


He imposed upon dark atom and dumb mass
The diamond script of the Imperishable,
Inscribed on the dim heart of fallen things

A paean-song of the free Infinite

And the message of the superconscient Fire.
Savitri, 4th rev.ed, 1993, p.232
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Editorial

At a time when bizarre changes are taking place in the life of the nation, when we live
‘between a collapsing past and an indeterminate future’, it is at such times like these,
times of ged, bewildering chang and tansition and cotitt that we tuin to St Aurobindo,

a bon rewlutionary, ‘a towering figure on our politicalliterary, intellectual andabove

all, spiritual landscape, not only for India but for the entire humanity’(Karan Simdjh,

and theWorld). Not only did his political witings and actiity galvanise the ent&
nation, particularly the youth of India, they also set a clear sense of direction and laid
down proper guidelines to show the nation the path to ultimate freedom and liberation
from the stranglehold of foreign rule.

Sii Aurobindo’s concet of spiitual naionalism was based on cein key basic
concepts. For Sii Aurobindo,‘the naion was not ony a political constict, it was in fict
a dwvinity. It was Bhaani Bhagti, Mother India,a living goddessAnd it was a diinity
into which one had to be prepared to offer everything as a sacrifice so that one could be
freed from bondage imposed by foreigners, a great and holy yajnya, as he put it for
national emancipation. Everything that was done at that time was done as an offering to
the divine. That is what made a tremendously powerful impact upon the younger
generation.... He was the first thinker in India, who had a clear appreciation of the role of
the masses, and the role of the proletariat. This was in 1893, long before the Marxist-
Leninist iewolution in the Swaiet Union.According to him the poletaiat may appear to
be docile and immobile, but whoever succeeds in understanding the proletariat and
arousing them will be master of India's degtifhis was a ery important concet, because
sometimes the freedom movement has been called "bhadraloka movement" or elitist
movement.Among the adical goup, Sri Aurobindo was the ifst peson to tak the
movement out of the drawing room and conference room on to the streets, minds and
hearts of the Indian people’. (Ibid)

Noted intenaional Frend joumalist, Francois Gautierues thedct tha Sii Aurobindo
is hadly known in his avn county. He futher goes on to satha ‘no joumalist ever
mentions this extraordinary yogi, whose sayings of one hundred years ago are still one
hunded per centalevant todg. Not onl is he &sent fom sdiools and uwiersities,... he
is branded a ‘terrorist’. Shame on India!

To Gariela Mistral, the Chilean poet and thiedt Lain American Nobel Laugae 'Sri
Aurobindo is no visionar He has alays acted his @¢rams ... So fim indvidual self-
discipline he hasane to the lié of humanity The Psyhology of Social Deelopment,

Ideals and PogressandThe Ideal of Human Unitghould be ca&fully consideed by all
those vino ae husy pepaiing Hue-piints for the futue’. And in the gea Frend writer and
Nobel Lauedae, Romain Rolland pophetic uttesince one heas the brecast tha"as in
the past China was spiritually conquered by a great Indian, so in the future too she would
be conquexd by another gea Indian,Sii Aurobindo,the Maha-¥gi who, ‘is the binger



of tha light which will chase way the dakness thaenvelops the wrld to-day’ ”.

Itis interesting to ead vha Sii Gopalkishna Gandhiformer Gawvemor ofWest Bengl,
has witten on Sr Aurobindo in the déreword to the book entitledSr Aurobindo’s
Uttarpara Speech: a centennial commemorative volume (1909-2p0B)ished by
Uttarpaia Si Aurobindo Ruishad He sgs“T he world is one nav in a way which it was not
some decadega. But,for Sii Aurobindo,it always was oneTherte was a unity ineerything
tha he sav... Every word of Si AurobindosAugust 14-15 spebaeads lile a scipt tha
is contempaary, written todg and is also timeles#. script which can be said to be of
tomorrow, of 10 yeass from nav, 100 yeass from nav. He has himself said it is no coincidence
that the date of birth of our country and the day on which he arrived happen to share the
date and month...Let us dedicate ourselves, remembering that every Indian of all
denomingéions and ceeds is the symbol of the unityhigh Si Aurobindo said is &t to
come to us. Let us in ouvés become thainity.”

At the bginning we spole of Si Aurobindo being a baorrewlutionar. Nolinikanto
Gupta in his usual, luminously simple way goes further and views the revolutionary ‘even
as an icondast’. He stées tha'Sri Aurobindo in his side was alays transgessing and
overflowing the borders, ... for nothing short of the supreme and complete and integral
truth saisfied the uge of consciousness in him; This uige tovards the supgme eality,
this transcendence, did not mean for him a rejection of the domains passed through: it is
a subsumingtha is to sg, uplifting the narower, the laver staus, integrating them into
the higher: ... In the scheme and pattern of human existence in the hierarchy that is
collective life, Sii Aurobindo sought toxress the pkaof supemeTruth, express meerially
that which works always in secret and behind the veil. The Supreme Reality is not merely
the supreme awareness and consciousness, but it is a power and a force; ... a mode of force
which is not only a force that knows but creates, not only creates but transforms. ... This
is the brce which Sii Aurobindo has didosed and puttahe disposal of mankind@his is
the force he has set free that is creating a new werlgéorganising and remoulding,
through a great travail indeed, our ancient sphere that will cradle the earth of the golden
age’. (Nolinikanto GuptaCollectedWorks vol.5, pp.5-6).This is indeed the rgaest
boon that the earth can ask from the Supreme, the Highest. Little wonder then that the
Mother has said thésri Aurobindo does not belong to the past nor to hystar Aurobindo
is the Futue adancing tevards its ealisaion’. (Mother, CWM, vol.13,p.7)

Even as matter for this number was being made ready to be sent to the press, news
arived from theAshram of the quiet passingvay of Samir Kanto Guptaqur \ery dear
and much beloved Ranjuda, the eldest son of Nolini Kanto Gupta. He probably represented
the last link in the longtain of gea sadhaks in th&shram of yesteyeass. Mud like his
father, Samir Kantotoo, was poficient in seeral Indian anddreign languges,notaly
the dassics,Greek, Latin and Sanskt. A man of £w words, he wore his leaning and
wisdom lightl. In his witing, one could discerthe stamp of the Roman hand behind
tha of his father. His wiiting style is simple and dict, very much like the man he as,
unadorned and economical to the utmost degree, often verging on the epigrammatic. It is
lean and poised and restrained, shorn of all verbosity and pedantic perambulations yet
possessed of a balance and harmony with a peculiar sinuous rhythm all its own, thus
giving an inherent strength and a Gallic clarity to the entire structure which, no doubt,
were a product of his early training in the classics and his love and mastery of the French



languaye Transpaent and tear, his words flow in a cool limpid steam thacould epress
deeply contemplative ideas and mirror the calm grandeur of the distant heights as well as
reveal hidlen lg/ers of gea depths of a bse intimag and gntle wvarmth. At the end of
along life’s jouney, Samir Kanto hastdast bund the long sought.te esting place in the
lap of theWorld Mother The Mother has tadn to her beast her lsosen bild.

