


Fhnow I have the strength to uplift this fallen race; not a physical strength ..
butt the .. power of knowledge.. T was borm with it, it is in my very marrow.
God sent me to the earth fo accomplish this great mission.

Sri Aurobindo — Letter to his wife, Mrinalini, 30 Aug, 1905
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Editorial

15August, 1872. It was the Hour of Galready Usha with its first few
faint rays of light was slowly breaking over the far rim of the distant horizon,
when a luminous finger of nude splendour aimed its keen spear-point of one
mighty, white, untrembling vigin radiance at the soil of India. Mother Earth
embraced this huge, columned shaft of Light and nursed it in her womb and
thundets force filled a human frame. ‘étrong son of lightning came down to
the earth’, ‘all the gods in a mortal body dwelt, bore a single nafaobindo,
the heaven-born lotus, ‘a colonist from Immortality’, Messenger of the
Incomunicable, architect of tomorras¢reationAnnouncer of the coming of
the supramental being, th@atar of the coming age, an age that will progress
not from Ignorance to Knowledge but one that will itself be founded on
Knowledge andruth-Consciousness and move from Light to a greater Light.
It was he who incarnated in himself the eternal soul of India, who was the
greatest synthesis ever of the genius of the East and thatWwethiewho, in

To Thee who hast been the material envelope of our MastEnee

our infinite gratitude. Thou who hast done so much for us, who hast

worked, struggled, suffered, hoped, endured so much, before Thee
who hast willed all, attempted all, prepared, achieved all for us, before

Thee we bow down and implore that we may never forget, even for

a moment, all we owe fbhee. 9 DecemdEd50

This year celebrates the twin anniversaries, the conclusion of the 150th birth
anniversary of Rabindranallagore and the ongoing 150th anniversary of the
birth of SwamVivekananda. SAurobindo looked upomagore as ‘our greatest
lyric poet’ and considered his work as ‘a constant music of the overpassing of
the borders, a chant-filled realm in which the subtle sounds and lights of the
truth of the Spirit give new meanings to the finer subtleties of Afied what
wasVivekananda to SAurobindo? ‘Aradiant glance from the eye of Shiva’

... 'the heroic soul destined to take the world between his two hands and change
it’. In remembrance of this happy occasion and , we feature two articles by
Supriyo Bhattacharya and Kittu Reddy as a humble token of our tribute to
these two luminaries from Bengal.

Even as matter for the current issusScdddha was being prepared, news

this adventure of consciousness, dared to do what even Krishna did not achieve arrived from théAshram in Pondicherry of the passing awagabinda Basu,

— cleave a radiant path through dark abysses, delve into the deepest pits of hell,

and on mattés tenebrous, hard and obdurate base light the undying, eternal
flame of aspiration, Spir’ mystic fire that would weave ‘a robe of spiritual
light and beautyaround this earth and turn existence, for eirdo a breath of

joy and life into ‘a godlike game’.

In this blessed houbeset as we are with doubts, anxieties, loss of faith,
fears, incertitude, despair and helplessness, can we not, we the children of
MotherSri Aurobindo, of the ‘deathlesBwvo-in-One’, serving a ‘diarchy of
two united souls’, once and for all, firmly set aside all our petty differences and
shedding all self-deceit, hypocrisy and vain self-egoism make a conscious effort
to look straight into the Spirit within and ask ourselves sincerely how far true
and faithful we have been to the moving and poignant Invocation of the Mother
inscribed on the Samadhi of Burobindo?

AToi qui fus le evétement matériel de netmaite, A Bi notre
infinie gratitude. Devantdi qui as tant travaillé, Iutté, souffier
espéré, enduré,ol qui as tout Wulu, tout tenté, tout préparé,
tout accompli pour nous, devanbiTnous nous inclinons en
implorant afin que nous n’oublions jamais, méme pour un moment,
tout ce que nouseTdevons.

our much beloved and reverAdndam-da, at thésharm Nursing Home on

the evening of 3 Jujyhe day of Guru Purnima. His devotion to the Mother and
SriAurobindo was unquestioning, total and absolute. It may be recalled that in
1967 at the call of the Mothdne renounced, at a momeantotice, the much
coveted post of Spalding Lecturer in Indian Philosophy at the University of
Durham, UK, and came away to Pondicherry to serve at the feet of the Mother
One of the brightest intellects with a mind suffused with luminosities of the
Higher Mind,Arindam-da was one of the ablest exponents of the teachings of
SriAurobindo. Known specially for the exceptional clarity of his thought and a
keen and perceptive analysis of highly abstruse metaphysical reasonings, his
many writings on SrAurobindo are a distillation of the subtler nuances and
finer strands offThe Maste's vision and ideal, apt to be missed by many a
seasoned interpreter of Buiirobindo studies. His passing away on the day of
Guru Purnima itself is a matter of great significance. Itis commonly believed in
our Indian tradition that on this very auspicious,diag disciple or the devotee
specially concentrates in each and every part and on each and every plane of
ones being to be united in badyind and spirit with the divine consciousness of

the Guru so as to call down his Blessings and Grace for spiritual uplifivient.
have no doubt th@trindamda at the end of his earthly journless attained that



param dhamat the lotus feet of his Master far far better resting place than
he has ever known.

Contributors td&Sraddha and readers of our journal will be pleased to hear
that NISCAIR, the National Institute of Science Communication and Information
Resources, the national centre of ISSN international centre for assigning ISSN
to serials published in India, has assigned ISSSréaldha, thus making its
contents now available worldwide. The benefits of being assigned ISSN include
international publicity and recognition of the serial by automatic inclusion in the
International Serials DirectoriesaMare grateful to NISCAIR for bestowing
this honour as a mark of appreciation of the qualitative content of the writings.
We hope this would encourage readers as well as potential writers, academics,
researchers and pursuants off&niobindo studies to come forward and further
enrich the quality of the journal with thoughtful, serious and in depth studies on
the teachings and ideas of the Mother and\8robindo.

We take this opportunity to welcome our readers with a newSoattdha.

The painting on the cover of the journ@country of the Mindis by Giles
Herdman who lives in far away England and is the husband of our long time
friend of theAsharm in PondichernSunayana (Panda), editoridfe Golden
Chain We have decided to use this as a permanent feature on the cover and
Giles has very graciously agreed to let us use his painting for this purpose.

We are grateful to SAiurobindoAshramTrust for permitting us to reproduce

the article by SrAurobindo, taken from vol.1 dfhe $andaid Beaer, 15Aug,

1920, the photograph @he Master taken from tieshram catalogue of photos

with a few lines taken from Stiurobindo’s letter dt. 3&\ug. 1905 to his wife,
Mrinanlini, from the Englisfiranslations of his Bengali writings, the group photo

of the Mother withTagore and others in Japan and the Madgheketch of
James Cousins from the collection of the&hramTrust. Unless otherwise
indicated, all quotations are reproduced here with acknowledgements and thanks
to theTrustees of SurobindoAshram, Pondicherry
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Ourselves
Shree Aurobindo Ghosh

“T he Standat-Beaer” comes into theiéld today entusted with a

liberty, equality and fatemity, of reason and sciencef efficiency of all

kinds, ofa better political, social and economical state, of the unity and
earthly happiness of the race. These are great endeavours, but experiment
after experiment has shown that they cannot be realised in their truth by
the power of the idea and the sentiment alone; their real truth and practice
can ony be bunded in the spir The West has put itsafth in its science

and machinery and it is being destroyed by its science and crushed under
its mechanical burden. It has not understood that a spiritual change is
necessary for the accomplishment of its ideals. The East has the secret of
that spiritual change, but it has too long turned its eyes away from the
earth. The time has now come to heal the division and to unite life and the

special mission and as the bearer of an ideal and a message. The standardspirit.

it carries is not that of an outward battle, but the ensign of a spiritual ideal
and of a lie tha must be its gpression and thergwing body of its reality.

This secret too has been possessed but not sufficiently practised by
India. It is summased in the ule of the Geeta —Yogasthah Kiru

Our endeavour shall be to prepare the paths and to accomplish the beginning Karmani’. Its pinciple is to do all actions iMoga, in union with Gogl on

of a great and high change, which we believe to be, and aim at making,
the future of the race and the future of India. Our ideal is a new birth of
humanity into the spirit; our life must be a spiritually inspired effort to
create a body of action for that great new birth and creation.

A spiritual ideal has always been the characteristic idea and aspiration
of India. But the pogress ofTime and the need of humanity demand a
new orientation and another form of that ideal. The old forms and methods
are no lon@r suficient for the pupose of theTime-spiit. India can no
longer fulfil herself on lines that are too narrow for the great steps she has
to take in the future. Nor is ours the spirituality of a life that is aged and
world-weary and burdened with the sense of the illusion and miserable
inutility of all God’s mighty ceaion. Our ideal is not the sptmality tha
withdraws from life, but the conquest of life by the power of the spirit. It is
to accept the world as an effort of manifestation of the Divine, but also to
transform humanity by a greater effort of manifestation than has yet been
accomplished — one in which the veil between man and God shall be
removed, the divine manhood of which we are capable, shall come to
birth and our life shall be remoulded in the truth and light and power of
the spirit. It is to make of all our action a sacrifice to the Master of our
action and anxpression of the igaer self in man and of all &f aYoga.

The West has made theavth of the intellectualemotional,vital and
material being of man its ideal, but it has left aside the greater possibilities
of his spiritual existence. Its highest standards are ideals of progress, of
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the foundation of the highest self and through the rule of all our members
by the paver of the spit. And this we believe to be not oyl possile for
man, but the true solution of all his problems and difficulties.

That then is the message we shall constantly utter and this the ideal that
we shall put before the young and rising India, a spiritual life that shall
take up all human activities and avail to transfigure the world for the great
age that is coming. India, she that has carried in herself from of old the
secret, can alone lead the way in this great transformation, of which the
present Sandfa of the old yug is the érerunner This must be her mission
and service to humanity — as she discovered the inner spiritual life for the
individual, so now to discover for the race its integral collective expression
and bund r mankind its ne spiitual and commnal oder.

Our first object shall be to declare this ideal; insist on the spiritual change
as the first necessity and group together all who accept it and are ready to
strive sincerely to fulfil it; our second shall be to build up not only an
individual kut a comnainal life on this pinciple. An outer actiity as well
as an inner change is needed and it must be at once a spiritual, cultural,
educational, social and economical action. Its scope, too, will be at once
individual and communal, regional and national, and eventually a work
not only for the nation but for the whole human people. The immediate
(result) of this action will be a new creation, a spiritual education and
culture, an enlaged social spit founded not on dision kut on unity on
the perfect growth and freedom of the individual, but also on his unity
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with others and his dedication to a larger self in the people and in humanity
and the beginning of an endeavour towards the solution of the economic
problem founded not on any western model but on the communal principle
native to India.

Our call is toYoung India. It is the qung who must be the bilders of
the new world — not those who accept the competitive individualism, the
capitalism or the meeralistic comnunism of theWest as India future
ideal nor those who are enslaved to old religious formulas and cannot
believe in the acceptance and transformation of life by the spirit, but all
who are free in mind and heart to accept a completer truth and labour for
a greater ideal. They must be men who will dedicate themselves not to the
past or the present but to the future. They will need to consecrate their
lives to an exceeding of their lower self, to the realisation of God in
themselves and in all human beings and to a whole-minded and
indefatigabe labour for the ndon and br humanity This ideal can be as
yet only a little seed and the life that embodies it a small nucleus, but it is
our fixed hope that the seed will grow into a great tree and the nucleus be
the heart of an ever-extending formation. It is with a confident trust in the

Gitanuvachan — Parts 3 & 4

SrimatAnirvan

Questionis thee not a slight insinuation at the ewgsion ‘mithyachara’

(act of falsehood) in the"6verse of the Thit Chapter? Why is thersuch

a comment?

Answer:This is a statement of fact, not an insinuation. In most of the cases,
we control our senses to a certain extent while practising Samyama or discipline,
but not the mind and go on thinking constantly about the sense objects. This is
an act of falsehood and ignorance. This kind of control puts away only the
sense objects but the desire for enjoyment does not die. Unless one realises the

spirit that inspires us that we take our place among the standard-bearers of AbsoluteTruth, and knows that to be the fount of all enjoyment, mental cravings

the new humanity that is struggling to be born amidst the chaos of a world
in dissolution and of the future India, the greater India of the rebirth that is
to rejuvenae the mighty outwrn bod/ of the ancient Mother

(The Standat Beaer, Vol. 1— HArst issuethe 15thAugust,1920).
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persist.

Question:'What is the diffegnce between agnashishtashino(one who
partakes in the leftover dm a ‘4jna) and ‘PachantiAtmakaaranat?(to

cook for oneself) (Ch.lIl, SL.13)
Answer:To work for ones own enjoyment is ‘cookingor oneself; and to

work for His enjoyment and enjoy the results as His Prasad — no matter whether
that brings happiness or sorrayain or loss — means taking the leftover from a
Yajna or consuming ‘lda’. Partaking in consuming ‘ldas a very common
custom among the ancient performer¥ajina.The Gitas injunction is to put

that consciousness in practice and expand that in all our activities.
(Towards the end of Chapter Fp8rimatAnirvan has mentioned Ida again as the leftover of the
food offered in arajna)

QuestionWhat ae the inner meanings of ‘Brahman is ever established in
Yajna'and ‘Action ensueddm Brahmanin (Ch.li1,SI.152 What is the myster
behind the ‘Intoduced Wheel'? (Ibid)
Answer:In Sl. 14 & 15 of Ch.lll, a wheel has been mentioned. Swetaswatara
Upanishad (1/6) too refers to a Brahma Chakra which is similar to the one
mentioned here. In Buddhist Scriptures again we have reference to the
introduction of ‘Dharma Chakra’ by Buddha during the full moon of the month
of Ashada. Here, in Gita too, in the following sloka (16), it is said that one who
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does not follow this ‘introduced Chakra’ lives in vain. The similarity is to be
noted.

Any point situated at the circumference of a wheel goes down and again
comes up along with the rotation of the wheel. Obviously the opposite movement
is equally true. By and large, movements in descending and ascending orders
are there. Brahman is coming down and Jiva is going up. Brahman is coming
down viaYajna and Jiva, with help of the salifagna, is going up. Here lies the
justification of understanding and following the movement of the Chakra. His
Descent has been expressed in ‘Gayatri’, in the term ‘Dhimohi’ — ‘I hold deep
inside my heartandAscent of the Jiva is expressed just after that in the term
‘Prachodayat’'— ‘May He push us up’. In Upanishad as well as in Samhita, His
Descent has been termed as ‘Aavesh’ or absorption. In the Bhagavatam it is
‘Avatar. The going up then i&scension, Reaching Heaven, etc.

Now the Wheel or Chakra will be something like this:

Akshar

(Yoni) Brahma

Bhuta
Karma
Anna
Yajna
Parjanya

Itis to be noted th#tkshara is beyond the cycle, there is no movement for
Him. The flow of Shakti is coming anticlockwise frofikshara to Brahman
following the movement of the Chakra.

This Brahman here is the same as ‘Mahat Brahovdkoni’ (Ch.XIV, sl.3&4)
or Source. Karma dxction is the ‘\isaiga’ (Visrishti in Samhita) or manifested
creationAll creativeWill emanates from this Source.
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Shakti comes down another step as the manifestativ¥iloin form of
Action (Yajna).Apparently this might be regarded as a descent, but inwardly
there is the will to rise uActually it is this upward pull that transforms all
actions tovajna h.li, sl. 9— all actions other thariajna end up in bondage).

Verily, it is with the help o¥ajna that the Divine life and wisdom is showered
(Parjanya) on earth. This whole process has been described in detail in the
Vedas.

Earth, the powerful receptacle, bathed in that ‘shiwesduces Sustenance
(Anna).This, definitelyis not the ordinary food grains only but its inherent ‘Ida’
or the latent fire of energy that the Gita has described as the ‘nectar left over
fromYajna’'(Ch.lll,sl.13).

The Being (Bhuta, the Mahabhuta of the Upanishad), that is born out of this
Sustenance is called ‘Annad’ in Samhita and Upanishad.

When thisAnnad Purusha, or the Knower daiswanar (Universal Man)
attainsVidya of Chandoggya Upanishad, and readleshar he realises that
the whole Cycle of Brahman, Karm¥ajna, everything is originated from Him.
This is the origination of Brahma Chakra — a cycle which is all-pervading and is
based orvajna.

Question:What is the art of working continuously without attachment?
Answer:Action is being performed continuousiobody can exist even for a
moment without doing some kind of action. In Prakriti the three Gunas are
constantly shifting and changing, causing continuous and automatic actions.
Hence there can never be any question of giving up work. What one has to give
up is the desire for results of work. In course of action, we are always getting
involved with its results. There is a kind of avid expectation like, ‘this action
should have that result’ or ‘that action should have had this result’, and so on
and so forth.

Basically there are two attitudes we have to give up: the sense of ‘Doership’
and the feelings of joy at success or sorrow at failure. That is the way of
working without attachment.

Question:What ae the inner meanings of the slokagnfrtwenty to twenty
three of the Thiat Chapter?

Answer:At the outset, Sri Krishna has téduna that he should not be attached

to the doctrine of Non-actiokci.11, sl.47 and at the same time, He also had said
that the work should be done with discriminative Intelligence or Buddhi,
sl.49)and not in ignorance. In Gita, Buddhi means the saMigraa or Prajna.
Karmayoga is achieved when all actions are performed by the doer firmly
established in theéijnanabhumi.

Sraddra O August 2012m 14



Doubt cloudedrjuna’s mind. “If Buddhi is higher than Karma, why gou,
then, employ me in Karma, that too, in such terrible Karma as a devastating
warfare”? (Ch.ll SI.1)

What Sri Krishna implied earlier is, though Buddhi or Prajna is higher than
regular Karma, there is no reason for giving up Karma under the pretext of
following the doctrine of Non-action of Jnanaga. He has given two practical
reasons why Karma or action has to be performed under all circumstances.

First, giving up all actions is impossible, because without working no one can
exist even for a momertth i1, sl.5). At least some minimal action is needed for
livelihood. Modern economics is based on this theory and from practical point
of view this is an indisputable theory

The second reason is from a collective view point. In order to help the social
system run smoothlaction is necessaryou can call this political aspect too.
Therefore, according to both the laws — economical and political — everyone
has to work, whether one does it a¥agi or a non-¥gi. After presenting
these practical arguments in favour of Karmayoga, Sri Krishna says that man
is fond of imitating others, particularly he would imitate the actions of one he
considers to be ideally great. “People think highly of Me,” He continues. “If |
set an example of renouncing Karma, they will follow that.” Then the question
would rise how they would sustain if they follow the principle of Non-action? If
their number increases, would not that create a kind of topsy-turvy situation in
the society and stop all progress? Needless to say that Sri Ksiahpaehension
turned out to be a dreadful reality in our courfis/prevention to this dangerous
possibility He said, “In th@hreeWorlds, there is nothing that | have to do nor
is there any result from action that | aspire to. | am already in possession of
everything because | derive pleasure in Myself (Atmaram) and hence obtain
everything | desire (Aptakamyet | am always in the midst of action in the
most poised and perfect manrfand | do that,” He adds, “because people will
try to follow my examples since they consider me as the Ideal Man. If | minimise
the importance of work, so would the rest of the sociBtg whole social
structure would stumble due to inaction and that would lead to the instability of
the moral valuegAs a result of the renunciation of activities, the impurities of
the caste system you were afraidaf.1,sl42) would prevail.”

In this context let me mention that by ‘impurity’ the Lord is not referring to
the intermixture of caste system anbyt subtly hinting at the impurities and
perplexities in following Dharma as well (Dharmasammurah), which we can
see all around even today
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Question:Please explain the hidden meaning of sloka 26 of thedThir
Chapter

Answer:Those who are merged in ignorance and by nature are attached to
work, are also to be drawn on to the path of detachment, but in a modest way
Their reasoning power should not be confused with pedantic sermons. Mpreover
withdrawal from outer action does not mean giving up of inner cravings.
Renunciation is not an outward phenomenon — that is really an inner state.
Once ripened, a fruit gets detached from its stem and automatically drops off
from the tree. This process cannot be the same as plucking a green fruit before
itis mature and ripened artificialliinowing this, a wise man would never give

up action fearing that that would set up an example, not conducive to progress.
He would continue working the same way like any other ordinary person, though
in the depth of his heart he knows very well that he is not bound by any action
and whether he works or not, makes néedénce to himTo bring a kind of

outer revolution and confusion to the whole society can be termed as a play of
Ignorance.

A wise man acts while establishedYiaga works with everyone and like
everyone. The apparent actions of a wise man and those of an ignorant one are
the same. But the inner difference between the two is like heaven and hell.
One works like Siva —in utter tranquilityith utmost desirelessness, and without
any expectation for the results. The other works like a goblin, jumping and
shouting, laughing and crying, disturbing everything and everyone around. But
the influence of the wise man slowly has deefon the otheSeeing him, the
ignorant people also learn to work calmly and without expectation. Gradually
they get the taste of real action and understand that actually action is not to be
performed raging and fuming. It is something like a bud blossoming into a.flower
To bring this kind of rejuvenating sap into action is to bring about a great inner
reformation, which a truly wise man does into the world of Ignorance. This has
been referred to as “Joshayet Sarva KarmanYegic Doer will add a dferent
flavour to work while working along with the néfogis.

Question:“The soul, deluded by ego, thinks ‘I am the dder(ch.ii,
sl.27)Wheefrom does the Jiva gets this egotism of a doer?
Answer:Brahman has been manifested as Jiva. Hence everything that a Jiva
possesses comes from Brahman. “| am the Producer of everything, from Me
everything in generate@hx,sl.8) The original egoism belongs to Brahman.
“Brahman said, ‘1 am Brahman'.” This ego passes onto the Jiva, and the Jiva
feels that he i¥ast. On the one hand, this feeling of vastness expands him,
whereas on the othebbecause this feeling is adulterated with ignorance, it
becomes a cause of bondage. It is but natural to feshy the do€r while
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doing something. But there are two types of doers — independent and delegate.

Apparently | am doing everything, but when we go deep within, we understand
that actually | am not ‘doing’ anything. Everything is ‘happening’— somebody is
getting things ‘doneby me.An analogy by Sri Ramakrishna: ‘Potatoes and
parwals are jumping up and down in boiling water and thinking that they are
moving and jumping by their own volition. But once the heat is taken out,
everything is dead and stilit the root of my mundane actions, there is actually
the divine inspiration. | am just an agent. He is the Master and | am just an
instrument. In addition, He is both my action and the cause of my abtibon
performed with this kind of belief becomes natural and free of illusion.
Question:Why is it said that it is better to die following aetvn ‘Dharma’,
rather than pursuing others’, which would be darmes?

Answer:‘Dharma’ means that which is holding my being — meaning the Divine
Will at the root of life is my Dharmahe Lord has not created everyone the
same. His multi-facetedill has been manifested in the diversity of creation.

has been repeated in Chapter Il to clear certain doubtsAfrjpma’s mind.

Two kinds of Buddhi have been mentioned in Chapter Il — Samkhya Buddhi
andYoga BuddhiA dawning in the mind of “¥na Sarvamidamatamn,”- the
One who id\ll-Pervadirg—is Samkhya Buddhr'his Buddhi is “Wavasayatmika”
—firm rooted-which leads the mind to attain Samadhi. Of course that is the
Samadhi of a Sthitaprajna, which remains unwavering even in the midst of all
activities. Being firmly established in this state of Samadhi or being in constant
union with the Divine and yet work with detachment is possible only when one
acquiresyoga Buddhi.These two (Samkhya antbga), combined together
form the Buddhlvoga of the Gitdch..Il s1.49, Ch..X sl.10, Ch..XVIII s1.57)

This is theYoga that Sri Krishna has mentioned héngice in the Gita
there are directions for following th¥ga too. Once at the beginning, while
describing the qualities of a Sthitaprajna, it is said that to one steadfast in Supreme
Knowledge, it is imperative to be free from attachment and aversion, bring
senses under control and move around amidst the sense-objects as an agent of

That is why everyone does not have the same Dharma. Under the present the Divine and enjoy everything as Blis&.11 s.64) The next instruction comes

circumstances of the battlefield, what He wants to get accomplishfajlioya

is not asking for alms like a mendicant monk but a heroic wadajma, a

prey to utter delusion, thinks that begging is better than fighting his own Gurus
(ch.n, sl.5) It might have been true for some but no#guna. The quality of a
Kshatriya is still predominant in him. Still he would want to punish the wrong-
doer It is not possible for him to tolerate everything or be equal to adoration and
humiliation like a true Sannyasi, not yet. Therefore, being a Kshatriya at heart,
if he tries to embrace the Dharma of a SannyasiToue@Brahmin, because he
thinks that more glorious than or superior to the Dharma of a Kshatriya, its
results would be disastrous — both for himself and for others. Before he acquires
the qualities worthy of a true Sannyasi, he has to perform actions according to
Dharma of a true Kshatriya to wear out his Karma.

Question:In the first sloka of Chapter JMhe Lod says, “This ¥ga had

been narated to Waswan.” Which ¥ga is it, Hatha ¥ga or Raja ¥ga?
Which Yga had been lost in time and the ddras eiterated its mysteries

to Arjuna?

Answer:The ‘Imperishable oAvyayaYoga'that has been mentioned at the
beginning of the Fourth Chapter of the Gita is beyond Ragm and Hatha
Yoga.The primary means of practice in Hataga is Pranayama and of Raja
Yoga Pratyahaimplying gradual control of breathing as well as of restless
mind to reach a state of tranquilliglsewhere, the Gita has put emphasis on
those two as well. These are indispensable for spiritual practice but not the
ultimate endThis Eternak¥oga has been explained in detail in Chapter Il —and
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towards the end, where it is said that the urge for action in the entire creation
has been generated from the Supreme Being. Ak iBervading.With this
understanding (this is verily Samkhya Budhi or the first part of the Buddhi
Yoga), if a man can transform all his actions to His worship (ti@ga Buddhi,

the second part of Budd¥oga), then he would attain the Ultimate Goal.

(In other words, Samkhya Buddhi is the understanding ofAthe
Pervasiveness of the Divine and tfiega Buddhi is to manifest that
understanding into works by dedicating all actions to Him). It is very clear that
this ‘Eternalyoga’is true for everyone, at all times and in all places. Hence Sri
Krishna says “I had toldivaswan about théoga at the beginning of creation,
Vivaswan had told Manu and Manu told Ikshak’1v;sl.1)

In theVedasVivaswan isAditya, the Prajapatya Surya of the Upanishad,
who is the source of all creation. It is again in\eelas that Manu has been
referred to as the ‘Primal Fathethe original Purusha and Wishnu Purana
we see that Ikshaku was born out of breath or life of Manu, suggesting that he
was the First MarTherefore, the significance of Sri Krishaaaying is that
the Eterna¥oga has sprouted from the Sun at the beginning of creation and has
come down to the Original Purusha and thence to the First Man. lkshaku was
the first to attain perfection in thga.Thereafter thi¥oga was spread among
the other great Royal Rishish 1V, sl.2) But it was lost in course of time. Sri
Krishna expounded that againguna at KurukshetralhisYoga is verily the
all-comprehensive Purnéga, where the synthesis of Knowleddgérk and
Devotion has been achieved. (cf. Surobinda Essays on the Gitd'he Gita
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has to synthetise théoga doctrine of liberation by works and the Sankhya
doctrine of liberation by knowledge; it has to fuse karma with jnana.....It has
too its own luminous thought to add, the crown of its synthetic system, the
doctrine of Purushottama.”(p.88. Sankhyaga andvedanta)

Question:The ninth sloka of Chapter Four mentions the Divine Birth and
Work of the Lod. One who knows the mysteries of the divinthtkand life

does not have to be born again. What is the significance of this utterance
‘Mam Eti (goes to me)? Does not the Bhakta come along with Him, while
He manifests Himself in eweMiga ( Sambhabamiuge Yige)?

Answer:To start with, let me tell you that your question can be answered very
preciselyOne, who knows about the divine birth and work in ‘Red[itgtvata),
reaches Him. In other words he becomes one with Aftar that, as the Lord

does not have rebirths, so does noWieat happens at HWill, is manifestation

or Divine Birth.Yet beyond this manifestation, He is also Unborn, Eternal and
Immutable as the Supreme Lord of all creation. Rebirth is for the Jiva and
Divine Birth for Siva.When you have Him and realise this process of
manifestation in its totalityhen along with each ‘Sambhuwtou may also have

the same and therefore partake in the divine work as His acolyte. That is not
rebirth. Rebirth takes place in samsara, in the lower plains, where the rotation
of birth and death takes place within the three lokas of bhubhah and swar

A nonVijnani cannot go beyond swarloka, biigani can. Beyond that, he
might move farther upwards towards a state of cessation from birth and
eventually attains the ultimate Equality in Brahma Nirvana. Similarly a Jnani, a
Bhakta or a powerful soul can be sent back as a chosen one in this lower world
for a Divine purpose. But this return is not like that of an inert puppet controlled
by Prakriti. The coming back is under H#ill, as His servitorThis reasoning

is applicable while the movement is upstream, from here to there. There can be
a reverse movement downstream as well from there to here.

The Supreme Lord has becodlé This becoming is under the control of
Yogamaya, who is also an aspect, the dynamic power ogy¥akthe Divine
Being.When He Becomes, He manifests witldya, not withAvidya like the
Jiva.That is why He is tellind\rjuna that a number of births have already taken
place both foArjuna and for Him. He knows them all, Ajuna does no#s
you understand, the divine birth and work of the Lord is a manifestation of
Superconscience, and not of ignorance like you or me. Doing penance for
cessation from rebirth is applicable for Jiva ofgr Him everything is bright
with the radiance of Consciousness. Even in the midst of our ignorance, He is
the Hidden Light of Knowledge as the Indwelling Lord of our heart or ‘gopah”
as per thé&/edic language.

According to traditional beliefs, there are two ways of working of the Divine
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manifestationAccording to the Saiva Philosopliy one is expressed His Power

to restrainWillingly, He is constricting Himself from consciousness to matter
Yet matter is not all inerChere is a spark of consciousness deep inside the
matter that wants to expand day and night. Off and on it becomes cognisant
and active like the awakening of a seed under the soil. This awareness, which
at its culmination, becomes an urgency for the Jiva to transform itself to Siva, is
actually an indication of His playfulness. This urge for an upward movement
happens in the life of an individual as well as that of a commuWiten that
happens, it marks an epoch in the human history of evolution.

The whole process can be explained better with the example of an upward
movement of a spiral rotation as we see when a pitcher is made on & potter
wheel. The wheel is moving on a static plane but the lump of earth, rotating
along with it, is going upward. In that spiral rotation there is a tendency of going
forward and coming back; but even while coming back the baseline still remains
above the previous mark — the same way as we see in a spring or.dbigew
function of falling near to the base but again pushing up toward the upper level
is possible only due to His Grace.

“An endless spiral of ascent and fall
Until at last is reached the giant point
Through which his Glory shines for whom we were made
And we break into the infinity of God.”
Sawvitri, Book I, Cantolll

This happens in the world like this: When the kingdom of righteousness is
established, it moves forward to advancement. But following the law of spiral
movement comes the inevitable fall. In the language of the Jains, “Abasarpini”
or downward movement follows the “Utsarpini” or upward movement.
Uncontrollable evil power takes the hold of the whole situation and nothing can
stop it.At this crucial period, He Manifests (Sambhabami). No doubt when an
event like Kurukshetra takes place, the world consciousness rises up higher
again following the same spiral movement. This advent of Grace at such point
of time or at a particular moment of the growth of Universal Life is His Divine
Birth. This is what is happening from age to age according tdAflisand
under His calm and merciful ey&&rily, it is He, who is moving forward in the
spiral movement of His Shakti from the whirlpool of Matter to the serenity of
Consciousness. This is the reality of His Becoming. One, who knows this, gets
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away from the spiral to a straight movement and does not come back or may Brahman by being in Samadhi in Brahmic Karma-‘Brahmakarma
choose to remain in the play of Becoming and joins the rest of creation in the Samadhina....Brahmaiva gantavyaWhat is the diffance betweenajha
spiral movement. In that case, there is coming back, there is a rebirth but that is offered to devas and theajvia offeed to Brahman? Does the diféeice
not in Ignorance. Like Him and along with Him that is Divine Birth. lie only in thought? Please explain the significance of dfiergjnas
QuestionPlease explain the mysteries of Karma (Action), Akarma( Non- mentioned hes— Dravya “ijna, Tapa “ajna, Yga “ajna, Swadhyaya,
action) and Ykarma (Wong action) as mentioned in the slokas 17 and1g  and Jnana ¥jna. o . _ o

of the Fouth Chapter Furthermoe, it says that one who sees Karma in Answgr:Th_e gengral characteristicdijna, as perMlmamsha|s,_‘ReI|an|s_h|ng
Akarma and Akarma in Karma is called the perfect doer of all Karma. materla_l obJects_lnthe hame of gocﬁf’gourse, e functlon‘da!na S
Why is ‘The movement of Karma Hawo understand'? symbolic. In reality all objects to be relinquished are symbols of the inner being

Answer:Gita has defined a universal characteristic of Kamwdion is the of the worshipper (jamana), on whose behalf tfigina is being performed.

fusi ¢ foeli fih tested beirias L3 Vi in Gita h With the ofering of each object to the fire, this is to be said, ‘Ildam tava, na
eliusion otfeelings ot the manrieste ?'mg '\_/”" s.3). visaga in >lanas mamo’, ‘this is yours, not mine’, and that object is to be considered as a part of
been termed as i§fishti’ in theVedas. ‘\fsrishti'means an outflowing of the

) ) ones self. Hence alvajnas with material objects are, in fact, afefig of
universe from an Ultimate Fourh. stream of that outflow has come down ones self to the godAnd the carrier of that téring is the rising fire oAspiration
from Consciousness to Matter and another has gone up (Ud-bhava) from Matter it at the core of one’own heart, which is represented by Algai kindled at

to Consciousness, from becoming to being. Both are Karma —the Eternal Karma e ajtar

of the Divine(Ch.lll, sl 22)(Varta Eva Cha Karmani) In the Gita, the meaning of the wovdjna has been extended beyond its
But beyond this action of becoming or manifestation He is again a Non- ysual connotation. In th¥edas,Yajna is synonymous with Karma and
Doer Even while creating the foMarnas, He is doing nothirighiv, sl.13) We, occasionally god work, By and lage, people think of the ritualistic Karma
too, can follow this example of H&/ithess Consciousness beyond creative performed in the name of godéajna, The Gita says, ‘Why soRet each and
power Then we see that it is our Prakriti that is working incessantijle as every work be performed in the name of God, then that too wouldfapa.
Purusha, we remain inactive and tranquil; morgowerremain as instructor Moreover the Gita says that there are various kindéagha stretched (Yata)
approvey supportereven enjoyer and above all the masthis is the state of out to reach Brahmagh. 1V, sI.32) (Vitata means extended from here to there.
non-doership or the stateAffarma. But because we are in this state of approver ~ Hence, in thé/edas, another term f¥fajna isVitan).
supporter and enjoyer (note that Gita is not following the traditional Samkhya ~ The practice o¥ajna ONLY with materials is Dravy&ajna. But that is for

philosophy here since there may still be coming back even after moving up), the people of Iower_consciousness or for those_following only the ritualistic part of
action has to be spontaneous and automatic. This is the Karma of one establishedth_ev?das' Gita Is propagating‘ajna much higher than thatajna performed

in Yoga, where neither the self is deluded by ego as a doer nor is there any W't_h B_havng—the innermeaning — Is the first step of_JnM]aa. Real Jnar)a :
hankering after the results of action. Under this state, even when we work Yajna is an inner spiritual discipline. One has to realise that the whole life is a

. e . . . Yajna and its aim is Brahman. It is not aimed at any particular god with the
there is no ‘doing’. On the other hand, since we are not working with ego at the . . . i .
. . . . .. object of having wealth and enjoyment. What, then, are the signs of an ideal
helm, this spontaneous outflow of energy brings forth action by itself. This is

ivelv the visi ¢ . ion adion i _ ith Yajmana or the performer ofYajna? He is void of any desire, liberated is he
respectively the vision of Non-action in action ion in Non-actionit from any will for personal gain, eternally he is established in Pure Knowledge.

this transparent, tranquil and radiant vision in the background, itis possible 10 \yhatever he does, through all his actions, he merges into the Infinite and himself
perform action to its utmost perfection. Then we become ‘Kritsnakarmakrit’.  pecomes completely voith.Iv, s1.23) This is called Brahm¥ajna or Jnana

Our perception, then, is illumined by ‘Buddhi’ or Prajna, we are then the  vyajna Then, himself becoming Brahman, the worshipper o #j@mana dérs

Karmayogis in the real sense of the tekmy work, other than performed like Brahman as the oblation in the universally litiefent Brahmic firgCh.IVsl.24).
that, isVikarma. The whole function ofajna that way is transformed to a comprehensive Brahmic
Question The slokas 24 and 25 of the FtuChapter talk abouteaching Consciousness. That is being termed as offering to Brahma (Brahmarpanam).
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Thus there would be no difference between Brahmic Consciousness and Karma  The Upanishad says:

or the actual performance ¥hjna.The state in which all this is possible is Apamo Somam, Amrita abhuva

called Brahma Samadhi — a unification of Brahma and Karma or merging of Agamya JoytjrAvidamo Devan

Karma into Brahman. In the Brihadaranyaka Upanishad, it is said that though it is customary to
_ This view has been expressed by a number of Sadhakas in our country direct performance dfajnas to diferent gods by saying, ‘@ship This’ and

Like: “Whatever | do, Oh Universal Mother! is nothing iaur worship!” “WorshipThat', in reality all gods are manifestations of @iman.Therefore,

“Whatever | do, | meditate ofhee.” “I am nothing buthy Instrument”/And Atman or Brahman is the Only God.

So on.

