme has a long global histaand philosophical, it appeas as a
problem of the one and the marHistory of a county lies in the mosaic ideas
of thought and in the pblems of thacounty. The poblems @ain bear gidences
of moral and emotional coli€ts of the people of a coumtrin histoy, theefore,
the past has to bednd mwing; else it &ils to lay ary impression on the mind
of the pesentA definitive recoded histoy of ancient India is ldégng — most
of it is being shouded in supehuman nyths, so laments Bankinmanda
Chatopadlyay. Olviously then,the pesent theme iofind ebly floating in the
documented pges of Indian histgr But since it becomes a global isslet me
quote some precious documents that sing of the opposite polarities:

1. Ekam sa& vipra bahudia badanti (R.V. 1.164.46)

2. Ekam santam bahudhkalpayanti (R.V. X.114.5)

3. Eko devah sawabhutesu gudah (S.U. VI.11)

In these thee citdions the One Existent (of thevitie realm) has been
conceved of as the man(in the phenomenakrlm),i.e. the One or theinity
being thought of as theeality.

4. Tat aiksat vahu sym (C.U. VI.2.3)

5. Sah a@mayat — vahu s@m (T.U. 11.6.1)

6. Sa iksat lokan nu srig iti (A.U. 1.1.1)

The One Existent visualises and desirto become or ede the man
(worlds), i.e. the necessity of emjmal plurality or, the diversity, is being &lt
as the gpeiiential reality.

7. So the Lad scdtered them all wer the edh.

(The OldTestament:Genesis- 11.8)

8. | pray tha they all may be one (The Nev Testament:John — 17.21)
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We find the need of a dérsity of people and langge as vell as &sus’prayer
of unity for his disciples in these bwcitdions.

9. The One emains,the may chang and pass;

Heaven’s light forever shinesEath’s shadws fly: (Adonais/ PB.Shellgy)
10.Things &ll apatt; the cente cannot hold ;
Mere anachy is loosed upon the edd. (The Second ComingW.B.Yeas)

While Shellg gppeas to subsdbe to Plaonic monism,\Yeds shavs thd at
some tun of a centuwy, histoly belies the dith in the One

The eidences piked up fom different sp#o-temporl boundaes @
sometimes in d&our of unity, at some other timediversity. The polonged
worldwide endegour to esole the poblem has neer arived @ mutually
consistent mmises and thas why the theme hasver remained dscinding.

Focusing our @ention on Indiawe find the idea ofunity in dversity being
prodaimed davn the @es.The cultually varied county eans its distinction in
the endeeour to esthlish oneness as the fundamental of itscpss of gowth
in various sphegs. If this oneness bévgn the staus of haing been perasve
across the coungrso as to swive its identity cultural and eligious, in spite of
the whirligig of time, one has to acpé the oneness to & suwived all sots
of transbrmations so &r. In this viev, it becomes the pne tending twards what
could be said philosophical monism. It is beirgressed as thenity in question
to male the questiondmyant. This might hae remained a social actice in this
enomousy diversified county of multicultural ground where social &ploitations
and paever plays were never swvitched of. The pactice vas, therefore, possilly
a motive to minimise thelwallendng queres tha were éout to spout & different
times. In his landm#&rbook, The Argumentéive Indian Amartya Sen eminds
us tha the “exaggerated focus on eligiosity has also coributed to an
undeestimdion of the ead of public reasoning in India and theweisity of
its coverage™. It could be seen as a sociagtest.
A. Unity in diversity : what it is

‘Unity in diversity’ is essetially an ealudive staement,but the question is
whether it is accepted as an inference too. If so, then one could ask if the unity
is one of meernal or spiitual or the tvo together There could be manmore
pettinent questions. Befe the anaers ae discussedve ma take up the basic
point tha matter is the cause and basif all diversities, for mater exists (cf:
T.U. 3.2.1) Now, if existence be tan as the basis of unity of themd as a wole,
it has to be an objegt onei.e. the unity should lie in its nbeviality that focuses
on the popeties and eldions «isting in the human system. \Risity of life
appeas as one aspect okistence and as the mother of glity, while unity
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grows symbioticaly with diversity in this world of existence in ®arying extent.
Howewer, to enlven the adge, unity requires ofering an uwarying quality as
a basic #ribute Also, in the inteplay of diversities, unity has to emain a to-
be-deived peception, since to be pecise even in the Self itselfthere is found
no element that remains self-identical throughout.

B. Culture in relation to unity in diversity :

People enjg talking on cultual unities and the talk gas with man as a unit.
No man in the wrld is a lone taveller in societyWherver he ges,he has to
malke rlaion (ndal, sanguineous or @umstantiay chosen) with another
individual and theelaionship emeges as the fundamentauth of the vorld of
existence Reldionship is nothing bt a connection thassentiall stikes usifst
wheneer we look orward to consider arthing in the verld. It is a bond beteen
two pesons (entities) and daof the nyriad bonds of ®istence ppeas as mez
imperfect ielaion of Plaonic, ‘the bond’idea,which means thaphenomenay,
relaions ae of diverse kinds.Tha is why with the incease in wlume of
relationships, number of units is sure to increase proportionately and, mostly
eweryone in the neus,in course develops gar of losing ona freedom.This is
primarily because diérences in vie's associi the elaionships’volume If such
differences,however, appear less colfi€ting and moe complementgrto eab
other thee oiginates toledtion (ébout epressing of viers). It is ound \alid
in every form of human society lgining with the &mily. Toleration, that
appaently has a pasee face haing stoed in it cetain degyrees of condescension,
reveals its positie and actie side too — it is compassiorhe nicety of toleation
finds epression in seeking theuth tha goads man inard to uneath the self-
force This had emained niaral & the dialectical inteece of the cultal remains
of the Indus walley civilisation and the séul Indo-Euopean (Ayan) irnvasion,
with a little moke tilt to the former The stug helps us to comphend thathe
whole basis of the Indian mindylan the invard tum and this s wher the
probable cultural solidaity of the county had its bith. Sen hasightly argued
in favour of long Indian histgr of tolerant plualism and has saidT he toleance
of varation in different walks of life has also had suppat... induding
in Sanskit drama,.... in Sanskit poetr, with celération of diversity, perhgs
most elgantly expressed in Kidasas Meghadutam...”.2, where aryone can
notice “a united viev of India as a coungrwith very rich varations™.

Culture, then,appeas as a lwad-spectim coverage for humans. It ppeas
to ‘evolve’ non-geneticaly and yet & a faster ate than a gnetic golution. It
is because theansmission of culteroffers rapid flexibility and ary county with
huge bi-directional migration is sure tolin¢he process. India, for maintaining
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living contacts with arious otherndions since some 5000, can boast of
an ancient malticultural intelactive histoy. In reality, cultures ae not discete
islands,they are pats of the continents of histpand th&is why we come a@ss
both cultual megers and tashes. Both of thesalf in the céegory of cultural
interaction tha opemtes as an intgaing factor tavards a conggtually
concevalde unity. It gears up the gowth in diverse brms within the society
Believing unity to hae sud force does not mean thevery Indian has to imbibe
an act account of this; i if every individual could eercise ones avn way
of intempreting the ideathen ony unity could fower into dversity.