We tale pleasus in pullishing in this issue the daest diaft of Savitri by Sii Aurobindo
which he staed as edy asAugust 1916We ae gateful toAnurag BanerjeeFounder of
Overman Foundation, for permitting us to reproduce this from their website. This would
not have been possible but for the kind permission initially granted by Sri Manoj Dasgupta,
Managing Trustee Sii AurobindoAshramTrust, to the Bunddion to pullish it online on
their website We tale this oppdunity to express our geteful thanks to th@shramTrust.
We thank both the EditpMother Indig and the Clear RaTrust, the sole copright
holder ofAmal Kiran’s (KD Sethna) wrks, for pemitting us to eproduce the dicle by
Amal Kiran entitled August 15: its world significance’.which first appeared iMother
India onAugust 15,1950. Our gateful thanks to Cal Thiéme br graciousy allowing us
to reprint the aticle by Geoges anVrekhem fom his bookThe nav spiituality’ recenty
pulished ly StichtingAurofonds.We also ave a dep débt of gratitude toAster Rtel for
making available to us from the collection of his private papers the article by Indra Sen.
We thank the $rAurobindoAshram Trust for pemitting us to eproduce shdrextracts,
drawing upon the works of the Mother and Nolini Kanto Gupta and the photograph of Sri
Aurobindo flom theAshram caalogue of photos with aefv lines fom Savitri. Umless
otherwise indicated, all quotations are reproduced here with acknowledgement and thanks
to theTrustees of $AurobindoAshramTrust, Pondidherry.

A friend and a wll-wisher ofSraddhahas pointed out some minor inacacies in the
references to the Gita's slokas citedAinilbaran Rg/'s aticle The Adwaita of the Gita
appeaing in theApril'l3 issue These should o read

- Ch.8, SlI. 9in place of 9.9
-Chsg,sl.i1" " 911
-Ch.15,SL.7-9" " 7.9

We regret the erors and ag gateful to our fiend for pointing this out.
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Saddhavaml labhate jfianam

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



Earliest Draft of Savitri (1916)

Sn Aurobhindo

Sii Aurobindo had staéed working on the ediest diaft of Savitri in August 1916. Nwdbaan, who
has potrayed hav Savitri readed its inal form in hisTwelve Yearswith Si Aurobindo, writes dout this
draft:

“The draft exists in two sections. The first comprising Book | and a few pages of Book II... Book | is
complete Book Il unfinished The spelling of the tlere dief charactes is: Savithri, Uswapathy,
Suthyavan. In the first Book, after a short description of Night and Dawn, there is a very brief account of
theYoga done b Uswapathy, then Saithri is bom, grows up and ges outa Uswapathy’s piompting
to find her mé&e. She inds Sutlyavan. In the meantime Naal comes den to eath and visits Usapathy’s
palaceThere is a talk beteen the tw; Savithri retums from her quest and disesry, and a talk tags
place among the the.” (pp. 173-1741995 edition)

SAVITHRI
BOOK

In a huge forest where the listening Night To enich the hues of space; and lucid limbs
Heard lonely voices and in the large hush Of secret spiritual beauty formed
Was conscious of the sigh anddd of things Glimmered divinity through every veil.
That have no sounddr the ich heat of day,— Once she half-looked behind for her great sun,
For now her phantom tribes were not abroad, Then thoughtful turned to her immortal work.
The panthes g/es glaed not,the tiger slet And Savithri woke also in a world
Prone in his lair of jungle or deep grass,— That opened joyful eyes to life again
Startling the wide-browed dreamer Dawn arose. And rapturous heard the voices and the stir
Lain in her daker thoughtful sistes obe Of morning. Not to joy she rose; for fear
She pushed away the loving cloak that sealed Awoke with her and @mbed & the davn.
To rest her bHiant and impeious ges Sighing she laid her hand upon her bosom,

And waved the dim kind guardian from her side.Nor knew why the close lingering ache was there,
Raised were the wonderful lids that open heave®o quiet, so old, so natural to its place,
Vague Dr a while with sle@ lightened heraze.  Till memory came opening like a bud

Smiling the ever-youthful goddess rose, Her strong sleep-shrouded soul. She gazed within
Voluptuous in a puty divine, And saw the dumb white statue of pain erect
Cast free her drifting robe of magic light, Within its temple vaiting like a @d

And pressed her rosy fingers delicately Daily oblation of her unwept tears.

Upon the flushed cheek of the pallid world. Then all the cruelty of thought returned,

Flocking upon the ruddy verge her locks And lifting up wide beautiful heavy eyes

Made splendid clots of morning gold, windlifted She gazed upon the bright and careless Dawn.
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This was the day when Suthyavan must die.

Daughter of silence, Savithri: her birth

Was like a gloious davn long planned in hean,
By obscure earth resisted long. Three years
Her father lived in vigils and in fasts

Like a still mind that gathers in its rays,
Hushing the waves of sense to a wide sleep.

Ray of my sunsa daughteiThe ajes dumb
Intended long heridry birth” She hushed
Music that ceases in the ear of trance
Casting eternal cadences behind,

And vanished into her intenser skies

As disappears a flame in endless light,
Immortally extinguished. Then released

His soul drew back into the speed and noise

Forced to look upward through its transient veil9Of the vast business of created things
Life in his members sank controlled and awed Out of its rapt abysm. He resumed

By the stong gaze of immotality.