So, whoever is Ishta, is verily Brahman. Siva for the Saivas, Shakti for the
aktasYishnu for the/aishnava—All are BrahmanThe root of all worship

is self-ofering. | tell my Ishta, “I am déring myself.You accept me.” He
accepts me, acknowledges me and enjoys me as offering. Being enjoyed by
are all ‘SamshitavratgCh.v, sl.28) Who is a ‘yati'? One who is controlled, H'm,m the F’Epth of my b_elng,. ! becomg submerged in Him. My_outer life
whose mind moves inwards. Who is a ‘Samshitavrata™? One whose will (vrata, continues witlAnanda of His Enjoyment. Life, then, turns out to be His Prasad,

samkalpa) has the sharpness of higher intelligence. They are vigilant and ever- the leftover of th&’ajna ofered to Him-That isAmrita, the nectar of Immortality
composed. Rightly practised, all these methods can take an aspirant to the This way we have Him both outside and within the depth of our hearts — He

This is the way to realise Brahman in Its totality and everyone is doing Sh
Sadhana for that purpose only — somé@d#yas, some by Swadhyaya (study of
scriptures), some are following the path of Jnana and some are again practising
Pranyama — diérent method for di€rent seekerThey are all “atis’, they

highest goal — to the Eternal Supreme or Sanatana Bralams4sl.30) who is the Sanatan Brahman.
Question The Gita says that even thecipients of the nectar in the form
of ‘leftover from a “4jna can each the Sanatan Brahman.l\, sI.30) What [This is the end of the Q/An Karma and Jnar¥pga ofGita.]

is the myster in pattaking in the leftover &m Yajna? Has not the Gita
asked to perform all works with the sense aha?

Answer:The basic truth behindajna is the sense offefing oneself. IAitareya
Brahmana, itis said that the materials for offering are actually ransom (English
term used by Siurobindo) for thevajamana. Because thi@jamana cannot

offer himself directly into the fire, so he offers oblations as substitutes. The
material oblations are symbols of tf¥ajamanaA true Yajna cannot be
performed without this feeling associated withTihe Yajamana should feel

that the objects being offered to the gods are nothing but different aspects of
his own self.

Following the teachings of Ghofmgirasa, Sri Krishna has taught us that
our whole life is a comprehensiYajna.A Yajna is not only a particular ritual
performed as an offering to a particular god, but each and every action can be
transformed to #ajna or a self-déring to the Supreme Divin€hus therajna
is transformed from a mere Dravyajna to a Jnangajna.As a part of the
DravyaYajna, the remaining portion of whatever ifeoéd as oblation, is to be
taken by the Ritwik or th¥ajamana as Prasad of the Divine BeiFigjs was
called Havirshesha (leftover of the Havir) or Ida. The thought behind this custom
was that the Divine had accepted whatever was offered and had turned the
remains of the dérings to nectar of ImmortalityHence with the intake of that
as Prasad, | too become Immortal. In other words | become one with the
Divine.
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Impact Of Swami VivekanandaAnd Sri
Aurobindo On Indian Freedom Morement

Kittu Reddy

If you look a the frredom meement,even bebre the Spoy Mutiny,
there is a very strong evidence of sannyasins having played a very
important iole in the feedom mweement. Duing the Seoy Mutiny, it has
been recorded that the sannyasins played a very active role. Shivaji is not
complete without Ramdas. The Brahmin power and the Kshatriya power
have to @ together

The second point | would like to remind you is that ancient Indian
polity was highy developed Since the &ry beginning of Indian histoy,
religion played a very important part and will continue to do so because
religion and spirituality are the hallmark of India. It is a unique feature
nonethelesstha although eligion is wery powerful in this county, never
will there be a theoary. Theocacgy is never an Indian phenomenoihe
Brahmin will never have political power in his hands. It is the Kshatriya
who will hold political paver. The Brahmin will stand behind and will be
helping — whether it is RishVashishtha or RishVishwamitra adising

But he vas bom a leer, and the queen of his adtion was his
Motherland. Like some delicately-poised bell, thrilled and vibrated
by every sound that falls upon it was his heart to all that concerned
her Not a sob s headt within her shags tha did not ind in him

a responsie eto. There was no ¢y of fear no temor of weakness,

no shrinking from mortification, that he had not known and
understood. He was hard on her sins, unsparing of her want of
worldly wisdom, but only because he felt these faults to be his
own And none on the contary, was &er so possessedylihe
vision of her gedaness. . His coungts religion, history, geagraphy,
ethnology poured from his lips in an inexhaustible stream.

When Svamiji was in South Indiain Belgaum most gbably, he ead
in the newspaper that two Indians died of starvation. He was deeply
aggieved He could not datha day. Sud was his hedt

The other thing thahe beliwed was tha India has a destyn India has
a mission. If India is a soul, then there is a conscious purpose towards
which she has to proceed. It depends to a certain extent upon us, the political,
intellectual and cultwal leades of the counyr. Howewer, in reality She
does not depend upon us — whether we like the statement or not. That
which is pe-destined shall Impen because this is Nae’'s way of doing
things. India has a spiritual mission and it is to make spirituality the centre
of all her activities, of her life, and use it as a guiding power behind all our
endeavours. This spiritual mission will include all of life, This mission is
not going to be fulfilled by just sitting in the Himalayas, or by going to the
forests,moving avay from the nundane wrld. We hare to abieve our

Rama. Indeed, the sages have played a tremendous role in the developmentgoal sitting in the ery heat of a cosmopolitan cityiving amidst its hustle

of India
Vivekananda and Sr Aurobindo

Ther ae cetain points vinich ae common to both Sami Vivekananda
and SrAurohindo. Rrst and éremost is the adetion of India as the Mother
India is not a piece of land. India is not a collection of a billion of people.
It is a living soul embodied in what we call the national soul — Mother
India.

Swamiji's love for Mother India vas intense Sister Nvedita said
‘Throughout those gais in which | sav him almost day, the thought of
India was to him lile the air he lmahed’ Then she aded:
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and bustle, and still organising our whole life with spirituality as its central
motive. Such an endeavour will include politics, economics, culture,
education, and all other human activities. The distinction between
spintuality and our eeryday life is not thastak as we suppose commonl
In fact, life is spiitual if you knav hov to male it. Otherwise gu sg,
‘Oh, he is in politics! He cam’he spiitual.! Or, ‘Oh, you ae in husiness!
You cant be spiitual’ It is utter nonsense toysdike tha because eacof
these activities can be extremely powerful spiritual tool which can ensure
our gowth and shpe our destipn And this is the mission of India.

The question arises: How do you do it? What are the defects that India
has been suffering from for the last five or six centuries? One thing that
India lacked completely was strength. Therefore, Swamiji says:
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Strength, strength is what the Upanishads speak to me from every
page This is the one ga thing to ememberit has been the one
great lesson | have been taught in my life: strength, it says, strength.
O man,be not veak.Are thee no human waknesses? — ga

man. There are say the Upanishads, but will more weakness heal
them, would you try to wash dit with dirt? Will sin cure sin,
weakness cure weakness? Strength, O man. strength, say the
Upanishadsstand up and be simg Ay, it is the ony literature in

the world wher you find the word ‘Abhih’. ‘featess’, used gain

and again; in no other scripture in the world is this adjective applied
either to God or to man.

This is the main defect of modern India. By the term ‘modern’ | do not
mean the last sixtyaais kut the lastéw centures.We have lost the Kshiaiya
power. Kshdriya valour has to be coupled with the spial fire of the
Brahmin. This is the spiritual mission of India.

The other point to remember is that since spiritual mission is to be the
way of life in India, it must include all branches of secular knowledge, be
it politics, economicsscience etc We nust not nglect ary aspect of this
secular knowledge.

At one place Swamiji says:

| have gone all over India on foot and have seen with my own
eyes the ignorance, misery and squalor of our people. My whole
soul is afire and | am burning with a fierce desire to change such
evil conditions. Let no one talk of karma. If it was their karma to
suffer, it is our kama to elieve the suffering. If you want to

find God sewe Man. Toreath Narayana you nmust seve the
daridranarayana — the starving millions of India.

This is the root from which has sprung up the great organisation — the
Ramaknshna Mission.
In one of his letters he writes:

May | be born again and again and suffer thousands of miseries so
that | may worship the only God that exists, the only God | believe
in, the sum total of all souls: and, above all my God the wicked,
my God the miserable, my God the poor of all races, of all species,
is the special object of my worship.
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Look at the identification of the people — ‘the poorest of the poor'. |
give a political angle to it. In its true essence this is what communism and
socialism mean. But it has been so much distorted by the human mind, by
the lower nature of human beings! Now you give a spintual touch to this
idea and immediately it shoots up. There is one thing very important to
understand is that there is no such human effort or endeavour that cannot
be mised to its pex if only we knav how to spiitualise tha actity. To
raise the poor from their abject poverty is a profoundly spiritual motive; it
is not a political or economic motive or movement alone.

Another very important point which | would like to stress is that both
Swami Vivekananda and BrAurobindo spok of freedom and fredom
alone which is the birthright of every human being. No human being can
grow to his full potentiality unless he is given freedom.

Another signifcant point is though Samiji was ne&er involved ovettly
with any politics or political parties, his influence over politics was profound

Sri Aurobindo. on the conary, was in actve politics fom 1906 to
1910. He was a member of the Congress Party and actively participated in
politics. Bebre 1906,he worked behind the scene&gain after 1910he
started working behind the scenes, but then from a spiritual perspective.

There are five levels of freedom — political, economic, intellectual,
cultural, moral and mally, spiitual. So fr as theifst level is concemed
Sii Aurobindo said thialndians nust thiow avay the wule of the breignes
even if they be angls; Indians rast be wled ky Indians.Vivekananda
said the same thing in a more subtle language when he gave the message
that we must stand on our own feet.

Next comes economic freedom. Here, Swamiji wanted India to be
developed industally also. On the ship mile going to America to dtend
the Radiament of Religons, he adised amshedjiTata to set up indusgr
in India as She needed it asich as theWest.

Swamiji speaks of intellectual freedom. That is he speaks of man-
making educton. We should acgat from all directions thoughts and ideas
which would benefit us but not be swept off our roots. Swamiji says, never
accet things easyl. His life is a glaving testimory to thd staement. Br
six years he fought Sri Ramakrishna. He loved and respected him greatly
but all the same doubted his incredible divine visions. It was only after
prolonged trials and verifications of his statements and immaculate
chamcter thahe accpted him as afvatara. Indeeddisbelief and #heism
are often theifst stgps tavards gruine spiituality. Once he acgted Sr
Ramakrishna as an avatarapurusha, he gave himself over to him heart and
soul.

Sri Aurobindo was an gnostic & first. While he had been stang a
Baroda during his early days, people asked him if God existed and he
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answered, ‘So people say; | have no contact with him’.

One of my colleagues once said to the Mother at Pondicherry: Motherl
| think people who are religious or spiritual are greater than the scientists
who are materialistic and do not believe in God. Mother answered: Not
always. Some religious men may pretend to be so. But they may not have
any spiritual realisation at all in all their lives, whereas a scientist is honest
when he says that he does not believe in God and tries to do all things by
himself. He may have at some point some spiritual realisation. He may
find out the truth within himself.

What | am trying to say is that do not be easy believers. Both Swami
Vivekananda and BAurobindo ealised theTruth after intense sedr;
Swami Vivekananda sedhned for six long eais and SrAurobindo from
1904 to 1908.

Sii Aurobindo said thiaindia’s inability to progress vas due to the disease
called ‘thought-phobia’, ie India lacked the ability to do some serious
thinking. In other words, we must not accept anything without questioning,
finding out the tuth first. Swami Vivekananda also said the same thiag
supericial religion does not tad you too far. Religon is onl a stating-
point. From there one has to move ahead step by step from lower truth to
higher and ultimeely the highesfTruth.

Now at present the ethical and moral freedom is lacking. The whole
political system has become corrupt. Everybody is disgusted. Ethical and
moral freedom is a step which will enable India to draw on its immeasurable
potency which is lying deep within. Every time India was in spiritual crisis,
the sges had come teoerinvigorate her When India ced the onslaughts
of Muslim aggressos, a host of saints shcasTukamam, Chaitalya, Mira
Bai, Kabir, Guru Nanak and othercame to s& Indias santana dhama

VivekanandaBankim Chanda, Jagadish Chandxr Bose Rabindranah
Tagore. All had spiitual yeanings. Raindrandgh through poety, Jagadish
Chandra through science, and Bankim through literature had expressed
that yearning. Sri Ramakrishna of course was a spiritual giant.

One thing to be noted here is that although we have amidst us genuine
spiritual personalities, a powerful intellectual strength is also of great
importance America and England arpaoverful naions due to their pa
intellect in which we lag behind apresentWe hae to shapen our intellect
further and fom intellect ve hare to gadude to spiituality. Then and
then only will India find her true place in the world. But India must not
under any condition decry spirituality and at the same time pose as a
spiritual nation.

In 1906 when St Aurobindo came to Calcuttdne had adur-point
programme — Swaraj, Swadesh, Boycott and National Education. Under
the ‘Swadesh’programme Sri Aurobindo insisted thalndia nust
industialise heself gaduall. And as aifst st she mist hae recouse
to Boycott. The next important step he suggested was National Education
which is to be under national control and have a national content. It is
vety unfortunae thd India’s eduction content apresent is not sfitiently
Indian. Swamiji also hoped that India would create a new social order and
a new civilisation by combining our best spiritual traditions with the latest
advancement of science and wology. If this is done India wuld be
rich both maerally and spiitually, Swamiji affirmed

| narate a pesonal anecdote herln 1994,when the theArmy Chief
B. C. Dbshi visited the Bndichery Ashram, | told him tha spiituality is
the essence of India, and he agreed to it and said that he also believed it.
Subsequengl when he vent toAmelica, he said thiathe essence of India
was spirituality and the spirit of India is essentially spiritual. In 1995 when
he passedveay, the American Ambassador said thaoshi had ont one
phrase on his lipstha India’s spiituality combined withAmerican

based on the eternal spiritual truths realised by our sages which they handed ,aterialism will someday dominate the whole world.

down to us from ancient times. It is to be noted here that from 8th century
onward, wherever the Muslims raided, the old culture was lost It went to
Egypt and the land of Pharaoh and pyramids became Muslim. It went to
Persia, modern Iran and it was no longer the Persia of the old world. It
became Muslim. It went to Irag and Mesopotamia was lost. But India
survived. Why? It was due to the spiritual wisdom that it acquired through
the ages which runs through our very veins. The sages come and India
becomes fsh once mar spiitually.

In the 19th century Lord Macaulay said that India was on the brink of
collapse At that crucial junctue thee gpeaed Si Ramakishna, Swami
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Swami Vivekananda said :

| was asked by an English friend on the eve of my departure.
“Swami how do you like now your motherland after four years’
experience of the luxuous, glorious, powerful West? | could oyl
ansver, ‘India | loved bebre | came way. Now the \ery dust of
India has become holy to me, the very air is now to me holy; it is
now the hoy land the place of pilgmage, the Tirtha”.
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And Sii Aurobindo said bout Svami Vivekananda:

Vivekananda @as a soul of puissance Wer thee was onea \ery

lion among men, but the definite work he has left behind is quite
incommensurate with our impression of his creative might and
enegy. We peceie his infuence still vorking gigantically, we
know not well how, we knav not well whele, in something thais

not yet formed, something leonine, grand, intuitive, upheaving
that has entered the soul of India...

Sri Aurobindo

And nowv some verds @out Si Aurobindo. He gt maried in 1901.
But within a year or so he was writing to his wife:

My third madness is that while others took upon my country as an
inert piece of mé#er, | look upon the counyr as the Motherl
adoe her | worship her as the Mothewha would a son do if a
demon saon his mothes brasts and steed suking her bood?
Would he quiey sit dowvn to his dinner and amse himself with

his wife and bildren? Or vould he ush out to delier his mother

| know | have the strength to deliver this race. It is not physical
strength but the strength of knowledge. This feeling is not new in
me. It is not of tod&. | was bom with it. It is g@ry much in my
marow. God sent me to earto accomplish thisrga mission.

This is the passion which every Indian patriot should have. If we put
this passion befre us,the pesent scenar would change. At this point let
me emind you of the motto of the IndiaArmy: “T he frst and éremost is
the secuty, welfare and the hapiness of i country; second secuity,
welfare and hppiness of i men; and thil, the seclty, welfare and
happiness of myself”.

Sadl enough w practise the motto in theeverse oder, tha is secuity,
welfare and happiness of myself coming first and the result of this is too
glaring to be ignoed In 1904-05 SrAurobindo wote.

The deeer we look,the moe we shall be corinced tha one thing

wanting which we must try to acquire before all other is strength —
strength physical, strength mental, strength moral, but above all
strength spiritual. It is one inexhaustible and imperishable source
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of all the others. If we have strength, everything else will be added
to us easiyt and naurally. In the dsence of sangth we ae like

men in a dream who have hands but cannot see or strike, who
have feet but cannot run.

So we see thiathe essence of &miVivekananda and BAurobindo is
something of a solid calngnd not of gcitement. [er, in asolute peace
and stength one wrks. And one has to giggle to deelop tha strength
to work. Ostensily, the task is notety easy

Sri Aurobindo wote a loely passge in 1908.This was witten when
some people objected to his ‘boycott’ programme. He wrote more or less
to this effect:

Love has a place in politicsubit is love of ones county, for
ones countymen, for the gloy, greaness and hapiness of the
race — the diine ananda of self-immaii@n for ones fellows.
Kshudiram is a perfect example of this. The ecstasy of relieving
the sufering, the joy of feeling ones Hood flow for county and
freedom, the bliss of union in death with the father of the race, the
feeling of almost physical delight in the path of the mother soil —
— the winds that blow from the Indian seas, of the rivers that
spring from Indian hills and the hearing of Indian speech, music
and poetly, in the Bimilies,soundssights and Haits, dress,mannes

of our Indian life — this is the physical — [expression] of that
love — the pride in our past, the pain in our present, the passion
for the futue or its tuncded bandes — this is m sotrow.

Today when | speak to hundds of students lirfid they know about
Singapore or America, but they do not knav about India.Wher has gne
the pride in our past? It is time that all our children knew their country and
be poud of her Self-sacifice, self-forgetting and an ending service to
the motheland ae required todg. And the sa which keeps it alive is the
realisaion of the Motherhood of God in the countthe pepetual
contempldéion, adoetion and serice to the mothetWhat is needed ne
is a band of spiritual workers. This is where comes the name of the
Ramaknshna Mission the ideal of which, as far as | understand, is liberation
of the bonded souls thugh sevice to humanityWe need an institution
which under the guidance of highly spiritual men will train workers in
every field — workers for self-defence, arbitration, sanitation, famine relief
and so onWinning of indgpendence is compaively an easy task; the
keegping of it is less easyhe frst demands émendous &brt in which all

Sraddra O August 2012m 32



the energy of the country is concentrated, while the second requires a
united organised effort. When these two conditions are fulfilled nothing
more is neededAll other things will inevitably follow.

Sri Aurobindo has spadn highy of the thee words of the Fend
Revolution — Libety, Equality and Fatemity. The West had taé&n those
gred words in a political senseSii Aurobindo give a spiitual meaning to
those words.

Indeed, our mission is to unravel to humanity the true source of human
liberty, human equality and humandbherhood When man is tly free
in spirit all other freedoms are at his command, for free is the Lord who
cannot be bound. When man knows this, he is liberated from delusion.

The first type of freedom is not merely external political freedom. Internal
freedom is also extremely important. When man is liberated from delusion
he perceives the divine equality of the world which fulfils itself through
love and justiceThis is equalitythe second wrd of the Fendh Revolution.

And when he perceives this divine equality he is brother to the whole

world, and in whatever position he is placed, he serves all men and women
as his brothers and sisters by the law of love, by the law of justice. This is
fratemity.

So, when the Fend had deamed of moments of insgiion — Libety,
Equality and Fraternity — they gave these extremely external forms which
is why they could not become successful as a whole. It is true, liberty
came thes to a cdiain etent. Russia also meant toirig ébout equality
and to some extent initially they achieved success. But it is only India
which has always hammered on the brotherhood principle. When this
principle becomes the basis of social speculations and political aspirations,
then libety, equality and fatemity will take their place in the stcture of
the society and then thetga yug will retum. This is theAsiatic reading
of the spirit of democracy which India must rediscover for herself first
before she can give it to the world.

| firmly believe tha Swami Vivekananda and BAurobindo should be
the leaders of India in future. | also believe that India will achieve her true
goal when she would incorporate into her political, economic, educational
and cultual visions the conge of spiituality.

We have to deam &out the kind of India & really want. Awahatal
Nehru dreamed of a future India based on secularism. He was perhaps
right in his avn way. This dream vas based on the comtetha reason is
the highest instrument which man has at his disposal. Therefore, industrial
development and other such things were stressed, but spirituality was given
no place.

Then there is the Gandhian model which has been hardly ever put into
practice. Certain things of it nevertheless are very important. He believed
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in equality as well as in rural development. But, for India, in order to
realise her true identity she must spintualise every aspect of her knowledge
and life. Why? Because Mukti or true freedom has to come from within.
We hare ahieved to a &ir extent some xtemal freedombut inner feedom

is still far avay. For tha Indians nust deelop themselgs intellectual,
culturally, ethically and ultimaely spiitually.

Sri Aurobindo pointed out in 1918 than all fields we ae moving
ahead reasonably well, whether it is culture, education, or economics, but
the one most serious obstacle to the growth of India lies in the political
field. Tha field, he said has twp outlets. One iSVesten patiamentay
system and demoacy. And the other is the fisus East Ewpean,ie
Russian movement that raged at that time. He felt that a serious dialogue
had to be started so that the right path could be adopted, although the
ultimate aim, he assded, is to realise our spituality. In oder to do thg
we must definitely create a political system based on the thoughts of Swami
Vivekananda and BAurobindo. SrAurobindo, after 1910when he etired
to Pondicherry, did not, howvewer, give up politics — he wote hundeds of
pages on politics. Bllowing the ideals of these bwgrea men,Vivekananda
and Sr Aurobindo, we can usher in theeremegence of India.

The second point kich Sii Aurobindo mentions is the edion of
Pakistan. It is not that he had anything against Islam, but to believe that
Hinduism and Islam are opposites and that the Hindus and the Muslims
cannot live together is utterly false. Hinduism, he pointed out is so wide
and inclusive that it incorporates and embraces within its fold all ideas. So
he had totally opposed Hindu nationalism. He said it should be replaced
by Indian nationalism — a nationalism which will include the Muslims,
the Christians, the atheists, which will include all and which will move
gradually to the heights of spintuality

| remember a phrase which the Mother said: ‘The world is preparing
for a big dlange. Will you help?’And Swami Vivekananda saidAdjust
the micocosm and the mamcosm will adjust itselfSii Aurobindo also
said the same thing: If you want to change the world, change yourself —
stat working upon yurself first. That is the essence of sjiirality. The
moment you have done that, it takes its own natural course. This truth is
very much embeded in the ambience of Indi&Ve hare to invoke this
spint not only in spiritual institutions, but also in the fields of politics,
economics, education, and so on. Then the change is bound to come to
India whether we want it or not, but it would do us immense good if we
consciously moved in that direction.

(Reproduced here with thanks and acknowledgement to the Ramakrishna Mission Institute of
Culture, Kolkata, where the talk was given in June, 2011)
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Sri Aurobindo And
Problems Of Human Unity

Amaury de Riencourt

The fundamental problem of human unity appéassiuble under present
conditions, giverthe nature oftontemporary man.On the one hand, human
unity appearso be astark necessity for the survival of the human race
since the world is rapidly becoming a “global village” in Marshall
McLuhan's words, thanks to thedntastic incease in the speed of global
communications which is abolishing space and time, putting everyone of
the fast-multiplying human beings in immediate contact with all the others.
This revolutionaly corvergence of the humanace upon itselfafter
thousands of years of scattered development of autonomous civilisations,
often as remote from one another as if they were situated on different
plarets, presents us with the most difficult problem that man has ever had
to face.

The problem is all the more acute in that timgplosion has increased
tensions between many humgroups rather than decreased them. The
seach for naional and cultual identity now threaened ly the de-
personalisation caused by an anonymous industrial civilisati®on,
prompting many to look back wistfully at thgast in an attempt to find
roots and a sense of personal destiny that are being stripped away by this
convergenceitself. The ety elements thiacould hae povided links with
which to consolidate human unity are being thrown overboard since they
would compel contemporary men to outgrow themselves in the process of
searching for a new identity: the belief in monotheism, for instance, is a
perfect kample Under the spur of the ne“Death of God” theolay,
Christians retairChrist but dismiss God altogether; Muslims can combine
fanaical belief in the Rophet and viual dismissal ofAllah— Muhammad
provides them with a gmmate identity but Allah does not; most Iselis
are either agnostics or outright atheists, but the first item in their education
is a thoough knavledge of the Bilbe in Hebrew. All and one they
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emphasise wat differentides them fom one anotherEverywhere,
minorities that have not been completely deprived of their sense of historical
identification—in Cyprus, Ireland, the United States, Europe and qibes

of the wortl—are rearing their heads and @mereasingly emphasising what
makes them different frorthe majorities. In other words, fast as mankind
cornverges on itself the centifugal tendencies inerase athe same
bewildering speed.

But underneath the almost desperate search for separate identity by
reaching far back into the past, there is an opposite trend propelling men
toward asynthetic approach which the mere fact of human implasoders
indispenshle. This synthesishowever, cannot emain a mer intellectual
syncretism, an artificial construction of the mind; it has to become flesh:
only a nav type of ma— Aurobindos supeman—can fuly embog it and
provide the leadeship required for progresstoward human unity

Synthesis was one of the key words of the cultural awakening that took
place in Bengal in the nineteenth cegtuat the time, merely a synthesis
between Hindu thought and tradition and the Judeo-Protestant Christianity
tha held sway in the leadeship of Westen civilisation. This synthesis did
not quite work out as its nineteentbntury proponents had hoped because
Westen society vasstill too stable and sug of itself As it so hppened it
is largely the Germans who began to work out a cestaiaretism between
Westen and Easter thought and arga dealof Geman philosoph beas
the impint of Indianculture. Even todg, this remains tue, inasmuch as
the major syncretistic effort now bears on the relationséiween traditional
philosophic skools, East and\Mest,and the philosoph of science An
uninterupted tadition links SthopenhaueMax Muller and Heirich Zimmer
with such outstanding physicists as Erwin Schrédinger whose speculations
on Vedanta place him in the maiream oftha tradition. The ldest is the
notable physicist and philosopher of scienderofessor wn Weizsaker,
Director of the Max Planck Institute Btarnberg, whose lengthy introduction
to Gopi Kishnas work, TheYog and the plgsicist probably contibutes moe
to this developing syncretism than any other previous work along the same
lines.

Howewer, as mentioned pviously, syncetism can onl prepare the
intellectual groundwork; what is nomequired is the living synthesis, made
far moe possite todg thanks to thedct tha Westen societies hae lost
their former stability and sklssurance, providing an opening wedge to
the infltration of a \ariety of non-Westen influences—no longer on a mesly
intellectual plane but on a far mere massive, popular antograbone
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involving large potions of the wunger genegtions. In an undground
almost subminal way, something lile a cude synthesis is actugltaking
place, deep down in the psyche of contemporary man. The trend in the
West, especialy in the United Stees, is unmistakhle; the gowing
disillusionment at the core @fidustrial civilisation, the rapidly accelerating
rejection of what is now termed the Protestant-Puritan ethic, the refusal to
countenance the dehumanisiimgpact of technology which entails a new
artificiality of life, the impersonality of the fast-increasing bureaucracies
required to run the increasingly complex administrative establishments of
moden Staes, the destuction of Ndure’s ecola@ical balance and the
increasing pollution thanks to which industrialised and urbanised man is
in the process of drowning in his own garbage, all this impels man to
search for a new wagf life.

Imaginative intellectuals all look for the goadd worthy life, but present
us with Utopias that have no more chance of concrete realisation than
Plao's in ancient times. But thedo testify to the xastenceof a tiend even
those like Marcuse who propound tiaral forms of Marxism: they are all
breaking away from the sceptical, urbane agnosticism and positivist anti-
religious mould of the nineteenth and lgatwentieth centues. Without
being quite conscious of it, they testify to the rebirth of some form of
religiosity, however vague They may be “inverted tanscendentalistsdr
immanentists searching for sexual liberation and the concrete “resurrection
of the body”; they are all concerned with the “absurdity” of present-day
life, of contempoary mans “one-dimensionality”,with a seath for a nev
“life-style” in the post-industrial worldThey search but they do not find.

What all this implies is that at the back of all these intellectual enquiries
and suggestions there is a groundswell of disatisfaction with present-day
conditions which provides an emotional, as well as an intellectual, opening
for the intusion of non-Vésten elements and conpts and lie-styles—
first step toward a creative synthesis. This has already happened in the
past; perhaps the most noteworthy example is that of the syncretistic
movement that swept the Hellenistic world, before and after Christ, at the
time when Rome was establishiitg empire all around the Mediterranean;
which ended in the Christian synthesis. The difference is that today this is
happening on a mnch lamger, planetay scale not in a brcibly unified kut
limited empire such as the Roman one. Neverthelesbr#iad&down of morals
in the economically developed countries, the widening generation gap,
the rise of terorism and anarhy, the widespead use of drgs, the
disintegration of the family and of traditional kinship ties due to the fantastic
spread of urbanisation, everything points to a change of phase in history
which might well be pointing to the end of history itself and usher in an
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entirely nev geolagical age —hopefully, the aje of supeman whose bief
characteristic will be to embody in creative fashion the synthesis to which
we refered eatier.

Probable outcome of the present disintegration of all traditional structures,
this new man will be endowedith a sort of cosmic consciousness which
manifests itself only dimly as yet, in a few scattered instances. He will be
the joint product of all that present afidure scientific knowledge will
have to ofer, but without in ary way relying exclusively on the &temal
facilities ofered ly technology and the emoulding ofthe ewironment as
advocaed ly sudh behaiourists asB.F.Skinner nor meely sinking into
drug-inducedraptures. He will become superman because he will wbik
strive for it with all his might and willpower, using scientit knowvledge
and technology akunching pads “for his take-off, not as props or substi-
tutes. This cannot take place without a profound transformation of the
unconscious mind, made perhaps easier by the penetrating researches
made by such contemporary structural anthropologists as Claude Lévi-
Strauss in his angsis of nythology’'s de@ stuuctures.

Sii Aurobindo,whose cosmic optimism endwed thewhole of eolution
from distant past to future, felt certain that the coming of superman was as
sure as the coming of man before the appearance of mankind, and that his
progress from mind to supermind would be as revolutionary as the progress
of unconscious life to conscious mind. But he did more than proclaim
this advent; as is traditional in India, he was also a mystic who exgretad
with himself and expounded a philosophytodnsformation rather than
intellectual inbrmation. In reply to a disciples quey, he once stad: “What
you call thinking | never do. | see or | dot'see Tha is all.”1 His total
being was irvolved in the se&h for the ppcesses Wwerby suth a nev
type of man could aris—-and undoubtedly felt himself to be the mystical-
spearhead of evolution itself, as if thousands of years of spiritual quest in
India and elsewherliberating the soul of the devotee who escaped into
transcendental spheres but dolittie for his fellowiman—were now going
to be deflected toward the socg&dtion of spiritual knowledge and its
extension to mankindtdarge, so tha through a eshaing of mater, life
and mind, an entirely new spiritualised waylidé could prevail on this
planet.

It is difficult not to see in $Aurobindo’s evolutionism a stiking pamllel
with the cosmic vision of therénd anthopolagist, P Teilhad de Chadlin,

a keenstudent of the human phenomenon who stressed thaliffesence
between the animal kingdom, open to a great variety of species and
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dispersion, and the subsequent human race,
structured and exclusive of all other forms oéiithe cardinal difference
being the birth of reflection in the human being who not only thinks, but
knows that he thinks. From then on man could reflect the universe in his
own mind, remember the past and foresee the future, and direct his own
evolution—in one gigantic leap, Humanity outstripped mere Life, as the
superman of the future will outstrip mere man. Just as man was not merely
a nav animal speciesui a nev form of life, the future’s supeman will
embody an entirely new type of thought ameing. Just as thoughtful,
reflective man epresented atiinteriorisaion” of the indvidual corvering
upon himself the futue’s supeman will symbolise the caergence of
mankind upon itself through technico-social meaa thickening film of
humanity ceering the planes surfice which, having readed the limits
of its spatial extension and diversification that had stretched, time-wise,
through the Paleolithic, the Neolithic and historical times, is now reaching
saturation point and will henceforth have to progress in another dimension,
the deepening of its consciousness, a collective interiorisation of humanity
as a whole, in order to counteract the centrifugal tendencies that threaten
contemporary mankind. The leader in the processhaie to be this new
type of man.

In The Ideal of Human Unitgr Aurobindo dearly defined the futue
ideology in religious terms: “The fundamental idea is that mankind is the

so closed up on itself,

men who will become the living embadént of the great synthesi
synthesis between the most profound psychological insights provided by
traditional religions and the most recent findings of psychoanalysis and
biochemisty. In one of his most eloquent pagss, Aurobindo emphasised
that India “... must send forth from herstie future religion of the entire
world, the Eternal religion which is to harmonise all religiostgence and
philosophies and makmankind one sotf.

It only remains to corlude tha, in kegping with this histoiical destiry,
it is essential that thiearmonisation be carried out by breaking with hoary
tradition and opening up to scieitifinvestigation the mystical tieasues
inherited from the past, which arstill so much part of the present in
India, and shoulchow be shared with mankind at large since they belong to
the futue of a united humanity

References :
1.The Intgral Philosoply of Si Aurobindaed Haiidas Chaudhuti
&Frederic Spiegelberg, p.53
2.Quoted in Kaan SinghProphet of Indian Néonalism p.85

(Paper presented at the International Seminar on Human Unity held in New Delhi, December 1972, on
the occasion of the centepasf the bith of Si Aurobindo. Reroduced her with thanks and
adknowledgement to the Minisgrof Educdion and SocidlVelfare, Govt.of India,organises of this

godhead to be worshipped and served by man and that the respect, the event)

service, the progress of the human being and human life are the chief duty
and dief aim of the human spir’ (p.310) But, he wvams, and questions,
“whether apurely intellectual and sentimental religion of humanity will be
sufficient to bring about so great a change in our psychology”since “ ... it
does not gt & the cente of mans being The intellect and theeklings ae
only instuments,of the being.”(p313). It only remains to corlade in Sii
Aurobindo’s words, tha “ the gal can ony be secugd when bunded
upon a change of the inner human nature and inner way of living”, leading
to a“larger inward lif e."(p.314) “The unity of the humarace..can ory be
secued and can oglbe madeeal if the eligion of humanity which is a
present the highest active ideal of mankind, spiritualisedf and becomes
the geneal inner lav of humanlife.” (p.316).

In other words, this new religious mode must not only be thought out
intellectually but must be &peiienced and actualllived—obviously, in
the beginning, by a small number of exceptional men drawn from all over
the world, from every nationality and every living cultumngjlti-dimensional
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Towards A New Science Of Society:
An Integral Approad

M.S. Srinivasan

One of the mega-trends of the present times is that an increasing number
of people all over the world are seeking for an inner psychological and
spiritual fulfilment in and through life and work. This trend, which is at
present only an individual need in a small but growing number of people,
may become a colleate need of theate in the not-too-distant futirto
manage this future need of the race in a creative way requires a radical
chang in social thegr and pactice We need a ne science of society
for understanding, organsing and harnessing this need for the higher
ewlution of the indvidual and the collectity. This aticle presents a
conceptual framework for an alternative approach to social science based
on an integral approach to human development, drawing inspiration from
the vision of Indian seers.

Limitations of the PresentApproadc

One of the domains of modern knowledge, which is still very much in
its infangy, is the undestanding of our collecie life. As two eminent
sociologists state, “Many sociologists believe they stand only at the
outermost rim of this understandingThere is perhaps much progress in

rigid, fixed, mechanical, repetitive, predictable and therefore amenable to
rational analysis. But the laws of human life and mind, which shape the
collective life of man, are much more flexible, plastic, non-mechanical
and unpedictable. To undestand the las of life and mind and their
consequences requires a more than rational intuition and an intuitive
methodolgy of enquiy. This doesrt’ mean the #aditional scientit method
is entiely invalid in the ealm of mind and I&. The essence of the scieittif
method is unbiased and impartial observation, discerning the pattern behind
the observed data and arriving at a hypothesis. This approach has a
universal validity in every quest for knowledge and truth. But the instrument
of analysis need not be confined to reason. It can be an intuitive analysis.
For the laws of mind and life are not entirely rational. So any attempt to
extend rational analysis to these deeper and inner dimensions of life is
likely to fail beyond a cein point.And the methodolgy of reseath has
to be more qualitative, subjective and interpretive than quantitative and
empirical? In assessing the quality of research much greater importance
has to be given to the contribution of thought to the advancement of
knowledge in terms of new insights, fresh synthesis and alternative ways
of looking rther than on the andlcal or empiical rigour.

The second limitation of modern social sciences is that its psychological
base is moder psydology, which is itself an indnt science i@ping on
the fringes of the subconscious and subliminal realms of the human psyche
and doesn’t have the full understanding of the fathomless depths and
mansions of the inner being of maAnd our collectie life is nothing bt
the outer expression of our inner being. So we cannot hope to have a
deger, fuller and intgral undestanding of our collecte life without a
similar understanding of our inner being. The ancient eastern psychology
was much more advanced than that of the modern western type. The yogis
and sages of the east explored extensively all the heights and depths of the

knowing the laws, process and patterns of the outer forms and appearances human consciousness from its lowest subconscious regions to its deepest

but very little understanding of the deeper psychological and spiritual forces
that shape and drive the outer forms.