C. Unity in diversity — its Indian perspectie :

‘Unity in diversity’ has become the Indianecio,the Indian sentimentjovn
the aes. In Indiaé plurlistic society eligion, culture, philosoply, politics etc
flourished as dierent phenomené.e. an immense dersity made thedunddion
of Indian societyThere were frictions betveen the phenomenatayths, like
between eligion and philosoph between spiit and méater and so onThere were
ideolggical conflontaions too.Yet, on this dversified basethere gew the Indian
unity in the brm of the Indan spiit of enduance to and colhitation of varied
faiths and mar \aried followers of faiths. Examples of sthicunity in diversity
are recoded in g@e-old festials like Kumbh-Med or the long histor of Hindu-
Muslim combined spitual discipline é&lhard). A vivid delinedion of the
Kumbh-Meh is recoded in the Benali novel, Anrta Kumbher Sandime. The
author Kakut (pen-name) sddes people &m diverse dass, society or
organisdion with the single aim to sedr for anrta. Here we discoer a
convergence of diersity for a unity However, the naure and &plandion of tha
anrta are found to \ary as we pioceed with the neel. It becamgpunya for some
mere joy or enjyment br some othex, gatheiing nevs or meeting a wideaviety
of crowd or beliefs 6r still some othex and so on. It inditas tha sud unity
is again replete with dversity. What is focused is the spirof the seath. The
spint, in ary case (WetherMela or S&lharé), did nerer emege in a fiction-
free wvay — rather thee were (and there ae still mor) conficts, rejections,
deviations and slipsteevery stgp aheadThe question @es:how could then the
unifying spiit come out as the cougts sentimentThe ansver pimarily lies
in exploring our histoy as one thahad alvays disegarded inquisition and
encouaged a coristence of diersities. Also, the gammar of uniersal
connectedness ag neer unfimiliar with the Indian sentiment. Ey form is
connected with other to img out a hamory, a unity In this viev, religion,
philosoply, spiiit, mdter, culture etc could be egarded as dierent forms tha
are connectedybimpeiceptible bonds in the socigtNow, if these diferent forms
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(empiiically distinct pfenomena) can eade &plained in tems of a pdicular

spint (force), tha would be takn as a unifying model; otherwjsthe diferent

phenomena orsimply the maniéstdions of the pinciple of diferent systems,
which ae mutually exclusive and sometimes competingould hae to be
lumped tgether into one lger whole, which is, howewer, an irvalid proposition.

India, a home 6ér “an odd mixture of mary races*, had emained an acae

for a \alid proposition andtherefore, “despite all its ariations, has consistentl

invited recagnition and esponse® to find a unity of #itudes.

D. The global scenaio :

The present theme recurs not only as a philosophical problem of the one and

the mary, but often emages as a global pblemaique eoking, thereby, a

curiosity among men ofared disciplines to discarthe n&ure of rality and

to bidge the @p between the tw. The intellectual insights concerd with the
problem throughout the wrld exhibit a slav-but-steagg movement of nythical

stae of thought to thizof dialectics though an eplicit scientiic eleboration and

orientaion of the poblem itself wherby an objectie viev shifts tavards a

subjectve one The all-e/olving and all-embacing dvine unity of the ancient
thought pocessdue to its endimg influence still motivates the pesent thinkrs

and its encounter with thexgeriential diversity kindles in the seen of exact

naure of reality, i.e. whether it is unity grdiversity, or, some duality qrunity

consistentl buoyed up in diersity.

D — 1.The quest of theWestem philosophers :

Nature is eplete with oppositeshot/cold symmety/asymmety, unity/
diversity and the lik. The question iswhat is real of the tw and vha is its
exact naure? The queson has had a long impssve histoy the world over.

In the evolution of notion ofphysis(naure), the ancient Gaek thinlers shev

a ceaseless search in determining the nature of the ultimate principle (and

process) thawould eplain and unify all phenomenaybthem. Sub all-
embmacing maerial principle (or, the pimordium) was undestood aswater’ by
Thales(640-542 BCE) One of his disciplesAnaximanderassumedin order to
account 6r the &istence of oppositeshe «istence of a non-ntevial primordial
principle. He called itApeiron (tha meanswithout bounday, limit, defnition’)
and was postulted as‘the beaginning without bginning and the sole pnordial
cause of thing®' (cf: the Brahmanof the Upargads).Anaximenes dund the
‘apeiron’ devoid of qualitdive paticularities (like nirguna Bahmar) and hence
unable to justify the perevalbe heteobgeneity In responsghe selected all-
pemedle ‘air' as the summe uniy (divinity), and viewed the hetargeneity
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as the outcome of its quantitee variations ina gven spaceHe was the ifst
to provide a néuralistic causality behind theainsbrmation of one to may His
view is compaalde to what Yagnavalkya sgs onVayu=Hiranyagarbha (B.U.
11.3.2 & 111.7.2). Anaximenean larity thus opened the door oéasoning in the
Milesian thought prcess. (W ma here tale a note thia similar to Thaless
‘water’ or Anaximeneanair’, there un Indian vievs too in R.VX.82.1. and I.2.
respectiely).

Pythagoras(c. 569-494 BCEaNd his bllowers,being méhemadical investigators,
made a adical dgaiture from Milesian monism andlaimed the world being
built up from astract umbes. The Pythgoreans poposed a gometical duality
in the form of limit and unlimited (cfA. Coomaswany’s viev of Indian at and
culture svinging between two sut poles — théstatic’ yog Buddha and the
‘dynamic’ Siva Nataraj) as the ultimge pinciple. Later, they developed the
ethical opposites as Good and Evil and assedithem with limit (hanory) and
unlimited (dhaos) espectiely. Reducing theeality to umeical values bought
both an impetus and a challenge to the Pythagorean successors.

Heraditus (c.500BCE)and Riimenidegc.485BCE)encountezd the poblem of
naure ggainst a mefahysical hoizon. This poblem was deihitely the poblem
of reality thd involves the walidity of pemanence/unity othe poblem of‘being’
and dang/plurality or tha of ‘becoming’. Headitus concered the diine

‘Logos’ or Reason (or rationale) as the fundamental to bring orderly change in

the unierse and he sareality as‘unity in plurality and pluality in unity”?, for
he sav his Logos to indude all the manésted opposites,e. the Lagyos could
transcend all opposingofces. Since the lgns pesewves the unity of the
diversified world, reality becaméunity in plurality, identity in diference® to
Heraditus. Pamenides,on the contiry, held ‘Being’ as the bsolute ongtha
alone «ists as the uniqueeality without suffering ary chang. He deduced
homayeneity contiruity and indvisibility as the thee inheent popeties of
‘being’ and discated its possibilities of becoming marThe pluality reflects
mere gpeaances to himThese tw thinkers were radically so diferent tha
philosoply of ‘becoming’emeged synogmous with Headiteanism,philosopty
of ‘being’ as Rmenideanism.

In the undestanding of unity and plafity (diversity), the Geeks had made
a seies of bawe atempts. Hee we recall Anaxagoras who tied to medige
between the tw opposing vies of Headitus and Rimenides § postulding
‘Mind’ (or Noug as thequantitaively divisible, yet qualitdively unchangeeble’
independent gnciple. Futther, the idea of Being and Becomingasveconciled
by assuming Being as maet in cetain invariable substancg the mixtue and
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separation of which biings out diangs in the wrld. This led to the conge of
atom, and it bund its ¢earest epression in the philosoghof Democitus
(c. 494-404 BCEWhO, as the dremost epresentéive of domism,tried to constuct
an all-embacing concption of reality. According to this viev, aoms, as the
impenetabe ultimate unity are endaved with popeties of motion,and their
motion is &le to constitute the irite varety of the vorld.