He dwelt among the hastening multitudes
Companioned only by his wide-winged spirit
Seated within in an eternal calm.

Plunged from this fretful surface into depths

His burden and was strong for daily deeds,
Wise with the thoughts thakim the &homless
surge

Of Nature and wing back to hidden shores.

Of being where the thought sinks large and paleNow turned the year upon its cycle sweet

Like a tired god into mysterious seas,
Repressing speech and wasteful act he held
Man’s hidden stength saé from life’s trouded
hands

And Nature motionless in a silent soul.

Thus all himself he made an offering pure
Held up by silence priestlike to the skies
And cast it &the lurning Mothers feet—

Heat of truth’s mighty nusings in &r heaens
On things withdrawn, immortal S&vithrf,

The goddess born of sacrificial fire

Who rises chanting from an unseen sun

So rose she upon seven flaming tongues,
Uplifted the world’s vast rtythms in her limbs,
A body of music and an anthemed voice
Heard in the spaces that become the soul
Of God-1gpt listenes.“Ask,” she cied, “the hope

And the cool happy winter ceased in spring

Rich with the instinct of God' sensuous &
Revealed in beautyOver all the land

The proud asoca bloomed in crimson fire,

The kingshook blushed upon her bridal boughs,
The mango-blossom fed the liquid voice

Of the love-maddened cuckoo and the bee
Murmured in fragrance. Then a child was born
Who looked upon the world with tranquil eyes.
They named her Savithri because her birth
Sprang flom thd power. They said “A flame is
born

Of sacrifice, a silence in the noise

Of earthly things reveals the secret Thought,
Love armed with strength comes down to help the
world.”

Reaed sveetly by her fther’s bight-eyed queens

For the blind light that strives concealed on eartBhe grew like a young tree in silent bliss

With dedh and the dginal dakness; | gve
For eath, to help the pident mothers life.
That to enlarge and with divine attempt
Amply new-sky, planting a tent of God

In deset space tit immortal kind was bon”
He asked for children beautiful and bold,
Eyed like the dawn and rapid like the seas,
Wise as the Flame thhroods within the wwrid.
“A flower from its luming hear profound

In one | dve thee alt, theWord replied,

Self-gathered that receives the shocks of earth
With wordless passion. Blaed in another light,
Firm, quivering inwardly with mystic rain,
Proud of the avishing stom’s immense assault
The tree in other calms and tempests lives.
The shadowy touches of these outward things
It only knows as shapes of powers within.
Through a soft quiet joy her childhood moved
Like a small bird that with rich-coloured breast
Sings to himself upon a pleasant bough.

“I give thee more than all that thou hast prayed, Escaping from this sweet serious bud a strong
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And radiant woman flowered. Deep slumbrous firddnd her slim moonbeaneét.“O child,” he said
Was in the long-fhged gloies of her ges, “Though sixteen years have ripened in thy brow
Behind her brows there sat a noble soul Thy life dreams still, shut in its own pure bud

Of vision that looked forth on earth through lightUnburst by winds and ardent light. Fragrant
And like a nectarous moon her passionate hearfThou bloomest like a lone forgotten flower
Loved all and spoke no word. Thus as she grewNo hand has plucked to lay before the god.

Like a young palm-tree lonely by a lake, The heavens perhaps guard thee for some great
Her name was heard upon the wondering earth, soul

The sons of kings beheld heoin afr. Or too proud-missioned from a divine dawn

But none dared seize her glory; all forbore Thy light repels the common sons of men.

To embace alaame too seahing for day-bound  Go forth and bear the torch of a sweet quest,
hearts Thy heart. For somewhere surely arrived on earth
Earth fashions for her daily uses small. Waiting unknaevn thy perfect comade lves

Sealed up in vessels of a coarser make Kept for thee by the recompensing gods.

By brief-lived duller warmths inured, they shrink Bird of the spaces, soul, | set thee free;
From souls too swift and great; only they bear Ventue into the world and fnd thy mae

The trivial grosser touches of the world, Winging acoss &r lands. She vent, obeying,
Seize not its hidden fearless energies, Like one who understands a form of words,
Clasp not its raptures that desire the strong. But waits to see their secret meaning dawn.
Therefore the gods are few in mortal forms. Her chariot rolled not among cities thronged,

But on a morn when summer still was young  Nor sought the clamorous markets of the land,
And the last cuckoo cried among the leaves,  Nor sojourned in the palaces of kings;

While Uswapathy listened to the morn, But through green musing woods, past rough-
Out of the shadows of the white alcoves browed hills,

Came Savithri to his side burning in silence Over wind-trod pastures and in happy groves
Like a young torch of incense and of flames.  Glided its course like a swift lonely hope

She bore her body like the sob of bliss Aware of a sveet nyster withheld

Of eath’s mute adoation towvards heaen Among its dreams. Still were there remnants left
Awakened in beautg'living form. He sav, Of old primaeval spaces where one heard
Pensive, her sweetness woven of golden fire, The sweet and dumbly murmuring voice of earth
Carved like a nectar-cup for thirsty gods. In the great passion of her sun-kissed trance

Then took the father on his knees the child; And quieted the all-seeking mind could feel
Lifting her face he gazed down questioning The unwearied clasp of her mute, patient love

Into the wonder of her long veiled eyes, And know for a soul the mother of our forms.

Deep pools of thought and love as yet unstirred Vague-heatied listening to a mrmur long

That mawelled still & life and sa& things fr. Rhythm of an immenser wordless thought

There conscious of pure brooding depths h&hat gathers in the silence behind life

spoke,— Like one who waits some sudden revealing stroke,
Those sister queens so willed who passionafenrough such bright scenes, her kindred spaces,
watched led

Their nursling with a tremulous delight, By the veiled guardians of her deathless past,
Enamoured of her firm tender ways and words, She saw her road in her instinctive mind.

Her laughtermusic of tanquility, There the king-sages from their labour done

Her lustrous eyes waking in sweet large night, Lived happily with birds and beasts and dawn
Her limbs that were linked poems made of gold And evening, watched with the bright constant
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stars,

Fields tenanted by sunlight and the rain

Seeking the soul of things with boundless love, And pastures of the free life of the earth.