There are two reasons why modern social sciences could not make
much headvay towards this deper undestanding of human sociefihe
first reason is a more or less dogmatic attachment of the modern scientific
and secular mind to the traditional scientific methodology based exclusively
on rational analysis and quantitative methods. The traditional scientific

and the highest supmmscious @almsAs the well-known founder of Dpth
Psydology, Calt Jung writing on Eastar Yoga points out!'Psychoanaysis
itself and the lines of thought to which it givesersurely a distinctly
westen developmen—are only a bginner’s atempt compard to vhat is

an immemaial art in the East® Howewer, the ancient easterpsytology

is predominantly individualistic with an emphasis on individual spiritual
salvation. But for social sciences, apart from a comprehensive

method has achieved tremendous results in understanding and harnessing undestanding of indiidual psytology, we need a similar undganding

the plysical naure. This is because Vs of mater, a the maco level, are
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of collective psychology which means understanding of the laws and
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process by which the inner being of man expresses itself in the outer The scope and range of modern social sciences include disciplines like
collective life. Eastern psychology did not pay much attention to this sociolagy, anthopology, political science economics, histoty,

domain of knavledge. Howewer, in ancient Indian social philosoplthee jurisprudence penolay, social work,psycology, social psybtology,
are some luminous hintsyhich can be xplored futher. geography, philosoply, ethics,educon, and compaative religion.
Overlapping the socialsciences in their social implications are such studies
Back to Basics as biolgy, medicine and linguistics.
However advanced or learned we are in our specialised domain of To sum upwe ma defne social sciences as the stuf the indiidual

knowledge, sometimes we may have to get back to the basics, which means and collective life of man in their relationship with each other and with the
to the textbook, encyclopaedia and the forgotten wisdom of the past in  syrounding emironment.The aim of social sciences is to uratend the
order to sping forward to the futue. This mg appear elementgy pueile ~ basic laws and the underlying factors, which shape this complex web of
or regressive to an advanced student or researcher in the subject. But it ,yman relationships that constitute the social organism. The pragmatic
gives a continuity of perception of the manifest actualities of the past and  gpiective of social sciences is to apply this understanding for the progress,
present, which may lead to an insight into the unmanifest possibilities of well-being and @nsbrmation of the human societfrhe scope andange

the future. So let us briefly examine some of the basic definitions of social of social sciences arso boad and aried thd almost ag human actiity,

sciences. . . . . )
. . . . . . . except perhaps pure physical sciences like physics or chemistry can be
The Encyclopaedia Britannicalefines social sciences as “the orderly included in it. This is because a human being is not an isolated Monad

investigation on the behaour of man in society with the aim of cuiating - . . Lo
. . . - distinct and sgarate from the surounding emironment. Collectiity is
a body of relevant theory” and "testing of theory against fatk and the expression of its constituting individuals and the individual is a part of
Wagnall Eng/clopaediaprovides a moe compehensie defnition as the th ﬁ it tin th gh ) nsiaant cell in th I P
“Sciences concerned with the origins and development of human society € coflecvity, not In the Sense he 1S an insigraht ce In the co eore
mass, but he is linked with others in a mutually interdependent and

and the institutionstelationship and ideas wolved in social ristence . X i I h ity h indiidual and
Social sciences are sometimes defined as ‘Cultural Sciences’ and as those mterac_tlng _unlty _So,amost gery human aqtnty as a.n !n laual an .
collective dimension and therefore can be included within the broad ambit

sciences which deal with the activities of the individual as a member of ' )

the social goup” EncycopaediaAmeicana descibes social sciences as of social sciences.
“Those fields of learning and research that are primarily concerned with
human relationship and those disciplines of knowledge that are characterised Towards a De@er Approach

by their concern with man and his culture and his relationship with his The integral view accepts, in general, these modern perceptions on the
ervironment. Commenting futher on the nare and scope of social meaning and scope of social sciences. But it will give a deeper and broader
sciencesAmericana stées, “This vast aea of knavledge defes simple orientation to the subject. In this approach, the aim of social sciences is to
definition and the fields of study it encompasses cannot be easily Ssearch for the deepest, universal and integral truth and law or Dharma of
categorised”. One of the cer fields of social sciences is socigip A human life and society as a whole and also in every activity of human life
standard textbook on the subject states: like, for example, education, business or politics. Let us now explain briefly
the terms we have used here.
“Sociology is one of the social sciences. Its long-term aim is to discover By “deepest” we mean not only the laws and process of the outer
the basic stricture of human sociefyto identify the main drces tha phenomenon of the society but also the deeper psychological and spiritual

hold groups together or weakens them and learn the conditions that causes behind the outer social form. In other words, as we have already
transform social life. In this, sociology like any pure or basic sciences mentioned, to understand the laws and processes by which the inner
is a disciplined intellectual quest for the fundamental knowledge of the  psychological and spiritual forces within man and also in cosmic Nature
nature of things. Many sociologists believe they stand only at the express themsebs in the outer I of humanity By “Universal” we mean
outermost rim of this understandirig” a “global” perspective, which perceives the universal laws of human society
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and also their unique and particular expression in each activity of human
life like economics or business. It also means what is called in modern
thought as “systemic” view which sees each organ or activity of human
society or life as part of a larger totality of life, in its relations with the
whole and its elaions with the est of other agans or actiities. Take, for
example the ogan of economicsWe hare to undestand the economic
system not only in its inherent nature and laws, but also as part of the
universal physical Nature from which it draws its material resources, the
surrounding social erironment fom which it draws its human @souces,

the cultual ervironment fom which it draws its \alues and ideals and the
political system to which it has to submit. By the term “integral” we mean
embracing all the dimensions of the individual and collective life of man:
the inner realms of the mind, heart and soul and the outer material, economic,
social and political life.

Is there some example of such a deep and broad approach to social
theory and practice in the past from which we can draw helpful hints for
further and futue reseach? As we hare hinted edrer, ther is subt a
deeper approach in the ancient Indian social thought and practice,
especial in theVedic thoughtThis ancient Indian thoughgspecial its
later versions, may not be perfect. But it provides an example of a
psychological approach to social organisation and development. Let us
now briefly examine the insights of this ancieviedic wisdom on human
society

The Vedic Science of Society

In the Vedic vision,both the Indridual and the Colleotity are equal
expressions of the Divine Being. The outer collective life of man is the
expression of the four fundamental psychological powers in Man, which
we mg call Mentor Marshal, Merchant and théeNorker. First is the
intellectual, ethical and aesthetic being which seeks for knowledge, values
and idealsthe paver of the MentarThe second is the will and vitabice
of the Mashal, which seeks dér power, strength, mastey, conquest,
achievement,expansion.The thid is the pwers of nutuality, coodination,
organisdion, and hamony, which seeks dr hamonious elaionship and
an efficient, productive and practical adaptation with life, people and Nature,
the power of the Merchant. The fourth is the faculty of the physical being
with its urge for work and service and material execution or craftsmanship,
the Worker. One of these pwers may dominde or lead in the soul or
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nature of the individual, determining his typal nature as Mentor or Marshal,
Merchant orWorker.

In the outer collective life these fourfold psychological powers in man
express themselves through their corresponding fourfold social organs:
Culture, Polity, Econony and Laour The Mentor though Cultue and its
activities like religion, ethics, education, scholarship, learning, philosophy
and literature; the Marshal through Polity made of government,
administration, leadership, laws and order and defence; the Merchant
through the Economy made of trade, commerce and professions; the
Worker thiough the laour force in the laver levels of the social hiarchy.

In the Vedic concption these dur psytological pavers in man a& in

turn the diminished or partial expressions of the fourfold cosmic Powers
of the Spirit. These four powers are called in the Indian spiritual tradition
as Maheshwai, the paver of Wisdom which conceies the boad pmciples

and order of the world; Mahakali, the power of Strength which empowers,
enegises and erdrces what the paver of Wisdom conceies;
Mahalakshmi, the power of Harmony which orchestrates the rhythm,
relations, connectivities and synergies of things; Mahasaraswati, the power
of Work which executes with minte dtention to detail and deft
craftsmanship what the other three direct. In a scientific and psychological
perspective, these four powers may be viewed as four fundamental
functions of the Creative Process at all the levels of manifest existence:
Cosmic, Collective and Individual.

In a shemadic presenttion of theVedic social padigm,there will be
at the apex the Divine and His Fourfold Cosmic powers, which express
themselves in the human psychology as the four human types and four
psydological pavers of the MentagrMarshal, Merchant andWorker, which
in turn manifest in the outer collective life as the four organs of the social
body: Culture, Polity, Econony, Labour. The Vedic ideal ér the indvidual
is to oganise and ingrate the burfold povers of the MentarMarshal,
Merchant andWorker awound the innemost spirtual cente of the
individual. The Vedic social ideal has twaspects or dimensionAt the
social level it is to make the four social organs work together in synergic
hamory for the common god of the social bodas a vihole. At the
spiritual level it is to make the human society into a conscious expression
of the fourfold cosmic powers through their corresponding human
instruments and social institutions.
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Based on this lmad spiitual and psyiological vision of human society
the builders of the ancient Indian civilisation tried to create a social
organisation founded on the following psychological principles:

1. The outer social organisation and hierarchy should be a conscious
expression of the inner psychological organisation and hierarchy of powers
and faculties within man.

2. The purpose of the human society is to provide an outer framework
for the inner psychological and spiritual development of the individual
towards the spitual aim of life. To adieve this pupose the outer social
occupation of the individual has to be in harmony with his or her inner
psydological naure, tempeament and gaacity.

In Indian psybology, the consciousness of the $par the Self bgond
Mind is the highest level of the inner hierarchy in man. Next come the
rational, ethical and aesthetic faculties of the Mentor and the will and vital
force of the Marshal, more or less at the same level. Then come the faculties
of the Merchant and tthe lovest level, tha of the Worker. If the outer
social organisation has to reflect this inner hierarchy then those who are
united with the consciousness of the Spirit, the Seer and the Sage have to
provide the @erarching vision,values and ideals to the soci€efjne Mentor
and the Marshal types, representing the highest intelligence and will of the
comnunity, under the higher guidance of the seer and tbe, sdll provide
the top leadeship to societyThe Mentor with his mental and ethicalvper
shaes the cultwal life of the commanity. The Mashal with his vital engy
and will, sitting in positions of pwer in Rolity, will enforce theVision and
Thoughts of the S and the Mentor in the outerdifAt the lover levels
of the hiearchy, the Mechant will oganise and mamg the Econom
and theWorker will give maerial form to whatever thd is conceved or
creaed by the Mentor Marshal or the Mashant.

Thus we can see, in the ancient Indian social thought, we have a social
theory and practice based on the spiritual and psychological dimensions
of human lie. We ae not sugesting tha this Indian social padigm can
be pplied as it is to the psent or futur society It needs rach modification
and correction based on the social and political thoughts, experiments,
experiences and needs of the modern age. But it provides a broad
framework and throws some luminous hints, which can be developed
further
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Integration of Philosophy, Ethics and Science

The other significant feature of ancient Indian thought which has a
living relevance for the future of scientific thinking, especially for social
sciencesjs the intgraion of philosoply, ethics and scienc&he ancient
Indian idea of science was embodied in the Indian canonical literature
called Shastras. In ancient India every art and science or activity like
painting music, poetry, politics, religion, administation, war, enjoyment
and even highly specialised activities like rearing horses or elephants was
put under the gke of Shast@. A Shasta, in its oiiginal concetion, is a
comprehensive book of knowledge made of three components. First is a
philosophy which views the field of knowledge or activity in the light of a
cosmic vision and the highest spiritual aims of life; second is an ethic
which lays down the higher values and ideal which must govern the activity;
and third is a science which elaborates principles, methods and techniques
of practice.

An important point to be noted here is that ancient Indian science is not
value neutral like the modern western sciences. The aim of Indian science
is to discover the highest Dharma of life and each activity of life. The
Indian concept of Dharma has a scientific as well as an ethical dimension.
In a scientific sense Dharma is the universal and impersonal laws and
principles of Nature. In Indian thought, Nature means not only physical
and biological Nature as in modern science. Nature is the creative Energy
of the Spirit and the source of all physical, vital, mental and spiritual energy
in Man and in the Universe. So Nature means Cosmic Nature of which our
human nature is a part. In the ethical sense Dharma means all the values,
ideals and standards of conduct which are in sync with the laws of Nature,
which help us to live and grow in harmony with the eternal and evolving
laws of Ndure & all the levels of our being — inner and outgrhysical,
psychological and spiritual — and therefore lead to the progressive and
integral well-being and fulfilment of human life.

In this Indian pespectve moden science of ecolfy and emironment
is an important part of Dharma because it helps us to understand and live
in harmony with the dharma of physical Nature. But modern ecology is
only one aspect of dharma. In a more integral approach there has to be a
similar attempt in the other and higher dimensions of life like the mental,
moral and spiritual.

This is the Indian vision of Science. Modern science, especially social
and psychological sciences, which study human nature and life, will be
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immensely benefited if it can broaden its horizons with this dharmic vi-
sion of science based on a peeand geder ecolgy. We ma adl to this
Indian vision one mar factor: vision of the Futwu or still bettera histor-
cal perspective forward integrated into the future, which means a vision of
the manifest potentialities of the past, present actualities and future pos-
sibilities viewed in an evolutionary perspective.

The word “science” is derived from a Latin word which means to “know”
or comprehend. So a perfect science must strive to know life
comprehensively and integrally in all its dimensions.

The Integral Aims

The integral approach accepts in principle the psychological and
spilitual goproac of Vedic sees and thinkrs to social deelopment. But
it will endeavour to give a new form to it and correct some of the defects,
which have ciept into it in the léer perods of Indian histor. In this intgral
view, both the Indiidual and the Collectity are in their innemost essencge
expressions of the universal Consciousness of the Spirit. The objective of
social development is to promote the evolution and development of the
individual and the communal consciousness and facilitate its integral self-
expression in the outer life.

But what is consciousness? There are many ways of defining the concept
of consciousnessWe hae to adopt a conpe which is gpropiate to the
subject we are studying. For example, for a student of psychology or
yoga, the concpt of consciousness dsvarenessand the Engy inheent
in it, may perhaps lead to clarity and insight. But for social sciences, we
may use a simpler definition as the inner being of the individual and the
community with the soul or the spiritual centre beyond Mind as its deepest

and innermost core. Consciousness includes the consciousness of our Soul

or spiritual being which is the true self of the individual and the community;
consciousness of our Mind which is the source of our thought, knowledge,
values and ideals; consciousness of our vital being which is the source of
our emotions, desires, passions, sensations and vital energy; and finally
consciousness of our BadThe outer lie of the commnity and its arious
organs like econony, society polity or cultue is the gtemal epression

of this inner being or consciousness of man.

By the term “development of consciousness” we mean the inner
development or the development of the inner being of the individual and
the collectvity. The pah or pocess of this inner delopment is pga.

By the word “Yoga” we do not mean the pkical asanas of lt@a yoga or
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meditation, which are the popular prototypes and images of this ancient
Indian Science In this g@proad, Yoga means a scieniif and systemtic
application of an integral psychology for the inner development of the
individual and the collectivity with a predominant emphasis on the
development of the spiritual dimension in man.

In the ancient Indian thoughespecialy in the post-¥dic thought,
society is only a framework of experience for the psychological and
spiritual progress of the individual towards his spiritual salvation. But in
the inteyral view, the aim of this inner delopment of the indidual is not
solely the personal spiritual deliverance of the individual. It is also a
progressive flowering of the faculties, powers, and potentialities of the
fourfold being of man made of his bgdife, mind and soulThus,in this
view, society is not mely a shadwy badkground Pr the lone} spiiitual
liberation of the individual. It is a field of experience for the progressive
unfolding of the human potential at all the levels of human existence —
physical, vital, mental and spiritual, — and their progressive self-expression
in the outer li€, which will ultimately transbrm the human society

In the traditional Indian thought, the aim of social development is to
provide a favourable and helpful outer social framework for the individual
to ultimaely esc@e from the societyBut in the intgral view the aim of
social deelopment is,as Sr Aurobindo points out;perfection of the
individual in a perfected societywhich means an integral spiritual
perfection of the individual, which when expressed itself in every activity
of the outer lié, will lead to a similar pedction of the society

The other major defect of ancient Indian social thought is that it tends
to restrict the perfection of the individual within the confines of her typal
nature and social function as a Mentor o’Mrker. But in the intgral
view every individual, whatever may be his/her typal nature or social
function, has all the durfold povers of the MentgrMarshal, Merchant
andWorker and the highest spiral potentialities of his/her soul in him/
her, and theefore caable of realising all these potentialitiegithg within
him/her So eery individual irrespectie of his/her ntre, tempeament,
function or status, has to be given full freedom and opportunity to
progressively realise his/her highest and integral potential and express it
in his/her outer life. In this context of full development of the human
potential, we agree entirely with the well-known founder of Grameen Bank
and Nobel Lawrae of Reace Yunus Ahmad when he sgs:
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“To me in oder to qualify as a social sciena@n academic discipline
must create an analytical framework which will enable and encourage
human beings to explore their unlimited potential, not start with the
assumption that their capacity is given and limited and that their lifelong
roles are fixed”

This integgral aim, for its complete galisdion in human societyrequires
two factors. The first one, and the most important is a culture and an
education which leads to a progressive internalisation of a set of ideals in
the consciousness of the commmity. They form into a quintupleliberty,
Equality, Fratemity, Progress and Full Deslopment of the Humand®ential.

The first sets of ideals are the triune values of the French Revolution:
liberty, equality and fatemity, which ar the bunddions of social
sustainaility. We ma broaden the scope ofatemity to indude not ony
humans but also all creation or the totality of Nature, which is the aim of
moden ervironmental meement.The other ideal is the modeideal of
progress, which in the integral view includes both inner and outer progress.
To acdieve sustainble progress,the outer pogress in the mizrial,
economic, ecological, social dimensions has to be a spontaneous outer
expression or outflowing of the inner progress in the mental, moral,
psydological and spiitual dimensionsThe fifth is the Vedic ideal of
integral development of the fo urfold human potential, organised around
the spiritual self of individual.

When we say “internalising” of these ideals, we do not mean merely
inculcating them in the thoughts and sentiment of the surface mentality by
mental education, though this is necessary as a preparatory step. But in a
psychological and spiritual perspective, “internalising” means making these
ideals concrete, experiential realities in the consciousness of people, feeling
them as conately as we feel our bog. For example intemalising fiatemity
means not merely having an idea or sentiment of fraternity in the mind.
We have to poceed deger and futher and e in a consciousness of
inner fraternity felt in the depth of our heart and soul, where we can feel
all others as part of our own self. This deep internalisation of ideals can be
achieved only through an education based on the principles of yoga. The
second factor is a flexible, dynamic and evolving social organisation which
facilitates the progressive outer actualisation of this inner realisation, in
the maerial, economi¢ social and political I of the commnity, from
within outwards.
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Social ProgressThrough Symbolism
And Individualism

Usharanjan Chakraborty

A.Symbolism

Ours is a study of social progress not from the outlook of anthropology
but from the outlook of psywlogy. Society pogresses ttough some
psydological stayes.They are ‘symbolic, typal, corventional,individualist,
subjective and spiritual’.

From the beginning of the human race on earth, we find a dominant
role of the symbol in human life. The customs and institutions of human
society are governed by symbols. But what is this symbol and what does
it represent? “The symbol . is of something which man feels to be
present behind himself and his life and his activities — the Divine, the
Gods, the vast and deep unnameable, a hidden, living and mysterious
nature of thingsAll his religious and social institutionsll the meements
and phases of his life are to him symbols in which he seeks to express
what he knows or guesses of the mystic influences that are behind his life
and shape and govern or at least intervene in its moventents”.

This symbolic spirit is dominant in the religions and social institutions.
The mariage tymn in the Rigveda eweals this tuth. The human maiage
is not simply human, but represents a divine character behind it. The “whole

sense of the hymn turns about the successive marriages of Surya, daughter

of the Sun, with different gods and the human marriage is quite a
subordinate matter overshadowed and governed entirely by the divine
and nystic figure and is span of in tems of tha figure. Mark, howewer,
that the divine marriage here is not, ... a decorative image or poetical
ornamentation used to set off and embellish the human union; on the
contrary, the human is an igfior figure and imge of the dvine”.?

The relationship between man and woman is also symbolised as a mark
of Purusha-Prakriti relationship. Purusha and Prakriti are two divine
principles. Man represents the Purusha and woman the Prakriti aspects.
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While in the religious fieldPurusha is dominant, in social field man is
dominant. And when the Pakiiti aspect is dominant (as in tHant), in
the social life the femalis dominant. This was prevalent in the early period
of human society

Chaturvarna or the four orders, too, represents the symbolic cult. The
society in theVedic perod, consisted of dur vamas. Bahmin, Kshariya,
Vaishya and Shudx are the bur varnas.Vamas and castes emot
synorymous.While vamas epresent fexibility, castes standof rigidity.
The Vedic perod represented theléxible varna systemVama was
detemined ly quality. In the Bhgawad Gita,Si Krishna sgs thda he has
created the four varnas on the foundation of quality and action. If a
Kshariya shaved maks of a Bahmin in his baracter he was egarded
as a Brahmin. So birth in a family did not determine varna.

The concept of varna had its origin in the hymn of the Purushasukta of
the RigVeda.According to this suktathe ur vamas came out of thedr
patts of the bog of Brahma. Fom Brahmas mouth came the Bhmin,
from ams the Kshtiya, from thigh theVaishya and fom the et the
Shudra. Brahmin represents the knowledge aspect of the Divine, Kshatriya
the plysical and s&ngth aspecthe Vaishya agricultural growth and tade
aspect and the Shudra the disinterested aspect of the Divine. The four
varnas represent the four noble qualities and actions that help to sustain a
healthy and prosperous social life. So varnas are symbols of social
institutions. Divisions of social life, in fact, “answer to four cosmic
principles, the Wisdom tha conceves the ader and pinciple of things,
the Power that sanctions, upholds and enforces it, the Harmony that creates
the arangement of its pds, theWork tha caries out vha the est diect”3
Thus the symbolic ge is daractersed ty religion and spiituality. The
key phenomenal life is a symbol of the spiritual truth that lies behind it.

The symbolic stage passes over to a new stage known as the typal
stage. In this stage, the role of symbol loses its importance and a new spirit
of psychology and ethics develops. In this new age, “Religion becomes
...a mystic sanction for the ethical motive and discipline, Dharma; that
becomes its luef social utility and br the est it taks a mog and other
worldly turn. The idea of the direct expression of the divine Being or
cosmic Principle in man ceases to dominate or be the leader and in the
forefront; it recedes, stands in the background and finally disappears from
the practice and in the end even from the theory oflife”

The typal age is marked by the great social ideals. The ideal of social
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honour was developed in this age. The four varnas enjoyed the honour as corventional peiod gradualy makes the society sggmant. This is a sign

per their social stas.The Bahmin is honouwed for his piety puiity, pursuit that it has already lost its green life, vigour and strength. In place of
of leaning and knwledge, the Kshériya for his couage,chivalry, strength catholicity there develops narrowness. Society enjoys no more any social
and nobility of tiamacter the Vaishya for his mecantile idelity, sound freedom and social life becomes a prison-house where none can inhale

production and honestade and the Shudra for his faithful and disinterested  free air The degenemtion is complete The mtten a@e, through the
service. But this principle of honour gradually degenerated because of degenestion, yields to the adent of a ne& age This nev age is theAge

qualitaive defciengy. And through dgeneation the typal ge passed \er of Reason.
to a new age.
This nev age is the ge of cowention.“T he cowentional stge of human A.Individualism

society is born when the external supports, the outward expressions of the ~ The age of individualism and reason emerged as a result of the failures
spirit or the ideal, become more important than the ideal, the body or even of the cowentional ge. The cowentional @e, in its laer pat, overaid

the dothes moe impotant than the pepn’s In this stge, form dominaes the truth, distorted, disfigured and lost sight of the truth and thereby lost
over the spit. Lifeless and meaningless custometakold of the society its own life-vigour. It was educed to a deadssil. So it had to besplaced
Social honour becomes deep-rooted through birth and heredity and makes by @ nev power, a nav spiiit. The aje of reason eplaced it with a ne life,

it fixed and igid. A new thing in the name of adition deelops and in the a new vision. “The individualism of the new age is an attempt to get back
hereditary tradition eduction is firmly fastenedA son of a Bahmin ty from the comentionalism of belief and pctice to some solid beaak,

virtue of his birth claims brahminic honour even if he lacks the brahminic  --- Of real and taniple Truth. And it is necessdy individualistic because
quality. This is so in espect of the amas too.The camcter of \ama is all the old general standards have become bankrupt and can no longer

transformed into the character of caste through inflexible rigidity and ~ 9ive any inner help; it is therefore the individual, who has to become a
degeneration. The newly created caste system subdued the varna systemdiscoverer a pioneerand to seah out ly his indvidual reasoniintuition,

and 4 last outcast it. In the social hisgpthe comentional stge continues idealism, desire, claim upon life or whatever other light he finds in himself
for a longer time, because it is characterised by some glaring results. It is the tue lav of the vorld and of his wn being™ _
a peiod maked with both god and badesults.“T he cowentional peiod In India, an individualistic age had its beginning with the advent of

of society has its golden age when the spirit and thought that inspired its Buddhism. But that was mystic in nature and not at all destructive. But the
forms are confined but yet living, not yet altogether walled in, not yet ~modern individualistic age had its beginning in Europe. This European
stifled to death and petrified by the growing hardness of the structure ..... individualism had its entry into India through an administration of English

to the distant vier of posteity by its precise oder symmety, fine social and other foreign forces and India felt a cultural change in her life. Through

architecture, the admirable subordination of its parts to a general and noble e expansion of English education, cultural influence of the western world
plan’® was completeCultural corversion along with eligious cowersion shitered

Because of the posie atainments,the cowentional peiod occupies peaceful Indian |# of the past cry for a nev chang in life was gadualy

an importance in the social progress. Still this period has its own follies. rising in the minds of the gunger geneetion. In Bengl, the “Young

“In these comentional peiods of society ther is much indeed thais really Bengal” group un(:erftr:ehln(;‘lu_lt_er?ce of Derozio rals.fr? their Vﬁ'iﬁ' The i
fine and sound and helpful to human progress, but still they are its copper consequence was tar-ietched. The younger group with new enlightenmen

age and not the true golden: they are the age when the truth we strive to raised its heqd in all spheres. That is why this periqd in Bengal is _called the
arrive at is not realised, not accomplished, but the exiguity of it eked out age of Renaissance. Gradually other parts of India followed suit. In fact

. T o tha was a politico-cultual victory of the West aver India.
or its full appearance imitiated by an artistic form and what we have of the o R L o .

. . . X The individualistic age of Europe was in its beginning a revolt of
reality has begun to fossilise and is doomed to be lost in a hard mass of

rule and oder and covention”. Instead of gnamising the social i, the reason, in its .Cl.J.Im'r.]athn a triumphal progress of phy5|_cal SC'?”CE-
The dawn of civilisation is always a questioning, a dehidlhis new idea
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stresses much upon reason. Hence it is also called a rationalistic age. Men socialistic life. Science never permits any arbitrary reason. No individual

of individualistic age confronted all religious and educational ideas of the
past and kallengd their authenticityThe dallenge was so érceful tha
nothing against it could stand. Protests against Christian religion were heard.
To meet this ballenge Piotestant Chistianity emeged s@arating itself
from Roman Ctholicism. By this time theism mised its headAs a esult,
in place of religion, a new thing in the name of secularism emerged.
Secularism displaced religio-social value and created secularised social
value. The whole western world came under the grip of secularism. Science
gave it full support. Thus individualism became synonymous with
seculaism. Cowentional eligion, corventional socio-cultual educéional
principles were severely attacked and criticised. From this new wave India
could not sge heself. Even her most modaergrea sdolars invited this
new spirit. Kings were no more deputies of God. Kings gradually embraced
the secular life. This created a conflict between the king and the bishops
and in the ensuing battle, kings won over the bishops.

Theology thus lost its upper hand and secularism became the greater
power. It destoyed all old \alues.

In the light of this newly emerged spirit even theology began to
transbrm its old hdits. To meet the demand of thewege, theolay

reason is allowed to speak against the universal reason of science. So no
social or religious study based on any individual reason has any worth
before the universal reason. The universal reason alone became the sole
judge of any truth.

This universalisation of individual truth through uniiversal reason is
both a sign of progress and regress. It is a sign of progress because it
passed over from personalistic standpoint to a collectivistic standpoint.
This collectivistic standpoint resulted in the creation of a collectivistic social
order, later knavn as socialism in thadld of politico-economic system. If
it is a sign of progress, it is at the same time the sign of regress. The age of
reason stded its ewolt against the comentional @e with the help of
individual reasonWith the gpeaance of the colleote reason it lost all
its importance. Through individual reason individual freedom was ensured.
In the political field this gave birth to democracy which ensured
maintenance of individual freedom in all walks of life. But in the collective
reason, individual reason failed to preserve its own importance. It was
subdued by collective reason. The submission of individual freedom to
collective freedom is a great loss for individual progress. The socialistic
order absolutely curtailed all individual freedom and thereby all individual

made necessary changes in its dogmas with the help of reason. Thus side progress.This cieaed a gea dash between indviduality and collectiity,

by side with secularism, new rationalised religious interpretations came

forward. Europe in its new phase was more influenced by Renaissance

than by the Reformation movement. The Renaissance movement started

with the Gaeco-Roman mentalityt was moe humanistic than ystic.

The Age of Reason rarally lent its suppdrto this maement. The esult

was the emgence of secul@m. Alongside of the Renaissance vement,

the Reformation movement also started based on the principle of reason.
Whatever may be said in support of reason, there is still a threat of

dogmeatic rationalism.According to dgmaic rationalism thee can be

nothing superseding reason. But there are domains which lie beyond the

otherwise known as democracy and socialism in the socio-political world.
Socialism promised equality for all but no freedom. Democracy also
announced equality but that was limited to individuals. Socialistic equality
pervades over all sections of human beings, particularly among proletarians.
While social pogress demands a tfold adrzancement simltaneousy,
democacy fulfils one aspect and socialism the othiesr democacy
individual liberty is the main thing, for socialism equality is the primary
factor Both seem todrget thda an intgral progress of society is imposs$i
without an equal sharof libety and equalityThus both indiidual reason

and collective reason, in spite of being progressive forces, have failed to

realm of reason. So to make reason acceptable to all, a necessity cropped give society an unchallenged security based upon eternal truth. So the

up to male individual reason uniersal. Truth is unversal and so acpggble

to all. If reason is made universal then that universal reason will realise the
universal Truth which will be accetable to all. But vhere can ve find

such uniersal Truth? Hee science cameofward and asswd tha all
scientifc investigations were based on umérsal tuths. And whatever is
universally true must be individually true too. So let us start scientification
of all fields of our social life. This resulted in the creation of a scientific
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demand for a new change is bound to crop up.

[l
The present rationalistic age is an outcome of the psychological evolution
of mankind We hare come aass tw phases of its delopment,one
phase starting with individual reason, the other with collective reason.
One is conceared with indvidual libetty while the other with equality
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They stand opposed to damther The Fenth Revolution announced a
trinity of social pogress — libely, equality and fatemity. Individual reason
followed the ideal of libay, collective reason thiaof equality The other
ideal, that of fraternity is yet to be. Neither democracy nor socialism has
spolen of it widey. Socialism adocaes social equality and dtherhood

of the proletariat class. But brotherhood cannot be confined to any particular
class. Brotherhood in democracy is feebly pronounced. This is because
the feeling of brotherhood is mainly an internal feeling, while liberty and
equality have an external reference. This is why both democracy and
socialism ae secular in lsaracter The feeling of botherhood emeges

from the inner reality of man. This inner reality is the soul. The soul in
man is spiritual in nature, but democracy and socialism are unspiritual in
nature. Without the conget of a spiitual soul,man is a mdune without a
driving force And without soul,brotherhood is unaccomplisheBue to

the absence of this essential element of brotherhood, liberty alone or
equality alone cannot be the driving force of social progress. So the
rationalistic age in its fnal phase is demanding a thialtenative. To fulfil

that demandg a nav age, by the name ofAnarchism, will be the neat
evolutionary stage of social progress. “If we may judge from the modern
movement,the pogress of the@ason as a sociabmovator and cedor, ...

ground the reason of others counts much. So an interchange of reason is
badly necessary for this will help create an atmosphere of social reason.
That social reason will then be obligatory to all. “In this way by the practice
of the free use of reason men can grow into rational beings and learn to
live by common agreement a liberal, a vigorous, a natural and yet
rationalised eistence’'!

In spite of such an attempt at a common rational ground, reason may
fail to reach its objective. Because first, the mass has no idea of the real
good. Hence premature rational agreement may lead to regress rather than
to progress. Secongll man ty naure being an @oist, conscious oyl of
his self-interest, may influence others or conflict with others and thereby
distott the \ery significance of eason.Thirdly, as par of its piocess eason
always encourages strife of parties, it is always a war of conflicting interests.
And finally, democstic freedom stsses competition hich results in an
open-ended conflict.

But these defects can be overcome through the cultivation of proper
rational and universal education. Rational and universal education means
first “to teach men how to observe and know rightly the facts on which
they have to form a judgment; seconglto train them to think fuitfully
and soundl; thirdly, to fit them to use their knwdedge and their thought

would be destined to pass through three successive stages which are the effectively for their own and the common good. Capacity of observation

very logic of its growth, the first individualistic and increasingly democratic
with liberty for its principle, the second socialistic, in the end perhaps a
governmental communism with equality and the State for its principle, the
third ... anarchistic in the higher sense of that much-abused word, either a
loose voluntary cooperation or a free communalism with brotherhood or
comradeship and not government for its principle. It is in the transition to
its third and consummating stage, ... that the power and sufficiency of the
reason will be tested; it will then be seen whether the reason can really be
the master of our nature, solve the problems of our interrelated and
conflicting egoisms and bring about within itself a perfect principle of
society or nust gve way to a higher guidgé®

The individualistic age started with reason. That reason cannot be the
reason of a ruling class because the ruling class will justify its own interest
with reason; it cannot be the reason of a particular thinker or thinkers.

and knowledge, capacity of intelligence and judgment, capacity of action
and high character are required for the citizenship of a rational order of
society’!?

But the pesent edudaon ignores these necessitieAs a result
degenency raises its head in demaay. For this rason,some of the
modern minds consider democracy as a fiction.

But we need not igner the positie contibutions of demoagy. It is
for the first time hat people got the chance of erecting an active life. This
aroused a hopeof better Wing in future. Second}, some kind of knaledge
along with intelligence has developed and with that developed knowledge
conflicting issues gt soled in most cased hirdly, although thex is no
absolute equalityyet equal edud@nal facilities hae been povided for
all.

In spite of this, the question that embarrasses one is for what purpose

Mass has no sound reason, so it must be the reason of every man of the will equal educational equipment and opportunity be used? Is it for a desire

society This will creae a common basis ofgeeement. Demoaiy took
charge of free interchange of thought and will. In personal life everybody
is fully aware of his pesonal will which he gplies fieel. But for a common
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to accumulate wealth or to create a competitive system in order to build up
big industries? Democracy permits competition which in turn creates
inequality Successful competitemill personally go ahead without looking
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at the interest of all others. This creates at least two classes, the “haves” the collectivist State. The only liberty left at the end would be the freedom

and the “have nots”. The “haves” constitute a privileged class and the
“have nots” an unprivileged class. Between these two classes, interests

to serve the community under the rigorous direction of the State authority;
the only equality would be an association of all alike in a Spartan or Roman

stand at two opposite ends and therefore competition encourages a conflict Spirit of civic service with perhaps a like status, theoretically equal at least

between them without resolving the tangle. Seeking a way to get out of
this tangle, democratic socialism stepped in in place of democratic
individualism.

But socialism in its rigorous form cannot accept democracy of
individuals. As it is a ewlt against all brms of caitalism it has to do
away with competition. In place of organised economic battle it introduced
an organised order and peace. It overthrew the democratic basis of liberty
and in its place intduced a pedct social equalityAlong with equal
opportunity for all there must be equality of status for all. “This equality
again is impossible if personal, or at least inherited right in property is to
exist, and therefore socialism abolishes ... the right of personal property
as it is now understood and makes war on the hereditary principle. Who
then is to possess the property? It can only be the community as a whole.
And who is to administer itAgain the commanity as a wole.... Not the
reasoning minds and wills of the individuals, but the collective reasoning
mind and will of the comnmity has to gvem.*?

Democratic socialism has tried to minimise this rigorous stand of
socialismby allowing a limited indvidual freedom within a collecte oder.

But to a true socialist, even if a minimum freedom is allowed it will destroy
the daracter of socialism algether

But socialism too suffers from many inconsistencies. There is the
inconsisteng between life's facts and mind' ideas. If both indidualism
and socialism arte victims of inherent inconsistencies, they have to go.
Human society has passed through these two “isms” for a considerable
length of time. Now the time has come for a further change. Both
individualism and socialism have to be superseded by a new one. The
basis of that new one will be neither liberty alone nor equality alone but
will be brotherhood which still remains uneperienced And Anarchism
will base itself on brotherhood. If “both equality and liberty disappear
from the human scene, there is left only one member of the democratic
trinity, brotherhood agras it is nav called comradeship,tha has some
chance of survival as part of the social basis ... But comradeship without
liberty and equality can be nothing more than the like association of all —
individuals, functional classes, guilds, syndicates, soviets or any other units
— in common service to the life of the nation under the absolute control of
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for all functions; the only brotherhood would be the sense of comradeship
in devoted dedicton to the oganised social Selthe Stée.”* In fact if

any of the trinity of democracy is stripped of its godhead, democracy will
lose its existence.

The natural outcome of socialism is totalitarianism. Russian
Communism retained equality as an essential element of socialism, but
that did not gply to the whole of humanity That was meantdr the
proletaiat class ony. To communism, cgpitalism rust be eerthrown first,
otherwise the application of communism will not be possible. Through
the overthrow of the capitalist class, there will remain only one class, the
proletaiat class.And tha single dass will be teded as a lassless society
In that classless societyhe concpt of equality will be shad by all. “Still
its spirit is a rigorous totalitarianism on the basis of the dictatorship of the
proletariate, which amounts in fact to the dictatorship of the Communist
party in the name or on behalf of the proletariate. Non-proletarian
totalitarianism goes farther and discards democratic equality no less than
democratic liberty; it preserves classes, — ...but as a means of social
functioning. ... Rationalisation is no longer the turn; its place is taken by a
revolutionaly mysticism, which seems to be the ggent dve of theTime
Spint.” 5

In the meantime, Russia has done away with communism. Even Fascist
countries are no longer interested in Rationalism. If this trend continues
further, then the ationalistic aje will meet its inal end

1

Socialism treats human society as a collective being. Individualism treats
individuals as fee actie beings.To both socialism and inddualism, the
human being is a mind-body complex and nothing more than that. In that
respect,both tea human being as seculdut secular efers to a lie tha
has no respect for the soul which is spiritual. So secularism and spiritualism
stand opposed to gaother Tha is why neither indvidualism nor socialism
could irvite uniersal botherhood as its basis. But thettr is tha both an
individual being and the social beingvieatheir avn soul.As both hae
body, life, mind in commongso the have a common soul in thenthis
truth has been igned because of their unspiral character The concet
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of brotherhood is based on the concept of soul. The whole of mankind is
a single unit because of the existence of the soul. The soul binds together
all divergent elements and thedling of a unity deends on the soul onl
So the unity of mankind is inconesalle without soul.To kuild an integyral
social life, the soul must be its foundation.