The Geek philosophical thoughts wed from cosmos to man with Sates’
(470-399BCE)emphéc orientdion of moml excellence Aout human xistence
His best knan disciple Plao (c.427BCE) put the intellectual Ié# in Greece to

a unique pedestal. His deep concern of ethical life and his encountering the

problems of man and the asld led him to degelop an all-emlacing insight,
‘Idea’, as the unifying pnciple. Plao denies Headitean viev of Logos and
appeas basicalf Pamenidean lout world of being His avn view of “being

penetetes not-being and unity becomes visithrough rnultiplicity. This allovs

the pespectie of Headitus’ one Layos,which expressy contains mayness and
ewen allnessto coincide with theof Patmenides’one Beingwhich is meant to
exclude not-being and theuttitude of things®. Plao’s Idea istheefore, Logos

(empirically) as well as Being (transcendentally).

Both Pldao and his pupilAristotle (c.383BCE) appreciaded tha chang could
be e&plained ultim#ely only by a tanscendental unityBut, to resohe the
problem of reality, the later held‘Form’ as the fundamental ipciple of both
being and becomindAristotle’s stug of naure is specied by perceptible
changs and he viged Form as the soge of all myements. He dected eery
change as‘a process ofealising something thalid not peviously exist”10, Thus
chang, the most commoneality to man,is aways associed with a ne
existence or Brm. The actuality/unity manésts in becoming oplthrough this
Form.

D — 2.The Indian images :

Different Indian imges ma be seen enpaulding in this quote!T he sense
of unity can ony occur as a spitual reaction on the mindagainst a
manifoldness?!l. The Vedic sees of different times indpendenty announce the
‘One Existentidea. In the tentmandalaof Rg-Veda thee is oneNasadiya sukta
wher we find, even bebre credion began, the «istence of ‘That One’
(‘Tadekam — R.V. X.129.9. It gppeas as an ungcedentedldsh to the Indian
mind though thed becomes siptical ébout the aiginal cause of @aion and
asks wo else knws from whom the diersities emeged In an edrer rk,

hovewer, the One Ultimge piinciple expresses both an immanent and a

transcendental mare (R.V. X.90.1, the Purusa suktg. In a still ealier time (R.V.
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V.62.1) the word Tad ekam(Tha On€ has been used assgnorym for the
Supeme tuth as the ol existent in the cosmic system.

The Upansads ae valued br authoitatively dissemingéing the spiit of an
undhangeable unity as the oglreality Brahmar) with the phenomenalrsities
as neithereal nor uneal, nor both eal and urgal, i.e. indefnable (anirvacya)
objects. In the ansactions of positeé consciousnesspmments SrAurobindo,
“even Unity has to makits account with witiplicity; for the Mary also ae
Brahman®2 The maniésted May of theVedanta she etenal dgpendence on
the One It further implies thg multiplicity/diversity is undestood in this sgool
as a need toerlise the signifance of one andas an ensed basis toatum
to that oneness too.

The stiools of theVaiossika and theNyaya, although sha commonness in
their essential pnciples,the domistic plualism of the érmer stiool defnes its
distinction. In the spit of science it sees the wrld of diversities as eal and
never binds suc world by an all-embacing brmula. It belizres tha true
individuality resides in 'oms which ale qualitéively different. The @oms
combine variously duiing every credion with vibration (parispandd and the
form of time (and no cosmic per) is klt essential to lomg eout concete
changes of néure (cf: Aristotelian viev).

The eality is not ongbut mary, believe the dins.Their anel@ntavada stands
on their belief thaevery object is fundamentallanelénta, i.e. possessor of
diverse halactes thd require to be angised indvidually. So,diverse elements
are the ealities br them,while unity is ony time-bound gpeiience In their
atomic theoy, the &ins,however, differ from theVaioasika view in tha the doms
are qualitdively alike (cf: Anaxagorean ‘Mind’).

Mahayéna Budlhism, following Nag&juna, views samgra and nirvana
fundamental} identical; the diference aises fom our vay of looking & them.
The viev is read fom the silence of the Bdtia wer the so-called ingressibies.
Tha is why, to this philosopi the Real is neither onesl@rtha) nor mary
(n&nattha), it is uttety devoid of ary attribute and is simple as it i§he doctine
uses'Thatness’(tathatd) to sugest the naure of Reality Sud a viev has had
a long lasting intience on the Indian cultal growth. The essential unity of all
beings,the Budlhists belige, becomes an inggal pat of spiitual life only (cf:
11%citation), otherwise thg accept phenomenal ariety as the essence ofdif

A radical departure is noticed in tis&mkhyasystem for: a) being dualistic
about the viev on rality and b) substituting eolution (parindma) for credion
of the world. It recgnises tw ultiméae entities — ntre Prakrti) and spiit
(Purusa) — neither of viich can be déred from the otherlt also holds tha
the world is the poduct of the inteaction of inrumembe spiits (the &ina idea
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of existence of inhite number of indvidual souls ojjiva may be ecalled hes)

with the erer-active ndure. It implies thaPurusa is multiple in contast toPrakrti

and the docine, theefore, may be desdbed as plualism.Prakrti is ‘non-being’,

while Purusa is ‘being’, the consciousnesshe ininitely potentialPrakrti shavs

only chang of form (parinémalevolution), and no spial chang & all, but the
diversities of the unierse — tha shavs both kinds of banges (being ifite in

naure) — become kent inPrakrti during pefods of dissolution opralaya. The
stdic Purusa of the Sémkhya is the pinciple for the sak of which dynamic
Prakrti ewolves. So thg coopeste and'vir tually act as one’®. Purusa’s influence
onPrakrti, though eal,is unintelligble, and the elaion between the tw remains
a mystew. The final aim of life, accoding to this systenis to dtain a kneviedge

of absolute distinctness éfrakrti from Purusa (=vivek-jnana) for emanciption

(kaivalya). This vivekjnana goes @ainst thetathatd view of Buddhism on
reality. The S&mktyaidea of manibld Purusa and a singlérakrti (which is seen
as the ield of expeiience ofPurusa) sppeas adantaggeous to accountof the
“multitude of things and the oneness ivedity of their expelience?.

A colonial impact alvays associ@s a si@ngling pessue on the taditional
culture of the dpendent couny; for the impact mees in the diection of
undemining the self-conflence of the deendent peopldndia could not come
out as ay exception duing the Bitish colonialism.Yet, it was the colonial
pressure that made room for somédéntury Indian mystic and intellectuals
like Ramakishna,Tagore, VivekanandaSti Aurobindo etcto avake and combia
in their avn way for resurecting the Indian culter, one of whose aspects is
viewing the eality in the fame of their ancest®rThus,once gain, the ppobem
of the one and the mgrgot a evival.

Although Ramakishna was pimairly an uncompmising beliger of a
(spiritual) unity, he had the innocence toelegome and enjo (phenomenal)
diversity. Through his ecoded \ersions in théathanrtawe come a@ss a sées
of pambes, one of which is tha of vahurdpi (chameleon) thaclarifies eistence
of diversified vievs on @en the Oneness oéallity, which is otherwise bgnd
ary word or concpt accoding to aVedantin — yato vaco nivartante aprapya
managf saha(T.U. I1.4). This mg, howvewver, be compagd with the Budhas
silence oer the n&ure of reality The dversity of views on it eflects the
individualistic diferences of looking andnothing else Contempoary to
Ramakishna thee was Keshdchanda Sen o was worried to fnd out a unity
in the dversified India. InSulebh SarAcar, a Bengli nevspger of the time
he poposed the use of gnlone languge (and it was sugested‘Hindi’)
throughout the coungrto let the counyimen sense an inner uni% common
language was thus vieed ty him as the ceratised brce ale to bing the
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multiplicities into a comermgence. Si Aurobindo, too, believed tha the unity of
the humanace demands unity of langy&Yet, the binay role of languge did
not escpe his vision and heealised thalanguaye as a bonttempes division
where dvision eists and sengthens unity Wwere unity has been hieved™®,
i.e. it seves both the endsunification as vell as \aration. Of diversity of
language in paticular he assé¢s thd, it “is worth keeping because ...... without
that diversity life cannot hae full play”16.