Or sojourned inly with a voice profound

And a surprising light. Some sat aloof,

Pale hermits with the tiger-skin for robe.
Others with wives and children who grew built
Among these silent mighty influences

Into the towers of manhood they must be,
Unripe for burdens yet and wars, lived sparely
On the raw forest-fruits, kindled the flame

And chanted mar and &e the nystic’s hymn.
They dwelt like spiits from Time’s dull yoke
released,

But now to a Nature more remote, self-hidden
From all but its own vision deep and wild,
Attracted ly the brest's sombe call

Her chariot hastened, skirting prouder glades
Where the green stragglers lingered in the light
Behind immenser seas of foliage, rear

Of a tremendous solitude of trees.

Here in a lifting of the vast secrecy

Where plunged a narrow cleft, a track ran hewn
To sceened inhities from a airewell space

Of sunlight, she beheld kingly youth

Once more as infants pure, their radiant thoughtislagnificent in the morning of his force,

Expecting silence. Mid these haunts of peace
Welcomed ly the gea mild asceticssweetly

Clad in a rough robe sewn of forest bark,
Taming a wild hase to his gntle hand

Cherished by the calm bright-eyed women pure Still by its inner musings sealed from life,

Resting on plains or among mountains large
Through hushed tranquillity of forest nights

And when the first cried of the woodland woke,

Watching high davn break though the @nt hills,

Aware of Ndure, vague as gt to man,

Her wandering gaze the splendid beast admired,
Not yet the master creature. Then it woke.
Half-turned to her over its tangled mane

Swift-wheeled she journeyed; so far-roaming cam8he sw, she kne, as if oft seen befe,

By river-banks and spaces lapped in gold
Into the country of the Shalwa kings

And on its borders solitary and grand

Saw woodland verges trodden by wild deer
And wandered over by the peacock herds.

Eyes and a face rich, noble, high and swift

Like the gods’ morning. She cried out like a bird
Who hears her mate upon a distant bough

And by her musical bidding seized and stilled,
Hooves trampling fast and crashing chariot ceased,

Cool-perfumed and with pleasure-burdened feetThe unwilling horses pawing yet for speed.

The morning breezes faltered among flowers;
Light flooded heeen’s regons, all the land

But Suthyavan who heard the liquid voice
Wedding the summer air stood nvatling:

Life flooded. On green earth, in sapphire skies Himself, his task, his victory forgot,
The free hare bounded and the shrill kite wheeledHe left the rapid creature to its will.

Doves cooed untiring in the easeful shade,

It seemed to him vaguely as if the sweet call

The snow-white cranes toiled clanging througWere to the baiiot-horses of his li¢

the air

Tuming their speed twards a gloious gal.

And flame-winged wild-drakes swam in silveryHe came, they met, wide wondering eyes gazed

pools.
Her chariot journeyed echoing through a wide

close
Into bright eyes and deep, their comrade orbs.

Uncultured earth strewn with deep glades divineTouched ty the waming finger of sveet love
That screened their sheltered murmurs from thE&he soul can recognise its answering soul

sun.
Primaeval peace was there and in its bosom
Held undisturbed wild life of birds and beasts:
Man the artificer had not arrived,

Nor formal labour claimed for dull great cares

Across dviding Time. Upon life’s ways
Absorbed wapped tawveller, tuming, it recovers
Familiar splendours in an unknown face
And thrills again to the old immortal love
Weaiing a nev sweet bog for delight.
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But the mind only thinks, “Behold the one Far from the deeds thy glorious youth demands?”

For whom my life has waited long unfilled! And he: “King Dyumathsen in Shalwa reigned
Behold the suden s@ereign of ny days” Through all the tract that from beyond these tops
Love dvells in us like an unopeneddwer. Tums looking bak towards the southerheaens.
Roaming in his charmed sleep mid thoughts anBut the bright gods recalled the gifts they gave,
things Took from his ges their glad and helpingy

The child-god is at play; but through it all And led the uncertain goddess from his side.

He lingers for the touch that he shall know He sojourns in the deep and solemn woods.

And when it comes, wakes blindly to a voice,  Son of that king, |, Suthyavén, have lived

A look, a smile, the meaning of a face. In their huge vital murmur kin to me,

He seizes on some sign of outward charm Nursed by their vastness; Chitrdshwa too they
To guide him g the goping mind obscued, name me;

Desires the imge for the g@dheads sale For the early child-god took my hand to limn

And takes the body for the sculptured soul. The bright and bounding swiftnesses that stray
Her hear urveiled his nav to meet her tured Wind-maned in our pastas. So iy mind
Attracted as in heaven star by star approached

They wondered at each other and rejoiced. Before | lived in its wide natural haunts

The dumb great animal consciousness of earth
First Suthyavan: “Who art thou, virgin bright? Now grown so close. Gold princess Savithrf,
My mind might deam perhps and ny heat fear  High is my life and happy | find my state
Risen on a morning of the gods thou drivest ~ Possessing royally the earth and skies;
Thy horses fom theThundeer’s luminous wrlds.  But | have seen thee; these seem not enough:
For they have wandered in the silent hours New rich deep things felicitous | desire;
And lingered in the slumbrous noonday woods And heaven and earth are in a moment changed.
And know that gods from heaven walk abroad. O, if thou art the source, draw nearer yet
If such thou art, pause once before thou fade Down on this sward disdaining not our soil,
Like a bright thought too glorious for our hold. For here are spaces emerald to thy tread,
But if thy heart was made for human love, Descend, O happiness. Let thy golden feet
My eyes grow glad to know and my bosom rejoiceEnrich the pugh foors on whose eah we dwell”
That mortal sweetness smiles between thy lids, She said!‘My heait tums to ny father's house
Thy heart can beat beneath a human gaze, And yet will stay here on this forest verge.