The net progressie social brce will be Anarchism. The basis of
anachism will be botherhood As brotherhood stands on the bedt of
soul, so anachism will be endwed with a pwer of spiituality. But & its
stating point, it will have an intellectualldvour. With the passing of time
this intellectual bamcter will dhang into a spitual chamacter “Intellectual
anarchism relies on two powers in the human being of which the first is
the enlightenment of his reason; the mind of man, enlightened, will claim
freedom 6r itself but will equally recanise the saméght in othes ... To
ensure coordination and prevent clash and conflict in this constant contact
another pwer is needed than the enlightened intell@etarchist thought
finds this power in a natural human sympathy which ... can be relied
upon to ensw ndural coopeation: the gpeal is to wa the American
poet calls the e of comades,to the pinciple of fratemity, the thid and
most nglected tem of the B&mous ewlutionarly formula. A free equality
founded upon spontaneous co-operation, not on governmental force and
social compulsionjs the highest anehistic ideal'®

Such an anarchistic ideal will lead us either to a free cooperative
communism, where all labour and property are meant for the benefit of all
or to communalism, where the individual will offer his surplus labour and
property to the society for the common good of all under a cooperative
impulse. The extreme form of anarchism never compromises with a rigorous
comnunism.A staeless commnism is not wrkable and so unacpésble
to the modern mind and the free communalism without any government
force is also impactical. Then what is the way out?“A spiritual or
spiritualised anarchism might appear to come nearer to the solution or at
least touch something of it from afar ... The solution lies not in the reason
but in the soul of man, in its spiritual tendencies. It is a spiritual, an inner
freedom thacan alone @ae a peréct human ater It is a spiitual, a
greater than the rational enlightenment that can alone illumine the vital
nature of man and impose harmony on its self-seekings, antagonisms and
discods. A deegoer botherhood a yet unbund lav of love is the onl sue

foundation possible for a perfect social evolution, no other can replace
it.” 7
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This brotherhood cannot be found either in vital emotion or in human
reason. It will be found only in the human soul. “It is in the soul that it
must find its roots; the love which is founded upon a deeper truth of our
being the botherhood arlet us sg — ...the spiitual comiadeship \ich
is the expression of an inner realisation of oneness. For so only can egoism
disappear and the true individualism of the unique godhead in each man
found itself on the true communism of the equal godhead in the race; for
the Spirit, the inmost self, the universal Godhead in every being is that
whose very nature of diverse oneness it is to realise the perfection of its
individual life and nature in the existence of all, in the universal life and
nature.”®
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The Genesis Of SrAurobindo’s Supeman

Sandeep Joshi

“Man is a tansitional being™— Sii Aurobindo aered when he ew-
sioned the advent of a new species he called “superman”. It is generally
not necessgrto practiseYoga after yu atain Self-ealiséion but both Sr
Aurobindo and the Mother continued to do so in order to attain the next
stage, which they called the “supramental transformation” (hence the epi-
gram “Srn Aurobindo’s yoga beains where otherYogas end). Scholars
have the habit of viewing such pronouncements through the lens of his-
tory; they corvenientyy assume thaSi Aurobindo’s supamental golu-
tion was an enhancement of Neitzes concetion of theUbemensd or
an attempt to assimilate Darwinian evolution into his spiritual philoso-
phy. Sii Aurobindo himself once tegorically rejected ap connection
between Darwinian evolution and supramental evolution: “The evolution
| speak of is not the evolution of the Darwinian theory... Many centuries
before Darwin Puanic andTantic writers spole very explicitly of an &o-
lution of the soubk birth though the egetable and animal to man®”.While
such assuances myp sufice to cowince steadist Dllowers, it is possile
to construct more elaborate and cogent arguments for wider comprehen-
sion. In this article, | would like to highlight the “prototype of the spe-
cies”, a key idea tha differentides Sr Aurobindos supamental golution
from that of other thinkers who have proposed similar ideas.

The discourse spawned by Darwin

In the 150 years since Darwin first proposed his theory of naturalistic
evolution, compelling evidence of its remarkable accuracy continues to
build acioss embyology, genetics and paleontady. Human embyos
develop in phases that reflect our evolutionary history; first the embryo
looks like an embryonic fish, then amphibian, then reptile, and finally
mammals. Fossils of various species have been found precisely in those
geological strata that reflect their rising complexity in the evolutionary
tree; no fossil has been found where it wasn't predicted to exist. Our vestigial
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organs ae indicaive of Ndure’'s past gpeliments in other species. Ko
genes and dead genes are indicators of the common genetic platform that
Nature utilises to develop various species. Missing links between species
have been dund one of the most nabke being theTiktaalik amphibian.

The patem of species disifbution acoss the edh validaes Darwins

theory. Remote islands l&kcmammals,amphibians freshwater fish and
reptiles; the species found on these islands are similar to the nearest
mainland?

As Darwin’s theoy has @ined gound various rligions hae sought
to formulate a response to it. It would be an unnecessary detour here to
chronicle the Muslim or Christian response to Darwin. Hinduism is generally
regarded as more evolution-friendly because it has never admitted a gulf
between animal and man (the theory of reincarnation). Furthermore, its
ancient scriptures describe a cyclic cosmology that operates on far vaster
time scales than the other mainstream religions. The Puranas speak of a
nine-fold creation through which various forms suchvassaspati(plants),
urdva-smwtas (forms in which food is consumed upds), tiryak-siotas
(animals in vimom food is consumed sid@ys) andaryak-stiotas (humans
in whom food is consumed downwards) manifest on éarthis pertinent
to stress that the Puranas refer only to the creation of different species and
do not discuss athing akin to Darwinianlution. There is also Kpila's
theory of Samkhyawhich proposes the concept qfarinama
(transformation) through which consciousness becomes matter and
produces individual entities. While no Hindu scriptures explicitly mention
Darwinian-type evolution, all these arrows in the quiver of a modern sage
provide enough ammomition to takle and synthesise Darwm'theoy. In
his 2012 book Mindu perspectives on evolutiprMackenzie Brown has
analysed the spectrum of responses offered by various Hindu philosophers.
In the next passage, | shall briefly summarise his findings:

Madame Blavatsky of the Theosophical Society was amongst the first
to sugest tha the Hindu pocession ofAvatars in various animal and
human forms was an allegorical presentation of Darwinian evolution.
Keshub Sen of the Brahmo Samaj also offered the same argument. In
shap contiast, Dayananda Saswati of the Arya Samaj ma have
misundestood Darwin$ theoy and @en denied it. In a lectargven in
Roorkee, he guestioned why monkeys no longer evolve into men if
Darwin’s theoy is true. While Swami Vivekananda acpeed Darwinian
ewlution, he sought to synthesise it into tedantic theor of spiiitual
involution and golution. He #ributed species ansbrmation to the Hindu
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notion of effect residing in the cause (satkarya-vada). In the notion of jati-
antama-painama mentioned in d&anjali’'s Yoga Suta 4.2-3,he found
evidence of the changing of one species into another (“the transformation
into another form takes place through the in-filling of the innate nature”).
In his commentar on theYoga Sutas,he &en specul@d on the possibility

of transbrming the human bod “As soon as this bgddies, we shall

have to manfactue anotherlf we can do thia why cannot ve do it just

here and nay, without getting out of the prsent bog? The theoy is perectly
correct. If it's possite tha we live after deth, and mak other bodies,

why is it impossible that we should have the power of making bodies
here, without entiely dissolving this bogl simply changng it contirually?™

Sri Aurobindo went bgond Swami Vivekananda indrmulating the
supramental golution and the possibility of mas’conscious pécipation

in it. He was willing to admit microevolution (variation within a species)
but was reluctant to accept macroevolution (change of species into one
another) as mposed B Darwin® As he wote: “All the facts sha tha a

type can vary within its own specification of nature, but there is nothing to
show that it can go beyond it. It has not yet been really established that
ape-kind developed into man; for it would rather seem that a type resembling
the ape, but always characteristic of itself and not of apehood, developed
within its own tendencies of nature and became what we know as man,
the present human bein§”.

The reluctance of all Indian sages and philosophers to unambiguously
endorse Darwinian macroevolution is understandable. No self-respecting
(and by that, | mean “higher self”) sage who has had significant life-
chandng spiitual experiences (out of bog cosmic &pansion,etc) would
be willing to accept that forms can fluidly morph into one another without
the intervention of some “Higher Mind”. Since ancient times, yogis have
discovered and emphasised that Man is not limited to a physical body but
is in fact constituted of five sheathsanandamayavijnanamaya
manomayapranamayaand annamaya While the physical gnnamaya
sheath may display genetic similarities with other species, the higher sheaths
in the human being are qualitatively different from those of other species.
These higher sheaths are sculpted using the “prototype” to be discussed in
the nt section. It is this occultwth tha gets obscwed by Darwin’s theoy
of evolution.

Mackenzie Brown has done a commendable job of analysing and
presenting not just $Aurobindo’s views on supamental golution kut
also the views of other Indian philosophers and sages. He remains
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corvinced tha Sri Aurobindo poposed his thegras a esponse to
Darwinian e&olution, and consequentl situges Sr Aurobindo in the Hindu
religious response towards Darwin. The most facile way to refute such
scholarly criticism regarding the supramental evolution is to take a cue
from other shkolars and dey tha Si Aurobindowas a Hindu dr all but a

few yeass of his life. More cayent aguments canhowewer, be deeloped

The poblem with these dwlars is tha their intepretaion of Si Aurobindo

is guided solely by his major writings such Hse Life Diving Letters on
Yoga and theEssgs on the Gita They ignore or ae unavare of the
Mother's elucidaory remaks as vell as the diar notes in theRecod of
Yogawhich may shed mae light on the gnesis of the supmental congs.

The development of such arguments is the purpose of the next section.

The prototype of the species

The cowentional agument in supparof the supamental golution is
based on S$rAurobindo’s discwery of the Supeanind, which occured
after Svami Vivekananda ave him a tue to the werhead planes dimg
the former’s incacemation inAlipur jail. In this essg, | would like to deelop
an alternative thread of argument based on the notion of the “prototype of
the species”As much as possile, | shall pesent erbdim quotdions from
Sii Aurobindo and the Mother to limit theylar of misintepretaion tha
gets added in any secondary work.

Before she met SrAurobindo in 1914 the Mother had lied with
occultists Max and\lma Théon inAlgeria from 1906-1908. fie thee of
them had conducted a detailed exploration of the occult worlds which
exist “beyond” the physical world. During some of these sojourns, the
Mother had seen a “prototype” in the border between the manifested worlds
and the Brmless egons dove it. There ae two corversaions recoded
in the 1960s where she relates these details to her disciple, Satprem. On
7" Nov, 1961, she said:

Well, one time | vas thee (Théon used to am against ging
beyond this domain, because he said you wouldn’'t come back),
but there | was, wanting to pass over to the other side, when — in
a quite unexpected and astounding way — | found myself in the
presence of th&rinciple’ a pinciple of the humandim. It didn't
resemble man as we are used to seeing him, but it was an upright
form, standing just on the border between the world of forms
and the Brmless,like a kind of standdr [By ‘standad, Mother
means a sorof model or achetype] At that time nobog had
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ever spoken to me about it and Madame Théon had never seen it is not at all surprising that there should be no relics of those

— no one had ever seen or said anything. But | felt | was on the vicissitudes in the strata of the present earth; for the present earth
verge of discovering a secret. is not the soil of the planet as it was in the earléshwantaras
Afterwards, when | met SrAurobindo and talkd to him &out it, According to another digrentr, he was shavn a humanoidace which

he told me'lt is surely the pototype of the summental érm! had existed in an earlier age:

| saw it several times again, later on, and this proved to be true.
22nd March, 1914:

The content of another cegrsaion recoded on 12 Oct 1966 is quite 3. Also in the ¢ouds. Cetain scenes of a psmit in the edy

similar:

There is no ecod of Sii Aurobindo haing similaly glimpsed the
“supramental prototype” but according to the diary he kept of his occult
expeliments (nev called“Recod of Yogd), it seems thain March of
1914, he was shown the vast evolutionary scale through which life evolves
on Eath. According to the Hindu s@otures, the unverse has been eged
and destroyed many times. Each such creation, which is calkalpa
(Aeon),
Marvantara, life evolves though the descent of plardnimal and human
prototypes from the higher occult worlds into the material world. It is not
just one human race, but multiple types of humanoid races which
progressvely manifest. In theRecod of Yoga Si Aurobindo calls these

Manwantaras of a lace of dvinised Pashusby Barbarans.Also,
animals & arms of other ages. (The latter are common).

12" Oct, 1966: When one went beyond and entered those regions, The whole of 3 i(e.the vision above which is recorded
then there was ... it was the Supreme outside the creation, beyond elsewhere, was an instance express|y given of the way in which
the cedion. That's where | sav the iepresentéive form of the the Theosophists arrive at their results & shows both their sincerity
new creation (and that was before | ever heard anything about & the possibilities and pitfalls of their method.

St Aurobindo and the Supmind), that's where | sav the form

that must succeed the human form, like the symbolic Once, he was shown the animal prototypes which are formed in the

representation of the new creation. That was two or three years pigher worlds before the actual animal species manifests on Earth:
before | head of Si Aurobindo and met him. Solven he told

me about the supramental creation, | said to him (laughing), “But 56 mMarch. 1914

of course | knaw, | sav it up thee!” Fantastic images of animals, a lion with an impossibly slender

body, a cok face on adurfooted animalbelongng to the idea-
world of the Manus where types are evolvedl& varied before
they are fixed in the sthula (gross physical WOI‘J[d).

Based on sutinsights,Si Aurobindo eaded the éllowing condusion
of how evolution proceeds on Earth:
compises burteen Manvantaras (age of Maru) and in ea Every race that thus overshoots its mark & goes a step farther
than their immediate next race in evolution aids powerfully that
ewlution, but becomes uitffor suwvival & has to disppear For
this reason the Gandharva race of the Pashus disappeared & the

prototypes adPashy Vanar, Pishaha, Pramaha, RakshasaAsum, Deva, Asura Rakshasa type reappeared, then took up something of the
SadhyadevaSiddhadevaand Satyadeva Gandhava & adranced one sgetowards theAsura-Pashu of the
In one of his visionsSii Aurobindo was gven a glimpse of I in the Asura type. By such overleapings & recoilings human evolution
first two Manvantaras: has always advanced.
A series of images and a number of intimations have been given | have provided a glimpse of the visions iSkurobindo had on the
yesterday in thehitra-drishti (visions) to illustrate the history of occult mechanism behind evolution. The entire text is too voluminous to
the first twoManwantaras& the vicissitudes through which the reproduce here. If you are curious, you can read pages 1323-1335 of the

human idea has gone in the course of these unnumbered ages. It Recod of Yoga (CWSA wls. 10-11)
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There are worlds upon worlds “above” our gross physical world, and
these worlds shape the forces and forms that eventually manifest in the
physical world. Before a species appears on the planet, its prototype
becomes visible in these occult worlds. As the Mother explains above,
she had seen thsupramental pototype” and thais wha corvinced her
that a new species would someday emerge on earth. In an essay written in
the Karmayogn journal sometime in 1909-191@&rn Aurobindo had
explained the occult mechanism that brings about the evolution of a new
species:

The whole burden of our human progress has been an attempt to
escape from the bondage to the body and the vital impulses.
According to the scienti¢ theor, the human being lpan as the
animal, developed through the savage and consummated in the
modern civilised man. The Indian theory is different. God created
the world by developing the many out of the One and the material
out of the spiritual. From the beginning, the objects which
compose the physical world were arranged by Him in their causes,
developed under the law of their being in the subtle or psychical
world and then manifested in the gross or material world. From
karana (causal)to suksma (subtle) from stiksma to sthula (gross
physical) and back again, that is the formula. Once manifested
in matter the world proceeds by laws which do not change, from
age to age, by a regular succession, until it is all withdrawn back
again into the source from which it came. The material goes back
into the psybical and the psytcal is irvolved in its cause or
seed. It is again put out when the period of expansion recurs and
runs its course on similar lIi3nes but with different details till the
period of contraction is due.

Similarly, during a cowersaion with Ashram inmdes, the Mother
elucidated on this world of archetypes:

Question: What is “the heavenly archetype of the lotus”?
Mother: It means the primal idea of the lotus.

Each thing that is expressed physically was conceived somewhere
before being ealised meenally.

There is an entire world which is the world of the fashioners,
where all concetions ae made And this world is very high,
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much higher than all the worlds of the mind; and from there these
formations, these creations, these types which have been
conceived by the fashioners come down and are expressed in
physical realisaions.And thee is alvays a ged distance beteen

the peréction of the idea andhet is mderialised Very often the
materialised things are like caricatures in comparison with the
primal idea. This is what he calls the archetype. This takes place
in worlds... not always the same ones, it depends on the things;
but for many things in the physical, the primal ideas, these
archetypes,were in wha Sii Aurobindo calls the Osmmind.

But there is a still higher domain than this where the origins are
still purer, and if one eades this,attains this,one fnds the
absolutey pure types of wa is maniested upon etr. And then

it is very interesting to compare, to see to what an extent earthly
credion is a fightful distottion. And moieover, it is only when

one can reach these regions and see the reality of things in their
essence that one can work with knowledge to transform them
here; otherwise on what can we take our stand to conceive a
better world, more perfect, more beautiful than the existing one?
It can’t be on our imagination which is itself something very
poor and very material. But if one can enter that consciousness,
rise right up to these higher worlds of creation, then with this in
one’s consciouaness one caorwa making méerial things tak

their real form.

Those wo find this discussionwcdive of Pldo’s Theory of Forms
should not be sprised because Rlt#s remaks mg have been based on
his occult peception. Westen philosoply tends to ppropiate the ational
side of Greek thought and ignores its mystical dimension thereby creating
a lop-sided view of Greek philosophers.

The preceding discussion raises the question: since the prototype of
the next species exists out there, it is guaranteed that there will be a new
species mgbe seeral centures from nowv. If tha is so,what was the
need or Si Aurobindo and the Mother to eage in the supmental
transformation? This kind of work is usually driven by Divine guidance
(called sankalpain Sanskrit). They acted because their conscious
participation would augment the process, as we can gather from the
following passage iThelLife Divine This passage is part of a new chapter
which was witten by Si Aurobindo in 1940:
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It is conceivable indeed that, without the descent, by a secret
pressure from above, by a long evolution, our terrestrial Nature
might succeed in entering into a close contact with the higher
now superconscient planes and a formation of subliminal
Overmind might take place behind the veil; as a result a
slow emergence of the consciousness proper to these higher
planes might awake on our surface. It is conceivable that in this
way there might appear a race of mental beings thinking and
acting not by the intellect or reasoning and reflecting intelligence,
or not mainly by it, but by an intuitive mentality which would be
the first step of an ascending change; this might be followed by
an overmentalisation which would carry us to the borders beyond
which lies the Supermind or divine Gnosis. But this process would
inevitably be a long and toilsome endeavour of Nature. There is
a possibility too that what would be achieved might only be an
imperfect superior mentalisation; the new higher elements might
strongly dominate the consciousness, but they would be still
subjected to a modification of their action by the principle of an
inferior mentality: there would be a greater expanded and
illuminating knowledge, a cognition of a higher order; but it would
still undergo a mixture subjecting it to the law of the Ignorance,
as Mind undeagoes limitdion by the lav of Life and Méer. For a

real tansbrmation thee nmust be a dect and uweiled intevention

from above; there would be necessary too a total submission and
surrender of the lower consciousness, a cessation of its insistence,
a will in it for its separate law of action to be completely annulled
by transformation and lose all rights over our beiliigthese two
conditions can be achieved even now by a conscious call and
will in the spirit and a participation of our whole manifested and
inner being in its change and elevation, the evolution, the
transformation can take place by a comparatively swift conscious
change;the supramental Consciousness-Force from above and
the evolving Consciousness-Force from behind the veil acting
on the awakened awareness and will of the mental human being
would accomplish by their united power the momentous
transition. There would be no farther need of a slow evolution
counting many millenniums for each step, the halting and difficult
evolution operated by I\{Sature in the past in the unconscious
creatures of the Ignorance.
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Other occultists on the prototype
The fact that a “prototype” of every species exists has also been affirmed

by some other occultists. These views are presented here as additional

suppot to supplement the guments bove. Madame H.PBlavatsky, the

founder of theTheosophical Societytaes in theSecet Doctiine tha the

astal prototype of man mceded his plsical apeaance After the plysical

form appeared, it became subject to the processes of differentiation (i.e.

Darwinian &olution.) In a botnote in her wrk, the Secet Doctine, she

wrote:
This will be pooh-poohed, because it will not be understood by
our modern men of science; but every Occultist and theosophist
will easily realise the process. Tharan be no objectiveorm on
Earth (nor in the Universe either), without its astral prototype
being first formed in Space. From Phidias down to the humblest
workman in the ceramic art — a sculptor has had to create first of
all a model in his mind, then sketch it in one and two dimensional
lines, and then only can he reproduce it in a three dimensional or
objective figure. And if human mind is aVing demonsttion of
such successive stages in the process of evolution — how can it
be otherwise Wwen Ndure’'s Mind and cedive povers ae
concerned’

Carlos Castaneda seems to have had an occult vision of the human
prototype as per the ta in his book“Fire fomWithin”. Castanedaefers
to the prototype as the “mould of man”. His teacher Don Juan told him
that mystics who see the prototype often mistake it for God. Doubts have
been aised &dout Castaneda’eratic conduct léer in life, but for the
pumposes of this esgait is assumed thahis guided occult@loration
under Don Juan was authentic and error-free.

As | gazed into the light with all the passion | was capable of, the
light seemed to condense and fwsa man.A shiny man tha
exuded tarisma, love, undestanding sinceity, truth. A man

that was the sum total of all that is good. The fervour | felt on
seeing that man was well beyond anything | had ever felt in my
life. | did fall on my knees. | wanted to worship God personified,
but don Juan intervened and whacked me on my left upper chest,
close to my clavicle, and | lost sight of God....

He gave me a detailed explanation of what the mould of man
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was. He did not talkkmout it in tems of the Egle’'s emantons,

but in terms of a pattern of energy that serves to stamp the qualities
of humanness on an anpdrous tob of biological mater. At
least,| undestood it thaway, especialy after he futher desdbed

the mould of man using a me&nical analgy. He said thait

was like a gigantic die that stamps out human beings endlessly
as if they were coming to it on a massqatuction comeyor belt. He
vividly mimed the process by bringing the palms of his hands
together with great force, as if the die moulded a human being
each time its two halves were clapped. He also said that every
species has a mould of its own, and every individual of every
species moulded by the process shows characteristics particular
to its own kind....

He began then an extremely disturbing elucidation about the
mould of man. He said that the old seers as well as the mystics of
our world have one thing in common — they have been able to
see the mould of man but not understand what it is. Mystics,
throughout the centuries, have given us moving accounts of their
experiences. But these accounts, however beautiful, are flawed
by the gross and despairing mistake of believing the mould of
man to be an omnipotent, omniscient creator; and so is the
interpretation of the old seers, who called the mould of man a
friendly spirit, a protector of man....

For the mould of man cannot under any circumstances help us
by intervening in our behalf, or punish our wrongdoings, or
reward us in ag way. We ae simpy the poduct of its stamp; &

are its impression. The mould of man is exactly what its name
tells us it is, a pattern, a form, a cast that group%together a particular
bunch of fibrelike elements, which we call man.

Biological perspective

Advances in biological understanding raise obvious questions as to
how the occult prototype influences or interferes with the visible biological
aspect. For example, what happens to the prototype when a species
becomes extinct? | don’t know but it is possible that the prototype continues
to exist until the dissolution of the universe. One could also wonder how
the prototype is affected or changed when a new species is created, either
in the laboratory or in the field due to reproductive isolation (the biological
term is “speciation”). There is natural versus artificial, and biological versus
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morphological speciation. In the absence of any original occult insight
into these mizgers, it's best to let this questiotoét for now.

In the context of this discussion, it is worth noting that about a hundred
yeass ao, Si Aurobindo had evisioned tha one dg man would be éle
to modify plants and animals. In a commentary on lgh& Upanishad
written in during the 1913-1914 period, he wrote:

Modern man has not yet succeeded in discovering or using the
laws of Life, but there is no reason to suppose that he will not
one day make that discovery also. The day must inevitably come
when he will be able even to originate no less than to modify
freely both plant life & animal life in matter & govern them for
his purposes as he now originates mechanisms of material force
and modifies & governs its currents, combinations and separate
workings so as tolaidge distanceto invade the ajrto economise

the expenditure of his own life-energies or to serve a hundred
other purposes of human construction, destruction or
development.

Conclusion

To condude Sii Aurobindo’s idea of the superan was deived neither
from Darwin nor Nietzsche, but from the occult visions that he and the
Mother had experienced. They were not thinkers who proposed some
exciting and novel theory but occultists who were preparing for a different
kind of evolution. They were aware of the existence of the supramental
prototype that heralds the advent of a new species and thereafter undertook
the work of supramental transformation to prepare for its descent.

We end up with someewses fom Savitri:

| sav the Omnipoteng flaming pionees

Over the heavenly verge which turns towards life
Come crowding down the amber stairs of birth;
Forerunners of a divine multitude,

Out of the paths of the morning star they came
Into the little room of mortal life.

| saw them cross the twilight of an age,

The sun-eyed children of a marvellous dawn,
The great creators with wide brows of calm,

The massive barrier-breakers of the world
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And wrestlers with destiny in her lists of will,
The labourers in the quarries of the gods,
The messengers of the Incommunicable,
The achitects of immotality.
Into the fallen human sphere they came,
Faces thawore the Immotal’s glowy still,
Voices tha comnuned still with the thoughts of Gpd
Bodies made beautifulybthe spiit’s light,
Carrying the magic word, the mystic fire,
Carying the Diorysian cup of jg,
Approaching eyes of a diviner man,
Lips chanting an unknown anthem of the soul,
Feet eboing in the caidors of Time.
High priests of wisdom, sweetness, might and bliss,
Discoveress of beautys sunlit ways
And svimmers of Love’s laughing iery floods
And dances within rapture’s golden doos,
Their tread one day shall change the suffering earth
And justify the light on Naure’s face
(Book IIl, Canto IV 4". Rev.ed 1993,pp.343-44)
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The Psychic Being

Debashish Banerji

Psydic being is a ca tem in the teaking of Sk Aurobindo and the
Mother. Simply put, it is the indvidualised Dvine within ead human
being The Mother has called fthe psydological cente of our &istence’

Siri Aurobindo has witten of it as“the innemost being”in us. It is the
inner “person” and the basis of personhood in each individual. Sri
Aurobindo and the Mother kia refered to it as the soul pswnality The
notion of a soul or a soul mnality is not unique to BAurobindo. Othes

have spoken or written about it in its various aspects. But in the teaching
of Sh Aurobindo and the Motheiit assumes a itically important and
central position and is treated in its integral dimension as the individualised
being and power in evolution, bestowing “meaning” to the cosmic
existence.

We mg see thathis notion of an inner self igpproaded diferently in
different religious or spiritual philosophies and practices. In Buddhism,
for example, the notion of an essential Self is scrupulously denied. Buddhists
speak of‘anatman’ There is no essence to the human being; at the centre
of the human there is a not-Self. This not-Self affirms a primordial non-
Being or an infinite Unmanifest behind a conditioned appearance of cosmos,
an erasure of all possible finite or ontic approaches. Either we enter into
an indefnable existence or into a nonxéstence In Shankaa’s
Kevaladvaita (Exdusive Non-Dualism)there is the notion of antaan or
individual self, which is a self-conception of Paramatman, or Supreme
Self, itself an appearance of Brahman. The sense of individuality here is
an illusory projection and can disappear with the knowledge of its Origin,
Brahman, just as a drop loses its separate identity when it knows of itself
as a spatially and temporally bounded formation of the ocean. One may
think of an Infnite Self tha concetualises itself inhitely. This implies an
infinite self-multiplication. Each of these would be the atmans or jivatmans
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of the supreme Paramatman. If we conceive of such a self-multiplication
spdially, i.e. in tems of tension,then eal of these wuld be identical
copies of the Supme SelfAs aman, this would be the same Beirig all
beings. Indriduality of chamcter or qualitdive differentigion would then

be seen only as aberrations of nature. Nature, as a mutable complex of
qualities, covers or clothes this identical Soul in all beings, providing an
appearance of differentiation. These attributes of nature would be an
external composition, made of the five elemepenthabhutanion which

the reflection of the individual but identical Self would fall, and in so
falling would cowvey a consciousness of quatite uniqueness. Inddual
characteristics from this point of view would be aberrations or temporary
phenomenaaiising from a mistakn identity This mis-identifcation of

the reflection of the self-multiplied but identical Soul in Nature is seen in
this view as the go (ahamkag). Arriving & a an undestanding of this
misunderstanding through an analysis of the constituents of nature or a
reductive pursuit of the Self, one would realise the One self in/as oneself
and in/as all selves, in other words, the one same Self-existence in/as all
things.

But this gives no reality to qualitative difference in the individual, all
qualitative difference is seen to be external to the Self. But if instead of
Self, Brahman were to conceive of itself as Person and to multiply the
infinite qualitative possibilities of this Person through infinite self-
conceptions, we would find a matrix of qualities that can present itself in
different combinations, essentially the same but qualitatively different. This
self-multiplication of an infinite Person for the purposes of plds)(is
what devotional schools of theistic worship in India affirm. Brahman as
Person in this case is called Purushottama and its qualitatively different
self-conceptions are individual soulgufushg whose essence would be
marked by quality and hence personhood. Such a conception of soul
prevails in schools such as those devoted to Krishna, Kali, Shiva, or for
tha mater, Chiist in mystic Chistianity. These can be thought of as dualistic
schools, because they affirm a qualitative difference between individuals
as finite combinations of qualities (though potentially or latently infinite)
and the Divine as the conscious infinite matrix of qualiteasafitaguna
Here the souls st for the enjgment of the plha of the Dvine’s infinite
qualities, a dynamic role. Thus, this approach affirms individual
uniquenessbut only in relation to the Dvine’s infinity, as an eteral pat
or portion,ansah sam@tanah as the Gita says. This eternal portion will
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always be partial, since it will manifest always only a portion of the
qualitdive infinity of the Dvine; never the @soluteness of the fdne. Yet

it will thereby give reality to individual difference, or qualitative
uniqueness, as a modality of relationship with the Supreme Being.

From this dualistic perspective, all individuals are primarily related to
the Supreme Being. Thus in this approach the notion of soul takes on a
richness as person and tends towards the philosophical and/or theological
affirmation of an anthropic principle. One may see this for example in
mystic or esotéc Chiistianity, wher man is supposed toJebeen made
in the image of God, and this ideal image of God/man is the soul within,
seen as the inner Christ. This soul is thus the immanent purusha, not merely
the Same in all beings, but the perpetually Different, That which can
modulde its infnity into qualitaive unigueness in ehdndividual. Tha's
why this idea of soul allows for infinite possibilities of relationship with
the Supreme Being.

Sameness and difference, eternal spatial extension of the identical, and
perpetual temporal recurrence of the qualitatively never-same, both, as

What also relates us to Nature in time, what is the relationship of this
individual to that which changes in cosmic nature, a being-in-cosmos
(lokasargrahah) that is a becoming, an individuation?

These paradoxes can only be bridged if we understand the immanent
Divine, the soul personality or psychic being as itself containing
transcendental, cosmic and individual dimensions of being and becoming.
There is a dimension to the psychic being which is transcendental, an
identicality of the non-dual One Yyend all qualities firgung which has
multiplied itself in all possible instances; there is another dimension which
is that of cosmic being, a latent matrix of infinite qualiydntagung an
all-existence also self-multiplied in each instance; and there is a dimension
of individual immanence, the uniqueness of the soul personality as a
gualitative differentiation of the transcendental and cosmic being put
forward for the play I{la) in space and time. Such a co-existence of
dimensions makes possible a play of unity-in-difference, a pluralism which
is supported by a monism. The experiential possibilities of such a soul
existence would include the delight of relationship with the Divine Person

we have seen, refer to some aspect of the soul, soul as Self or soul as and non-dual identity with the Divine Being. It would even be possible to
Person. But there are other aspects of soul existence that are not exhaustedhave both thesex@eriences simltaneous}, in a trance of unthinkiale
by these and are necessary to the cosmic and transcendental dimensionsidentity-in-difference &chintya bhedabheda But whereas these

of existence. If indeed there is only one existence, then a dualistic
philosophy cannot encompass it. How can it be that there are souls that
are eternally separate and have reality only in relationship to a Supreme
Being? There must be an experience or status of being in which these
infinite souls realise themselves not merely as portions of the One but as
the entie infinite One This is the centl truth of Vedanta dfrming
Existence as integral in all its aspects, everywhere the only existence there
is.

This is a conundrum that mediates between the relative and the absolute,
between the finite and the infinite, between the ontic and the ontological.
Can we affirm the eternal reality of the soul persnityd ansah sara
tanah) but also know it as the absolute Person/Begi@in evaadwitiyam
brahman? This is an aporia which we must defer to the transcendental
status of experience, a status in which dualism and monism co-exist as
soul &pelience without educing eale other Closer to us gt uncommon,
may be another aspect of soul experience, its cosmic aspect. If each of us
is an isolated monad individualised purely in relation to the Supreme Being,
then what accounts for the universality of things? What relates us to each
other as the self-multiplication of the Identical which is the Never-Same?
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dimensions of soubdstence can be thought of sigdly, in staic tetms of
etemnity, and tempaally, as ply of meaningless delight; one gnahink
also of this co-existence of dimensions in evolutionary terms. The play of
gualitative difference could then be informed with teleological meaning,
each individual soul experience a unique trajectory towards universality
(the realisation of the cosmic qualitative matrix) and transcendence (the
realisation of transcendental identicality). Such a temporality would grant
meaning to the individual as part of a cosmic and transcendental
ewlutionaly becoming This evolutionary dimension is SrAurobindo’s
additional contribution to the understanding of the soul as dynamic
personality and essence, or psychic being and psychic entity individualising
a cosmic and transcendental becoming.

Thus, extending the tditional ideas of soukii Aurobindo’s concetion
of the psychic being provides an integral view of soul existence. Sri
Aurobindos owvn experience of the psyic being passed tlough the
transcendental and cosmic dimensions to arrive at the immanence of the
Divine in all beings and things. His spiritual journey took a trajectory that
successively passed through the transcendental experiences of the non-
dualistic schools, such as the Nirvana of the Buddhists or the moksha of
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the Adwaitins, and the cosmicxpelience afirmed inTanta of a qualitive
Energy (Shakti) at work in Nature, to arrive finally at an affirmation of the
divine Rerson as soul within all being8Vith these &periences,Sri
Aurobindo could affirm three dimensions of divine existence — the Divine
as «clusive SupemeAbsolute a Transcendental Existence; theviDe as
all-containing and all-forming qualitative Energy in movement and
becoming, a Cosmic Existence; and the Divine as seed form or embryo
planted within every individual instance, an Immanent Existence. The
transcendence of God may be called the height dimension, the cosmic
reality of God in being and becoming may be called the width dimension,
while the immanence of God in every possibility of individual existence
as its essence may be called its depth dimension. This depth dimension
individualises within itself the other two dimensions, making possible a
dynamic eolutionar play of integrality. This is an dirmation of integrality

in space (dimensional co-existence) and time (evolution), fulfilling the
conditions of the famous stanzas on integralfur(a found in the
Upanishads: integrality is that of which it can be affirmed that it is fully
present,n its unity and its irfity, in every pat of itself, every pat of it is

Itself.

In our present soul experience, we may speak of a spatial co-existence
of the transcendental, universal and individual dimensions, but given our
stage in cosmic becoming (a mental stage), in a waking condition we may
realise only the truth of relation with the Divine. The other potentia of
cosmic identity and transcendental non-duality can be experienced in states
of trance, as also the transcendental state of unthinkable unity-in-difference.
However, the tempaal dimension of sut a soul gistence could anisage
an evolution of soul experience to transform our stage in cosmic becoming.
Through a progressive expansion of qualitative uniqueness, one may arrive
at identity with the cosmic being and tleéy universalise ones ndure.
Further, one ma enter into elaion with the Pwer of Becoming (Shakti)

S0 as to open the doors to a waking identity with the transcendental Brahman,

appearances of the Divine Consciousness, transcendental, universal and
individual, are simultaneously and continuously maintained and
experienced by/as an act of Consciousness. The supramental Divine is at
once transcendentally Infinte, containing an infinity of ever-unmanifest
content from which it can draw more and more newness into manifestation.
It is at the same time a self-extension of infinite quality composing the
cosmos with all its possibilities of being, consciousness and experience. It
thus becomes the ground of its own self-manifestation. It also enters into
each of its qualitatively unique individual possibilities as a name and form
of itself. The integral potential of the psychic being evolving into the
supramental realisation completes the hermeneutic circle of experience
and is represented in occult symbolism as the serpent biting its own tail.