It was Vivekanandafor whom “Knowledge means ifiding this unity in
variety”17, creaions hae alvays been dunity in diversity’. One cart evade the
probdem aising out of the quoted demoratve adjecte, ‘this’, hee.
Vivekananda @as totaly unhesitant tolbat the adjectie as the union of being
with the dvinity (cf: views of Heraditus and Rmenides of ancient ®@ece).The
question isif there be ag sud ‘perfect’ unity, could thee be ag more progress
as empiical expansion thaalso fcilitates &olution tovards enichment? If not,
would aryone @er discen a dvinity?

In hisThe Religon Of Man Tagpre is equalf emphdic ebout the diine reality
and he sgs:“T he tuth tha is infinite dwells in the ideal of unity*®. This ‘truth’,
he beli®es, coresponds toone’s ovn inner spiit’. The whole idea ofTagore
recalls Budhas idea ofBrahmavihara, i.e. ‘living in the iniite’, for both of
them ealised'truth’ through man of this wid of diversity. It means ther is
variety and dversity ‘outside’, while oneness and unitinside’. The contatual
flavour of Tagore emeges fom a&nowledgng both the pactices (with unity
and dversity being objectiely entirely different) and shaving a gclical relaion
between the tw. When he sgs: bhav hote upe @irdm jaoa-asa(Avartan/
Utsarga) — ceaseless oscitian from idea to érms or mukti rAna murti dhari
dekra dite &se réna jang ek pantld nahe (Mukti/Puravi) — freedom comes in
different forms to diferent peoplethele cant be a single gh — he apeas
to entertain persal of the tw together without ap friction.

Sii Aurobindo was pobably the frst Indian thinler to hae hamonised the
idea of @olution with the Indian philosophical wies on mars exceeding wn
manifestdion (terestial limitations). Darwins ‘struggle for existence'could well
be vieved as onedr dtaining peréction which, Sii Aurobindo, in the noel
orientaion of evolution, placed as: mater-life-Mind —-Supemind-Spirit.
The impulse mganot, hovewer, always follow the iigid straight line ascentather
ewvery forward movement is subject teeversion/recoiling in oder to egpear in
nev combindions/forms to help adancement.The diferences in dgree of
advancement @de the kinds or phenomendiversities, yet “to the pinciple of
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unity every divided form must theefore subodinate itself in one dshion or
another g medianical necessifyoy compulsion,by assent or inducemen®:

In the seash for India’s ndional pesonality though Nehn was“full y avare
of the dversities and diision of Indian li£"20, he contimies to wite “T he unity
of India was no longr meely an intellectual cong#ion for me; it vas an
emotional &peirience vhich ovempowered me™2l, He was astonishedtasud
quintessential unity aneven after aknowledgng ‘tremendousand ‘obvious’
diversities within,he thinks theat almost ag time in lecoded histoy an Indian
would hare felt moe or less shome in ag pat of India™2 Sud a sense of
unity amid a wide diersity has longemained our rteonal identity The concpt
of Indian unity in Nehwu’s vision, appeaed de@ ‘within its fold’ and th&a was
why the county encouaged ‘evely variety’ since the dan of ciilisation.

The moden Indian thinlers under discussionead the same pain: a)
viewing unity and drersity as nutually compdible and b) preading a gclical
ewlutionay reldion between the tw. This was possily felt as a need to anse
the sleping Indians gainst the colonial gssue.

E. Viewing unity in diversity against the socio-political histoy of India :

The gowing populaity of the phase descending as an uvken narative
allowed little mom for a citical review of it. It was diferently used ér a \ery
long time:either as a shield oas a peadiing mantia or, sometimeseen as the
county’s synoym by the people of Indialhere is nothing ngdive in pecisey

claiming the phrase as the subject of pride for a multilingual, multi-racial and

multi-religious India,but the \ery fact often poses seus thed to move forward
for retrospection.There is no egrt admitting tha several social injustices,
prejudices and vices austill being lept sakly buried under the mosaic ainity
in diversity’.

History reveals th& India had longemained a psistenty invaded coungr
in succession to aNo trade plunder conquest toule etc take shae In order
to do so the wades (like the Saks, the Pathians, the Kuséns) in couse @t
acdimatised as the counts inhditants (i.e Indianised) andin this joh every
group of irvades, evely alien societyhad to bllow a gve-and-tak polig/ duiing
their respectie terures. The poliy was adopted as almost a commoacgtice
by the intudeis. Havever, the unddlying idea behind most of thevisions vas
to estalish a centalised empie tavards abieving & least a political unityThe
Mahébharata was compiled in ater to let the coungrdiscoser and taste a unity
amid the socio-political #ersities. The compileVyasa (whom Tagore sees as
a ‘social force’ rather than a paicular indvidual) took pains to glue tether
the vasty scatered dtitudes/ideas/incidents of teyan society tavards making
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the wholeness of aaceand the Indian singuldy. Moreover, the eic shavs
coeistence of tw etenally distinct yet opposed causes —e and'strife’ —
which, accoding to the post-&menidean medtar, Empedotes (c.444 BCE)
respectiely begets unity and pluality.

Aoeka was one of theefv rulers who could successfyllstretch his teritory
from Afghanistan to almost Myserunder a cerdfised political umlella. He
inheited“a society with a wideange of customsheliefs,affinities, antayonisms,
tensions,and hamonies®3. The quote shes the dual xistence of unity and
diversity of the peiod. His political atievement though social eéldions and
fulfilment of commitments elicited a peanent signitance duing the pe-
Christian peiod. Behind his successenind Aoeka’s vieving of the Budlhist

ideology of Dhamma(the right principle/the social order/morality) “as a point

of corvergence or the aisting diersities of people and acifies™?. The

Dhammainculcated the spirit of toleration and mutual respect. It had within the

potentiallyy nutrient seeds of a dieite political unity of the past dersified India.
Since politics deals with mohumans should deal with daother andin what
systeméc way, it is degly concened with societyA self-conscious political
unity, therfore, shavs concen in suwriving under eery calamity though
selectve @somption and ejection of ideas andalues — thagppear uniersal
— for the sak of a st&e or a couniy, which is alvays dhamacteised ly diversified
fedures.This is hav Aoeka’s endewgour is being ecoded in the histgr of India.

About two thousand gars following Aceka’s championing we find the
Moghul empeor “Akbar's sponsahip and supporfor dialagues betwen
adheents of diferent fiths2> which, in Sens anaysis, “reflected a constictive
seach for an werarching unity combined with aifm adknowvledgement of
plurality”26. Akbar’s ‘pluralist commitmentsand encowrgement eriched his
coutt, helped eleate the Noth Indian nusic (the oncedlk vocal form, dhrupada
was mised to thelassical staus,for exkample) and his geonage plompted a lage
number of Sanskrworks to be tanslded into Rrsian,and dew paintes from
all pats of the Indian empér in the deelopment and dissemitian of Indian
culture in its \aried form. The ecods help one to undstand the e-seaching
ancesty of a unity in the ichness of aration.