This golden body dally with fatigue Now of more wandeing it has no need

And the sweet taste and joy of earthly food Down came she with a soft, bright, faltering haste,
Attract thee. From thy journey cease; come dowrHer gleaming feet upon the green-gold sward,
Close is ny father's woodland hemitage. And like pale brilliant wandering moths her hands

There follow me. Though rude and poor our life, Claimed fom the sylan \erge’s sunlit ams
The woods are round it and the heavens above Bright comrades of the summer and the breeze

Look down at a rich secrecy and hush. And twined a natural garland deep and pure
The forest gods have taken it in their arms Fit for their love. This with glad unshamed eyes
And biightly appaelled it in geen and gld.” Upraised in hands that trembled with delight
And the girl, musing, “l am Savithri, Lingering around the neck of him she chose,

Princess of Madra. Who art thou? what name  She hung,—such the fair symbol of those days,—
Musical on earth? What trunk of ancient kings Upon his bosom coveted by her love.

Has flowered in thee upon its happy branch?  Nor with that equal bond ceased satisfied

Why is thy dwelling in the pathless wood Her heart, but as before a sudden god
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She bowed down to his feet and touched the hem Madra, flowering up in delicate stone.

Of his coarse raiment with her worshipping handsThere welcomed by the strong and thoughtful king
He took them in his own; the sweet first touch Who ceased from common life and care and sat
Of all their closeness through long intimate yeargclining to the high and rhythmic voice,

Feeling each other for the soul behind, Seated on sacred grass the heavenly seer
Joined them for bliss upon his bosom. They parte@poke of the toils of men and what the gods
She to herdther’s rich and sculptwed halls, Strive for on earth, and joy that throbs behind

He to the cottge ude she hopedf, thached The marvel and the mystery of pain.
With leaves, built of hewn forest-boughswhere He sang to him of the lotus heart of love

lingered With all its thousand luminousulds of tuth
In toil and penury of their fallen state That quivering sleeps veiled by apparent things.
His parents bearing patiently their days. It trembles at every touch, it strives to wake

Thus were they wedded and the knot was boundind one day it shall hear a blissful voice
And in the garden of the spouse shall bloom
Attracted by the golden summer earth When she is seized by her discovered lord.
Narad the heavenly sage from Paradise Even as he sang, came with a voice of hooves
Came haping thiough the quiering lustious air  As of her swift heart hastening, Savithri.
Rapturous and drunken with the wine of God Changed with the halo of her love she came,
He poured upon the world his mighty chant Her radiant tead glimmeing acoss thelbor,
Casting the harmonies of his heaven-born voiceA happy wonder in her fathomless eyes.
Unwearied. By the sweetness of his song And happily her stately head she bowed
Earth the dumb sufferer was awhile appeased Before her father and her shining gaze
And all heaen’s kindled egons shookalight Saw like a rose of wonder and adored
With his hear's ceaselessyoHe sang the name Sweetness and glory of that Son of Heaven.

Of Vishru and the seet of the stax But Narad casting on her from his eyes

And the beginnings of the conscious world. Celestial the unwounded light of heaven

He hymned Delight and Love that knows not deattGriefless,“From what wild border, Savithrf,

He sang the rapture of the Heart divine Tums ba& thy wheels’far quest with wnderful
That calls our spirits and of discords healed earth

And pleasure that shall die in a white bliss Satisfied, singing of sweet haste to bliss

And sin delivered from itself by love As one who brings hushed treasure for his soul,
And immortality surprising earth. Rapt burdens and rich secrets from some shrine
And as he sang, the demons wept with joy: Where sits a godhead mystic in the stone?

They dreamed of the defeat for which they hopeWhat divine floods bathed pure thy pilgrim limbs
When with their chosen dreadful labour done  And burdened heart? or as from marvellous lands,
They shall return to him who sent them forth.  Verges of wonder and hdzons stange,

So harping, singing came the man divine Landscaes of nystery, rivers of delight,

To men obscwad on eah. The gloy down Flew once the Bird who from the flaming kings
Like a persistent streak of lightning fell, Of pain ravished the ambrosia for the gods,
Nearing, until the rapt eyes of the sage Exultantly—so fleest thou bright-winged back
Looked forth from luminous cloud and, strangelyRejoicing with some flushed and heavenly fruit
limned, Seized in the dangerous woodlands of desire?
His face a beautiful mask of antiqueyjo Sud light is seen benéathy mottal lids”
Appeared from light, descending where arose Then Usvapathy, “An unknavn face one seeks
King Uswapathy’s palace to the winds Among the indifferent visages of earth,
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Known to the secret sense our clay conceals: Their large third rapturous stride discovered bliss.
And when it opens, even such light can dawn! But blind and swift the great-maned life of earth

For we are seekers of our hidden suns. Alarmed by grief swerved from their dreadful path.
To find its ovn lord since to her tlmugh eath She dulled the pang to her children, heeding not
He came not yet, this sweetness ventured forth. In the fond passion of her mother mind

Now she brings back her dedicated soul. That they who toil self-given into the hands

Reveal,my child, the name thheat has leaned”  Of her great sorrows and arise grow gods,
Shining she answered, “Suthyavan, an exile  Possessors of the eternal joys unseen,
In the huge and desolate forests, is my lord. The master souls who are for ever glad.

My father, | have chosenthis is doné By pain there works a spirit from the clod;

And Uswapathy wordless for a space By pain eternal Night gave forth the suns;
Answered his child, “What thou hast chosen anBy pain the wise Immortals knew and chose
done, The leaders of the dark and mighty march,

The silent god within thee shall approve. The swift and radiant who shall help the world.

In the rich commerce of this mystic world From sojourn in some high preparing skies,
Where all things given wonderfully return, From rapture in the worlds of flame and light

Life for its offering, bare of every claim Obscured they come, down on the yearning earth,
The heart has prostrated before the adored Conscious of their lost heavens. Soul who hast
Satisfied with its privilege to love. lived

Dimly it knows, descended from the skies, Guarded in thy sweet happy heavenly self

Its sweet lost fortune by that gift restored, From life’s gea hands,—bt nov the gds hae
Deep price at which the costly worlds were borntouched,—

Self-gving the gea merchandise of God Awake by sorow, daughter of the sun.

Savithri answered not. Her happy eyes But high the King ded bak to the bight seer
Hooded with light from an immortal source “Ominous thy thoughts are, Narad, to our hearts
And finding hidden glories on the earth Which only ask brief joy for their brief life.

Smiled at thought whispering, confident of bliss.Flame not too high ly@nd the masal’s ken.
What soul aspires to grief or uncompelled

But Naad nav, the seellifted his wice Would taste of tdure? If from joy to joy

That sang the first thoughts of the new-born god§€hanting man climbed, then might we grow to
Tuming on her theapt celestial ges gods.