The integral maintenance of the three dimensions of the Supramental
reality and the evolutionary play of its realisation by the psychic being is
carried out by the Divine Consciousness. This calling forth of the
possibilities of manifestation from the (always) infinitely unmanifest
potential of Being can be seen as an operation of duality within Being, the
self-remembrance of that which is intimately known, because self-evident.
The infinite One knows itself wordlessly but has to mobilise its
Consciousness to represent itself. This self-division is the primary act of
Love leading to a graded and phased manifestation of the degrees of
Consciousness with their discrete populations of names and forms.
Consciousness as the self-knowledge of Supermind operates on Being to
represent it in cosmos and individuals. Such an operation actualises the
souls as qualitative possibilities of Being. The souls are those individual
immanent habitations of the Supreme Spirit (Ishwara) whereby it enters
into an evolutionary play of Becoming with its Consciousness (Shakti).
Called by Shakti into vessels prepared by it out of its own Substpace (
prakritir jiva bhuta), Being comes to reside in these names and forms as
centres of its own existence, reversing its stance from the One in whom
the All and the Eab were laent to the Edt in whom theAll and the One

such that the individual and cosmic poises of existence are not erased but are latent. These many Each, therefore, represent the immanence of Being
experienced as integral aspects of this transcendence. Such an integral in the habitations of Consciousness, maintained in/fas an act of Love. The
poise of tanscendent consciousness iBawSr Aurobindo disceered soul, thus, is not merely Being as Self self-multiplied in each instance but

beyond the three dimensions of spiritual experience described above, and the inextricable encasement of Being in qualitative Consciousness, each

named Supenind. An evolutionary tempoality could lead to this intgal
dimension of spitual existence Si Aurobindo desdbes the su@mental
realisation in terms of the three dimensions of spiritual existence, as a
triple status of Being. In this triple status, the three co-existing self-
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Person a unigue relation of Ishwara-Shakti, a continuous evolving
relationship between the Supreme Being and the Supreme Consciousness.
It is the Shakti that gives qualitative specificity to each soul in its evolving
cosmic dimension, while it is Ishwara who inhabits this evolving qualitative
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entity with the latent identicality of integral Being. This is why each of our ~ sequence in its appearance in the cosmos. The Real-ldea behind such a
existences is, at its innermost core, an aspect of the Supreme Shakti, the cosmos can be seen to be systemic, in that it begins from a “ground-zero”
Creative Consciousness that has made the vessels in which the Infinite of Inconscience (Matter) from which a latency of Consciousness struggles
and Integral Being can know itself innumerably as/in an act of love. Since to gpear in brms of geaer and geaer caacity Chates Darwin,who

we are a qualitative portion of the matrix of qualities which has extended intuited this fact in terms only of physical functionality (survival of the

us uniquey, this Ceaive Consciousness is to us thevibe Mother also fittest), ignored the development of Consciousness in cosmic evolution.
integrally present in us and inextricably united with Ishwara, the  Si Aurobindo and the Mother point out thamental consciousnesas it
Transcendent é¥son. It is so thiawe ae, in our depest seles,a house of appears in the human being, is presently the most advanced manifestation

love, and a reciprocal word, an evolving movement of love from the Divine of the gradations of Consciousness, but this is neither the fullest
Mother to the Supreme Spirit and from the Supreme Spirit to the Divine manifestation of Mental Consciousness, nor anywhere near the fullness of

Mother. This becomes the dpest meaning and meggaof the soul in us. the pure Consciousness of Being or its Real-ldea (Supermind), which are
Thus psybic being is an instantian of theTranscendent in the cosmos, not limited gradations, but of which all gradations and their instances are

given form and quality by Consciousness for the purposes of an self-limitations and self-formations.

evolutionary self-exploration basing a play of self-delight. The meaning We can also see the stigle which is neededdr nev degrees and

(if any) of this play is therefore to be found in the Idea (if any) governing forms of consciousness to normalise themselves in the cosmos.

the moement of the cosmo&Ve hare so &ir spolen of this Idea as an Acknowledgment of this struggle in the form of natural selection was built

evolution of Knowledge (self-exploration) and Love (self-delight). But by Darwin into his theory of evolution. But again, this did not take into
our cosmos is marked by three other forms of evolution which are even account the severe odds against which life forms representing new
more primordial and characteristic of our existence — these are the gradations of consciousness have had to struggle to establish themselves
ewlutions of ConsciousnesBpwer and Indiiduality. We hae noted tha enduingly. This eercise of the paer of consciousness bases itself in the
the cosmos is a re-presentation of Being by an act of Consciousness. Such freedom given to the Inconscience to maintain itself as the foundation
a representation may be mediated by Idea. Being a representation of Reality from which Consciousness ust lise and end@ in our cosmosAt the

by Reality sut mediding Ideas cannot be of thetnee of mental Ideas, level of individual life forms, this results in the indgral drag of Matter,
which mag speculéive fictions based on Ignance but Truth shaing what may be called the will-to-unconsciousness, an aspect of which
itself into forms of Reality based on ‘seeing will” Si Aurobindo Sigmund Freud recognised thanatos,the death-wish, acting throughout
distinguishes such Ideas by calling them Real-Ideas and by identifying the episode of life and resulting ultimately in death. Devices for evading
the Knavledge-WII of Consciousnessesponsite for sud credive cosmic dedh and eproducing ones species he& been the means toogtwngng a
Ideas as asing in Supemind. As touched on in the last pagrah, a species’existence in the cosmo®Vith the human beingwe find other
founding characteristic of our cosmos is its systemic appearance of graded forms of persistence, for example technologies of recording, which leave
and phased Consciousnegsyvariety of philosophes have noted the a mderal memoy trace of consciousnes®/e can see thexercise of

discrete grades (or degrees and forms) of Consciousness manifested in Power in the attempts to overcome the challenge of unconsciousness. It is
our cosmos, from the relative Inconscience of Matter through forms of this that Friedrich Nietzsche captured in his intuition of the will-to-power
pre-mental or submental Life consciousness, as in the species of microbes, as the most primordial force in the cosmos. This points to the evolution of
plants, insects, reptiles and varieties of animals, to what seems a full-blown Power as part of the cosmic condition.

Mental consciousness in human beings, possessor of a conscious Finally, and perhps most pimordially, we find the e&olution of
intelligence capable of “pure” ideation, language and the exercise of a individuality, the emegence of the Erson. In the lwer gadaions of
systemic Reason to generalise cosmic laws and utilise them through an consciousness, existence and evolution occur in the herd, the individual
evolving technology (power). This graded manifestation of Consciousness seems to have merely statistical significance. But the higher the gradation
is also seen to be phased, that is, one which presents a successive temporabf consciousnesghe moe une&en the wariation of individuality. The
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evolution of consciousness, knowledge, power and love that seemed to
occur at the generic or species level, now displaces itself more and more
onto indvidual agengy. But it is ony with human apeaance thathe
cosmic evolution turns properly individual. The degree and modality of
mental self-consciousness common to human experience allows for an
expansion of subjectivity which can internalise cosmic and transcendental
goals of existence. The possibilities of nature offered by Shakti in its
evolutionary disclosure at the human level call into manifestation a
formation of soul which is individualised enough to represent Purusha in
its psydic possibilities of gpelience and actiorlhis is why Si Auorbindo
and the Mother refer to the soul personality at the human level as the
psychic being. The cosmic and transcendental possibilities of soul existence
emerge out of their latency and become possibilities of experience at this
stage. It also becomes possibto ewision the golution of indviduality
proceeding along with the cosmic evolution and even perhaps, leading it
at every stage. This is how one may understand avatarhood (incarnation)
in the Hindu mythos — the succession of divine individualities that further
the cosmic eolution from gade to gade of consciousnesdle ae also in
a position to evision tha ead soul has alays existed co-gally with the
evolution of cosmos, attempting to master the limitations of nature offered
to it at each grade and aspiring for a better vessel of nature to express its
latent possibilities. Thus the soul is the ever-reincarnating immanence of
the Divine in seed or embryo form within us, assuming the powers of
nature given to it by Shakti but furthering individual agency towards the
Cosmic andTranscendental Indidual, Puusha,in ead instance of a
species. Fom this point of viev, the psytic being is not onl the
individualised centre of Divinity in each of us, but that persistent and eternal
cente, which outlasts lié and deth and pesents us with a tempretenity,
co-eval with cosmic histor and indvidualising in eal of us its memaor.

Thus the soul evolves from life to life starting from a primordial seed
stae, and deeloping inceasing spedifity as a soul paonality Rekring
to our earlier discussion of the self-multiplication of Spirit, we may now
specify further the dynamics of the evolution of soul. The self-multiplied
Divine Self, forming the essential blueprint of each individual becoming,
transcendent outsidBme and Spacds knavn as thgivatman Enteing
into the life-stream at the immanent centre of an individual existence in
space and time, it is thantaratman the pure latency of cosmic and
transcendentalxéstence Sii Aurobindo and the Motheefer to this intgral
immanence within anindividualised gistence as the pslic entity This
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psydic entity modulding itself to the instimental gaddions and qualities

of consciousness provided to the individugvd) by nature (Shakti),
prepares a soul personality or psychic beiobaftya purusha The
psychic being evolves from life to life, participating individually in the
cosmic evolution and growing in the fullness of its qualitative body towards
identification with the Cosmic Beingviswa purmushaor in Si Aurobindo’s
teminology, Overmind Puusha) and fuher, the Supamental Being
(vijnanamaya Purusha The qualitative specificity of the psychic being is
recognised in the Indian tradition in the ideas of swabhava and swadharma,
the first its aspect of being and the second its aspect of becoming. In human
existence, psychic being takes on the triple modalities of consciousness
characteising human nture, mind, life and bog, developing theeby a
psydic mentality a psytic vitality and a psylic physicality. As it evolves,

it integrates aound itself the paers of the n&ure, body, life and mind
making these conscious, and transforming them into vessels of the divine
consciousnesslhis piocess is calledybSii Aurobindo and the Mother
psychicisation or the psychic transformation.

In Savitri this profound and complex philosophy of integrality operating
in the psybic being becomes maeit both in the lies of Aswapati and
Savitri. We find from the ety beginning tha Savitri, who is seen as a
Shakti aatar, is told tha the lkey to the accomplishment of her degtiis
to discover her soul. For this discovery she delves into her inner depths,
encountering the different layers or gradations of her individual
consciousness and recognising these also to be planes of universal
consciousness. Through the journey of this inward plunge, she arrives at
the deepest core of her being, her soul. There she discovers the meaning
and purpose of existence, both her own as well as that of the cosmos, the
two inextricably tied. She realises that the psychic being embodies the
dimension of meaningtaboth indvidual and cosmic hels. Saitri's
discovery of the soul reveals to her its individual, cosmic and transcendental
dimensionsArriving a its transcendental soce she disceers her ovn
Origin and irvoking this in her outer nare, expetiences it emaing from
its latency and transforming her nature by installing itself in her mystic
centres or chakras.

In the case oAswapdti, the pocess poceeds in the opposite dation.
Instead of plungpng within, Aswapati rises into ealms of consciousness
above the human mind, cosmic mind ranges which, though they tease
with great ldeas and explanatory schemes, yield finally to a supreme
Agnosticism, where all seems to be a dream of the Mental Self. Reality
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here becomes albnk, feaureless sense of th&lone in which all
manifestation is only a figure of possibility or a dream. Threatened with
ultimate meaninglessness, yet aspiring for a sense of purpose, he is drawn
inward, by a secret call of consciousness, and plunges to the psychic world,
or the world-soul as SrAurobindo calls it inSavitri. Here he ealises the
meaning of the innermost being of the individual, the immanence of God;

transformative in Savitri — this is what Savitri herself is an embodiment of,
a ray of the Sun, something that finds its integrality only when it finds its
identity with Her and is lzsorbed in her iple stdaus of the Supenind. All

this is brought out irBavitri as the aspects of the psychic being introduced
by Sii Aurobindo and the Mother tagnt meaning to cosmic and inatlual
existence in terms of the transformation of this cosmic ignorance into its

he also realises the temporal eternity of each of these souls that go to sleep divine truth of the play of God on earth.

in the psychic world between lives, assimilating the experiences of nature
and preparing themselves for another plunge in which they will develop
greater mastery leading towards the divinisation of nature in the individual.

Thus we find that irsavitri, the psychic being plays a critically important
role. It assumes a cemtrrole in Saitri’s ovn life as the soge of the
Power with which she as a ShaktAvatar, will confront Dedh. It also
plays a centll role in the lie of Aswapati whose seah for individual and
cosmic meaning is fulfilled by it, initiating his further journey towards a
Transcendental Inteention so as to weil this meaning in the cosmos. In
both cases, the psychic also opens them to the cosmic existence. They
uncover not only the qualitative differentiation of the individualised psychic
being, but its roots in the psychic entity manifesting the cosmic relationship
between the Ishara and the Shakti.ifally, in both their caseghey see
that the psybic being and the psh entity or the indvidualised soul
personality and its cosmic supppare a pojection of theTranscendental
Credive Consciousness or ihe Mother always in union with the
Supramental Being or PersoRufushottama In Savitri, this aspect of the
Supramental Mother is privileged over all else as that Golden Bridge uniting
the TranscendentalUniversal and Indiidual eistences and gable of
abolishing separation, suffering and death from individual (and eventually
cosmic) experience.

Hence ve find in Savitri, the fullness of SrAurobindos treament of
soul existence, the soul as the immanent Divine in all beings, soul as the
innermost Person within human beings always in relation to the cosmic
and transcendental aspects of the Divine, soul as an evolutionary being
representing a temporal eternity and persisting from life to life for the
transformation of nature; soul as a being representing the cosmic
relationship between the Ishwara and the Shakti and ultimately soul as a
projection of the unitedranscendent and Swgmental Being and Shakti,
Pumushottama anddfa Prkiiti. We find too, tha it is the supeme sttus of
soul as projection of the Supramental Shakti that is shown to be ultimately
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Bk. VII, CantoV, ‘The Fnding of the Souldeals with Seitri’s soul-
discovery. The passge introduces the idea of the pdyic being as a
projection of the Diine Mother In Saitri’s casethis is tue in a moe
profound sense than in other humans because she is an incarnation of the
Divine Mother But this is a wth also in a uwersal sensebecause it is
this divine Crdive Consciousnesd play with Transcendental Being tha
prepares the houses of nae out of its an qualitdive bod, so tha the
Supreme Being may enter these in its self-multiplied form as innumerable
selves. Thus this individualised self is not merely a conscious being but
also a conscious nature. It is a power of Consciousness, and in that sense,
a self-becoming of the Bine Mother para prakritir ji va bhuta Si
Aurobindo introduces the psychic being to us here in this form.

The canto begins in the image of a temple and develops the cosmic
aspect of the sod’'eistence Savitri finds heself identifed with the @ddess
forms of this cosmicastence Passing though this Iger, she emeages
into the tanscendent aspect of the seutkistence This is accomplished
through a rupture, a leap into another consciousness. The poem then
describes the transcendent origin of Savitri, her supramental source, of
which she is the materialised embodiment:

Observer of the silent steps of the hours,

Etemity upheld the minte’s acts

And the passing scenes of theeltasting’s play.

In the mystery of its selecting will,

In the Divine Comedy a participant,

The Spiit's consciousepresentéive,

God’s delgae in our humanity

Commade of the unierse the Transcendens’ ray,

She had come into the ntar bod/’s room

To play a ball with Time and Cicumstance
(Savitri, 4" rev.ed 1993, p.52p
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The cosmos is the pyathe lila of the Supmental ShaktiThe
Supemind biings the spacelessimeless,causeles§ranscendental Being
into a maniéstdion of spacetime and causalityThis is why its action is
characterised as being one which has entered the universe “to play at ball
with Time and Cicumstancé

All she could font with the stong spiit's peace (Ibid)

All events of the cosmos in all their qualities and all their possibilities
of affect, good and bad, dangerous, terrible and delightful, are the moods
of the Divine Mother at play in many masks. These masks have their own
relative experiences of qualitative consciousness, the experiences of nature
or prakiti, but She is the »@eriencer behind thexperencer upholding
the play with her smile of equal delight and peace, a delight secretly present
in all experiences, giving strength and power and joy to the becoming.

But since she knows the toil of mind and life
As a mother déels and shas her bildren’s lives,
She puts forth a small portion of herself,

A being no bigger than the thumb of man

Into a hidden region of the heart

To face the pang and torfet the fiss,

To shae the sufering and endw eath’s wounds
And labour mid the labour of the starthid.)

Though she is immune from this manifestation, it is she who wears the
masks of the pla The “mask-consciousnesdias its wn sense ofself”
borrowed from the psychic being. This is the ego, which we take to be
ourselves. The ego experiences life in terms of the dualities of pleasure
and pain, but the true self within has its own experience of the same
phenomena, and upholds everything with her peace and her strength.
Bridging the seartion creaed between herTranscendental Self as the
united Purusha-Shakti and the forms of relative consciousness (ego) arising
out of the self-forgetting of God, the Divine Mother enters into them,
experiencing the experiences of nature in each individual, the pang, the
thrill, the toil, the victoy, the sufering, the ecstasyyet it holds its cosmic
and transcendental freedom as part of its experience. Though subject to
the dualities of nature, this gives it the ability to face all odds and realise its
freedom through its responses. But since its divine reserves initially find
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little correspondence in the relative ignorance of nature, it takes time for
this presence within to grow in consciousness, universality and power to
dominate nature. Like Prakriti (Nature), which has reversed its state of
absolute Consciousnessittshakt) to take on the appearance of
Inconscience in/as Migr, Puusha everses its condition of infite self-
extension to become artamnic soul-spat within eat naure entity In

eat case the fullness of consciousness is held irerna/. This forms the
foundation, in terms of the What (Nature) and the Who (Person) of the
evolving cosmos. Here, the evolution of Nature initially supports the
ewlution of Rerson, but graduall, the positions ar reversed with the
evolution of Person guiding and leading the evolution of Nature in beings
with a geaer deselopment of indriduality. For this rason,the initial
appearance of the psychic being within the individual possesses a miniscule
appearance, like an atomic self, a microcosm within the macrocosm of
nature. Sii Aurobindo desdbes this in this pasga in tems of the enir of

the Transcendental Dine Mother into the @ssels or masks of MNae
arising out of the graded consciousness of the Ignorance:

She puts forth a small portion of herself,
A being no bigger than the thumb of man
Into a hidden region of the heatbid)

We find this notion also in th¥edas vher it speaks of the self of all
things residing in the cavern of the heart as ‘a being no bigger than the
thumb of man’. In other words, the psychic being is in initially God as the
Divine Person subject to the “sacrificed” condition of Nature, experiencing
with it its painful experiences of ignorance, falsehood, suffering and death,
yet unstained and uromnded ly these epeliences.We can see thahis
is also the esoteric symbolism of Christ on the cross. The cross and the
crown of thorns represent the subjection of soul to the Ignorance and
Falsehood of cosmic nature. This is a double sacrifice, the sacrifice of
Prakriti and of Purusha. The experiences of Nature are the stigmata that
the psychic being bears on itself, yet remains essentially unwounded and
immortal. That's why it persists fom life to life, growing in stength
progressively so as to transform the experiences and the conditions of
Nature.

Through this she sends us her glory and her powers,
Pushes to wisdomm’heightsthrough misey’s gulfs;
She gives us strength to do our daily task
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And sympathy that partakes of others’ grief

And the little strength we have to help our race,

We who nust fll the universe

Acting itself out in a slight human shape

And on our shoulders carry the struggling woiéid,p.527)

This is that which bears in human nature the burden of destiny and the
unity of all beings. In its evolution, it gives strength to the nature to endure
and brings to it a power of transcendence and transformation. It brings
into manikestdion its laent cosmic unityat first thiough the pwers of
sympdhy and empthy and lder, as a sense of cosmic degtift brings
these powers of itself into our lives, so that nature may manifest or express
divinity, ultimately rewvealing itself in the imge of the Dvine Mother both
in Person and Cosmodlhis is why, as mentioned eker, psydic being
represents the anthpic pinciple both cosmicayl and indvidually. Of
course, the anthropic principle has been understood in a variety of ways.
In moden cosmolgy, it is spolken of in two versions,the weak and sting
varieties. The weak variety holds that the constants and forces of the
universe ae sut tha human gistence becomes a possibilifjhe stong
variety turns these cosmic conditions into necessities pre-guided by the
anterior inevitability of human appearance. The second form therefore,
contains mystical assumptions and lends itself to the theory of Intelligent
Design. Seen &rm the vievpoint of psythic evolution, however, the
anthropic principle may have yet other meanings. It may mean that the
cosmos is made to the measure of man, or in other words, that man can
completely comprehend cosmos, since the fullness of the human Subject
finds its capacities of knowledge and experience equal to the cosmos as
its object. Of course, one will recognise this proposition as the Renaissance
idea of“man, the measw of all things, tha hemlds the enir into the
Modem Age. The poblemaic naure of this idea has beenuah discussed
in our time, due to its interpretation of Man as the wielder of technology
for the violent exploitation of Nature. But properly understood, this is the
affirmation of the Immanance of the Divine Person evolving its full
cgpacities in Né&ure. Anthropos, the human beingn this senseis, as Sr
Aurobindo puts it,not a fnished“type,” but a“transitional being’moving
towards an undefined image of cosmic identity and beyond that, of creative
transcendence.

Sraddra O August 2012m 93

This is in us the godhead small and marred;
In this human portion of divinity

She se® the geaness of the Soul iflime

To uplift from light to light,from paver to paver,
Till on a heaenly peak it standsa king (lbid)

Sri Aurobindo spells out in autshell the golutionaly joumey of the
soul, growing increasingly conscious and powerful over Nature by taking
on the constituents of Nature into itself and infusing consciousness into
these though identity Though initialy stumbing through the ignaance
the psychic being has a truth instinct which grows stronger in the nature
through the discipline of pification and eceptivity. Ultimately it becomes
the master of itself in the human kpdhe house of man becomewthe
house of God. This self-mastery is declared in the image of the king.

In body weak, in its hear an irvincible might,
It climbs stumbling, held up by an unseen hand,
A toiling spirit in a mortal shapélbid)

The portrayal of the psychic being and its journey in the case of Savitri
follows a movement from the discovery of the individualised soul to its
cosmic and anscendental aspectllBwing Swaitri's self-discoety, this
passge enealises the sow’ discoery and eolution. In this par of the
passge, Sii Aurobindo efers to the meement fom the indvidual soul to
its cosmic aspect, standing immortal outside the sequence of rebirths.

Here in this chamber of flame and light they met;
They looked upon edt other knew 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 each other and grew itsd)

The ‘they’ here refers to the indridual and cosmic aspects of V&@a's
soul. Through this passgg Si Aurobindo bings out the union of the
individual aspect of Sétri's soul with the cosmic aspect. In Upanishadic
teminology, these a& the tvo birds, one sitting aloof laove and the other
flitting from branch to branch, eating of the fruits. In the terminology of
the Gita, these are the two purushlesharaor mutable andiksharaor
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immutable. One is usually thought of as immanent and the other as

We will see the impaance of this pasga in our laer consideation of

transcendent, but there are different stations and degrees of transcendence;the Triple Transbrmation. This is the frst of the thee necessgr

at the level of the soul withinther is a cosmic li@ngy, which is a
transcendence, thentaratmanor cosmic self within. This is the cosmic
aspect of wa Sii Aurobindo has taned the psyltic entity Thus, the
“they” could also be desbed as the psyic being and the psk entity

The remainder of the canto following this passage deals with the last
movement of the wolution of Saitri’'s psydic existence The psyhic
moves now from its cosmic latency to unite with its transcendental origin.
The psybic being is a pdion of the Dvine Transcendental Mother and
now, through a suggme irvocdion, this tanscendental aspect descends
and effects a transformation of the nature by entering into the mystic centres
or chakras and psychicising them.

But now the half-opened lotus bud of her heart
Had bloomed and stood disclosed to the earthly ray;
In an image shone revealed her secret soul.
There was no wall severing the soul and mind,
No mystic fence guarding from the claims of life.
In its deep lotus home her being sat
As if on concentation’s marle sed,
Calling the mighty Mother of the worlds
To male this eathly tenement her house
As in a flash from a supernal light,
A living image of the oiginal Power,
A face, a form came down into her heart
And made of it its temple and pure abode.
But when its feet had touched the quivering bloom,
A mighty movement rocked the inner space
As if a world were shaken and found its soul:
Out of the Inconsciers’ soulless mindless night
A flaming Serpent rose released from sleep.
It rose billowing its coils and stood erect
And dimbing mightily, stomily on its way
It touched her centres with its flaming mouth;
As if a fiery kiss had broken their sleep,
They bloomed and laughed surcharged with light and bliss.
Then & the cown it joined the Eteral's space
(Ibid, pp.527-28)
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transformations, the psychic transformation of the nature. This passage
ends with the unity and identity of the individual portion with its divine
origin.

We see a similar étment gven to the disoeery of the soul in the case
of Aswapdi, though the pmrcess andyhamics of this disogery are quite
different. We find this in Book.Il,Canto XIV ‘The World Soul’ Here
Aswapati having risen to a great height of mental consciousness, lost all
sense of meaning but is drawn into the depths of another realm, that of the
World Soul. Hee, not ony is evety individual existence gnamicaly etenal
in time, but both individual and cosmic existence are seen to be full of
meaning Aswapati sees har souls in slge between lives. In this ristence
between two wakings, they assimilate the experiences of the past life so
that the psychic being becomes familiar with and develops power over the
forces and qualities of nature it has encountered.

Immersed in voiceless internatal trance

The beings that once wore forms on earth sat there
In shining chambers of spiritual sleep.

Passed were the pillar-posts of birth and death,
Passed was their little scene of symbol deeds.
Passed were the heavens and hells of their long road;
They had etumed into the wrld’'s deg@ soul.

All now was gathered into pregnant rest:

Person and nature suffered a slumber change.

In trance they gathered back their bygone selves,
In a ba&ground memoy’s foreseeing mse

Prophetic of new personality

Arranged the mp of their coming destiyis couse:
Heirs of their pasttheir futue’'s discweress,

Electors of their own self-chosen lot,

They waited for the adventure of new lifehid, p.293)

Finding himself in a wrld where souls hibarae, Aswapati realises
that the psychic being between lives assimilates the experiences of the
past and develops its own conscious powers over nature, thereby projecting
itself into the futue. Si Aurobindo uses the pase“prophetic of ne
personality” to refer to the oeaive necessity guiding the somilthoice to
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take on a new nature and new challenges, choosing its life circumstances psychological centre of the cosmos. This is what gives meaning to creation.

and arranging its own destiny to take its next step towards manifesting a
divine life. Aswapati realises thiathe soul entity is a ption of the Dvine
Mother that is eternabhmsah saratanah

A Person persistent through the lapse of the worlds,
Although the same for ever in many shapes

By the outward mind unrecognisable,

Assuming names unknown in unknown climes
Imprints though Time upon the e#l’'s worn paye

A growing figure of its secret self,

And leans by expetience vha the spiit knew,

Till it can see its wth alve and God(lbid)

This ‘persistent person’ who is the same for ever in many shapes is the
psychic entity orantaratman This antaratmandevelops its expressive
strength though its immesion in naure’s experiences,in the pocess
building for itself a pesonality a gowing figure of its substance in the
moulds of Nature. This personality evolves towards mastery of its own
nature and towards the expression of universality and transcendence. It
“learns by experience” in an application of its innate spiritual knowledge,
gaheling stength till it maniésts its“truth alive and God This is the
psychic being, the growing figure of qualitative differentiation projected
by the self-multiplied Sameness of the Self who is the one being persistent
between lves.Aswapai, who was ficed with meaninglessnesnfronts
the dimension of meaning in this knowledge of the journey and evolution
of the psychic being:

Once more they must face the problem-game of birth,
The souls expeliment of joy and gief

And thought and impulse lighting the blind act,

And venture on the roads of circumstance,

Through inner movements and external scenes
Trawelling to self acoss the drms of things.

Into credion’s cente he had comglbid, pp.293-94)

Just as the psychic being is the psychological centre of human existence,
the realm of the verld soul where Aswapati found himself is the
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From here the process of evolution makes its initial movement and repeats
itself recurrently through lives.

The spirit wandering from state to state

Finds here the silence of its starting-point

In the formless force and still fixity

And brooding passion of the world of Soul.

All that is made and once again unmade,

The calm persistent vision of the One
Inevitably re-makes, it lives anew:

Forces and lives and beings and ideas

Are taken into the stillness for a while;

There they remould their purpose and their drift,
Recast their nature and re-form their shape.
Ever they chang and bandng ever gow,

And passing through a fruitful stage of death
And after long reconstituting sleep

Resume their place in the process of the Gods
Until their work in cosmicTime is done (Ibid)

The dimension of cosmic meaning furthers itself through the journey
of souls tha arise and subsist in theord soul. Aswapai's epeliences,
mirroring Sii Aurobindo’s awn, proceed though impesonal planes of
being In contast, Savitri’s experiences,mirroring the Mothers, move
through the dpth dimension of a peonal inteiority. These a& facts of
the spittual biogragphy of Si Aurobindo and the MothelSii Aurobindo’s
spiritual journey began with the self-erasing experience of nirvana and
only much later came to include the experience of the immanent Divine.
On the other handhe Mothers first spiitual realisdgion was tha of the
Divine within; laer, she unddpok a system training in identifying
with the cosmic occult planes of consciousness andlthescendental
levels bgond it. But as with the MotheSavitri's contact with herwn
inner realities reveals at once to her their immanence in the cosmic planes.
Thus, in the case of botlswapati and Saitri, they encounter the
dimension of meaning in contact with psychic existence. In keeping with
an increasing latency of cosmic and transcendental realities, in both cases
Sii Aurobindo desdbes these encountewith meaning in tens of symbols.
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Savitri, for example, sees the entire history of the earth written out in secret
symbolic form. The meaning of the play of cosmic evolution is glyphed
through these symbol§Ve sav eatier how Savitri's epelience in this
recard is caried in BookVIl, CantoV, “The Rnding of the Soul

Across the thesholds sle@ she enterd in

And found herself amid great figures of gods
Conscious in stone and living without breath,
Watching with fixed regard the soul of man,
Executive figures of the cosmic self,

World symbols of imnatable poteng.

On the walls covered with significant shapes
Looked at her the life-scene of man and beast
And the high meaning of the life of gods,

The power and necessity of these numberless worlds,
And faces of beings and stretches of world-space
Spoke the succinct and inexhaustible

Hieratic message of the climbing planes.

In their immensitude signing infinity

They were the extension of the self of God

And housed, impassively receiving all,

His figures and his small and mighty acts

And his passion and his birth and life and death
And his etum to immotality.

To the &iding and eteral is their dimb,

To the pue «istence eerywher the same

To the sheer consciousness and theolute brce
And the unimaginable and formless bliss,

To the mith in Time and the timeless yatey

Of the triune being who is all and one

And yet is no one but himself apafibid, p.524)

We ae introduced to the dimension of meaningenémough a symbolic
expression of‘the powver and necessity of thesembetess vorlds! Here
Savitri discovers that it is the One Being at play in infinite forms evolving
from a fragmented Inconscience to the reconstitution in Consciousness of
an innumerable Unity in dynamic manifestation. That gives sense to the
cosmos and its creatures as a play of the One.

As discussed elier, though the psytdc being esides dge within us it
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is a potion of the Cosmic Being and a selfspction of theTranscendental
Being. Thus, in approaching he psychic being, there is a fullness or
integrality of experience that can bring us the experience of universal and
transcendental consciousness. It is this integrality of psychic existence
tha both Aswapai and Saitri expetience From an identitation with the
individualised psychic being, Savitri experiences the soul as the bridge
between unity and infinity and eternity and time. This is the aporetic or
paradoxical luminous Being in whom the Many are seen as the One and
the static becomes dynamic. The static existence of archetypal forces, who
are also gods, are seen to enact an infinitely variable recurrence of
possibilities. Human beings enact in their lives the deep structures of the
gods, through their psychic embodiment as portions of these beings. These
structures trace the evolution of the soul and hence, are teleological. Savitri
realises herself to be all these beings and their enactments, pervaded by
the sense of the Onehe has put on all Vies as his mask#t the oigin

(and in everseg the destined heights) of this symbolic joey, she inds
herself in union with this Divine Person, the illimitably puissant dynamic
image of theTwo-in-One Ishwara and Shakti in inimerlbe divine names

and roles:

She Elt heself made one with all shewga

A sealed identity within her woke;

She knew herself the Beloved of the Supreme:
These Gods and Goddesses were he and she:
The Mother was she of Beauty and Delight,

The Word in Brahmas vast ceaing dasp,

The World-Puissance on almighty S$fai's lgp,—
The Master and the Mother of all lives

Watching the vorlds their twin egard had made
And Krishna and Radha for ever entwined in bliss,
The Adorer andAdored self-lost and on€lbid, p.525)

Beyond this, she encounters a Being who cannot be described, thus
arriving at the transcendent Origin of all cosmic existence.

In the last chamber on a golden seat

One sat whose shape no vision could define;
Only one tlt the world’s undtainable fount,

A Power of which she was a straying a force,
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An invisible Beauty goal of the vorld’s desie,

A Sun of which all knowledge is a beam,

A Greatness without whom no life could be.
Thence all departed into silent self,

And all became formless and pure and bare.
Then through a tunnel dug in the last rock

She came out where there shone a deathless sun.
A house was there all made of flame and light
And crossing a wall of doorless fire

There she suddenly met her secret soul.

A being stood immortal in transience,

Deathless dallying with momentary things,

In whose wide eyes of tranquil happiness

Which pity and sorrow could not abrogate

Infinity turned its gaze on finite shapg#id, pp.525-26)

This Transcendent Being is inde#mble, yet Si Aurobindo pesents
Her as the PowefShakti) greathnesg§Mahima) Beauty(Saundarya)and
Sun (Surya) from which Savitri has come and into which she is absorbed.
Through this divine transcendent Person, Savitri meets her own Supreme
Soul as the avatar or embodiment of Supramental Shakti.

A similar joumey of symbolic signiicance is gpelienced ly Aswapati
as par of the psybic existence of thaVorld Soul in Book Il,Canto XIV
Like Saitri, Aswapai becomes ware hee of the perasve sense of the
Divine Being Aswapai’'s liminal dtunement to the dimension of meaning
is presaged by an altered experience of time, space and identity:

He of the eternal moment grew aware;

His knowledge stripped bare of the garbs of sense
Knew by identity without thought or word;

His being saw itself without its veils,

Life’s line &ll from the spiit's infinity. (lbid, p.294)

In this condition,Aswapati expeliences his soul évelling through a
symbol landscape similar to that experienced by Savitri. The unfoldment
of Time is conteminous with the stiic images of the cosmicads and
their mythical deeds.
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Along a road of pure interior light,
Alone between tremendous Presences,
Under the watching eyes of nameless Gods,
His soul passed ora single conscious per,
Towards the end Wich ever bagins ajain,
Approaching through a stillness dumb and calm
To the soure of all things human andwitie.
(Ibid, pp.294-95)

Aswapati becomes aware of a telos, a journey with a destination. He
feels himself moving towards the origin of all manifestation, the paradoxical
home where eternity and time meet, where the images of eternity are self-
multiplied as a ecurence “the end vhich ever bajins ajain’

Ther he beheld in their mighty uni@npoise
The figure of the dethlessTwo-in-One
A single being in two bodies clasped,
A diarchy of two united souls,
Seated absorbed in deep creative joy;
Their trance of bliss sustained the mobile world.
(Ibid, p.295)

As with Saitri, at the tanscendent Qgin of the cosmosAswapdi
comes aarss the unitedwo-in-One The entie cosmic mandstdion is
based on the relational play of the Infinite Being mobilising its
Consciousness to represent itself as manifestation. Thus, at the fount of
the cosmos is the imga of this One as théwo, the Infnite One tha has
become two independent infinities. Because the One is infinite, it can know
itself by identity but cannot represent its own infinite boundaries except as
a process of perpetual Becoming, infinity calling to infinity to manifest its
infinite possibilities. That is the primal act of Love from which all cosmic
manifestation springs. In attempting to move beyond this act of Origin,
we may ask the question of Why this movement towards self-representation
would arise at all. If the One is truly and radically Infinite, it cannot have
any Need. Hence, the Upanishads have declared causeless creative Delight
to be the source of this movement. There is something causeless to the
creative urge, even within the universe, an urge which takes its root in the
Delight-consciousness of thEanscendent. In the Upanishadmriula
of the Bmahman,it is a causeless mement ofAnanda (Delight) thia
originates the relational movement of Sat (Being) and Chit (Consciousness).
Love is the ifrst manikstdion of Ananda initiding the elation between
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the principles of Sat and Chit. This is the manifestation of Delight at the His spirit was made a vessel of her force;

root of all Becoming. Mute in the fathomless passion of his will
Again it is the one indescribable Being and Person behind this duality He outstetched to her hisdided hands of jayer.
that brings them into existence. Then in a sovereign answer to his heart
A gestue came as of arlds thiown avay,
Behind them in a morning dusk One stood And from her aiments lustous nystey raised
Who brought them forth from the Unknowable. One arm half-parted the eternal veil.
Ever disguised she awaits the seeking spirit; A light appeared still and imperishablébid)
Watcher on the sugme uneadheble peaks,
Guide of the traveller of the unseen paths, Passing bgond the cosmic margktdion and into theTranscendental

Unmanifest, Aswapati entess into tance He passes &m the stée of

She guats the auster goproat to theAlone. fal ¢ - it
subliminal experience aswapnainto the Real-ldea o$usupti.

At the beginning of each far-spread plane
Pervading with her power the cosmic suns
She reigns, inspirer of its multiple works
And thinker of the symbol of its scene.
Above them all she stands supporting all,
The sole omnipotent Goddess ever-veiled
Of whom the world is the inscrutable mask;
The ages are the footfalls of her tread,
Their happenings the figure of her thoughts,
And all creation is her endless aghid)

Attracted to the large and luminous depths

Of the ravishing enigma of her eyes,

He saw the mystic outline of a face.
Overwhelmed by her implacable light and bliss,
An atom of her illimitable self

Masteed by the hong and lightning of her pmer,
Tossed twards the shars of her ocean-ecstasy
Drunk with a deep golden spiritual wine,

He cast from the rent stillness of his soul

A cry of adoration and desire

It is this unthinkable Form that pervades the cosmos, modulating Herself And the surrender of his boundless mind
to its different forms of consciousness. It is She who has multiplied and And the self-giving of his silent heart.
differentiated Herself in all things and actions. The Person form of the He fell down at her feet unconscious, profiid,p.296)
Ananda consciousness (tmandamaya Purusbhas usually seen as
KriShna, but Sii Aurobindo desdbes hee instead thegmale Shakti of Thus the psy@ic joumw ends in the )q)e“ence of theTranscendental
Transcendent Beingn the Kena Upanishadopursuing the ngstefous and Being, indicating thereby the origin of the psychic being and its power of

indefinable Brahman, the gods climb from plane to plane till arriving at  transformation.
the peakthey meet a Drine Feminine Pwer, Uma. She is shen in this

Upanishad as the first and last Form, whose points beyond to the Brahman.