Another king of the kind wséivéji, who was a visionarto integgrate the then
disturbed and agmented India Wwards dtaining a socio-political unityHe d
least“united the sctiered and disaganised Mirahas into a secur stae2’. His
vision got well echoed inTagore: Ek dhamardjyapase khanda liinna vilsipta
Bharat/ venge dibaami (éivéji-Utsav). It indicates th& he too vas eger and
optimistic to bing a socio-political unity in the intest of nultiplicity.
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F. The preposition in the phrase :

Conceptually the phase‘unity in diversity’ descibes a comergence of cerin
propositions vhich hold the system of identity and fdifence as the fundamental
caegory towards all undestanding In this concpt, presence of an all-coriling
universal ‘unity’ appeas moe of a belief than a pegption, for belief is simpy
the accptance of a mposition as tre We enjgy a complacencet ghis, ignoting
the ony possilte transcendental base of suall-embacing unity Diversity, in
contast, is always an gpeliential reality.

Let us imgine thd there ae no umbes bgond 1 (i.e thee is no 2,3, 4
etc). Could we then &pect ay significance of 1/unity? No. It is oplthe dversity
on which depends the ealisdion of unity It cannot be xpected in the same
spdio-tempoal situdion where diversity evolves. It seems to be sygstive to
dropthe peposition‘in’ from the phase andeplace with‘and’ towards acceting
independent ristence of both the tars in two different realms,for, otherwise
unity hagto oligatorily lie as a content in the Wwbof diversity. It is true, hovever,
that ‘unity in diversity’ is undenialy an outlook (pesonal/social)but it is, at
the same timedifficult to expelience it as sutin practicality.

In the stucture of languge it shavs vulnesbility, for every languae harbous
in it the spiit of unity as vell as dersity, both d the indvidual and social kels.
Since languge uses \ary, langu@ge becomes pdominany diverse We
basicaly have two kinds of languge: mahemadical and non-mtéhemadical. The
first cdegory is syntacticalf true (for having a pemanent eldion), e.g. 2+2=4,
while the second one is semantigahue (for following corvention and making
staements onf conditionaly true),e.g. the gass is geen.The phase in question
falls under the secondtegory. We admit nultiplicity of languayes and & admit
multiplicity of religions, philosophical viers, expeliencesj.e. we admit dversity
as an essentialtabute of life. Conditionaly, hovewer, the peposition gpeas
valid. The xample of Bownian motion of luids shavs constanyl moving
molecules (Mich gve the fuids their kinetic motion)but neither disupts the
cohesion nor lings ary loss to their total engy. We can epresent this as
‘diversity in unity’.

We thus earang first and thid tems of the phaise to une#in a nev problem.
If, howvewer, the comerse be poved tue the phase in question could
unquestionbly be talen as wlid. Let us tak an @ample of a seed (unity) sidy
manifesting into a &e with its \aious ogans (dversity). Is it ever possike to
squeee the esultant diersities devn to the unity?A second questionwhich
is real of the tvo — the sed or the ®e? In &ct,both of them (unityanddiversity)
are real in diferent spéo-temporl boundaies. It alludes to the we tha both
are real fom different standpoints.
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The cowerse staementdiversity in unity however, enjoys an allevance vihen
the ‘pulsating universe theoy’ is talen into account. Itlaims tha all mater is
flying goait from a peviously compacted mass (unitywveirsifying). Eventually
it would stop and lggn to contact under the otual gavitational pull of its pats
to ultimaely condense (@ersity retreding to unity) andexplode gain as edier
(re-diversification of unity). The tem ‘universe’ itself hides thus a githm of
unity. Every theow of credion agrees on one essential point — it igpansion
of something taned as unityBut in the phenomenaloxld, a reversal emains

beyond plysical expelience — a pemise thaevery philosoply holds as the best

proof.

Mention my be made of the mediga mystics and saints of India he
preatied a oneness (in theviie realm) as theeality or, of Sufsm thd evolved
as a tend of Budlhist monasticism and Upaadic philosopl and peaded
the theoy of Unity of Being (knavn asWahdau’l Wujud), or of the vievs of
the Advaita Vedanta; tut formation of even nutually conflicting schools from
ewvery predecessor edes an enignta situdion on wha has to be tadn as eal
— the peaded one or theollowed mag? (It would not be unwrthy to adluce
a note hez: views differ een on the OneBrahman for example It is the
‘impersonalAbsolute’for Sarkara, a‘personal Godfor Nimbérka.Again the tvo
Vaisnava-\edantins, Nimbarka and Rméawuja, respectrely call theBrahmanas
Krsna, accompanied Yo Ra&dhg, and Visnu, accompanied Yo Laksmi. Also,
Réamaouja, while still admittingBrahmanas the onf real, teates a bandng
Brahmanthat possesses the seeds of glity, i.e. for him, both the gpeiiential
reality and the indidual ae modifcations of the eal Brahman Should ve
attribute uniqueness to dualiverse vievs?).

When the question of freedom or liberationuktimoksa) is brought under
consideation, an arhat/a sanryasi is found objectrely oriented tevards ones
own goal of sahation (unity for the sak of unity), while a bodhisdtva exerts
himself for universal emancip#on (unity for the sak of diversity). Since eery
work is adopted dr a paticular pupose and since eag self is a teleolgical
unity (cf: B.U. 1V.4-5), the naure of reality differs from anarhat to abodhisatva,
from unity to dversity. And, with this,we ajain encounter the sameojplem with
the preposition in the phrase.

G. Different approaches to esohe the problem :

The poblem not ony swings mound the peposition, but thee ae two
completey different gproades in the stugdof the one and the mgrin forms
of unity, diversity, unity versus dversity and unity in diersity. The gproades
may be philosophical or sociological.
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G-1. Philosophical :

Suwppotters of this shool talk of sanyoga (contact/conjunction) and
samadya (inheence) among the manolfl in the objectie world. Sarkara
recards the vorld of the mag asmayéa(the indeinable or indeteminae cause
that allows one to see aarld of distinct indviduals) and sgs the maniéstdion
disgppeas with the eality Brahmar) being knevn. A petinent point is to be
noted heg: Sarkara accets ony the sanfyoga relaion and ejects thesamaaya
altogether thg otherwise advocaes imnutability. To explain the imnutability,
we can tak a molcule of w&ter formed flom the union of tw aoms of lydrogen
and one om of kygen. Nav, if we sever the bond beteen the tw a¢oms,water
no longr «ists. It means siccausal eldion bings a adical dang.

To anAdvaitin like Sankara, multiplicity does not imolve ary chang & all,
for only one identity manésts tempanily in diversified forms. Existence of a
bond tha links all the dversities tgether is the belief of aAdvaitin. The
Buddhists also denthe samaaya reldion, while the Naiyikas — in their
critical treament of metphysical ppblems — accpt the unity and nesr see
the diersities as leeting Both the Naigikas and the/aicesikas viev the two
said elaions as essential in their apsés,for in both,the plysical concptions
appear almost the same.

The diferent sti0ols of philosop} however, rarely concur EvenVivekananda,
who is said to be a modefollower of Sarkara, differs from the ldter in pactical
aspects Wwen he isdund to belige moe in immanence than inamscendence
His belief in hamory and unity is signi€ant, yet he &plicitly sa/s: “Varation
is the sign of li&"28. Philosophicaif agued we encounter therga problem with
anAdvaitin (like Vivekananda)how is unity in diversity accgted on thelbor
by rejecting thesamaaya relaion? Also, could we dtribute pesonality as a
unifying propety of pesons,where nultiplicity of individuals is philosophicafl
nullified?