Bare to whose gaze Time toils, his unseen work§oo endless is the sad and stascent,
Detected“Wilder-sweet tty cuwves,O life, Too slippey and pecipitous the ph.

Following the stream of Time through theRather if the thought silent in the wise
unknown That knows its wisdom vain to help mankind
Than sealed thought elims of!\Wandemg soul, Close not th lips, our Hinded will succouy

thy wings That it may see the pitfall and the escape.
Strike hidden gals.A god’s tremendous tout Because to our footsteps light has bee denied,
Seems pain unbearable to mortal nerves, Like children travelling to an unseen goal

But high that agony climbs, the flower of flame In night-hung paths in forest or morass
In whose fierce seed is the sweet tree of heavenWe fearfully retrace some hapy steps,

Endurance first the ethereal kings trod out We call to eale other & some doubtful bend
Pacing the measures of the dateless road; Guarding from winds some flickering torch of hope.
Serene rose next equality from the stars We wander If the mist could once bent,—

Weaving her \ast and rithmed valk; thiilling Chased neer by the reasors pallid light,—
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Which from the irst was settledaund our vay,
The dire immortal bows that ring our walk
Stringless vould fall and Fte toWill be bound
O Will is God concealed andate his bide.

But now in her immense and passionate mind
Shaping unruled the cycles of the stars,

With thoughts eteral, violent, large of pace

She takes the little centuries in her stride

And holds him hooded in her mighty hands.

She knows without him all her strength were vainln one brief year when this bright hour flies back
Through Time, the shrouded night surrounds his

Two powers toil and meet invery field,

She clasps him bound lest he desert her arms,
She hides him in her bast to guide the suhs.
But Néarad still with that celestial gaze:

“Why vainly must thou ask for light in front?

Has leaned ly which mans \eilless mind akes
free,
Griefless, uplifted; its wonderful domains

Grow luminous fields thronged with the tread of

gods.

Alas, if death into the elements

From which his gacious enelope vas huilt,
Shatter this vase before it breathe its sweets,
As if earth could not keep a divine thing!

soul”
In haste the father cried aloud, “O girl,
Around a fated head thy wings have flown.

Mount, mount thy car and travelling through the

Safe doors cry opening, but the doomed pass otands

None can renounce the chain his soul desires
Until a will eternal has been done.

Man by his nature to great grief is drawn;

For a mysterious Power compels his steps
And Life is stonger than the gmbing mind.”
With troubled hear King Uswapathy head;

He reined his rearing thoughts to make reply:
“Still must man seek for light and quest in front,
Chained to his passion on the labouring earth.
Yeaning to dasp an enegnof her hear

Is cruellest gief for womans subject lig,

A bitter think to love! Or two may cling

United yet some natural fault in him

Tum even their tose daiy tendeness

A cheilished suffering and a tawured joy.

Choose one more happy for thy fruitful couch.
Let not the obscure hand seal up too soon
The sweet perennial fountain of thy joys.

Not with this by thy virgin life shall fower,

But the long glory of thy days lies dead

And vain the pomise of theliming gods’

But Savithri replied with steadfast eyes

That saw the forest verge and Suthyavan;
“Once | have chosen, once the garland fell.
Whether for death or life, for joy or tears,

Two heats have joined and shall not bevdirced
By human wills or lg the gods’strong hands.
So spoke she from her sweet and violent soul
Awakened to dangrous eath; but Uswvapahy
Made anger to her fom the &ther’s heat:

Which of these swords shall pierce my child, OMy daughter who in this fail world belongs

sage?”
But Narad smiling with immortal lips:

To whom?Who is the husband?he the &ild?
Are they not shadows in thy dreaming mind?

“Fear not such coarser trembling shall be struckThe body thou hast loved, dissolved, is given,
From spirits who are harps the gods have made.Lost in the brute unchanging stuff of worlds,

Gentle as the soft bud the spring desires,
Pure like a stream that kisses lonely banks,
Like a hill high-gazing where a fruited grove

To indifferent mighty Néure who shall mak it
Crude matter for the joy of others’ lives.
But for our souls, upon the wheel of God

Has made a murmuring nest for southern winds, For ever turning they arrive and go

Calm and delightful is young Suthyavan.

The Happy in their sweet ether have not hearts
More wide and lissful than this érest bg'’s.

His nature deep and true lives with the god

Vain @oms in the kirling cycles \ain,

Married and sundered in the magic round
Of the great Dancer of the boundless dance.
Thy emotions are but sweet and dying notes

In common things and that large-eyed communiomm his wild music changed compellingly
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From hour to hourTo cry to an unseigd Hiss

Is the nusic’s meaningCaughtthe rtythm fades,
The sense has fled! only coarse-fibred joys
Are given us that abase with useless pain.
Sated the lax heart loathes its old desires;
Love dies bejre the lover. None belongs

Even to his nearest, but all to one far Self

Chanting the anthem of triumphant love.

So was it as the heart of Savithri

Tender and adamant deed Her father
Journeying with brilliant squadrons and a voice
Immense of chariots bore her from her bowers
Of golden beauty to the rude bare hut

Of Dyumathsena in the dim-souled huge

Constant, alone and hushed who cares for nonenhuman forest far from cheerful sound

O child, obey not then tly clamormus hedtrs
Insistence, thinking thy desires divine.

Live by a calmer lav. Strengthen th life

By work and thought, give succour to thy soul,
With rich utilities help othes’ days,

So shalt thou igaen to diding peacé

But Savithri replied with steadfast eyes,—
Calm now her heart and tender like the moon.
“Now have | known my glad reality

Beyond ny body in anotheis being;

| have perceived the changeless soul of Love.
How then shall | desire a lonely good,

Or slgy, aspiing to white vacant peace

Of mans Hithe corverse mid his awded dgs.
Leaving behind their glittering companies

The king and his two queens with thorns assailed
And stumbling feet on the faint gloomy path
Reached the rough-hewn ascetic hut and gave
Their cherished nurseling to the blind old king
And that poor labour-worn and ageing queen
To be their daughter and their g@nt thee
Through the hat steruous dgs.With tearful ges
And a dull burden on their hearts they blessed
The brief-lived husband of her fatal choice,
Then went back to their life of vacant pomp
Empty of herThere for one yar she welt

The hope divine with which my soul leaped forthwith Suttyavan and with his pants sole

From flame eternal, rapture of one vast Heart
And tireless of the sweet abysms of Time
Deep possibility always to love?