This is how the Shakti at the origin of the manifestation, the One without a

second Uma orAditi, is met ly the psybic being ofAswapai at the peak

of its transcendental experience. The reason for this feminine self-disclosure

of theTranscendental Beingust be seen as being dueAtswapti’'s seeking

for a Power of Transbrmation. It is this Shakti thtaretums to Aswapai

later at the Supramental heights and it is She who embodies Herself as his

daughter Savitri.
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Om In Savitri And TheWorld

Pravir Malik

When one thinks of OM it is usually as a mantra to be recited for some
personal spiitual gain. Hee, however, we explore OM as a gnamic
movement as it manifests in the world. In order to gain insight into this
manifestdion we will first focus on SrAurobindo’s incedibde poem Savitri,
which the Mother has succinctly summarised“Savitri — as the supreme
revelation of Si Aurobindo’s vision”. The stug of OM in Savitri will
reveal hav it is a ubiquitous mardrthd not ony manifests as ntéer, but
also as progressive movement in the world. For example, it will be found
that the journey of a seed becoming a flower is in fact a simple manifestation
of OM. In this jouney three phases artraversed At first the seedmpeas
dormant and has precise boundaries observable with the eye. This is akin
to a plysical bginning — theA aspect ofAUM. Then it entes into a phase
of vitality — the U aspect odAUM — chamactersed ty movement.Tendils
reach out. The play of energies is accelerated. The tendrils move toward

Aswapati has ascended the series of world, and is drawing close to the
World-Soul. An ansver to his seeking comeas a wordless call. Let us
look at this passage where the great mantra is assisting the soul in its journey
to theWorld Soul [The World Soul (Canto XIV, pp. 289-90]:

This is perhaps the more familiar experience of OM, of that

As one drawn to his lost spiritual home ....
It led to rapture back the truant heart.
(Savitri, 4™ rev.ed 1993,pp. 289-90)

the outward aspect of manéfstdion into some degth within. And in the
poem itself this canto ppeas in The Book of th@raweller of theWorlds,
wher Ashwapati, having broken free fom all pesonal and cosmic bonds,

is seeking to solve the riddle of life, and is continually ascending to get to
the dynamic key that will solve it all. Before reaching the key though — the
very form of the Divine Mother herself, he is assisted by OM to penetrate
into theWorld Soul.And then as if to desitre all the sounds of OMjer

is a description in the next few lines of the very sameoeant

The immotal cry ravished the cptive ear ....
On the &r anthem of a pilgm sed.(Ibid)

So hee OM is the sound of an immat cry, a whisper cicling round

the sun, the roots from the seed move deeper into the earth. There is more the soul,a loney flute, a cicket's msh andiery single note a jingling
give and take — gases and water and nutrients enter into the seed-tendril laugh of anklet bellsthe tinkling pace of a long caman, a \ast brests

structure, and other compounds easinmultaneousy releasedAt the thid
stage, a flower emerges, and then the meaning, the mental-element or M
aspect ofAUM, of the seed becomesear The fower has pescibed the
AUM journey and OM has manéfsted This joumey could hae been

hymn, a temple gong, a bee-croon, and the far anthem of a pilgrim sea.
These a8 common sounds andvg a hint thamary, mary soundsperhas
even all sounds are therefore derivations of OM itself. So even here, in
active life, if one leaned to listen in a c&in way, one could conceably

forestalled, it could have ended at the U aspect, and the essence of adventurecome @oser to theWorld-Soul in the midst of theyshamic plg of things.
may have succumbed to any one of a set of external forces. But where a So when Mother commented to @yng disciple fithe time Mona Sakar,
flower standsthis jouney has been completednd tha is a successful drawing a link between the sonority of the rhythm of the wordSamitri
invocdion to the tuth behind thingsand a victoy, however small in a and OM, she said

tremendous journey between opposites.

So let us turn our attention ®avitri and for OM in it. “Each verse ofSavitri is like a revealed Mantra which surpasses
all that man possessed by way of knowledge, and | repeat this,
the words are expressed and arranged in such a way that the
sonority of the rhythm leads you to the origin of sound, which is

oM™,

Looking for OM in Savitri
If one looks for instances of OM, certainly three passages immediately
come out.The first is fom The Book of thdraweller of theWbrlds, after
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So, not only is there this more obvious mantra that leads one to the Only the everlasting No has neared .....

World Soul, but also the gry arangement of wrds in Savitri leads to the And who has seen the body of the Kin@#d, p.310)
origin of sound, OM. It is interesting to note that there is a yoga called
Surat-Shabd/oga — the yoga of Sight and Sound, in which the theory and So, in the same conx¢ as the Loer's everastingYes, Truth & the
practiceof the sounds aspect is exactly what is described in the above mystic fount of Life, and lifting up the veil of light to see the body of the
canto. Futher, in the sight aspecbne of the visions thaarises in the King, OM appears. It is the great symbol and assenting word. But symbol
practice of that yoga is succinctly captured in the very same canto in a few of what, and assenting to what? The meaning of the ‘assenting’ aspect of
lines preceding the sound description of OM: OM must derive its sense from the context in which it appears — assenting
therefore to tha which is perhas implied ly the Lover's everdastingYes,
A covert answer to his seeking came, ..... and the body of the King. That sense of the symbol becomes much clearer
And from the heart there surged a wordless(tadl, p.289) in The Book of the Everlasting Dafhis description is related to that of a
transformed Death. Savitri traverses some extraordinary felicitous worlds,
To the same discipldviona Sakar, the Mother elaed the 6llowing: and comes to the sources of these wsatd
“He has crammed the whole universe in a single book. It is a As one drowned in a sea of splendour and bliss, ......
marvellous work, magnificent and of an incompalde perection’ And blinded her heart to the beauty of the s(ib&l, p.678)
And if we listen futher toThe Mothers desaption of Savitri to Mona So, this is the same Death described as the ancient disputant with Earth
Sakar, hete is also Wa she has said and Love, which in the shade of Savitri’s flaming hearis & the cente of

the dire debate.
“It may then be said th&avitri is a revelation, it is a meditation,

it is a quest of the Infinite, the Eternal. If it is read with this At the sombre centre of the dire debate, .....
aspiation for Immotality, the eading itself will seve as a guide Tha sav grief’s timeless deths hut not life’s goal.
to Immotality. To readSavitri is indeed to mctiseYoga, spintual (Ibid, p.10)
concentration; one can find there all that is needed to realise the
Divine. Ead step of Yoga is noted hes, including the seat of And this same Death is here described with an incredible link to OM -
all otherYogas. Suely, if one sinceely follows what is revealed
here in each line one will reach finally the transformation of the In him the fourfold Being bore its crown .....
SupramentalYoga. It is tuly the infallible guide wo never In the inexhaustible meaning of a wo(thid, p.680)
abandons you; its support is always there for him who wants to
follow the pah” So the first part of the fourfold being —
And then there is another aspect of OM that is revealed in the Canto In him the architect of the visible world, ......
“Adoration of the Divine Moth&¢p.310) In this canto a common goal of Expressed himself with Matter for his speeitid)
yoga, that of escaping from “birth and death and work and fate” and
“leaping into a glad divine abyss”, is questioned and something far more Descriptors include architect of the visible worlds, art & artist, thinker
dynamic and fruitful appears in its place. It is in this context that OM is  of things seen, matter for his speech, which seems to refer to the visible
revealed: world— tha which is ptysical. And the second paof the burfold being —
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Des

conquero—all these point to an adventurer archetype or seed of vital worlds.

The

Descriptors include hidden cause, superconscience, creator of things,
all light, all-wise — that refer to a seed of knowingness, related to the mental

worlds.
The

In him shadows his form the Golden Child .....

He is the leader on the inner roagbid, p.681)

Traveller and heer of the unseen fas, .....

The conqueror of the kingdoms of the sqibid)
ciptors indude discwerer, leader traveller, hewer, carrier,
third—

A third spirit stood behind, their hidden cause, .....
He is theWisdom tha comes not ¥ thought(lbid)

fourth—

Above was the brooding bliss of the Infinite ....
Its immobile silence absolute and alokibid, p.682)

OM in Mandukya Upanishad

Now
fourfold

, in the Mandulga Upanishad is a 12evwse eld®oration of the
being that also relates it to OMp(289 — 291 The Upanishads, Sri

Aurobindo) Genally, making a connection beégn OM and thedurfold
being just desdbed the frst two verses as #nslded by Si Aurobindo...

1.

2.

The ne
3.

OM is this impeishable Word, OM is the Unverse and this is the
exposition of OM. The past, the present and the future, all that
was, althat is, all that will be, is OM. Likewise all else that may
exist bgyond the bounds ofime, tha too is OM.

All this Universe is the Eternal Brahman, this Self is the Eternal,
and the Self is fourfold.

xt verse elaborates the nature of the first...

He whose place is the wakefulness, who is wise of the outward,

who has seven limbs, to whom there are nineteen doors, who feels

and enjgs goss objectsVaishwanar, the Uniersal Male He is
the first.And the next verse of the second...

He whose place is the dream, who is wise of the inward hako
seven limbs, to whom there are nineteen doors, who feels and
enjoys subtle objectsTaijasa,the Inh#itant in Luminous Mind
He is the second.
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And then the third...

5. When one sleeps and yearns not with any desire, nor sees any
dream,thais the peréct slumberHe whose place is the pexdt
slumbemwho is become Onenessho is wisdom gthered into
itself, who is made ofmere delight, who enjoys delight unrelated,
to whom conscious mind is the dodrajna,the Lod of Wisdom,

He is the third.

6. This is theAlmighty, this is the Omniscienthis is the Inner Soul,
this is theWomb of the Unierse this is the Bith and Destiction
of creatures.

And then the fourth...

7. He who is neither inward-wise, nor outward-wise, nor wisdom self-
gathered, nor possessed of wisdom, He who is unseen and
incommunicable, unseizable, featureless, unthinkable, and
unnameable, Whose essentiality is awareness of the Self in its single
existence, in Whom all phenomena dissolve, Who is Calm, Who
is Good Who is the One thakivhom thee is no otherHim they
deem the fourth: He is the Self, He is the object of Knowledge.

And then the relationship between OM and the fourfold being spelt out...

8. Now this the Selfas to the impéshable Word, is OM: and as to

the lettes, His pats ae the lettes and His pds, namey A U M.
The A of AUM...

9. The Waker, Vaishwanag, the Universal Male He isA, the frst
letter, because of Initiality and dvasiveness; he thieknowvs Him
for such pervades and attains all his desires: he becomes
the source and first.

The U of AUM...

10. The Dreamey Taijasa,the Inhditant in Luminous MindHe is U
the second lettebecause ofdvance and Cerdtfity: he tha knows
Him for such, advances the bounds of his knowledge and rises
above difference: nor of his seed is any born that knows not the
Eternal.

The M of AUM...

11. The SleeerPrajna,the Lod of Wisdom, he is M, the thid letter
because of Measure and Finality: he that knows Him for such
measures with himself the Universe and becomes the departure
into the Eternal.
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And OM
12. Letterless is the fourth, the Incommunicable, the end of phenomena,
the Good, the One than Whom there is no other: thus is OM.
He that knows is the Self and enters by his self into the Self, he that
knows, he that knows.

Symmetries in Savitri

That is well and good, but what does this all mean at a more practical
terestial level? To explore this | dew on symmety in Savitri. I'll say, the
impression that | have @avitri is that of a diamond. There are parallel or
symmetrical faces that are part of its overall structure and when these are
contemplated or meditated upon it is as though an even more intense light
shines out. In fact, to me, to understa®avitri one can draw on this
symmety.

Let me gve some ramples of this symmetr

For instancethele is a symmeyr betweenAshwapahy’s yoga and tawel,
and Saitri's yoga and tavel. They both mae thiough plysical, vital,
mental worlds. Then one eades theWorld Soul, while the other Herwn
soul. One then creates a world — a new creatim the upper realms that
is a seed for all things to come on the material realm, while the other sows
a seed in‘Death’s tremendous hour’conques Dedh in the inner ealms,
which will allow the other seed to arrive at fruition. The one then has
audience with the Divine Mother and gets from her a boon, while the
other has audience with the Supreme Lord and gets from him a series of
boons. Delving a little dgwer, in The Vision and the BoonAshwapathy
has finally ascended to the highest point and is now in dialogue with the
Divine Mother It has of couwe been an inedibe joumey where alvays
he has had to travel beyond all possible attractions, to arrive at the One
power that can alone help him in the dilemma he has taken responsibility
for — that of allowing humanity to finally become free of the age-old and
repeding constaints tha have to dae resticted it. She tellAshwapathy —
you have won a place here.

What thou has won is thine, but ask no more. .....
Or lighten the burden of the senseless glofiigi@,p.335)

Awake not the immeasable descent,.....
Helping the world with thy great lonely daybid)
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But in spite of thisAshwapati instead asks the ine Mother to send a
portion of heself to eath, so tha the decisie change can fally occur If
we consider the nare of this inteaction, we see thaAswapati has to
assume an active role in which he is fully aware of the complexities of
creation and what it will take to move ahead. He is not telling the Mother
— you do what is best. He is consciously laying before her the problem of
existence and is proposing a solution. He is asking the Divine Mother to
do something concrete, which he lays out in no uncertain terms. He has
taken responsibility for Life, and is beginning to act as the Lord of Life.

Similatly, in the Eedasting Dg, following a guelling jouney stating
with an irvocaion to Duga, traversing thiough De#h’s realms,debating
with Death, and then finally imposing her will and conquering Death,
Savitri ascends to theealms of Eerdasting Dy, wher she has audience
with the Lord. In the outer realms of these extraordinary worlds, here she
first meets Death, the crown of the fourfold being, and then the voice of
the Supreme arises. The voice explains many things and then tells Savitri
— you knowv the world plan.You knaw tha situdion is undhangale —
man is too weak, and so on. Why don’t you ascend to your home and be
where you belong Now, this is quite similar to the sittian where
Ashwapati was asked to leave alone, helping the world with great lonely
days. The Lord offers her entry into the highest realms four times, and
each time Savitri instead asks the lord for something more. When she had
confronted Death, Death had given her boons. She accepts them, if Death
must gve them,but was not to be dissuadedifn her pimary task. Nev,
she has an interchange with the Lord, and each time he says the gates of
this my highest world are open to you — step in, and let this whole matter
be settled. Instead she always asks for something for earth and the
inhabitants of earth.

“Thy peace, O Lord, a boon within to keep
Thy calm, O Lord, that bears thy hands of jayfiid, p.696)

“Thy oneness, Lord, in many approaching hearts, ...
My sweet infinity of thy numberless soulqlbid)

“Thy enegy, Lord, to seiz on woman and man
And gather them into a mothex’ams”. (Ibid)
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“Thy embrace which rends the living knot of pain ....
Thy sweetness give to me for earth and meinid)

She wants Satyavan and her to descend back on to the earth — the
jewelled hilt and the exultant blade — to be used in battle in the world. This
seems symmadtal — in oneAshwapthy ascendsconqueing life and all
its pulls, and he asks the Divine Mother to put forth a portion of herself to
help the man#dstdion. In the otherSavitri ascendsconqueing dedh,
and asks to be put back into earthly life with Satyavan, the ascending soul
of the Supreme.

But even as we look quickly acro$&avitri we see many other
symmetres. For example in Book 1,Canto I\ The Sect Knawledge, the
secret of He and She is revealed.

Then aain, in Book 7,The Book ofYoga when Saitri is traversing the
inner worlds, and on route to arriving at her secret soul, she comes across
her three Madonnas and their warped voices in the world.

Here also a symmetry is revealed.

Then is the figure of the triple mystic cross.

Insights into OM

So coming back to the fourfold being, what is its relation to terrestrial
existence? The decriptions themselves reveal the relationship, and simply
speaking, the Physical, which is what we can touch and see and feel, and
what we first experience when we use our senses seems to be some kind
of reflection or pecipitaion of Virat or Vaishwanag. The Vital, atendant
with the sense of energy and adventure, seems to be a symmetrical face or
reflection of Hiranyagarbha orTaijasa.The Mental,filled with thought
and idea and closer to knowledge, seems to be some reflection of the
hidden cause or Prajna. So in this manner of interpreting, the physical, the
vital, the mental are themselves part of OM, and when we experience the
worlds in tha order, with the plysical a the basgwith the vital staked on
it, with the mental stacked on it, this is the expression of OM.

And when we consider the 200+ page decsription of Book Rairitri,
The Book of tha@raveller of theWorlds, we see thiain effect tha symmety
again seems to be playing itself out, describing in detail the physical, vital,
mental worlds and beyond, which in this manner of seeing is nothing
other than OM.
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And when you consider this jouney tha Ashwapati made from the
depths of matter to the source and origin of all, it is as if in his very actions
going through physical, vital, mental worlds, he is actively participating
in decibing OM, and in so doing he wokes the Summe Mother Mother
has sad—

“With the help of OM one carealise the Diine. OM has a
transbrming paver. OM represents the Dine... If arything goes
wrong, reped OM, all will go well. OM is the signaure of theLod.”

And then gain, in theYoga of Saitri, tha similar actve invocdion
takes place when Sauvitri traverses the physical, vital, mental worlds to get
closer to and ultimately unites with her secret soul. So in my perception
there are a few things at least that are apparent—

First, there is a tight relationship between the worlds in the cosmos and
the fourfold being — almost a one-to-one mapping if you will, that directly
relates the physical, the vital, the mental with different parts of OM.

Second, this means that from a practical perspective everything we
relate to and experience is made up of OM. Now we may get stuck in one
part or another of the parts of OM, but when we actively move through the
parts so that that which is physical, yields to that which is vital, yields to
that which is mental,we ae vibrating with OM, and theefore invoking
the supreme. In other words, when we dynamically alter our psychology
as per the physical-vital-mental shift so that our relationship with things
change, we are manifesting OM.

Third, in ariving a fruition of their espectie tgpasyas, Ashwapdi
and Saitri both made an wocaion to the Supgme though actualy
actively traversing tha which is OM.Viewed from this pespectve thee is
perhas an intgpretaion of Mothers manta “OM NAMO BHAGAVATE”
that ties this great mantra tightly to the poBavitri. In this interpretation
OM is the ivocdion to the Summe vhen frst Aswapai and then Satri
move through the plsical, vital, mental vorlds. NAMO is the dsolute
surender tha allows Aswapati and then Satri to come &ce-to-Ace with
the Divine Mother and the Supme Lod themseles. BHAGAVATE is
what the manifestation must become through the creative power of the
Supreme, and that is enumerated when first the Divine Mother and then
the Supeme Lod speak in the cantoBhe Vision and the Boanand the
Everasting Dy.
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Further Implications of OM from Some Other Cantos

Then there are other amazing things that dawn.

First, when one considers come of the beginning cantos of Book 2 —
TheWorld Stair and thenThe Kingdom of Subtle Mt&r, a moe concete
sense ér the \ery DNA of mater, and hev OM is intiicately tied into it
becomes ppaent. Considerthe desdption from The World Stair to vhich
Ashwapati has arrived as he begins his travel through the swerld

Planted on earth it holds in it all realms ....
It is within, belaw, without, above. (Ibid, p.98)

So this pattern of the universe, consisting of physical, vital, mental
worlds stacked upon each other exists on different scales, and it

Links the bodg’'s de#sh with immotality’s call: .....
It labours towards a superconscient Liglibtd)

So we see that structure of OM is everywhere constantly acting upon
us.

But even more, our very matter is made from this extraordinary stuff.
Here are some lines froifhe Kingdom of Subtle Matténat shed light on
wha eath’s denser Mer is made fsm:

“A world of lovelier forms lies near to osr.....

Our finished ends anticipated liv@bid, p.105)

Figures are there undreamed by mortal mind: ....
And mingling make the high and low worlds oribid)

So it seems that the range of worlds, or the outer and inner parts of OM
combine thes to ceae the subtle niter.
And to confirm this sense,

This medium serves a greater Consciousness: ....
Its sense dhers our bog’'s reflexes. (Ibid,p.106)

A heaven of creative truths above,
Out of its fall our denser Matter cambid, p.107)
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Hence, not only is OM acting on us all the time from the pattern that
exists everywhere, but also our very matter is made from the subtle matter
which is itself created from OM. So not only are all the worlds arranged to
reflect the imge of OM, and not on} does the wocdion of the Supeme
occur vhen OM hapens,but also our ery madter, the stuf tha we ae
made fom is OM.And hee is the questionwha is the efect of this
incredible mantra constantly whispered and penetrating into the very heart
of matter itself?

Action of Mantra — Micro and Macro

| want to first indicate the power of mantra through a passa&auitri
itself.

In Book 4 —The Book of Bith and Quest descibing Saitri's ealy
days on earth, we have the caifitte Call to the Quegp.375) we have an
indication in Sawvitri itself of the nature and action of mantra:

Here Ashwapati talks to Saitri about her veorld work. This is what
happens

This word was seed of all the things to be .. ...
An equal greatness in her life was so\hid, p.375)

So then the question is, what happens when there is the incredible mantra
seeded in theery DNA of matter? What results with this acte?

Manifestation of OM

It must be thawha we ae ging to see is OM margkting in maw,
many different places.

Let me look at a gradation in difficulty of manifesting. It is clear that in
some aga thee should be no pblem for this paver to maniést easiy.
On the other hand, Mother has said that business and politics will be the
last to transform. So if we see it happening there that says something. So
consider on the “simpler” sed-

For instance, at the micro-level, consider the example of a seed becoming
a flower. One mg think of the seed as being theypltal bginning — the
A aspect oAUM. It appeas domant and has pcise boundags obseralde
with the ge. The phase of vitality — the U aspectAdIM- is chamacteised
by movement.Tendils read out. The pla/ of enegies is acceleted The
tendrils move toward the sun, the roots from the seed move deeper into
the earth. There is more give and take — gases and water and nutrients
enter into the seed-tendril structure, and other compounds are
simultaneously released.

Sraddra O August 2012m 116



At the culmination of this, a flower emerges, and then the meaning, the
mental-element or M aspect AUM, of the seed becomekear. The flower
has pescibed theAUM journey. This joumney could hae been drestalled

At one endthe moe plysical endtheA-aspect ofAUM, is the vork of
Mandelbrot, who coined the term fractal, and who formulated the
Mandelbot Set,which has been tared ly Arthur C. Clake, as“the thumb-

it could have ended at the U aspect, and the essence of adventure may print of God” because of the possibility of a vast array of objects, plants,

have succumbed to any one of a set of external forces. But where a flower
stands this jourey has been completednd thd is a successful iocdion
to the tuth behind thingsand a victoy, however small in a ®mendous
journey between opposites.

Or & a moe maco-pespectie, consider the e#r-sun danceAs the
sun first breaks across the horizon, light is shed upon the constructs on the
earth, and in that light there is an awareness of the boundary that defines
each construct. Having awoken from slumber each form, as it were,
becomes aware of what it is — there is an awakening to the physical structure
— theA aspect oAUM — tha defines it.As the sunises,the orm becomes
active, and in thaactvity, what it is and viet it stands ér becomeslearer.
The actvity expresses its vitality — the U aspect &/M— and in tha
vitality there is interaction, and experimentation, and the vast play of one
life form with anotherAs the sun descendsp as to spealkand countless
stais emege in the sk, it is as though the yopia tha had bounded our

and animals, as being potential offshoots and images of the underlying
Mandelbrot Set. The Mandelbrot Set looks like a turtle of sorts, and is a
representation of space at the physical level. This in itself is interesting
since ancient Indian texts refer to creation as sitting on the back of a turtle.
But then the logical next question is, what could possibly give this pervasive
spherical-like structure the stability that allows all the shapes we see around
us to persist?

This takes us to a deeper level in the gradation, and to the work of
Nassim Haramein whose use of fractals describes the very structure of
space. Haramein leverages off the most stable geometrical structures known,
and abundantly used and popularised by Buckminster Fuller in his own
comprehensive workthe tetrahedron and the octahedron. Haramein
proposes a unified theory connecting atomic-level structure with stellar
and larger-level structure where the tetrahedron, octahedron and a 64-
tetrahedron grid emerge, as it were, from the density of vacuum, to form

focused actions through the day is removed, and we begin to see the stage dynamic structures that possess equilibrium at the micro and the macro

of our day from many more perspectives. The phase of vitality has yielded
to a phase of mentality — the M aspectAdfM, wher a elaive incease

in introspection, reflection, and consideration of many more points of view
comes into dcus.This joumney, of couse hgpens dg after dy, and is a
macio-invocaion to the Supgme constanty reflecting in mater the
meaning of it all.

But even beyond these “facts” of nature, even circumstance, event,
people, organisation, myriad ways are going to embody this seed of OM,
so that in each of these we are going to see a shift from a physical
orientdion to a vital oientaion to a mental eentaion. And the essential
thing that is happening here is that the consciousness is linking to something
vaster truer, more integral, beyond the bounds of itselind in the act of
doing so wga is speading &road and the Summe is being woked
more perasiely. And looking 4 it from the point of vier of the doube

level.

The octahedron, comprised of 8 tetrahedrons pointing inward, is
balanced by the star-tetrahedron comprised of 8 tetrahedrons pointing
outward, and symbolise the basic polarity inherent in any unit of space.
The 64-tetrahedron grid provides the dynamic structure with which the
energystreaming out of a singularity or mini black-hole in the vacuum
‘clothes’ itself. Rotational movement, caused by the bending of space-
time in the vicinity gives a boundgrto the otaing gid, tha then g@peas
as the sphéaral-like stuctures of Mandellot's Set. Space-time fue the
result of the rotating object, streams back in to the black hole, and a
sustainhle souce of enagy results.As Hammein sugests,by introducing
torque and caolis forces into Einsteis' Held Equaions, he has beenbke
to apply these at the macro and micro level, thereby unifying the physics
of structure and dynamics at the micro and the macro levels. This seems

autobiographical aspect of Savitri this perhaps has to be the case since the More akin to the vital kel or U-aspect oARUM.

essential equilibrium between Inconscience-Consciousness, Death-
Immortality, Pain-Delight has been aled though their decisie works.
So let us broaden our look and see where else OM is manifesting.
We can bgin with our undestanding of the sticture of space
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But then, the next logical question is where does all the possibility and
tremendous scheme of things inherent in the vacuum come from? This
leads us right int@avitri and | quote a few lines from this 24,000 line
poem:
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At first was laid a strange anomalous base ....
Upon eath’s nav-bom soil Gods tread was head.
(Ibid, pp.100-1)

In a manner of seeing is the M-aspectAdfM. So hee we seeAUM

being traversed in the progressive understanding of the structure of space.

Now let us look at various examples in more complex behaviourally-
based entities.

At the individual level, each time thought, for instance, intervenes to
arest an goistic, self-referencing emotion sucas angr, in fact OM has

recenty, the digtal econony. Let us @amine this moe dosely. The
agricultural economy is primarily focused on a more physical asset — the
land. Its very modus operandi has tended to be physical in nature. That is,
it is all aout working physically, with physical implementsfo rearange

or exploit earth-based physical assets. It is all about operating with “what
the eye can see”. Hence, we may conclude that the focus on agriculture is
really a focus on the physical phase of the global economy fractal. More
recenty, over the last centyr focus has shifted to indugtrThis focus is

all about working with large flows. Its very purpose is to create large flows.
Hence, there is the flow of cash leveraged to bring about flow of product.

occurred, because the easy and even short-sighted vital reponse has In the bargain telecommunications flows, people flows, resource flows —
transmuted into a less short-sighted and generally speaking more balanced and this also includes energy and metal extraction, energy and metal

responseThe U-aspect has yielded to the M-aspectd AUM has been
traversed.

At the individual level there are hundreds of such movements that occur
in the being of a single person, and that can be the starting point of
manifesting OM by shifting these habitual movements, regardless of their
origin. In the bookThe Mother by Sii Aurobindo these a succincty
summarised:

At the physical levie-
“rejection of the pwysical ndure’s stupidity doubt, disbelief
obscuity, pettinessjaziness,unwillingness to kang, tamas,so
tha the tue stdility of Light, Power, Ananda mg estdlish itself
in a body growing always more divine;"

At the vital levé—
“rejection of the vital nure’'s desies, demandscravings,
sensations, passions, selfishness, pride, arrogance, lust, greed,
jealousy envy, hostility to theTruth, so tha the tue paver and
joy may pour from above into a calm, large, strong and
consecrated vital being”

At the mental levie-
“rejection of the movements of the lower nature — rejection of
the minds ideas,opinions, preferences,habits, constuctions, so
tha the tue knavledge my find free bom in a silent mind

But let us shift gears to see shifts at the macro level area of the economy:
Broadly speaking, the global economy too has traversed three stages.
These a@ the gricultural econory, the industial econony, and moe
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processing and distribution, other flows of trading, flows of financial
instruments of all kinds to further bring about the essential flow of product
have been accelerated. In other words, the focus has been all about the
“play of enegies”, which is dharacteistic of the vital phaseWe can
conclude, then, that the industrial phase is synonymous with the vital phase,
and that by engaging in this kind of industry the global economy has
essential} traversed a vital phaseCurently, we hare enteed into the
digital econony. The lae 1990s sa the bith of the Intenet en. It was
idealism of sharing information, of transcending traditional silos that gave
birth to the Internet. Subsequently there were a number of radical ideas,
relatively speaking, that gave birth to entire new companies. Bring a virtual
library and bookshop with millions of titles into oseliving room, for
instance Conduct all ihancial tansactions ongur computerfor instance
The focus of this phase of the economy was much more on ideas. In other
words, the focus has been on the mental phdse global econogy hence
appears to have gone through the physical, vital, and mental phases
automaically. Now the inteesting things is thait is not tha someone
decided that now a majority of business activity will transition from one
emphasis to anothefhere is a leel of self-oganisdion hee tha as the
term suggests, happened of itself. It is not that the mental phase appeared
first, followed by the physical, and the vital. The phases appeared in the
same pisical-vital-mental o'AUM sequence

But just pausing for a minute — is this progressive? When one considers
that in fact the movement is occurring within a larger physical-vital-mental
arc, we can see thaUM is pushing the boundas within a lager AUM.
It is happening on a different scale. So the overarching phase of the world
economy is vital, and within that we are pushing the boundary to cross
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over into the mental. But consider what is happening at a smaller scale, in process as opposed to form. That is, the focus shifted to the way nature
the Digital Economy itself. It is interesting to note that broadly speaking, marufactues poduct. The emphasis is not on thehy but moe on the

even the digital economy has been characterised by three distinct phases. wha. Hence for examplg naure’s gproad to mamfactuing insulin was

When it first came into being, entities indulged in what we can in retrospect emulated by an understanding of the process by which this happens. The
call brochure-ware. That is, they simply took what they had available in  same agents and the same process as occur in nature were then emulated
existing media or brochures and replicated that onto web-pages. In other at manufacturing scale. This imitation of process, without getting into the
words they took what ‘the eye could see’ and put it onto the new ‘media’  how and the vay, without fully undestanding the lajer system question

as is. Fundamentgll the lusiness modelemained the samét contirued of how product manufactured in this fashion might interact with other
with the status quo. In other words brochure-ware exemplified the physical ceis in the boy, or without a com@hensie undestanding of at is

phase. Then, some more adventurous entities experimented with the second really happening at the level of the cell, is a vital as opposed to a mental
phase of the dital econony, which we can call e-Commee In this phasge
selected business processes were transferred onto the Internet. The most
common being the customer-ordering and customer-fulfilment processes.

That is, selected business flows, aimed at anreasing selected finan(_:ial cradle-to-cradle design, and the notion that waste equals food, that are
results, were mapped onto the Internet. This is none other than a vital based on aar moe holistic undestanding of nfure’s opeations, have

dynamic. Hence, e-Commerce can be thought of as the vital phase of the o4,y {9 become archetypes for the creation of human product designs
digital econony. Some entities ent een a stp further, and irvented or and manufacturing processes. This is clearly at the mental level in that

reinvented or ecqnf_gured themse'ﬁ’s to h|g_h||ght_fundamental Inteet- deeper and more elaborate system design is understood and then becomes
based characteristics as the basis of their business models. Hence, SUChthe basis for not just replicating, as in the physical and vital phases, but of

chamcteistics as global ubiquing4 by 7 pesencedis-gggregaion whereby the formulation of design principles that are then leveraged in the creation

entities can focus on what they do best and partner with select entities that of product and process that have hitherto never appeared in nature. Hence,

have core competencies in other areas, amongst other characteristics, \ye fing the same physical-vital-mental sequence repeated in the specialised
became the basi®ff reinventing the bisiness model. Shcre-concetion field of biomimicy

is none other than a mental-level dynamic. The Re-conceptualisation can Consider the bisiness wrld, for instance A business aganisaion

be thought of as the mental phase_of_thetail_gaconom. operating at a physical level would primarily believe that the world is
SO even heg theAUM aspects & indicaed in tha order — so w have fixed. Key ideas about what is possible in the marketplace would be
AUM once gain. _ , _ dictated by the notion that “what the eye can see” is what is possible.
Let us consider an area to do with the advancement of practical science: Hence comorate stetegy, comporate possibility would be a function of
Biomimicry is concerned with design of product and process through  yhe fixed nature of things. Whatever had made the corporation successful
er_nulatmg nature._ In some respects th'_s is centuries old and Some of the i, the past is what will make it successful in the future. If a corporation has
wisest most sustainable man-made designs through the centuries have beengyjieq in the past, it simply would need to emulate another that had been
a result of m|m|<k|ng_naure. m recent decades hawer, it is |_nte|est|ng N successful in the fixed world, to itself become successful. One can see that
note that this very field has itself gone through three active phases. In the such an organisation will likely be subject to a lot of harassment as it

first phase there has been an imitation of the form and function of nature. ;o its vay through makets. The U-aspect ofVital' orientaion on the

That is, form and function, the outer physical aspect of nature has been |,,qer hand. would refer to the notion of a variable world, in which assertion
mimicked An example is as in th¥/elcro stip which imitates the érm of energy is going to determine successful outcome. Nothing is fixed in

and function of a plant in nature. This approach to product and process ;s grientation: success is a function of asserting the corporation through
design is clearly at the physical phase. Biomimicry then began to emulate o ncial means. The boundaries of the world, in this kind of orientation,

process. Hence, this phase of biomimicry can be thought of as the vital
phase. In the third phase emphasis of biomimicry has shifted much more
to a whole systems vie. Hence designs sut as ¢osed-loop lie-gycles,
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are much more fluid. Processes, strategies, products, do not need to remain obstinate insistence on a way of being that has outlived its utility— there

essentialf the sameas in the pysical oientaion. Anything can bang

has been argwing shift to maximise x@sting flows of etracted enayy.

so long as financial success and stakeholder success, defined in terms of That is, without fundamentally altering the source, we are gravitating toward

financial impact, is upheld. It will be possible to go into new markets, new

a mind-set of allowing the extracted energy to remain in existence for

geographies, new products, with new people and new processes if need longer, through dandgng the vay it flows and the way it is used Tha is,

be, in order to ensure that the all-important financial return is assured.
This kind of opeation is gping to use up a lot of ergyr, often in a ery
selfish way. Another orentaion would be moe ‘Mental’, which would

refer to a world driven by thought and idea. The primary impetus for driving
a corporation would not even be financial returns, under this outlook, but
idea and ideal. Needless toysthis kind of world would potentialy be the
most variable. Not even the constraint on ensuring financial returns would
necessarily impede it. Hence, such a corporation would potentially much
more easiy chang product, process,maiket, geagraphy, if the idea tha
drove it demanded that kind of action in return.

Study has indicated that an organisation that is able to make the shift
from the physical to the vital to the mental orientation is likely to be more
successful. But why should this be surprising given that in so doing it is in
fact taversing theAUM trajectoy?

Shifting gears, consider one of the most highlighted areas of today —
that of enegy. Here too, the enegy industly is displgying movement

we have begun altering devices and the way energy flow takes place
through pipesso as to mlong «isting flow. This oiientaion on polongng

or maximising existing flows is none other than the vital orientation. This
stoy does not end herhowvewver. The most pogressve amongst the acter

have taken a leap into alternative non carbon-based energies. There is
out-of-the-box thinking on how energies from other sources can be made
practically available and utilisable. There is out-of-the-box thinking on
what a non carbon-based economy may look like. This kind of out-of-the-
box thinking is representative of the mental dynamic and marks the early
transition into the mental-phase of the energy industry fractal.

So hee too ve ae seeingAUM in action.