G-2. Sociological :

The sociolgists are touded with two basic pemises :is and ought.
Associding these tw with the pesent conta we find plurality to lie in the
former pemise pluralism in the l&er. With the incease in poputeon, classes
of vaiious distinctions a sue to aise and dierge to set a situ@an of diversity
as a pl&orm of societyThis defnitely belongs to thés premise In this empiical
plurality, views differ and dierge, too, to gve fise to imbes of small,divided
groups with ested intezstsWhen it dtains a sufcient wolume sociol@ists ae
faced with the mhlem of pefering the goups to a paicular form of society
They get involved with this and as thiedo not belong to namaive sciences,
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invest less time in identifying the commonopeties of society-elements to
propose‘unity in diversity’ as a socialaad-mg. Or elsein sud casestheie
remains enough scope to help egeeice of plualism (@ught premise) tha
essential} offers moe functional undestanding of human are by playing the
role of a mosaicand alleving intelactions of may to go as indpendenty valid
constuctions. This can be compad with Ramakshnas sging: jato ma tata
path and it ightly deseves sociolgists’ concen from every practical standpoint
in order to cede an open-winde system twards social erichment.

Sii Aurobindo, who deamt of human unity in its sociagconomic or
administetive aspectswas well avare thd the “disappeaance of ntonal
varation into a single undgrm human unity ...... might lead to ...... the solution
of a hunded maerial problems, ....... but to what eventual god if it leads also
to an uncedive steilisation of the mind and the giaaion of the soul of the
race?2? We find in him an @aprehensie thinker hee. Amidst widespead
advantagyes of oganisdional unity he ound as disadintayes tha individual life
“loses its colour richness,variety, freedom and victawus impulse teards
credion”30, Yet, for him, unity was thefirst needparllel with the pesevation
of ‘vaiative diversity’. And, to see the gsent theme not as ladting idea,but
as a sociolgical tendeng; human pinciples, freed fom belittling inluences,
oughtto guide human intellect andtitudinal forces. It is tue tha unity confrms
the basis ofxdstencebut it is the dversity tha helps mee the golutionary cycle.

Unity in diversity, under discussionmay be undestood in tw modes:
desciptive and impeative. The socialy orientedAdvaitins ae indined to tale
it in the desdptive, i.e. indicdive, ontolagical mode The allged desdption of
stae of afairs as unity in diersity is not wudhed ly ary peceptual evidence
Taken as an impetive orarthavadathe phase &presses a ntier of desiability,

an ought, distinguished fromis. It is the second mode that the phrase is used

in sud domains asetigious dversity, multi-cultural society and miti-party
democagy. It is thee moe a méer of desied gperception than of peyeption.

H. Speciic views on unity in diversity :

A discussion ofhree specit views as aplicable to the pesent subject could
make it moe intelesting The vievs ae: Conjunctve, Disjunctive and Synegic.

Let P Q, and R be thee diferent socialcultural and eligious or philosophical
groups in the wrld of diversities andllet us stug them visa-vis the thee viavs.

H-1. Conjunctive :

If these thee (P Q, R) ae found incommensate with one another and the
shav sud a casual look thenone is dburd to be bothexd Ly the pesence of
someones elses views, the social sceniar becomes one of conjunadi view.
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Sud indifference aises fom non-leaning or ignoance &out the est,and since
neither of these canofm a sound basisof hamory, only diversity is
adknowledged in this viev.

H-2. Disjunctive :

A disjunctive view holds contary views d its top. Hee, ead of the goups,
P, Q and R,consides its avn view as the bestwhile the emaining ones ar
seen either as iefior or even false Brought to the eligious realm, it forms
exclusivism.An idea of painful mtual accommodeon is, hovever, nurtured by
the viev to sud an etent as to allv toleration to become the socidajal
defence But, the word ‘toleration’, as vieved ty Vivekanandais “that | think
that you ae wrong and | am just aleing you to live™1 hints 4 issuing of a
license to someone elsé @nes ovn discetion. Sub painful accommoden
and allevance out of mey has been viged by him as'blaspheny’. Toleration
simply refrains one fom doing something @arse and no atkd adantaye
genegtes.That is why an undelying deision, stuggle or destuctive/competitve
pressue and conadictoy views sustain camolaging.

Study shaws thda man likes to belong to some or otheganisdions which,
in order to pove supemag, adopt adertisement and netwking in different
forms. The human elementsshile so oganised often ehibit their immunity to
logic and &clude eery other oganisdion as almost walid or wiong They
ultimately find adgtive chang a \ery difficult proposition to acget. Men of a
paticular oganisdion often“claim tha the ight to live belongs onlto them2,
Organisdions, in most of sub casestherefore, get led ty orthodoy tha, on
prolonged pampering, opens the door to fundamentalism.

This is pedominanty why and vhere sdools of diferent thought incessaitl
quarel instead of cominglase and behe a bit gnically with one another
instead of shamg their mutual asset#\rnold Toynbees obsevation in this egard
may be cited:*One geneic evil of an institution of ay kind is th& people viho
have identifed themselgs with it ae pone to mak an idol of it®3. The highy
prodaimed unity fratemity and amity becomes so nawly bounded in sutview
that one quote needs to beohght into mention im Anngumastotram (Soka
12) — Mata me FRarvati devi pita divo Maheshwrah/ Bandheban Svabhakéh
ca svadeso bhuanotayam — the bllower of the Saivite sect ctegorically
emphasises the datees of the sect as higefnds/bothes. If it be sowhat about
the rest of the people beloimg to other sect/ganisdion? Similar uttesinces &
expected fom his £llow groups,while everyone would use the ward toleition
in defence In the Gi (Iv.11), Krsna stées‘In whatever way a peson vants to
atain me | bless him in thaway’ (ye yathA mam prapadyante &én tatha evo
bhajmi aham).The questioris: wha warranty does the siament offer to those
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who either does not kmoKrsna ot does not wrship him & all? Another sub
staement 6llows thus: sarvadhaméan paityajya mémekam sanam bgja

(XVIIL.66), which appears almost a mirror image of the earlier Judaism, where

God spok: ‘worship no @d kut me’ (24 commandment of theTen
Commandments iBExodugThe OldTestament). In bothlihe speaér's command
attempts to pove his supemag. Fundamental toudiaism is the belief thahe
Israelites ae ‘God’s chosen peopleand this mdes a highy disjunctive thought.
Even Ramakishnas staement,Sva jnane jiva seva (sewing everyone knaving
them a§iva) gpeas as a cultually specifc stdaement br hiding a singular idea-
centicity in it. Those wo do not knw or accet Siva, are then supposed to
disovn the moal right to seve the peopleLet us lee the question opemrould
we desere a unity in diersity under sule circumstances?ivekananda
unhesitéingly criticises this viev by saying — “He does not knw tha upon the
proof of all the othes dgpends the mof of his avn”34,

H-3. Synemic :
The thid or synegic view offers a milieu vinere ead of the PQ and R emains

concened dout the other — so dply concened tha ead one endesurs to
meet, criticise to ealuae and cisscioss \alues/ideas twards enichment.The