This, this is frst, last joy, against whose thob
The riches of a thousand fortunate years
Feel pawerty. What to me ae dedh and lie

And other men and children and my days,
Since only for my soul in Suthyavén

| treasure the rich occasion of my birth

In the tremendous wood amid the cry

Of crickets and the tigr's nightl roar,

Defenceless to thefest's whisper ast

And sunlight and the moonlight and the rain.

For now the grief she had trod down seized on her;
And though she seed all diligently, nor spaed
Strict labour with the broom and jar and well

And gentle personal tending and the piled fire

Of altar and kitchen, no task to others allowed

And sunlight and the emerald ways he treads,—Her womans stength might donot with these

If for a year tha year is all ny life.

Once only can the die for ever fall

And, being thrown, no god can alter more

Its endless moment. Once the word leaps forth
And being spoken sounds immortally

For ever in the memory of Time.

Only once can my heart of woman choose.
For what my heart has seen, my lips can speak
That only and my servant body do.

This is the yoke that God has laid on me

And on the oad He taced ny life must un?”

She spoke and Néarad smiled and rising high
Sprang like a fire into his roseate heavens

things

Her heart was, but with love and secret pain
She dwelt like a dumb priest with hidden gods.
Her spirit like a sea of living fire

Possessed herver, clinging—one \ast embace
Around its threatened mate. Her quivering passion
Intolerant of the poverty of Time

Strove to &pend vhole centuies in a dg

Ever her mindemembeed Naad’s dde

And, trembling sad accountant of its riches,
Reckoned the insufficient dawns between.

So feeding sorrow and terror with her heart
She lived in dread expectancy: or else
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Fled from it vainly into abysms of bliss

To meet vorse aftersorow; for then shedlt

Each day a golden page torn cruelly out
From her too slender account of/j&he uttezd
No moan, but by her natural silence helped
Lived lonely in the secret clutch of tears.
Often she gained to cy, “O Suthyavan,

O lover of my soul, give more, give more

Of love while yet thou canst to her thou lovst;
For soon we part and who shall know how long
Before the great wheel in its monstrous round
Restore us to ourselves?” For well she knew
She must not clutch that happiness to die
With him and dllow seizing on hisabe
Travelling our other countries, voyagers glad
Into the sweet or terrible beyond,

His actions as if in herself he moved.

He, less avare, thrilled with her fom afr.

Grief, fear became the food of mighty love.
Tortured moke fiercely, more her soul dileed

Till measureless it grew in strength divine,
An arvil for the bhows of Fate andTime,
Unslayable like the gods. Last grief became
Calm, dull-eyed, resolute as if awaiting
Some unknown issue of its fiery struggle,
Some deed in which it might for ever cease
Victorious over itself and de and teess.

Fast the days fled. The rains rushed by; autumn
Hastened his pace serene; winter and dew
Their glories moist or cold ended too soon;
Spiing bounded ¥ amed with the cukoo’s plaint,
Piercing her heart with beauty of his flowers.

Since that poor king and queen would need hdhen summer like a stately king came in

long

To help the emptyemnant of their lig.

Strong she pressed back the cry into her soul
And dwelt within silent, unhelped, alone.

And still she knew that only surface seas
Were spume to these loud winds;r@der spiit
Calm-winged and watching all to every pain
Assented lagely in its stength and jg.

Nor would she once have given tortured days
Half hell, half heaven, of terror and delight
For all the griefless bliss that Time could give
Without him. Sutlyavan with the dim anger

In opulent purple and in burning gold.

She hated not his mornings and his eves,

But rather besought that they would linger out
Their careless glories, though he seemed to her
Indifferent doom in heartless splendour clad
Who hid with his bight hands the défa of joy.
Swiftly the fated day came striding on.

Now it was here in this great golden dawn
By her yet sleeping husband lain she gazed
Into her past like one about to die

Looks back upon the sunlit fields of life

Of our thought-blinded hearts perceived her clasyp/here he too ran and sported with the rest,

Of love and anguish round him, vaguely knew

Lifting his head above the huge dark stream

Some doom behind, and what his days could spaBefore he plunges down. She lived again

From labour in the forest hewing wood
With his stong am or gathering saced gass
Or hunting food in the far sylvan glades
Or sevice to his &ther’s sightless lié

The whole year in a swift and eddying race

Of memories. Then she arose and service done
Bowed down to the great goddess simply carved
By Suthyavan upon a forest-stone.

He gave to her and strove to increase brief time What prayer she breathed, her soul and Doorga

With lavish softness of heaseeking vords

knew.

And all the inadequate signs that love must usePerhaps she felt in the dim forest huge

All was too little for her dreadful need.

Yet gew they into eab other ger moe

Until it seemed no power could rend apart
Since @en the boy's walls might not diide.

For when he wandered in the forest, still

Her conscious spirit walked with his and knew

The infinite mother watching over her child,
Perhas the stoudedvoice spok some still verd.
At last came to the pale mother queen

And spoke: “For one full year that | have served
Thee and the aged king and my dear lord

| have not gone into the silences
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Of this great forest that enringed my thoughts Sometimes her eyes looked round as if their orbs
With myster nor in its geen miades Might see the dim and dreadful god approach.
Wandeed but this small eaing was ny world.

Now has a strong desire seized all my heart But Suthyavan had paused. He meant to finish
To go with Suttyavan holding his hand His labour hee tha happy, linked, uncaing

Into the life that he has loved and touch They two might wander free in the green deep
Herbs he has trod and know the forest flowers ~Primeval myster of the brests heat.

And hear at ease the birds and scurrying life ~ Wordless lit near she atched no tun to lose
That starts and ceases, rich far rustle of boughs Of the bright face and body which she loved.
And all the mystic whispering of woods. Her life was now in seconds, not in hours
Release me noand let ny heat have rest’ And every moment she economised

She answered, “Do as thy wise mind decrees, Like a.pale mgrchant Ieane'd.above his store,
O calm child-sovereign with the eyes that rule, 1h€ miser of his poor remaining gold.