Let us first consider the journey of relatively recent global politics.
Here too we see a shift from the physical to the vital to the mental phase.
Note howewer, tha like the jouney or fractal br the global econowy the
active and overarching phase is currently at the vital level, and within that
we have traversed the fractal within a fractal, through the physical-vital-

through the same three phases. For decades the focus of energy availability mental sub-phases. Henée the edier 20th centuy, politics was maked

has been primarily through extraction. That is, the primary source of our

by physical powess and thlea. World War | andWorld War |l epitomised

energy has been carbon-based through oil and gas extracted from the earth.this physical orientation in that politics was largely about a display of

Let us understand this orientation in a little more detail. In this orientation

physical pavers — amies, wegons — and ivolved thea to physical

the world is viewed as fixed: our source of energy is oil and gas, and these boundaries by virtue of physical armies. Balance between global powers

have always provided our energy needs, and will always provide our

was a result of such displays of physical powers. This was the physical

energy needs. Such notions as the imminence of peak oil, that states that phase of the global politicaldctal. RstWorld War I, politics was not so

petroleum production will decline at the point where the rate of global
petroleum extraction reaches a maximum, are imaginary or no cause for
worry because if it@sts, it exists in the indehite future. Further, a carbon-
based energy world is what our world is, and nothing can change that now
or in the future. In the worst case, if we run out of points of extraction
under our existing control, we will extend that control into other areas and
regions of the world, or perhaps even into other worlds if need be. This is
a purely physical orientation to life, in which the notion of what has been
is what will continue to be. In the face of an increasing acceptance of peak
oil and the increasing reality of climate change — a direct result of our
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much &out the actual pfsical pavers possessedyba county, but by the
fearfactor irvolved were the plysical pavers to be unleashedrear hence

was the motiating lever. In the ColdWar, it was the thea and kar of
possible nuclear attack that maintained the balance between global powers.
The confrontation was not physical, it was based on emotion and therefore
based on self-referencing flows. This is a vital dynamic. Hence, for practical
purposes politics shifted to a primarily vital phase. It is to be noted that for
the actos involved sud dynamics ofered higher dgrees of feedom,in

that there was no actual loss of physical assets, and no actual loss of life,
to yet maintain actual power in global affairs. In more recent times the
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balance of global power has become far more complicated and has become Conclusion
dependent on development of technology and other corporate prowess. So when we step back from all this, we see that this incredible mantra
Through poducts and seices of diferent kinds a couny’s cultue and AUM is the seed of all thave see mandsting aound us. No mizer wha
way of being can be implanted in another part of the world, and its influence the situsion ma look like nav, we knav tha nothing can withstand this
be tangibly felt, without even lifting a finger so as speak. This is a far more incredible power, this creaive word, tha causes all coumstance to
mental orentaion to global paer. Through a tever idea a Wole nev precipitae in a ceain way.
way of being can exercise its influence in another part of the world. The This is truly the power that surmounts all obstacles.
promise of local or national business development can cause local
governments to yield to other governments. In such a manner global power
is maintained. This orientation to maintaining global power allows its actors
an even higher degree of freedom, in that development and the exercise
of novel ideas, as opposed to physical assets or vital ploys and masquerades
can alter the global balance ofvper.
Here too ve see the margbtaion of AUM.
Let us look at another manifestation of global power and politics, in the
setting of global xchang rates.At the star of this exchange rate fractal
the method for setting global currency rates was purely physical. The
amount of gal— a concrete and practically timeless physical asset, a country
had detemined the s&ngth of a counyf's curengy. This is a puely physical
orientaion. At some point ther was a moe sophisticeed stetegic approat
that was thought out. The relative vivacity and effective strength of a
countiy’s actvities in the global ana, measued thiough demand and
suppl of a county’s curengy, being used to deterine its cureng rate.
This is a mental oentaion and of cowe ofers actos involved nuch
higher dgrees of feedom in thacreaivity and unleashing of a cougts
powers can literally overnight alter the demand for its assets. In reality we
are today at some kind of middle-ground between the planned ideal and
the ld standais of the past. Hence todaureng rates ae for practical
pumposes setypthe balance of peer. This is the vital plg Even though it
should really be the real-time creativity of a country that determines the
demand for its assets, the negotiation between presidents with side-deals
of all sorts is much more effective in doing so at the moment. Nonetheless,
the trajectoy is the sameWe have the plysical-level gold-standads of
the past, the vital-level negotiations and side-deals of the present, and the
mental-level real-time creativity of a country of the future.
So once gain we see a mardgstdion of AUM.
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Tagore And Sri Aurobindo:
How They Met In Their Vision

Supriyo Bhattacharya

(1)
I’'m going out to clean the pasture spring;
I'll only stop to rake the leaves away
(And wait to watch the vater dear, | may):
| shant be gone long—You come too.

I’'m going out to fetch the little calf
Tha's standing ¥ the motherlt's so yung
It totters when she licks it with her tongue.
| shant be gone long—You come too.
(‘The Rastur’, Robet Frog)

“Tagore has been aayfarer tovards the sameaal as ous in his evn
way”, wrote St Aurobindo in a letter to Dilip kumar Rowhen the l&er
wrote to the érmer tha “Tagore had ecenty....recanted hisdith in the
Divine, having been overwhelmed by the modern craze for Humanity
with a big H’. Sri Aurobindo askd Dilip “almost with a mothdy solici-
tude” not to citicise Tagore adersely, because he did not think thave
should hastil condude tha Tagore's passing wer to the opposite camp is
a cetitude” “He is sensitve”, Sii Aurobindo went on,“and perhas a
little affected by the positive, robustious, slogan-fed practicality of the
day— he has passed through Italy and Persia and was feted there. But |
don't see hw he can tun his ba& on all the ideas of a ktime”(Sri
Aurobindo Camélo Mg Dilip Kumar Rg, Jaico Pulishing.) Having said this,

Sri Aurobindo wiote the signitant sentence with ich we have beun
this essy, tha is, Tagore had been in hiswm way a wayfarer tovards the
same gal tha Sii Aurobindo had set himself
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Now, we mg ask:why did Si Aurobindo seeTagore as a \ayfarer
towards his avn goal? We knawv tha Sii Aurobindo wanted the dan of a
“new consciousness’ which he called‘Truth-Consciousnessdr “Supra-
mental ConsciousnessThis consciousnessccoding to St Aurobindo’s
realisation, in its descent upon the earthly life will radically transform hu-
man consciousness now cabined and cribbed by the narrow limits of rea-
son, ego and animality In a word, he wanted the aeent of a nev race
called “Superman” free from the grip of ignorance and falsehood; that
race will usher in a divinised life and human unity on a global scale. The
question is:did Tagore too want and g&empt in his an way, to adieve
this, though he did not use the same largguas SrAurobindo?

(2)

Well, the question does not lend itself to an easy solution. On the con-
trary, it becomes a little pptexing in the light — or ather dakness — of
Tagpre’s avn words witten in a letter to Dilip Kimar Ry in June 1934.
Tagore wirote: “| have no petensions laout ny own spiitual realisdions.

In fact, | am a connoissed- | wish only to appreciate the Rasa, the flavour

in all sphees — be it Naure or mental and spinal domain.To taste tha
flavour and &press It — thais | think, my task! (Tirthankar, Dilip Kumar

Roy; Tr. mine) Again, in September 1936Tagore wiote in the sameein:
“Believe it or not, | never imagine myself to be a sadhak. | know for
certain that | have no capacity for spiritual sadhana and | never let others
form any wrong idea about this. Whatever | experience in my life is a
poets epelience Above thd there ae planes of xperence but my di-

rect knowledge does not reach there. My mind moves within the field of
appeaance andinds joy."(lbid; tr. mine

We see hax Tagore is putting his emphasis on Higoetic” tempea-
ment; on the fact that he is a ‘connoisseur’ and is interested only in giving
‘expression’; and alsoithe field of gppeaance”is his minds haitual
realm. He does not profess that he is a yogi or sadhak (in the sense of Sri
Aurobindo), much less an adept in spiritual knowledge. But, granting that
Tagore is a poetnot aYogi, the question manow be mised:wha is the
true nature of a great poetic mind? Does it move only within the limit of
the finite (or the “appearance”) or take off from the base of the finite (or
the appearance) to the realm of the infinite (or the reality) behind it? Does
it not come back with a message from the infinite realm to express it within
the dimension of the finite or the world of appearance to make the ‘ap-
peaance’ full of suggestions and meaningXfter all, what is the difer-
ence between a commoner and a poet? The commoner too dwells in the
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world of appearance, but never fathoms the significance of it all, unless
and until a poet lik Tagore wakes him up to thémeaning in eals curve

and line’, the eality investing the wrld of facts with a walth of signiiF

cance And who else than arga poet (theYogi does it another ay) can
break through the veil of mere appearance to get a vision of the true sig-
nificance of it all? He not ownllooks, but he seesAnd did notTagore
himself say — “I dive down into the ocean of forms, to find the perfect
pearl of the formless”?

The point @plies all the mar to Tagore, his humility notwithstanding
When he speaks of himself to others, as he does to Dilip, he is a born
alistocrat with the dft of humility, but, as he has himself saithe eal tuth
of himself had éund &pression onl in his poety. It is in his poely tha
we recognise him to be a traveller in quest of the infinite, a messenger of
the beyond, and a friend and a lover who brings back the harvest from his
sojoun thee to fll everything hee with meaning and beautin his semi-
nal work “The Futue Poetry”, Sii Aurobindo sa in Tagore “A glint of the
greder ea of mans$ living, something thaseems to be in pmise” Who
is tha ‘Tagore’ — one vho is meely a “connoisseur’'whose mind mees
only in the feld of “appeaance”?Turming a fw more pajes inThe Fu-
ture Poetry, we find Sii Aurobindo laing his inger on this seat: “T he
poetry of Tagore aves its suden and uniersal success to this ehtaye
that he gives us more of this discovery and fusion for which the mind of
our age is in quest than any other creative writer of the time. His work is a
constant music of the overpassing of the borders, a chant-filled realm in
which the subtle sounds and light of the truth of the spirit give new mean-
ings to the iher subtleties of IE’(Ch on .“The Beah of Greaer Life”, The
Future Poetry)

This bings us to a fundamental poithen Tagore speaks of hisex-
periences” as the experiences of a “poet”, we have to ponder: what is the
nature of this poetic temper and where — on what plane of inspiration —
is it staioned?A poet’s inspiation may come fom the“lif e-plane” or
“vital plane”; it may come from the “mental plane”, or “higher mind”,
“intuitive mind”, “illumined mind”, “overmind” and so on, to use the lan-
guage of St Aurobindo; it ma come fom the“physical consciousness”;
or it may come from the plane of the “spirit” or “soul” or the “psychic
plane”. When a poet accepts this life and the world and the truths of his
own life, mind and boy, but invests them with a lger signifcance based
on the souk vision or insightthen his jouney becomes dferent from
tha of another poet st@ned on,sa, mental or vital or pysical plane of
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inspiration. And if that poet (hee it is Tagore) speaks of himself as one
having little or no aptitude for spiritual knowledge or practices (as he says
in the letter we have quoted), or as one deficient in spiritual realisations or
experiences, (as he hints in the same letter), then we may do little better
than looking at the poet in silent wonder — he appears to be that character
in Moliére’s famous dama, who is suprised to leam tha he has been
talking “prose” all the time when his teacher proposes one day to teach
him “poetry”!

In point of fact, Tagore, in the hear of heats, knovs and undestands
it all. And he himself a tue poet,bore an eloquent testimgrto the tuth
of the matter many a time when he narrated the wonderful experiences of
his life either in his works or in talks. Here, these do not bear repeating.
But for the sake of our analysis here, it is as well that we distil the essence
of his ralisdions from his avn words.A sample of this a the bllowing
words from a lecture given by the poet on his seventieth birthday at the
Senate Hall, Calcutta University in December 1931

“In the soul of beauty is a truth that is full of charm, bliss and
mystery, and et is bgond our ead; still it has an indable
kinship with our own soul. Our awareness of it is deep and sweet
and shining Our inner being lgns to gow, to quiken,to degen
in hue. Our being becomes one with it in colour and fragrance
and sentiment — hein is a bossoming of lee.”

“The poets work is to obuse the human soul to thiswdang
of awareness, and awaken it from indifference. He is considered
a great poet who has made the human mind embrace things that
are etenal, gred, possessed of dedom,pewvasie, profound”

“Many are the strings upon the veena of veenapani, some of
gold, some coppersome steel. Eactune thadwells in the thoa
of the Cosmossome light,some heay, tunes of jg, and enjg-
ment, all are played on her gena. In a poet’ verse too is an
endless variety of song. That every melody should ring with notes
loud and high is not k&t | wish to sg And yet with eab thee
should be a hint of the constant and eternal, of that sen
se of renunciation that purifies passionate attachment, and makes
it viile and vigorous. In the poetry of Bhartrihari we see that the
man given to the world of enjoyment has found his own song,
but at the same time in the depths of his verse there sits the man
of reruncidion with his one-stnged instument:

[“ Atmaparichay”(“Of Myself”)—translated by D.Joardar and Joe
Winter;Publushed ly Visva-Bhaati, Kolkata,2009.
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So,hek is the selfewelaion of a tue poet in hiswn words. Nav, we
may come to the other point: he says, as we have already quoted from his
letter, tha his mind fhds joy, moving in the vorld of “appeaance”. Well,
this stdaement too my attest to his humilitybut it is not the waole tuth
about him.To see the Wwole tuth, one mg again listen to these ards
uttered in the same lecture:

“Every day at dawn | have stood in silence at the edge of the
dark night only to comprehend the message in the wgatse
rupam kayanaamam tate paslyami. “You | behold in pur form

most gnepus and pw.” | have wanted to toue in my contem-
plation the great Being who is the principle of unity among the
kinship of all beings, whose delight, manifest in countless forms,
ceaselessly fills my soul with gladness in so many ways. My soul
cries out,kohyevanyat kah pranyat yadesha akasha anando na
syat. ‘Who will exhale and inhale if there is no joy in the sky?
....My heart and soul have responded to the unarticulated mes-
sage, the unstruck note that swirls about creation and resonates
from Time tha has no bginning tavards Time thd has no endl

have felt as if | hae head this messge for mary ages’(Ibid)

A couple of yars laer, tha is, in 1933, Tagore was moe eplicit. He
was giving then the Kamala Lectures (entitlddnusher Dharmp at
Calcutta Unversity. There he steed in dear tems tha the whole tuth of
Man lies not in the finite alone, it has also an infinite aspect. He used a
beautiful simile to drive the point home:

“This eath is full of gross m#er. Far &ove this is the @#no-
sphee. Through tha invisible plane come light and colour on

the earth and its life-force flows. The cloud gathers on that plane
and raindrops fall; the stimulus from that plane informs the earth
with a supremely mysterious beauty; from that very plane comes
whatever is the best on earth, its grace and life. In that atmo-
sphere above, the window of the earth remains open, through
which, from the world of stars, comes the messenger who, cross-
ing the dark space, brings every night the luminous message of
kinship. One may say this very extended atmosphere is the soul
of the surplus part of the earth, just as the whole Man is said to be
“Tripadasypamitam’—that is, his one pdris visibe, the emain-
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ing three paits lie in a tanscendent plane of the etak’(Manusher
Dharma, tr. ming
Having said this, the poet seeks refuge in the Upanishads:

“The Upanishads gaTruth can be kn@n only if one has an
integral knowledge of Being and Becoming. Being, that is
unmanifest in the infinite, Becoming that is manifest in space
and time. The finite and the infinite together render the truth of
Man complete. The infinite in Man is to be manifested in the
finite — in the spher of life and societylnfinite truth has to be
given concete shpe”(lbid, tr. mine)

The life of the poet was a concrete manifestation of this truth. That was
why, a the a@e of eighty he could sa with a dear vision:

“In extreme amiliarity we miss the poeyr for it exists bgond

form and soundwhere the ceaor’s other half is to beofind the

half that is not imprisoned in matter ....My days have gone by in
all kinds of work, my mind has pursued attractions on every side.
| have known the ways of the world and have had to submit to
them. | have not been so obsessed as to allow my unbridled fan-
cies to distort my view of them. But through all my interaction
with the world my mind has found union in the area where cre-
ation goes beyond creation. In this union my life has found its
fulfilment”” [Atmaparichaya (“Of Myself’), op.cit.]

If this is the true Rabindranath, then why did he give such an incom-
plete or supeiial picture of himself in the letter to Dilip R which we
have quoted at the beginning of this essay? That letter evidently gave the
impression that he was a misfit in the spiritual field of experience, for the
world of mere appearance was his habitual realm and his only vacation
was to be dpoet’, tha is , to gve &pression,in the languge of poety, to
the joy of expeliences in tharealm. If this is tue then wha Sii Aurobindo
said of him (we have already quoted this) cannot be true. But this is not
true and this islear from the vords of Tagore tha we hae quoted fom
his lectures. Then, why did he write these words to Dilip, giving the im-
pression thethis mission is dferent fom thd of Si Aurobindo?

Well, we beliere, this hgppened because of d& possile factos. Frst,
Tagore, while writing those lettes to Dilip (on Sr Aurobindo), had be-
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come most humble about himself owing to his great reverence for the
yogic staure of Si Aurobindo. He said in another letter to Dilipukar
that he had“an unallyed reverence br Sii Aurobindo”. This he had al-
ways cherished and whenever he recalled that, he was always gracefully
humble about himself; this is true not only in connection with Sri
Aurobindo, but also vhenerer he met gea men of the wrld. And we
may also ecall his beautiful esgaon Si Aurobindo, wher he narated
his meeting with SrAurobindo on 29 Mg 1928 & Pondidchery and ac-
cepted in all humility his greatness, agreeing to wait for the “word” from
Si Aurobindo .

Second at the time of witing tha letter to Dilip, Tagore seems to ha
been, temporarily though, influenced by a partial or incomplete view of
yogic sadhana. Usugil there is a tendencon the parof yogis in couse
of their sadhana to tear themselves away from the everyday world and get
buried deep in askesis and contemplation and their tradition might have
inducedTagore to belige thda he himself had no tarfor spiituality and
so had been deficient in the capacity for spiritual realisation. Besides this,
Tagore never embaced ag philosoply tha teadhes Man to lfy away from
this worldly life because it thinks th#he Truth of God has no userf His
creaion. But, when Tagore met Sr Aurobindo @ Pondichery, he was
deely impressed — ng overwhelmed — ér he said in his fliant essy
on Sii Aurobindo: “at the ery first sight | could ealise tha he (St
Aurobindo) had been seeking for the soul and had gained it, and through
his long process of realisation had accumulated within him a silent power
of inspiration. His face was radiant with an inner light and his serene pres-
ence made it evident to me that his soul was not crippled and cramped to
the measure of some tyrannical doctrine which takes delight in inflicting
wounds upon life. | felt that the utterance of the ancient Hindu Rishi spoke
from him of that equanimity which gives the human soul its freedom of
entance into th&ll. | said to him,You hare theWord and ve ae waiting
to accept it from you. India will speak through your voice, Hearken to
me’ ”

It may well be tha for Tagore the temendous imm@ssion thathis visit
left on his mind had faded out somewhat with the passage of time and his
mind was perhaps overcast with the impress of contemporary ideas.

Third, the reason for those superficial words in that letter lay in the
poets very inner world. Its secet lay very dee indeed The billiant lec-
ture that he gave at the age of eighty lends a clue when with touching
candour he admits:
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“One dy when | was a bg, the light of the maring sun en-
tured down what path of its rising | know not, and of a sudden
illustrated all human relationship before me in the radiance of
the soul. Although bebre ety long the light vas to anish in the
squalor of everyday life, still | hoped that one day before retiring
from this world | would witness the whole of humanity illumi-
nated by the light of that one soul. But at the summit of my inner
awakening the p#n of tha light’'s flow was obscwed by fog and
mist![ Atmaparichaya (“Of Myself’), op.cit]
(3)
Keeping all this in viev, we may now judge the alidity of Si
Aurobindos assdion tha Tagore was a“wayfarer tavards the sameagl”
as his. First, let us look into this question from the standpoint of Sri
Aurobindo.
Even in his pe-Pondichery days Si Aurobindo ecanised inTagore
a fellow-traveller in the sou$ jouney whenTagore paid his glwing trib-
ute to him in the unforgettable poemidmaskar (“I bow to Thee”). Even
amidst the dust and heaf the Svadeshi dgs, Tagore said in the poem,
“On seeing you, | hear the song of the unfettered joy of the soul” and thus
could spot the @gi in Sri Aurobindo, “An incognito of the impdshable”;
and Sr Aurobindo, then the disguisedogi, could spot the stic steak
in the poet, for the language of the poem was the language of the soul.
Tha was ony the bginning. Sometime leer Si Aurobindo came to
discover the secgt of Tagore in connection withTagore's poem
“Dukkhabhisal(the first line runs: “where is the light, O where is the
light”; see ‘Rabijibani’ by Prashanta Pal), published in the Bengali Monthly
“Supabha’(Sravan1316 BS) edited ly Kumudini Mitra. St Aurobindo sav
the glint of the true Rabindranath even in this small poem (or song) for it
drew a de@ and penegating commentar on Tagore’'s genius fom the
pen of Sir Aurobindo in the pges of the"Karmayogn”(sometime be-
tween 1909 and 1910). In thigry writing, Sii Aurobindo hailedTagore
as “our greatest lyric poet” much earlier than the announcement of the
Noble Piize for Tagore. “.....the poighant weetnesspassion and spiual
depth and nystey of a poem lile this”, wrote St Aurobindo, “the haunt-
ing cadences subtle with a subtlety which is not of technique but of the
soul, and the honey-laden felicity of expression, these are the essential
Rabindranath and cannot be imitated, because they are the things of the
spirit and one must have the same sweetness and depth of soul before one
can hope to d¢eh ary of these desatle qualities. .......He (agore) has
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given the old weet spiit of emotional and passioteareligion (of Vaishnaa
poetry) an expression of more delicate and complex richness voiceful of
subtler and more penetratingly spiritual shades of feeling than the deep-
heated hut simply eaty age of Ben@l could knov.”

Thus, all this goes to show the inner affinity of the two great minds,
though one is d&Yog” and the other is goet”. Both aspied for the same
truth but in their own way — the mode of self-discovery and self-expres-
sion are different. The yogi withdraws in the centre and from there lights
up the periphery with meaning, while in the case of the poet the passion-
ate acceptance of the periphery pushes him to the centre to find its secret
there. Both harboured a deep reverence for the value of earthly life and
existence, but both could discern the far-off promise of another life — life
freed from the grip of inconscience and ignorance and hence all dross,
impurity and falsehoods. In a word a “divinisation” of life, according to
Sii Aurobindo; br Tagore, a life full of beauty and harory. “Divinisdion
of life does not meaniyrote Sr Aurobindo, “the abandonment of |,
but it means a mgder at of life.” And tha art consists,Tagore would ad,
not in “Vairagya Sadhah, tha is, mer renunciaion of life and fight
from this world, but “enjoying freedom amidst a thousand bofidBoth
laid stress on the eternal spirit of Man, not only as a means of entering into
a realm of Nirvana, but as a puissant source and means of the “transfor-
mation” of life. That is, to chang the vords of Tagore, dive down into the
ocean of thedrmless,to find the peréct pearof the form. Si Aurobindo
noticed this similaty of vision and endeaur between him andlragore
when flom the cae of Tapasy in Pondichery he cave the world his
illuminating commentary on world poetry and the directions in which it
was moving and has to move in future. From December 1917 to July1920
in thirty-two instalments those brilliant chapters were written in the pages
of the “Arya’ at Pondichery under the title' The Futue RPoetry” (with
revisions done leger on). Tagore came up in those ges of and on,illus-
trating the theme thaSii Aurobindo was working out.What was the theme?
Well, Sii Aurobindo puts it thusthe spiit gives us not oyl a “greder light
of truth and vision”, but also the “breath of a greater living”; for the spirit
is not only “the self of our consciousness and knowledge”, but “the larger
self of life”. To find “our self and the'self of things”is not to @ through
a “rarefied ether of thought into Nirvana”, but to discover the “whole
greaest paover of our completeastence”. Nav, Sii Aurobindo beliges,
both the future of man and the future of poetry have the “double seeking
of this twofold pawer, the tuth of things and the insistence ofelif Sii
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Aurobindo cites the wk of Whitamn,A.E., Yeas and Cagsenter which
beas the stamp of this signiaint tend But it is the poeyr of Tagore, Sii
Aurobindo emphasises, that “gives us more of this discovery and fusion
for which the mind of our age is in quest than any other creative writer of
the time” Tagore's work , Sii Aurobindo gpes on,is “a constant msic of
the overpassing of the borders, a chant-filled realm in which the subtle
sounds and lights of the truth of the spirit give new meanings to the finer
subtleties of lig”. (The Futue Poetry) And a little futher on SirAurobindo
puts the ihal seal vihnen he sgs tha the work of poets lile Tagore has
been to create “a new and deeper manner of seeing life”, and to build
“bridges of visioned light and rhythm between the infinite and the eternal
and the mind and soul anddifbf mari(ibid)

Not only this, howvewer. In another bagpter, Sii Aurobindo ges on to
present a dg®er anasis and signitance ofTagore’s work and tha brings
out the similaity of the vision and wrk of the two gants moe shaply.
Sii Aurobindo shavs thd a present the human mind is occupied'jrass-
ing the border of two kingdoms”. It is emerging out of a period of “active
and mostly materialistic intellectualism” towards a “primary intuitive seek-
ing”. There is therefore an uncertain groping in many directions. There is
“Vitalistic intuitivism” sometimes taking a m@rsubjectie, sometimes a
more objective form that “lingers amid dubious lights on the border and
cannot get through its own rather thick and often violent lustres and colours
to finer spiitual vision’

There is, then, an “emotional and sensational psychical intuitivism”
half emerging from and half entangled in the “vitalistic motive” that has
often a “strange beauty and brilliance”, sometimes “stained with morbid
hues”, sometimes “floating in a vague mist”, sometimes “strained to an
exaggeration of half vital, half psychic motive” and this is a common
tendeng.

Then, there is a “purer and more delicate psychic intuition with a spiri-
tual issue”. This was brought by a few Irish poets into English literature.
St Aurobindo does notdrget Whitman and his successotheir poety
has been that of life “broadened, raised and illumined by a strong intellec-
tual intuition of the self of man and the darsoul of humanity

Finally, Sii Aurobindo comes t@agore. “At the subtlest eletion of all
that has et been eahed” condudes Sr Aurobindo, “stands or ather
wings and lbats in a high intenedide regon the poety of Tagore, not in
the complete spiritual light, but amid an air shot with its seeking and
glimpses, a sight and cadence found in a psycho-spiritual heaven of subtle
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and delicate soul-experience transmuting the earth-tones by the touch of
its radianc€(The Futue Poetry).
(4)

We nav come to the end of our jouey — or mgbe the jouney can
begin at this point. Br nov we mg judge the walidity of Si Aurobindo’s
assetion from Tagore’'s avn view point. This has been aad/ hinted a,
but nav is the time to kinch the point | citing instances here Tagore
has been mar explicit. To do so,we select adw highlights of Sr
Aurobindo’s vision and place sideybside Tagore’s words which come
very near to these.

First, as we have alrad) mentioned Sii Aurobindo wanted a'lif e di-
vine” on this very earth, for he saw life as a gift from heaven, a great gift
at tha, for it is the feld of “progressve maniestdion of the spiit.” He
discovered it as real and true as God Himself, loved it, accepted it only to
“transbrm” it with wha he called thé supramental”or “T ruth-Conscious-
ness”. “It is a terrestrial realisation that | seek, not a flight to distant sum-
mits,” said he Tagore is a €llow-traveller with him in this espectthough,
accoding to Sr Aurobindo,“the exact stge of adlance and putting of the
stegps” for Tagore “are minor méers”. Now, listen to vha Tagore said on
his seventieth birthday: “I have loved this world ... | have bowed to the
Great one—I have longed for freedom in surrendering myself to the Per-
fect Being. | have believed that the truth of humanity is in the Great and
Perfect one who is “ever immanent in every human hesaida jananam
hridaye sannivistah.... From the limits of the single-minded literary pur-
suit | had been accustomed to from childhood, | ventured beyond at a
certain point in time, to bring the offering of my work and the gift of my
renunciation to that Great and Perfect One. ......I am come to the great
pilgrimage of this world. Here at the profound centre of the history of all
lands, all nations and all ages is God-in-Man, at whose altar | have sat
quietly and devoted myself to the ardous task of ridding my being of pride
and ego and a habit of petty discrimination. It is a task that is not
ended[ Atmgoarichay (Of Myselj]

Second Sii Aurobindo did not v&nt an indridual libemtion or “siddhi”,
but wanted through his Sadhana to bring a larger light, a greater power
here on earth so that the earth-consciousness may gradually open itself to
the nev light and no longr remain the pettyignorant and impotent thing
it now is. Of course, it does not change at one fell swoop, but as the aspi-
ration and opening @w, the dhang in consciousness tak shae as the
light presses fim aove. And so,what is essential is noterunciaion of
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life and the world and the fellow human beings, but renunciation of ego
and the ignorance and the falsehoods that separate man from man, and a
constant opening to and asion for the Truth and cawying on eery
activity in the world with a gesture of offering to the Supreme.

Now, let us hear hw Tagore concus with this:

“As long as ther is sufering and sarow, want and humiliaon

in this human world, no single man can get liberation. If a single
lamp makes a little dent into the darkness, the night does not
vanish as a consequence. Only when the entire darkness disap-
pears can the night end. That is why the Great who have longed
for the freedom of Man have sent out the message: “I will come
from age to age”, Sambhamami yuge yugéManusher Dharma
tr.mine)

So, we seelike Si Aurobindo, Tagore lays his fnger on the anx of the
problem and also its solutiorthoughTagore does not speakbaut ary
‘new’ consciousness like the “Supramental”’. Nowhere in his writings is
there any mention of such consciousness. He does not seem to be men-
tally aware of any such thing, but that is not the point. One may not be
mentally aware of a higher Consciousness, yet may be a good instrument
of that Consciousness. That is, we suppose, what happened in the case of
Tagore (juddng by the impot of his words we hare quoted in the eber
sections).This becomes mer pobale when we see SrAurobindo wit-
ing to Dilip Kumar Roy these very significant words: “I know with abso-
lute certitude that the Supramental is a truth and that its advent is in the
naure of things ineitable. Our question is as to thehen and the he.

....... This is however certain that a number of souls have been sent to see
that it shall be nw.”

Third, Sii Aurobindo did not stop shbet emphasising indidual self-
realisation, but he saw our life as a field of the gradual unfolding or evolu-
tion of consciousness. Self-realisation is a decisive attainment, a crucial
point of tale-off from where the &olution of the indvidual's conscious-
ness takes a more assured and conscious step forward. The question that
we ma now pose is:did Tagore accet this idea of eolution? Well, we
believe he did To cite just one instancdn one lectue we find Tagore
saying: “In the great sphere of the Nebula where stars or planets are being
created, a star may sometimes be seen; that clearly is an intimation of the
ardour of the sacrificial fire of creation in the great heart of the Nebula. In
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the same ay we see the g@a men in the hearof human histor. Seeing
them we get to realise that the evolutionary nisus is working in the heart of
human being. That evolution is for the purpose of manifestation of Bhuma,
the infinite. The individual man is constantly striving to shed its covering
of ego to realise itself inVMiswamanava, the Unversal Man. In &ct, the
entire earth-consciousness is seeking to evolve into the truth of that great
Man”. (Manusher Dhama, tr. mine)

A little further on in the cose of the same leckir Tagre came loser
to Sii Aurobindo, with the gplicaion of a beautiful simile:

“The studentafter dgs of pesistent endeaur, leamt alpha-
bets, spelling grammar sciibbled mary incomplete meaning-

less things on a number of sheets, utilised many materials and
discarded quite a lot — at long last came the moment when he
wrote his first poem; at that very moment the first meaning of the
mass of materials that were devoid of sentences, flashed forth in
tha composition after so mgndays of labour In the gea evo-

lution of the world, we saw the first meaning in the beginning of
life, then in animal, next in Man. From the external plane the
doors of freedom began to open one by one in the planes of the
inner being When the pocess eahed the phase of humanity
the veil lifted and we had a vision of the individual in his truth of
the infinite. We sav the tuth of mysteiious union or elaedness,

the ultimde unity Man could ass&rthose viho knav the Truth

they sarvamebabishanti— they enter into the heart of
everyone’(Manusher Dhama, tr.mine )

Four, Sii Aurobindo detared: “Man is a tansitional being"— thais,
Man is a intermediate term in the march of evolution; transcending him,
‘Superman’ is destined to appear in the course of evolution. It will be a

running, but He has not yet arrived. The party of the Bridegroom
is coming and waiting age after age, the sound of music is com-
ing from the Bidegroom’s car fom afar. To bring Him neaer

and neagr, the messergs have been tmversing a ph difficult

of acces$(ibid)

(5)

One point,however, is left in doubt.At the end of the lectes flom
which we hare quoted soaf, Tagre stikes perhps a diferent note which
may not gree with Sr Aurobindos stieme of thingsThe poet sgs: “My
intelligence is human intelligence, my heart is a human heart, my imagi-
nation is human imagination. However much we may refine it, purify it, it
cannot outgrow its human nature. What we call Science is Science testi-
fied by human intelligence; what we call the joy born of Brahmic con-
sciousness, is also joy felt in the medium of human consciousness. He
whom we realise with this intellignce and jg, is the Bhumathe ininite,
but it is humanised Bhuma. ....If the freedom of Man is attained by wiping
out Man,then wiy did we become Man?{Manusher Dhama, tr. mine

It seems that the poet has got stuck. On the one hand, he sees the march
of evolution and sees the necessity for a greater destiny of Man; on the
other, he efuses to g further by his dtachment to the human mode of
expression and realisation of the spirit. The confusion arises because of
his temporary failurego note two facts of fundamental importance
emphasised b Sii Aurobindo: First, Man is not the master of his shial
evolution, though he is the conscious agent. It is the will of the secret
“Consciousness-Force” that has been guiding the process of evolution
and after immemorial ages of preparation, shaped the human form for the
realisation and manifestation of the spirit. If this is true, then Man by him-
self cannot cry a halt to the process of further evolution.

Did Tagore not knev this himselfAWe believe he cdainly did, as these

race with a consciousness above the human, the features of which cannot Words he once vate in his billiant essg “Pagal” (The Mad Spiit) pub-

be spelt outight nonv. Man is @olving tovards tha destiry in his “adven-
ture of consciousness”. Ditiagore hare a vision,of whatever sot, of the
future of Man in thadirection?Yes, he did For he sgs,

“The ideal of humanity is realised at one point; at another point it
is in process of being realised ......... the greater part of the whole
Man is still unmanifest. One is always looking forward to mani-
festing Him in future. The whole Man is coming. His chariot is
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lished many years ago in the famous journBhtigadarshat(once
founded and edited by Bankim Chandra Chatterjee) amply testify:

“There is a mad spirit within creation: whatever is unthinkable or
unexpected he ushers in without rhyme or reason .... the god of
restiaining lawvs is tying to cowert the pahs of all worldly mo-

tions into circles, and this mad spirit is busy leading them to astray
to make spirals. This mad one in his caprice has evolved birds in
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the family of reptiles and man in the family of apes. There is a
strenuous effort in the world at large to maintain what has been
and what it is; this mad one is upsetting this order and paving the
way for what it is not. He has no flute in his hand, the song of
harmony is not his, the horn blares out, the rituals set by tradition
wither avay, and fom navhere an unpecedented sta comes
and commands its place....... O ShambYioy male the curent

of life throb on and on with the excitement of the unexpected,
only to give expression to power in its newer and newer dance
and ply, and to cedion in its naver and neer forms’ (tr. by
D.Joardar and deWinter)

A poet’'s bable? Well, tha cannot befor the histoy of the eath is
ample testimony to this profound utterance. He puts it more philosophi-
cally in his mature wisdom in the very lectures from which we have been
quoting:

“Individual mind resides in the universal mind, but the latter is
not the sum of individual minds. If that were so, then that which
is could have been ultimate and that which can be cannot find
any room. But, that which has not been, that which can be, has
greaer paver, greaer daim in Mans histoy. The uge for tha

has become irresistible and is pushing back the limits of the ex-
isting stae of human diilisation”. (Manusher Dhama, tr.mine)

Second Tagre is sging tha our intelligence imagination and hedr
are all ‘human’; however much we may refine or purify it, it cannot ex-
ceed the ‘humanness’; and what we call science is arrived at by ‘human’
intelligence; and Wwat we call ‘Brahmananda’(liss or Ananda of Bah-
man) is realised through the medium of human consciousness; so that too
is human.Therefore, accoding to Tagore, there cannot be amhing like
“Supeman” exceeding humanityBut, hele Tagore seems to lose sight of
one impotant point: Tagore’s point is thaathe ealisdion of the Reality or
Truth (or Bmahman) taks place ttough the medium of our human con-
sciousness; so this realisation has the stamp of ‘humanness’; well, that is
true as far as it goes. The point is, after our realisation of the spirit, comes
the stage of its manifestation. That manifestation does not leave the hu-
man instrument or its ‘humanness’ unchanged; it undergoes a certain sig-
nificant dange. And it can undego a gadual pocess of‘radical hang”

plane of consciousness (called “Supermind”, or “Divine Gnosis” by Sri
Aurobindo), is realised and brought down to transform the normal level of
consciousnesshhat is becauseas Sr Aurobindo &plains:

“The Supermind is in its very essence a truth-consciousness, a
consciousness always free from the Ignorance which is the foun-
dation of our present natural or evolutionary existence and from
which nature in us is trying to arrive at self-knowledge and world-
knowledge and a right consciousness and the right use of our
existence in the universe. The Supermind, because it is a truth-
consciousness, has this knowledge inherent in it and this power
of true existence;........ this is because its very nature is knowl-
edge; it has not to acquire knowledge but possesses it in its own
right;..... As its knavledge is alvays tiue, so too its will is alvays

true; it does not fumble in its handling of things or stumble in its
paces. In the Supermind feeling and emotion do not depart from
their truth, make no slips or mistakes, do not swerve from the
right and the real, cannot misuse beauty and delight or twist away
from a divine rectitude. ...... Supermind is the grade of existence
beyond mind life and Méter, and as mindlife and M#er hae
manifested on the earth, so too must Supermind in the inevitable
course of things manést in the world of Matter. In fact, a
Supemind is alead/ here hut it is involved, concealed behind
this manifest mind, life and Matter and not yet acting overtly or
in its own power: if it acts, it is through these inferior powers and
modified by their characters and so not yetognisable. It is
only by the approach and arrival of the descending Supermind
that it can be liberated upon earth and reveal itself in the action
of our material, vital and mental parts so that these lower powers
can become portions of a total divinised activity of our whole
being”(Supemind andThe Life Divine)

That is the destin awaiting Man, as seen Yo Sii Aurobindo. The pob-
lem with us,as it was withTagore, is tha riding on the aest of our human
achievements v remain bound to our notion of humaniffagore has
said: “Man is not imperéct, he is incomplet®The Religon of Man.
Granted Sii Aurobindo would s&, but he would g further and ad: “the

on all planes and parts of the being when the supreme creative power and ?mperfection of Man is not th_e. last word of Nature, but his perfection too
knowledge and will of the Sachchidananda, self-existing as an overhead is not the last peak of the Spirit'THe Life Diving
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(6)

In today’s world tomn by stife and dishamory we have to hak badk to
the global vision of botfTagore and SrAurobindo. Tagore delvered his
Hibbert lectures at Oxford and named th&he Religion of Marand Sri
Aurobindo wrote in the pages of tlheya some brilliant chapters called
The Ideal of Human Unitwhere in the concluding chapter he wrote about
“The Religon of Humanity”. Like Si Aurobindo, Tagore too vamed doout
the dangers of “collective egoism” as manifested in the narrow and arro-
gant spiit of nationalism,as his lectus in &pan @ to shev. Sii Aurobindo
delved deeper into the problem of human unity with a detailed historical
analsis in hisThe Ideal of Human Unitybut he emphasised thhuman
unity must be realised, but it cannot be guaranteed by any outward means
or organisations or any attempt towards mere cooperation, but it has to be
grounded in a deeper brotherhood, that is, “an inner realisation of one-
ness”which alone can mvide a calmer ma dualbde motive force Tagore
did not go into much historical detail, but from his deep awareness of
history and the march of contemporary events, he could come to the same
condusion of St Aurobindo with his intuitve vision.Thus, an Intena-
tional Cente of Educéon in the name of $Aurobindo was bunded
the Mother collaborator of Si Aurobindo & Pondicherry, and something
of the same vision took sha in ‘Visvabhamti’ a Shantiniletan ly the
courageous endeaur of Tagore wher the East and thé/est joined hands
and worked in hamory. Today the words of waming gven ky Tagore in
his address at Milan assume a huge relevance when the idea of “clash of
civilisations” (made current by Samuel Huntington) is floating around in
the air and blocking the next leap of awareness of the supreme necessity
of human unityWe can do no better than uto Tagore and listen to him
once again:

“I have gea faith in humanity Like the sun it can belauded

but never extinguished. | admit that at this time when the human
races have met together as never before, the baser elements ap-
pear predominant. The powerful are exulting at the number of
their victims. They take the name of science to cultivate the school
boy superstition that they have certain physical signs indicating
their eternal right to rule...... Theirs is the cry of a past that is
already exhausted, a past that has thrived upon the exclusive
spirit of national individualism which will no longer be able to
keep the balance in its perpetual disharmony with its surround-
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ings. Only those races will prosper who, for the sake of their own
perfection and penanent sadty, are read/ to cultivate the spii

tual magnanimity of mind that enables the soul of man to be
realised in the heart of all races. For men to come near to one
another and yet to continue to ignore the claims of humanity is a
sure piocess of suicideWe ae waiting for the time when the
spirit of the age will be incarnated in a complete human truth and
meeting of men will be énslded into the Unity of Man.