former idea of mutual accommodation is replaced by that of mutual help, respect

and coodindion. WhenVivekananda stas tha ead must assimilee the spiit
of the other and st preseve his indviduality and gow accoding to his avn
law of growth, we find a sanction to be ssfactoily released twards vieving
the same trth from different standpointswithout injuing aryone elses
uniqueness. One histoal evidence in this egard is thee with the Syian
Christians wo, since their enyr into the sociaill pluralistic Kerala in the ifrst
centuy AD, received impetus fom their sense of atual adatation, interaction,
communicaion and thaof a espect ér individual socio-cultual groups. It vas
mostly for this dtitude tha religious dversities thoughout South India could
develop a philosoph of religious toleance (hamory) till the 16centuy. The
impetus of the migted Syian Chistians oved simpy to Jsus’epoch-making
outlook @out neighbour —Love your neighbour asqu love yourself. Aceka,
who stands in an daer tradition of India,aigued th&“the sects of other people
all deseve reverence br one eason or anothet® and theefore, he“was stongly
committed to making ser tha pulic discussion could tak place without
animosity or violence®. It tells ofAoekan as wll as Indian ecellence in dealing
with diversities since long past.
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The viev essentiall recanises eeryones indgendence and dignity and
nurtures the tme spiit of fratemity/oneness/amitylhe non-&clusivist Sikhism
emphasises a wider dimension ofrhary through its synegic outlook: Na ko
bairi nahi bigana segal sang ham & ban éee (‘We hare no adersar, nor is
aryone alien to us; & et along vell with everyone’). Its aestheticxpression
is found in the wice of Saada Dei, wife of Ramakshna,when she yes a
sublime guaantee;’| am mother to both theapd at) and the @l (asd)’ or,
‘I am mother to botrSarat (a Hindu) andAmjad’ (a Muslim).A true unity in
diversity is being aknowledged theeby. Tagore’s wice of a synegjic view about
the Indian unity in diersity may appropiately be e-etoed hee: dibe ar nibe,
milabe milibe j&be ra phire/ ei Blarater matdménaber fgartire (Bharattirtha)
— ‘will give and tak, mege with, remale a everse-less homgeneity/d shoe
of India’s gand human seaThe vital essence of this vigsuppoting unity in
diversity, is, havever, found fashing in our ntional anthem andt might be taken
as a lesson.

H-4. Concept versus eperience :

Prolonged use of an mundane aspechs vwe knaw, calls or a estoation.
The concptual unity in diersity needs to bexpelienced Before we set out,
we rust knav wha is meant g the two nouns of the plase In the world of
rhythm, every ‘unity’ is a pat of the infnite universe andevelry ‘diversity’ (seen
plurally) — pats of thd universe

Metgphysically then,‘unity’ has to lie indiversity’ and unity in diversity of
a paticular spaio-tempoally bound aga will hare some strctural/behaioural
similarity and commonality in the unity in\drsity of some other aa of this
universe The theme theefore, becomes a naral popety of the pocess of
growth everywher. The eclusiveness|f any, belongs mae to its dgree than
its kind An example of unity diluting into diersity is found in the ifst book
of the OldTestamentGenesis It is said tha people of the Wwole world had
originally only ‘one’ languae, but the Lod — gprehending some uréd
provocaion — scédtered the people allver the eah to cede a‘mixed up’
(diversified) languge of the peopléAt this point,around the millennium BCE
got settled the city of Baylon (in Hebrew it means'mixed up’). The &ws’
dispesal thoughout the wrld following the destiction of the second temple
in AD 70 in the @wish Diaspoa maks a phenomenal unity inwdirsity in the
world history, for the scered &ws — though lost contact with the mairestm
— still retained their eligious faith thiough unifed pryers. This spiit is felt

imminent in the present socio-political scenario to help the concept appear in

practice.
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Condusive discussion :

The theme of unity in dersity frequenty appeas as a pblem of the one
and the may (or, one and not-one). Some widt as a cosmosersus tiaos
probem. In a vay, the two stands on the twopposite loci @ding theeby a
polaity. This is noticed in almostvery facet of the uwnierse It means both of
them «ist in different spéio-tempoal boundaies and this pegption (pratyaksa
or, saksat pratitih) drops the pepositionin between the tw nominal tems, which
are thus set @art independenty. Wha is the ham? Why then should oneekl
the uge to pove the one within the other? Is ityaonhligation?

In both theSémkhya philosoply and the migrialism, the ultimde reality is

asserted in terms of one primary homogeneity (=cosmos) while the multiplicity

of hetepgeneity (=haos) on} as surdce ppeaances.This assds a deihite
polaity. Indian Brahmavidyd too shevs pimarly two aspects:aveda and
bhedbheda Tagore views thd worship orpljaemepges when‘two’ are acceted
but an accptance of oneness in thedvgves way to devotion or bhakti (vide
his essg Bharatvarse Itinaser Dtrard). The pobéble root of his viev lies in the
Indian tadition where worship has an emotionalvialvement and deotion, a
mental assocteon. The identity as wll as the diference theefore, exist, but
on different planes. Similarxpression is dund in the Hellenic thought tha
admits of unity of the One (dne realm) and naltiplicity of the madter
(phenomenal@alm) with an intenedide duality Sud duality like Purusa and
Prakrti (of the Sarkhya system),or wave and péicle behaiour (of the electr-
magnetic mdidion in physical science)holds tue in diferent aspects of K.
We often encounter the gem on vhether ve could ger read a unity in
ewvery aspect of our ideas despite the undaeidiversities eerywhere. The \ery
thought of suk a unifying poposition @peas dsud and so tends to aaflure.
But whenVivekananda —dr whom ‘unity in variety’ becomes the plan of the
universe— emphasise$Every science rast end e it finds a unity”37, he
appaently projects himself as aductionist (?)The unity he visualises in this
contet corverges tavards the Unity of Science— an ontgloally contentious
concept developed within the positist tradition in philosopi of sciencelt holds
that ndure is made of oml ‘one contilous &bric’ and ehibits a eductve
hierarchy. The phenomenal diérences,accoding to this modelare of dgree
only, not of kind Both the philosopherand the scientistdeing basicajl
ontologists d heat, wish to undestand the cosmos anid this game they often
seek br an idea of unifation tha could eplain various diverse phenomena using
the same fundamentalipciples.A relevant adiress fom a moder theoetical
physicist ma be ead:“T he basic oneness of the weise is not onf the cental
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chamcterstic of the nystical expelience but is also one of the most impant
revelaions of modem physics™®8. He futher goes on to satha quantum thegr
“forces us to see the weise not as a collection of p$ical objectsjut rather
as a complicad web of relaions betveen the arious pats of a unifed whole™?,
i.e. the theory has virtually abolished the notion of fundamentally separated
objects (dversity). It seems toeacall the Budhist idea of things thaeive enegy
by mutual dependence only and otherwise represent state of eternal momentariness.
Do we not then dce the psblem of unity and diersity as one of a langga?

It would not be unwrthy to discuss the Pytlgarean eductionism thizopened
the door to link Mathematics and our mysterious nature through Euclid of
Alexandia (c. 300 BCE) known piimaiily for his highy influential tredise on
geomety, the Elementslt was he vino defned the Golden Bpottion (Divine
Propottion) and the Golden Numberepresented v @ (phi). The mtio is
considered to be an aesthetic ideal in classical design and, the Number— a
magical phenomenon in Mhemdics— is dle to defne Naure's beauty The
secet of the Golden Number hides in tramious kbonacci Sees, which is a
peculiar sequence ofumbes. The Number isdund in nedy every aspect of
life. Our unverse is an xample of the Golden Ria. This mahemadical beauty
is found dispesed &en in DNA, the most fundamental molecule o€lifn music
or poety, in the plant or the animaladd. The discussion then cdodes with
an idea of singular @in of beauty though Plgonic beauty‘implies the god
as well as unity diversity and intgration”4°.