(TheVoice of HumanitySelected English \tings of Réindranath Tagore,

Vol. 3, ed by Sisir Kumar Das; SahityAkadem)
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Penal Labour, Mystical Longings
And Inter national Vision:
The Paul Richard Story

Sachidananda Mohanty

Fin de Siele Westen spiiitual travel to India often comes withavious
forms of political adicalism.The tempaal-spiitual divide tha the Westen
colonial imagination assiduously cultivated among natives is frequently
subverted ty figures like Sister Niedita andAnnie Besant Wwo stove for
self-rule and pan-Asian identitysome othey like James H CousinsC.F
Andrews andW.W. Peaison, now largely forgotten fgures, tried to bidge
the colonial divides in cultat tems?! As post-colonial dtic Leela Gandhi
has unddmed, mixed pais of Westens and Indianswercame the East-
West dvisions acoss @nder racial and political lines.

The enigma and shock of arrival in the ‘mysterious’ and ‘exotic’ East
often meant dr the Westen cultural traveller arite-de-passge, leading &
times to profound psychic disorientation wrlte face The new arrival
often precipitated and brought to fore underlying differences among
spiritual partners.

What for instance happened when Paul and Mirra Richard came to
Pondicherry in 1914 and met the Indian freedom fighter turned mystic
Aurobindo Ghosg(Sii Aurobindo), following Richard’s ealier political
visit to Pondicherry in 1910 to campaign for Paul Bluyson who got elected
to the Fend Assemlby from RPondichery?

Abandoned by history and critics given to Manichean formulations,
the Raul Richad stoly remains to beawritten. Ridard’s ovn troubed
lives, marriages, relationships and incessant travel across continents no
doubt contribute to much of the mystique, folklore and fiction that built
around him. It also makes him a somewhat tragic figure.
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| shall concentrate on the politics and culture that governed the life of
Paul Richad: the discouse over penal lAour, mystical longng, human
passions and international vision. My narrative will be partly grounded in
Pondicherry in South India. Its French colonial presence serves as more
than a bakdrop to the stor. But thee ae other locales in other tians
and continents siicas Noth Africa, Frendh Guyana and aan tha will
be brought in.

Paul Richard lived troubled lives whose complexity does not make for
an easy and cohamt eading And yet, through his tavel acioss the world,
and the frendship he sought ancherished he unmasé&d theWesten
archaeology of Knowledge. He explored what Homi Bhabha calls the
‘paradigms ofWesten Modenity’ and evealed the disjunction beten
this modernity and the ‘colonial space’.

In April 1910, pursued ly the Bitish Rolice in the &mous Kamayogin
case after theAlipore Trial, following an Adeshor spiitual command
Aurobindo Ghose turned his back on British India; left for the French
ruled Chandanagore and arrived at the sleepy town of Pondicherry on
board, the SS Duplex. While five leading citizens of Pondicherry certified
good conduct for the political refugee to facilitate his stay in the town, it
did not deter the overzealous British intelligence to try and deport
Aurobindo to British India, or alternatively to some other French colonies
like Algera.

Yeas laer, Richad would recall tha his biotherin-law Matteo Alf assa
(Mirra’s biother) who seved as the Geemor of Con@ in Brazzille
(11 January 1913—19 May 1926) and the French Colonial Desk in the
foreign ofice in Rans, and vas ewarded thelLegion d’honneur‘receved
a letter from the British government requesting execution of an order of
extradition ajainstAurobindo who was still a fu@ive in Pondichery. My
brotherin-law of couse knev about ny close assoct#on with Aurobindo,
and when | asked him what he had done with the order of extradition
requested by the Foreign Minister he winked at me and said, ‘I left it lying
in my drawer” Later | head tha the Bitish authoities in India vere bafled
by the silence of therEnd in response to theireguest.(Richard,1987:60).

[l
It is hard to sum up the life and work of Paul Richard. He lived at once
on many planes: emotional, religious, mystical, occult and political. He
has not left behind a fullddged autobigraphy. Always on the mee, his
memoiss entitledWthout Rasspot: The Life andWork of Raul Richard was
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written in 1954. Edited Yo his son,then a sociolgist in America in Nev
York, Michel Paul Richad, it was pultished in 1987and spans the ped
between 1874 and 1920.

Richard lived till his nineties and passed away in 1967 at the age of 93.
And yet, his narative dictded by Consuelo Sides in NeYork in 1954,
goes up to only 1920 and was published by Peter Lang, thanks to the
efforts of his son and encagement ly the Indian dtic ClaudeAlvarez,
in 1987.

Bad in 1976,Alvarez was completing his doctal dissetation in
Nethetands on teknology and Third World development. He visited
Michel in America and sa& Richard’s paers in a dawer. In a letter to
Michel ddaed 29 Noember 1975,Alvarez wiote:‘l am trying to reconstuct
the deelopment ofAurobindos ideas (an intellectual leephy) and hee
Paul Richard is a crucial contributdRichard, 1987: Introduction 1X)

In a teleohone cowmersaion with me in 2009Alvarez, then based in
Goa, told me of his brief meeting with Michel Paul Richard and said that
by the lae seenties of the last centyrhe had lost intest in the prject
he was interested in then. He added that he would not hold on to his earlier
unfavourade views on Sr Aurobindo.‘l was younger then’, he said ‘I
am nav able to gpreciae the philosopy much better especialy The
Mother’s concet of educion which is quite adical and futustic’

The story of Paul Richard, as outlined in his 1954 memoirs, follows,
for the most part, a chronological order and focuses basically on the surface
events of his life. There are rare glimpses, as Michel, the editor says, into
the working of his mind or psylee. And yet, the details themseds emain
quite fascinding. Aided by editolial notes,the narative comesight up to
1967, the year Rithad died in Nev York.

In the preface to the personal narrative dated 1954, Paul Richard makes
the following declaration:

Reluctantly | begin this narrative. Though | shall, within two
months,enter ny eightieth year | still feel too yung to eminisce
about the details of snpewsonal life. To live tuly is to live by
faith. Hov can one hae ary faith in the past®e do not ask a
tree to etumn to its frst shoot.To live, one nust contimie to gow,
and the future is still my goal.

To look ba& is somavha frightening My life was made up
of beautiful things and peopl& loving mothey sistes, wives,
companions and friends, as well as beloved children. There were
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many roads to travel, and all led to wonderful places, adventures,
opportunities. But the severed parts of my life are painful to
contemplate, and there are many regrets. Life is darkness as well
as light, a glorious and dreadful gifRichard: page, unnumbered)

Cleally, ‘future’ seems to be the selfha@sen gal. But hav does this
future relate to the past?After all, as he wers, the past seems to be
frightening and wumadic. Not suprisingly, Richad’s narative does not
go beyond 1920 when he parts from Mirra.

Childhood and Education:

Without Rasspot offers an autobigraphical sketch: childhood in a
beautiful village called Marsillargues, the ‘field of Mars’ in southern France,
Richard who came from a caring background, being the only brother of
four grls; ministy in the Chuch of Ales, the cente of Huguenot adition.

He evinced interest in modern poetry rather than in classics, reading
‘irrelevant’ book sub asThe Conquest of Bad by Prince Kropotkin. His
leadership led to the ‘formation’ of the first Labour Party in the province
(p.9). He seved in the caalry and spentdur years in Tunisia, North
Africa ‘assigned to the "4Regiment of Spahis iffunis! Off duty hous

were spent in ‘religious contemplation, poetry writing and preparation for
my re-examinaion in philosoply.” At the age of 22,he b@an as a
seminaian & the Unversity of Toulouse in Montauban.

Devil' s Island: Penal Colory in French Guyana

Richard had a major engagement with the French penal system when
a the Lav Scool, a goup of &-corvicts from the penal colgnin Frend
Guyana asked him to visit and report the atrocities there. His experience
a the caital city of Carenne as wll as & the Salation Island and Dal’'s
Island in Fendh Guyana cowrinced him of the unspeald@ horor of the
Frendh criminal justice system.As he ecalled poignanyl later: “Guyana
is not fit for colonisation; it has been said that the man who cultivates the
earth is digging his own grave. Every year France sent thousands of new
corvicts, yet the populdon never increasedtha is why they called it‘the
dry guillotine™(p.36)

Those that got freed calldibéréeswere condemned to spend an equal
number of years in the hell hole. Those who spent eight years were
condemned to Ve thee forever. They lived in shaks, fought svarms of
mosquitoes, quicksand, deadly piranhas, tropical diseases and caught
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butterflies to eke out a living. Homosexual abuse was rampant. Beyond
the Maroni river lay Dutch Guyana, and beyond still, the alluring, but
impossitbe prospect olVenezuela. &v naions would welcome the libérées,
baring Belgum, and thee was no tanspot to tha county, no mong to

pay the fare.

In the Deil's Island he visited the hut occupieds iCatain Dreyfus
who was falsely accused of treason and lived a battered life on the island.
He was fieed thanks to the campaigns Bmile Zola. On hisatum joumey,
at Trinidad Richad encountexd Bitish colonialism in thedrm of Indian
indentued lébour. The Biitish systemhe nused satonically, was based
on ‘successful realism’ whereas that of the French, whether at Martinique
and Nev Caledoniawas ‘pseudo-humanitaan’

Returning to France, Richard wrote a series of articles in the French
Press drawing attention of liberal opinion to the criminal justice system at
the Dry Guillotine. Thanks to his campaign, the French government ‘agreed
to provide Behanzinthe African empesr with an anoal pension and to
relocate him in a more suitable country’ than Martinigp.6) It would
take mary yeass bebre the Salgtion Army under the leadship of Chales
Pean vere to ensug thd all the cowicts were repatriated to Fance and the
penal colog in Devil's Island in Fendh Guyana vas dosed in 1951. @an
who led a mission in 1928, admits in his book that it was Paul Richard
who Hew the lid on &ocities committed in D@l’'s Island (Pean,1953)

The tale of Deil's Island is a stgr of treachery and betayal by
successie Fend regmes, including theVichy govemment duing World
War Il tha went ba& on its pomise and deorted the Catain of the
Salhation Army and his &mily to a concengtion camp.As Michel Raul
Richad, the editor condudes:‘Devil’s Island like Dadau,is a momment
to mans inhumanity to manWhat has been vitten eout it, stating with
Paul Richad’s report in 1905 and ending with CHas Reans final report,
provide the bunddion for Sociolamy of horor. And perhas, also,
sociology of hope..(p.118)

One of the most fruitful friendships across political barriers that Paul
Richard forged was withAurobindo Ghose ($Aurobindo). The two met
for the first time in 1910, the meeting arranged most probably by a
sympathetic townsman called Zir Naidu. By that time both Paul and Mirra
Morriset, separated from their respective spouses, were deeply interested
in an occult megement led  Max andThelmaThéon inTlemcen Algeria.
(Nahar1984) Ther were spiftual groups in Riis as vell. One sub group
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brought out spiritual journal calleBRevue Cosmiquevhose 1907 issue
carries the address: 40 Rue Beaujon. The logo used for this jowasal
striking similarity with the symbol assodiead with St Aurobindo in the
later days.

In France Richards met Chdes Ridter, founder of the Societyof
Metapsychic Researap.50) Their new circle of friends included painters
Geoges Picad and &hn Hollenbeg. It was with Mira’s actve suppotr
and inspiration that Richard wrote the first bodke Living Etherand the
second one calletes Dieux

In 1912, Paul Richard metAbdul Baha,the leader of the Bahaaith, at
a friend’s place Richard sav in Bahas life the distinction beteen
institutionalised eligions and a wider sptuality.

1

To Pondicherry with Mir ra:

On their way to Pondicherry in 1914, the Richards met the celebrated
Buddhist peader Angarika Dhamapal in Colombo,and lder reading
the Fend colory met Sr Aurobindo. The meeting had a giound efect
on all concerned. Mirra has recorded this experience irPheyers and
Meditations.

In April of 1914 St Aurobindo wiote to Motilal Rg, a disciple very
approvingly of the Richards:

He (Richard) and Madame Richard are rare examples of European
yogins who have not been led away by theosophical and other
aberrations. | have been in material and spiritual correspondence
with them br the last dur yeass. (Sii Aurobindo, 2006: 195)

The meeting with SrAurobindo esulted in the staing of the
philosophical journalArya to be brought out in English and French
simultaneous}. Sii Aurobindo’s work, seialised in the joumal, later
appeared in book fornThe Life Divine, The Human Cycle, Essays on the
Gita, The Secet of theVeda, The Synthesis ofoga, The Ideal of Human
Unity and so on. Ritard’s contibutions induded The Etenal Wisdom,
The Oigin andWherefore of theWbrld. The Ridads fnanced the joural.
(p.68) The ole of Raul Richad in Arya is testifed by Sii Aurobindo and a
number of his biographers like Rishabchand.

Paul’s collboration with Sii Aurobindo adanced the wrld vision the
and Mirra shared. It upheld their faith in the spiritual evolution of Man. On
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15 August 1914 the dumal was launbed fom 7 Rue Duple. Its aim

was two-fold: first to develop a systematic study of the ‘highest problems
of existence’and secongl| to crede the‘formation of a \ast synthesis of
knowledge harmonising the diverse traditions of humanity occidental as
well as oriental’. It desired to publish ‘synthetic studies in speculative
philosophy’, translations and commentaries of ancient texts’, ‘Studies in
Comparative Religion and ‘Practical Methods of Inner Culture and
Development’.(Rishabchand, 1981; rpt. 2001:383)

In the Arya, Sii Aurobindo,for the frst time in the Bndichery phase
collaborated in intellectual terms with some one like Paul Richard. The
bilingual journal was conceived jointly with the active support and
participation of Mirra. This by itself is a significant fact.

Meanwhile, World War | broke out; the Fend edition ofArya had to
be suspendedn Richad’s words, ‘I transkmred toAurobindo the érmal
ownership of the magazine, although Mira and | continued to be listed as
co-editors as long as the magazine survived.

Sri Aurobindo on Paul Richard:

Sri Aurobindo’s assessment ofaBl Richard is also coweyed in
his lettes to Matilal Rq. In his letter deedApril 14, eatier quoted this is
what he wrote about the candidature of Richard:

Richard is not only a personal friend of mine and a brother in the
yoga, but he wishes, like myself and in his own way works for
the general innovation of the world by which the present European
civilisation shall be replaced by a spiritual civilisation. In that
change the esurection of theAsiatic races and especiglbf India

is an essential point... if Richard were to become the deputy for
French India, that would practically mean the same thing as myself
being the dputy for Frendh India. (Sii Aurobindo:2006:195)

As it happened, Paul lost the election. Soon after that the Richards left
for France although tlyewere keen to etum eaty to India.An oppotunity
soon presented itself.

As Paul recalled yars laer, ‘one esening when | etumed homel told
Mirra that the Suez Canal had been closed as a result of the German
submaine warfare. Without ary hesitaion she eplied: ‘That is the sign
tha we rmust g to Jpan’(p.79)Along with a tavelling companion Daxthy,
a follower of Abdul Baha,in London thg boaded the dpanese steamer
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Kamamaru.They travelled via the Cape of Good Hope, Singapore, Hong
Kong and ihally readhed &pan.

In Japan, they met R&indranah Tagore, James CousingChaterjee
1994:36)and othes like Sanuel Fleisherthe pulishereditor of a day
newspager calledThe Apan Adventuer. Tagore wiote the peface to Rul's
book To the Naions. The later also met Mitsur Toyama,Head of the
dreaded Blak Dragon Society vinose eal goal , Richad sgs, ‘wasAsian
Unity and feedom and aenaissance of sjitnal values3(p.89) By the end
of theWar in 1918,Richard was working on the editaal boad of Okava's
nev magazineThe Asian Reiew.

In one sense, the Richards seem to be passing time in Japan, waiting
for theWar to be wer. Mirra gpeas to be taking thedy decisionsAt
another however, travel hee seems toadrge friendships Wose colonial
dimensions were not sufficiently explored or assessed by Richard himself.
His disaproval of the non-egetaian Tagore, for instancewould constitute
one of the many interesting aspects of the politics of friendship.

Inter nationalism and Pan Asian Unity:

Paul's collaboration with Jpanese interationalists poved to be a
fruitful chapter of his life. Mirra was a constant source of aid and inspiration.
She had from the very beginning a better command over the English
languaye and cultually far moe accomplishedA dedaration of racial
equality was put together by their associates and was sent to President,
Woodrow Wilson & the Reace Cordrence in Rris. Rerettably, this
dedaration was kejected and theige of a pamsian Movement led g
Japan was aborted.

In Japan, Paul Richard addressed a number of Universities and fora

(Address inTokyo on 26April 1919; Baon Gotos Magazine Shinjidai,
Tokyo in December 1918Annual Festival of the DoTemple inTokyo ;
Tokyo June 1917 Waseda Uniersty, Tokyo 3 May, 1919) and spak éout
the impotance of theise ofAsia, one of the gea dreams of SrAurobindo
spelt out in his indgendence damessge of 1947(Sr Aurobindo,2006:
478-480).

Translded into Englishby Aurobindo Ghosgunder the titleThe Davn
Over Asia these addresses were published by Ganesh and Co., Madras in
1920 though the god ofices of poet dmes Cousins o was aVisiting
Professor at Kayo University in Japan and was a friend of the Richards.

In this volume, Richard spoke movingly about the beginning of a new
epoch in human history based on new spiritual foundations. While such
tributes were geruine, they also sha the manner in hich the Westen
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spiritual traveller was turning to the East for the salvation of a materialistic
West under the shadoof a destuctive war.

In the prefatory note Richard wrote: ‘These addresses were originally
delivered in Japan and interpreted from my French into Japanese. | am
indebted with dep gratitude to ny grea Brother Si Aurobindo Ghosg
for their pesent English ansldion.! The note was daed October 1920,
Pondicherry. In his adiress to théStudents’Asiatic Union’ on 3 Mg/ 1919
at Waseda Uniersity in Tokyo, Richad hailed SirAurobindo as‘the heio
of tomorrow’(Richard, 1920:81-82)

The appendix to this volume contained the documkeeague for the
Equality of Races(Richard, 1920: 89-97that would wait, in a different form,
for the San Francisco Conference which paved way for the United Nations
Organisdions.(UNO), after the caadysmic World War |I1.

vV
Post Pondicherry:

It was in Pondicherry that Richard developed differences with Mirra
regarding the accptance of SrAurobindo, and as aesult pated from
her He tawelled toAdyar in Madas. (Kodandaama Rao,1969;pt.2007)

He lived for two yeass in the Himalgs, met Gandhi in thé\hmeddad
session of the Congress in 1922, toured Sindh and Kathiawad, took a boat
in Bombay, sailed to Bas, and visited Bghdad He then onssed the
Syrian desert in Haifa in Palestine and stayed for a month in the room of
the Rersian pophetAbdul Baha. Spending some time in @aihe eahed
France via Geece and Itgl (Upadtyaya,1951)

In 1929 Ribard came to the United S&s on a lect@ tour On 15
May 1929 he mared Linda (Ethel)Todd in New York. It was a maiage
of corvenience and helped him settle in the Unitedestavith Linda’s
help, he pullished his bookThe Scouge of Chist in an English edition yo
Alfred Knopf in 1929. The mariage was shar lived Subsequeny 1931
he met and maied Virginia Stombeg, an American woman of Swedish
origin, thirty yeass his junior This relaionship lasted in arious forms
including a seartion. As Michel sgs: ‘In 1963, when he wvas eighty-
ning my mother took him badcto her @atment in Booklyn. (p.109)

Richard detested passports and felt dismayed that legal barriers
prevented the free flow of ideas and people across nations. That is why
perhaps, his memois ae atly titled Without Rasspot.

Despite his many contributions to the ideal of brotherhood among men
and women, and his crusading spirit for a one world free from the scourge
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of war and religious strife, Paul Richard failed to receive the recognition
he avidly sought for in life. He suffered from many fatal flaws. Deeply
restless at heart with contradictory impulses, given to self-centred,
impulsive behaiour, Richard lost as may friends and causes as he
championed and espoused.

Parting from Mirra and Sir Aurobindo was the geaest Bow Paul
suffered For, it was Mimra, who, above all, made a arcial difference to
his life and helped him blossom. In a moment of deep remorse, nine years
after he left Bndichery, he ecanted his decision to & Si Aurobindo,
in a cowersaion with Dilip Kumar Ry in Nice, France in 1929Roy,
1950:327).

A man of mixed abilities, drawn to contraries, Paul Richard would be
remembegd as an interdionalist and utopian thirde In his intioduction
to Paul's first bookTo the Naions, puldished inAmerica, Tagore celdrated
the work of Richad. (Tagore,1919; pt. American edition,1921)

Paul Richad’s life was dequeed and full of vicissitudes. He slear a
passionte world vision based on justicérotherhood and equalityrew
of his generation had the good fortune to meet the personalities that he
did: Mirra Alf assaMax Théon,Abdul BahaAlexanda David Néel, James
Cousins W.W Peasson, C.F. Andrews, Angarika Dhamapal, Annie Besant,

St Aurobindo, J.Krishnanurty, Mitsuru Toyama, Rabindranah Tagore,
Mahama GandhiAlbert Einstein, Pitirim Somwokin and othes who stode
the world scene.

The friendships that Paul Richard forged across continents, across
political and racial barriers, were extraordinary in his own times.
Aristrocratic and plebian at the same time, he was at home in many circles.
Deeply distrustful of organised religions, he sought out the kernel of
spiritual truth underlying all faith. He was a great believer in modern science
as wvell. It was a synthesis betgn science and siirality, he thought,
tha could usher in the meage. And he caried out scientit expeiiments
especially in Physics.

It must be admitted though this view of Richard, somewhat idealised,
largely seen through the eyes of his admirers including his son Michel,
must be balanced with the perspective of others like Miwap saw fatal
flaws in his pesonality On balancewe mg be @le to avoid the twin
dangers of idealisation or denunciation and come to some provisional
judgments.

Sraddra O August 2012m 154



Critique of the Westem Enlightenment:

Paul Richard was an edy critic of the Westen Enlightenment. He
forged alliances with those that felt bypassed by the dominant modernities.
He made alose stug of the Westen, and especiall the Fendt colonial
system. He exposed the dissonance between the avowed commitment of
the French to Justice and the Rule of Law and the cruel policies they
followed, Janus faced, in the overseas territories. He drew attention to the
penal system based on the idea of revenge.

Richard underlined a new and radical conception of citizenship and
sovereignty tha knev no ndional frontiers or political batiers. At a time
when ethno-centrism ruled the roost, Richard championed voices that were

marginalised and dispossessed. He argued that revenge could not be the

answer to social deviation. He went beyond the allegiance to organised
religions and embraced the deeper affinity of the heart that binds mankind
ewelywhere. Based on dgeer realisdions, his mentor Sii Aurobindo would
underline a new world vision based on freedom and equality based on
spiritual foundations.

Paul Richad’s fascinaing naratives bing in colliding worlds and verld
views in damdic tems: the uge for utopia and theeality of penal lhour,
the desie for Peace and thever present scowe of war. Above all, it
shows the manner in which the spiritual traveller to the East negotiated
inevitably with issues of ideology and poalitics.

(This essay with minor changes first appeared in the India International Centre
Quatrterly, New Delhi, July 2012 issueDue cedits to the Edita of this jounal;
sincee thanks to the SAurobindoAshiamTrust br the use of some of the phgrtaphs

in this article; responsibility for the interpretation is entirely mine.)

Notes:

1 See for instancemy atticle : ‘Rethinking Cosmopolitan Modgity: Rebindranah Tagore on
Nationalism and Internationalism’ ifournal of Contemporary Thoughto.34 Winter 2011,
Special NumberPunctuded Renwals: Rabindranah Tagore in the 21 Centuy’.pp.73-87 br a
discussion of some of these import ut nov forgotten fgures vwho pomoted East-\&kt
dialogue in theifst decades of the 2@entuy.

2 For contempaary accounts Y suwivors of this penal colon see among othes, the works of
the Pllowing: Belbenoit,René1940.Hell onTrial. Translded from the oiginal French Maru-
sciipt by Preston Rambo. E.Button and Co. Ra@int by Blue Rilbon BooksNew York, 1941;
Belbenoit,Renel938.Dy Guillotine: FifteenYears among the ing Dead Reprint: Berkley,
1975.Rerint: Bantam Books]971; Setn, Geoge bhn.Isle of the DamnediwentyYears in the
Penal Colory of Fench Guyana Farar, Strauss an®foung,1951. Chaniere, Henry. Papillion
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Reprint: Hart Davis Mac gibbon Ltd.1970.

For the Indian dimension of the penal experience, see, among others, the recently published:
TheTale of My ExileTwelveYears in theAndamansEd Sahidananda MohantPondicherry: Sii
AurobindoAshram,2011.

3 This view point has to be corgsted with thedscist baracter of the Blac Dragon Society
Although attracted to the fabled aestheticism of the Japanese, Mirra does not appear to be blind to
the gowing militarism of Jpan. See $rAurobindo’s letter to a coespondentlzout Subhas

Boses afinity towards the dpanese dimg World War 11: ‘For if they [the Bpanese] haddg in,

it would have been almost impossible to get them out. The Mother knows the Japanese nation well,
and vas positie éout thd, CompleteWorks of Sr Aurobindo, Letters on Himself and the
Ashram Vol.35. Pondicherry: Sii AurobindoAshram. 2011.

4 SeeThe Mother's Agendand also the prayer daté@jwake: September 3, 1919’ Rrayers

and Meditaions, by The Mothey. Pondicherry: Sii AurobidoAshram.1948; pt.2005. Oiginal

Priéres et Méditations de la Mér@ French, 1932.
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James Cousins — a sketch by the Mother
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Kyoto, Japan, 1919.
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ProfessorArabinda Basu: A Tribute
Shraddhavan

Many people around the world will be saddened to learn of the passing of Professor
Arabinda Basu who, almost 96, left us on Tuesday July 3rd around 7.15 pm, from
the Ashram Nursing Home where he had been under treatment for a couple of
weeksArindam-da — as he was known to many — was named aft@u®findo
at his uncles request, and came under the influence of the Master as a college
student in the early 1930s. During the 1940s he was regularly visitiAghinam
for Darshan, and he received the encouragementAfi&bindo for his academic
careerIn the 1950s he was invited to become Professor of Comparative Religion
at the University of Durham in the U.K. There he was in touch with the first small
group of SriAurobindo’s followers, brought together ByB. Purani — our friends
Joy Calvert, Edith Schnapp&torwenna DonnellyDick Batstone, ®lla Littlewood
(mother of our Martin Littlewood oAVI UK) and othersAfter returning from
England in 1968 he settled in thAshram for good. His sweet refined nature and
scrupulous scholarship made him one of the best loved shareréaf@indo’s
vision and teachings, and he was often invited to give lectures around India and
abroad. He was a close friend of Nirodbaran, and the two of them used to come
to Matrimandir and to Savitri Bhavan togeth&rindam-da has given some
wonderful talks at Savitri Bhavan, the latestAjpril 2009 when he shared his
memories of Shurobindo. Over the past three years he was becoming increasingly
frail. Those who knew him will remember him with gratitude and affection, and
his presence as a link with the earlier days oRsteram will be sadly missed.
(Courtesy : Overman Foundation website, dt 9 2012)
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(Includes names of those contributors whose writings have not

appearecin this journal before) Index To Authors And Articles
Amaury de Riencourt (1918-2005helonged to a prominent aristocratic French ;
family. He was a specialist on So#thkia, USA, India;Tibet and China. In 1947, I n Sraddha’ AUQUSt 20]1 _Aprll 2012

he spent five months in Tibet and wrote about "this independent nation". In 1958,

on cancelling his trip td@ibet, Jawaharlal Nehru tolimaury that if Zhou Enlai Authors
visited Tibet, he would be in a greater danger than Nehru. He became a recluse
spending his last years in an enchanting house overlooking Lake Geneva. Some of pjai R Singh Aug’1l, p.62
his leading works are: Ananda Reddy Nov.11, p.97; Febl12, p.22
Le Toit du monde Tibet etAsie, translated from English by René Jouan, 1955, Anirvan, Srimat Feb12, p.17:Apr'12, p.17
Editions France-Empire. Anurag Banerjee Apr’12, p. 85
L'ceil deSva : la convegence du mysticisme oriental et de la science occidentale  Barindra Kumar Ghose Apri2, p.11
(Eye of Shiva : Convging Eastern Mysticism andéatern Science}ranslated Daniel Grings Feb'12, p.99
from English by Jacques Guiod, Interéditions, 1980, (ISBN 2729607358 et Dasharathi Sengupta Aug’ll, p.15
9782729607357) Debashish Baneriji Nov.'11, p.23; Febi12, p.60;Apr’'12,
L'Ame de I'Inde (Soul of Indiajranslated from English by Claude B. Levenson, p.44
1985, Julliard/L'age d'homme, (ISBN 2260004253 et 9782260004257) Deepali Gupta Apr:12,p.93
Lost Wrld - Tibet, Key toAsia Victor Gollancz, London, 1950 Donald Goergen Apr'l2, p.62
Geoges \anVrekhem Aug’ll, p.131; Ne.'11, p.107
Hilary Anderson Feb12, p. 37
Supriyo Bhattacharya is presentlyAssociate ProfessobDept. of Economics, Kalpana Bidwaikar Febl2,p.19
University of Kalyani,West Bengal. He has been on its teaching Faculty since K!reetJosh| NOV',ll' p.9; '_%b'l,z' p.118
1984. He was former Guest-Lecturer in the Dept. of PG Business Studies in the Kittu Reddy Aug,. 11,p.50; No'11,p.78
. ; Larry Seidlitz Febl2, p.134
Dept. of Commerce, Univof Calcutta for over two decades since 1981. He also M . ;
i . . ; akarand Paranjape Aug’'ll, p.42
served as a Lecturt_ar inthe Dept.of Ecpnomlcs _at Slaih]amanderelur, Howrah, Martha SG Orton Nov.11, p.40
from 1983-84_1. He is engaged |p studlles omﬂroblndo anqragore.and h_as been Matthijs Cornelissen Apr'12,p.76
connected with research work in various projects associated wili®hindos Monica Gupta Aug'll, p.104
philosophy in Calcutta and at SuurobindoAshram, Pondicherra recipient of Nang/ A Barton-Notton Nov/11, p.124
“Sri Aurobindo Puroshkar” from SAurobindo Bhavan, Kolkata, he was elected Neeltje Huppes Aug’11, p.92
Fellow of the Royalsiatic Society of Great Britain and Ireland in June 2007. He Paul Richard Aug'll, p.12
has been the Editor oftinvanti (a Bengali and English journal devoted to the Pradhan, RC Feb12, p.86
cause of propagation of the ideas of Arrobindo and Mother) published from Prema Nandakumar Aug’11, p.122; Ne.11, p.14; Feb!12,
Sri Aurobindo Bhavan, Kolkata. He regularly gives talks and writes dardiit p.48;Apr’12, p.34
aspects of SAurobindo’ vision and other areas (including “Bauls of Bengal” and Radharaman Chakrabarti Aug'll, p.34
other spiritual areas) in dérent fora in and outsid&/est Bengal. Richard Hartz Nov./11, p.61;Apr’12, p.80
Address : PraityH.B. Town, 1st Road,(Opposite Mother Dairy), 3rd F|de0.: Sachidananda Mohanty Aug'll, p.110
Sodepore, North 24 Pgs., Kolkata -7001Tel. (033) 2565-0102 Sampada Savardekar Nov.11, p.87
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Sandeep Joshi Nov.11, p.47 “Is India cwvilised’? by Sti Aurobindo (Makaand Riranjgpe) —Aug’11, p.42

Shakuntala. Singh Aug’ll, p.62 Languae: a means of sptual realisaion (Ananda Redy) — Nov11, p.97
Shraddhavan Feb12, p.151 Mother, The (Baindra Kumar Ghose) Apr’12, p.11
Sti Aurobindo Aug/11,p.7; Nov11, p.7; Mother, The (St Aurobindo) — Eb:12, p.7
. Feb'12,p.7;Apr’12,p.9 Our ideal (SrAurobindo) -Aug’11, p.7
Srinivasan, MS Aug’1l, p.77 Pah, The (St Aurobindo) -Apr’12, p.9
Suneevema Apr’12,p.102 Present situation and the need to change the political system, The (Kittu Reddy) —
Tapan Banerjee Apr’12,p.110 Nov.11, p.78
Vijai, L Febl12,p.126 Primer of GitaA (Daniel Gings) — feb!12, p.99
Vladimir latsenko Apr’l12,p.13 Prophet of ntionalism and his call (Dashathi Sengupta) Aug’11, p.15

Puipose of the Mothes’embodiment upon gar(Kalpana Bigvaikar) — Feb:12, p.19
Rasa thegr, Bhakti and psyaic enbldment: a psyhologist's pespectve (Suneet

Articles Verma) -Apr’12, p.102

_ _ _ _ _ Realising SrAurobindo’ ideal lav of social deelopmentpossibilities andltallenges
Ancient Indian wisdom and contemporary challenges (Kireet Joshi) — for Psytology as a discipline of styd(Monica Gupta) Aug’11, p.104
Feb12,p.118 Revisiting theVedas in the light of theogjic expetience of SrAurobindo (Mjai, L) —
Aurobindo Ghosh (&ul Richad) —Aug’11, p.12 Feb'12, p.126
Being Human and the Copacan pmciple (Geoges \anVrekhem) — Nw.11, p.107 Sams\ati and heNedic symbolism (Sampadav@edekar) — No.’11, p.87
Development of SrAurobindos thought,The (Geoges \anVrekhem) -Aug’11, Savitri, Bk.1, Canto |,The Symbol dan, Pt.2 (Déashsish Banerji) — No11, p.23
p.-131 _ _ Some thoughts on théedic gdheads (Vladimir tsenlo) —Apr’12, p.13
Dialogue betveenThomasAquinas and SrAurobindo (Donald Goeen) —Apr.12, Spiritual activism, spifitual passiity and intgral yoga (Lary Seidlitz) — eb!12,
p.62 . _ , p.134
Dynamics of Indian cult, The (Radha@man Chalabatti) ~Aug’11, p.34 _ Spirituality and the pison life: St Aurobindo and Bandra Kumar Ghose
Emerging concerns and procedures related to education and values: the vision of Sri (Sadidananda Mohanty) Aug’11, p.110
Aurobindo (Neeltje Huppes)Aug’11, p.92 _ _ Spifitual principles of mangement (Ananda Rely) — Febi12, 22
Entanglement of ltaotic unity:the global ge and theAuroville expeliment, An Sii Aurobindo’s concet of eductéion and the Mothes' contibution to it (Arurag
(Richad Haitz) -Apr’12, p.8Q . ) Banerjee) -Apr'12, p.85
Fae and the mhlem of sufering (Debashsish Banerji) Apr12, p.44 Sii Aurobindo’s met@hysics of the Supenind: on hav to male sense of the
Founddions of social sustaitdity, The (SmivasanMS) —Aug’11, p.77 transcendence of mind @thanRC) — Feb’12, p.86
Gitaruvachan,Pt.I (Anirvan, Simat) —Apr'12, p.17 _ _ Sii Aurobindo’s pespectie on eality (Matha SG Oton) — Nov’11, p.40
How tp research consciousness? Suggestions for Indian psychology (Matthijs gy Aurobindos pespectie on the éur major pwers of the Dei in integral yoga and
Comelissen) Aprl2,p.76 ) , East-Wst psybology (Hilary Anderson) — eb!12, p.37
HumanAspiration, The (Débashish Banerji) —¢b'12, p.60 _ Sii Aurobindos teabing and method ofgga (Si Aurobindo) — Ne.11, p.7
Humanity a the cosspads:does SrAurobindo ofer an altemaive? (Shakuntala & Syncetism in SiAurobindos thought (Sandeebshi) — No.'11, p.47
Ajai R Singh) -Aug’11, p.62 Two master congeionsof the GitaPuushottama anddfa-Pakiiti (Kir eet dshi) —
Huta, T he ofered one(Shiaddhavan) — Febl12, p.151 Nov’11, p.9
Identity and diference:some eflections on SrAurobindos socio-political viers Unity in' diversity (Tapan Banerjee) Apr’12, p.110
(ApamahBanerjge%Aug.’;l, p('127 , Vande M#aram (Anirvan, Simat) — Feb!12, p.17
Inayat Khan and the getic nada (NancA Barton-Notton) — Nov:11, p.124 VedaVyasas Mahdhagta in St Aurobindo's Saitri (Prema Nandakumar)Aug’11,
Indian demoaicy, Pt.1 (Kittu Redly) —Aug’'11, p.50 p.122,: No'11, p.14; Feb!12, p.48:Apr'12, p.34

Individualism,a pecuisor to a subjecte aje (Degali Gupta) -Apr’12, p.93
Intutition and the limits togason:a coss-cultual stug/ (Richard Hatz) — Nov'11,
p.61
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