It then leads us to a pointhere we ask:does unity in diersity behae as
the souce of all gpodness? Qrall beauty? If ve tale up minbav or rmusical
orchestr, we find diversities to aist in them,but the dversities do not xhibit
ary independent signi€ance It is the unityof the diersities tha brings their
respectie godness or aestheticdafour. The eamples cormdrm to Sr
Aurobindos view: “A diversity in oneness is thevaof the maniéstdion”41, as
diversities equire to be intgrated into a wole to mean aler Obsevations shav
that almost gery fundamental unity is potential ttirish into dversities.Again,
diversities of some other tagory tend to a unity dumg a calamitous condition,
like warfare or quak though sue unity olviously hgppens to be a conditional
one Howewer, Vivekananda comes up with neodarity, “Vairiety in unity is
necessarto kegp man as marf2. To Kant, unity gppeas as a mer concet. On
religious diferences he @ — “there being ony one eligion valid for all men
and in all ges.There can.therfore, be nothing else than accidentahides of
religion, thus changing with times and pladés”
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While summing upwe once gain face the gncipal ontol@ical question—
whd is reality? Does the amgr lie in unity or dversity or unity in dversity?
Can we assume afeitheror’ attitude hee? Rrhgs not.Wha then?There is
more to come and this hopeivirs man to die de@er into the unknen as ger.
Perhags the esolution lies in the déction of wha the gea Udayana epressed
asbheda-salsnu-aikya(the phase occly in Udyanas dassicAtmaativaviveka),
the oneness theewels in diversity. Looking into our an body, we find its jouney
to start from the diploid zygote (I apologise for using a technical phrase here),
the so-called uni-cell or the immediate result of fertilisation, that soon starts
dividing to mach for differentigion and subsequentidopmental pocess (i.e
towards diversity) to constuct a nultifunctional and mlti-faceted indiidual or
being This ‘being’, with the dtributes of ‘becoming’, retains a codlinaed
system of unity within tathe sub-cellular kels.The incessantdw of life obgs
this piinciple everywhere. Does it not she tha unity, in true senserewels in
diversity? Evwlution, in our undestanding being the most inspirg subject of
biology and bgond as well, and seen as a lights found to illuminae the unity
as vell as the diersity of the Iving world only on different planes. & us,who
have yet only imperfectly discovered Ndure, thele ae maly sumprises to come
up with the unesohed subject ofeality perh@s emaining as theofemost one
as &er.
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Anurag Banerjee is a eseather, biogrgpher essgist, transldor and poetA
B.Com gadude from the Unversity of Calcutta with Honowrin Accountang
and Fnance and an M.B\.. from ICFAI University, Dehiadun,with specialiséon
in Human Resowe Mangement,he is the Bunder and Chaiman of Oeman
Founddion which runs an onlineaseach facility and theA uro-RanaAwards’.
He is a &cilitator & SACAR, Pondichery, where he conducts the cag on
Integral Manggement. His pulished works indude, among othes, ‘Nir odbaan:
The Surealists bumey’ ‘Achinpaher Dibyapathik’, ‘Debotar Shom’, ‘The
Alipore BombTrial Judgment’,'Sri Aurobindo:His Rolitical Life andActivities’,
‘Sri Aurobindo on Ethics”Anarya Nishikanto’,Sujata NaharLoving Homage’,
‘Sri Aurobindo and Rlaindrangh Tagore’, ‘T he Mother:The Bitth and Gowth
of a Flame’and ‘The Alipore BombTrial: Selected Documents’. He is the
recipient of ‘Nolini Kanta Gupta Smriti Puraskar’ in 2011.

Barindra Kumar Ghosh was bon in Norwood England on 5 &ruary, 1880.
Along with his sister Saojini, Baiin cameto India & the aje of one His
childhood and guth were spent in ged suffering in the compay of his ailing
mother Swamalda, a Rohini near Deghar

In 1901,Baiin passed the BrUniversity Examingion from the Deghar Stiool.
He studied in the @na collge for six monthsdr the A Course and then joined
the Dhaka Collge But the Unversity had no d&scingion for him and he left it
to see the wrld for himself He was sent to Calcutta in 190y 51i Aurobindo
to help &indrandh Banerjee in @anising the ewolutionay movement.
However, Barin later developed diferences with @&indranah. In the vake of the
Swadeshi meement in 1906he stated a Bengli weekly Jugantar to propageae
rewolutionary ideas.

Corvicted in theAlipore BombTrial Case Barin was sent to th&ndamans in
Dec 1909. He was eleased fom the Cellular jail inan 1920 6llowing a ioyal
amnestyAfter his releasehe was gven the task of editing the jowal Narayana
by C R Das. In his sptual life, which stated and deeloped & Deaghar he
adopted leer seeral guus and eceved initigions from them. But Sr
Aurobindo’s influence vas the gedest in his lie of sadana. He ifst visited
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Pondichery in 1920. later in 1923,he would retum to Pondichery and spend
the net six and a half gas of his lie thee.

Barin retumed to Calcutta in 1929 and ygtal for a while & theArya Pultishing
House in Collge Steet. In 1933 he staied the English wekly The Davn of
India and &en seved for a while in the nevspger The Stdesman He became
the editor oDainik Basumé in 1950. In 1933he maried Sailaja Dei, a widav
of a respecthle family. He wiote on a waiety of subjects and as the author

of more than 20 books, nearly all of which were written after he came out of

the Cellular Jalil.
His last dgs were trouded by a long iliness and hisventful life finally came
to an end on 18pril, 1959 & the SSKM Hospital tathe ipe old ae of 79.

Daniel Grings was bon and aised in Ganary. He came t&\uroville in 2002
for a year of social wrk, teahing and helping withaseach in eduction. He
has been syang in and apund Auroville since pursuing studies in Sanskr
Indian philosopk and elaed subjects as ell as fieelance witing.

Deepali Gupta is anAssocide Piofessor in the Dgatment of Mangement &
Disha Bhati College of Mangement and Edutian, Sahaanpur She tedutes
couises on‘Human Values and PRifessional Ethics’,'‘Business Ethics’and
‘Information Technolagy’ and has been arking in the feld of eduction and
training for over eighteen gas nav. She is pwuing a doctal programme in
Sii Aurobindo Studies &m IGNOU-SACAR (Sii Aurobindo Cente for

Advanced Resedhn), Pondichery. The subject of hereseath petains to
integrating Sii Aurobindo’s thought with contempary mangiement edudéon.

Her paers hae been pulished in Nev Race A Journal of Integral Studies
puldished ty SACAR and in theAdvanced Reseen Seres of Macmillan India
Ltd., pudished as pwceedings of an Intedional Conkrence The pullished

works ae titled as“Knowledge Societies and BAurobindos vision br the
Futue”, “The Ultimae Unifying Pinciple of Life in the Intgral Philosoply of

Sii Aurobindo”, “Individual and Cqgporate Well-being” and“Organisdions in the
New Millennium — Challengs and Oppdunities”.

Donald GoemgenO.P, Ph.D, is a Céholic priest and theolgian of the Dominican
Order or the Qder of Peaders. He has taughtectured and gven retreds
throughout Noth America kut also inAsia andAfrica. His doctoal dissetation
was on Piae Teilhad de Chadin which led him laer to the thought of $r
Aurobindo,whose astam in RPndichery he visited on tw different occasions.
He has pulished \aried aticles andien books the mosécent of vihich wasThe
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Fire of Love: Encounteing the Hol Spiiit. He has been intested 6r some time
in interreligious studiesthe contemplive life,and theeolution of consciousness.
His writing and teahing hare been in the aas of spituality and dristology. At
an anmial conerence of the Bdatt Society in Oxérd, England he spok aout
the gound of the soul in Meister Ebatt in relaionship to the conge of Atman
in Indian philosopi. He curently teahes @atheAquinas Institute ofrheolayy in
St. Louis, Missouri.

SuneetVarma Ph.D, is Associde Piofessor aithe Dgartment of Psyhology,
University of Delhi ,Delhi ( India ). His edy work was in the aa ofTheoeetical
Psydology/Philosoply of Psydiology. His moe recent vork focuses on Indian
perspectves on Psyloology, e.g., Yoga Psybology, Suism, Buddhist Psybology,
and their links with SrAurobindo's Intgral Psytiology. Dr. Vamma's curent
work deals with spituality and healing
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