I hold thee a strong goddess who has come ~ But Suthyavan wielded a joyous axe.

Pitying our barren days, so dost thou serve Hﬁ sang lhighfsmmes of %Z@e'shmargd "
Even as a slave might, so art thou beyond That pealed of conquered death and demons slain,

All that thou doest, all our minds conceive And sometimes paused to cry to her sweet speech

Like the stong sun thasewes eath from dove.” of I0\_/e or mockery tenderer than Iovg.

So the doomed husband and the wife who knewShe like a pantheress leaped upon his words

o ) And carried them into her cavern heart.

Went with linked hands into thasolemn verld But as he worked, his doom upon him came

'éogether Sﬁtwa\/ang\ﬁlke% furlll_ Oftjho’/ hth The violent and hungry hounds of pain

Heca;}usej he m(l)lvti GES',[:. Lm ﬂr ough the greeflavelled through his body biting as they passed
€ shove bl erf © resl e e;,howers Silently and all his suffering breath besieged

Innumera '€ Of every colour and hue Strove to end life’s stong heat-cords and be fe

And soft thick clinging creepers green and red

: , Then helpedas if a beast had left itsqy;
And strange rich-plumaged birds, to every cry A moment in a wave of rich relief

That hauntgd ;weetly distant boughs, replied  Raporn to strength and happy ease he stood,
With the shill singer's name maz sveety called  Rejoicing, and resumed his confident toil
He spoke of all the things he loved: they were gt with less seeing strokes. Now the great

His boyhood’s comeades and his pyéellows, woodsman

Coevals and companions of his life Hewed at him, and his labour ceased. Lifting
Here in this world whose gery mood he kne. His arm he flung away the poignant axe

Their thoughts which for the common mind are=ar from him like an instrument of pain:

blank, She came to him in silent anguish and clasped,
He shared, to every wild emotion felt And he cied to her“Savithri, a pang

An ansver. Deeply she listenedout to hear Cleaves through my head and breast as if the axe
The voice that soon would cease from tendewere piercing thee and not the Ving brand.
words Such agony rends me as the tree must feel
And treasure its sweet cadences beloved When it is sundered. Let me lay my head

For lonely memoy. Little dwelt her mind Upon thy lap and guard me with thy hands.

Upon their sense; of death, not life she thought.Perhgs because thou tduest,dedh may pass.
Love in her bosom hurt with the jagged edges Then Savithri sat under branches wide,

Of anguish moaned at every step with pain Cool, green against the sun; not the hurt tree
Crying, “Now, now perhas his wice will hush Which his keen axe had cloven, that she
For ever” Even by some egue tout oppessed  shunned,—
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But leaned beneath a fortunate kingly trunk

Which the stars dream of listening as they wheel.

She guarded him in her bosom and strove to sootB® one dg all our naure’s sins shallihd

His anguished brow and body with her hands.

All grief and fear were dead within her now

Their strong redemption; slain they shall ascend
Into the purity from which they erred,—

And a great calm had fallen. The wish to lessen Discords redeemed to help a music large,

His suffering, the impulse that opposes pain
Was the one mtal feeling left. It passed;
Griefless and strong she waited like the gods.
But now his sweet familiar hue was changed
Into a tarnished greyness and his eyes
Dimmed wer, forsaken of the tear light she lged
Only the dull and physical mind was letft,
Vacant of the hight spiiit’s luminous gze.

But once before it faded wholly back

He ciied out in a inging last despair
“Savithri, Savithri, O Savithri,

Lean daovn, my soul,and kiss me Wile | die”
And even as her pallid lips pressed his,

He failed, losing last sweetness of response;

Transfigured, lifted up on fiery wings.

Her mortal being seized by dreadful hands
Felt the last agony of passionate change
That was its quivering into godhead. It grew
A high and lonely ecstasy of will

That left her like a mighty eagle poised

In the void: thought perished and her mind seemed

slain.

But from a growing secrecy of light

The greater spirit in some world within
Griefless ®ove her yet heself, urveiled

Its frontal glories and miraculously

Outlined its bog of power. Leaned fom &ove
Ancient and strong as on a wind-free summit,

His cheek pressed down her golden arm. Shealm, violent, fiery-footed, puissant-winged,

sought
His mouth still with her living mouth, as if

Over the abyss one brooded who was she.
Sole now that spirit turned its mastering gaze

She could persuade his soul back with her kiss;On life and things as if inheriting

Then grew aware they were no more alone.

A work unfinished from her halting past

Something had come there conscious, vast and dik&hen yet the minga passiona leaner, toiled

Near her she felt a silent shade immense
Chilling the noon with darkness for its back.

And the crude instruments were blindly moved.
And like a tree recovering from the wind

She knew that visible Death was standing there She raised her noble head. Fronting her eyes
And Suthyavan had passed from her embrace. Something stood theruneathly, sombe, grand

BOOKII
So she was left alone in the huge wood
By Death the god confronted, holding still
Her husband copse on herlzandoned keast.

A limitless denial of all being

That wore the wonder of a shape. The Form
Bore the deep pity of destroying gods

In its appalling eyes. Eternal Night

In the dire beauty of an immortal face

She measured not her loss with helpless though®itying arose, receiving all that lives

She rose not up to face the dreadful god,
But over him she loved her soul leaned out
From a far stillness. There into some heaven
Of birth and silence lifted all that here

Into its fathomless hearfor ever. Its limbs
Were moruments of tansience and bertba
Brows of unwearying calm large godlike lids
Silent beheld the writhing that is life.

Is hope and sorrow and trembling passion, changethe two opposed each other with their eyes,
Losing their natures and what was once her heawwoman and uwersal god. They seemed

Became a hushed eternity of love.

Not in her bog they grew. A strain delivered
Vibrant gea chords of Force ty Nature tuned
For her eternal music yet unheard

Two equal pwers thd stand unconqued, left
The last huge-purposed among trivial things,
Scanning each other in the eternal lists

Like vast antagonists before they meet
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In world-wide combat to possess alone. But in a quiet strong expectancy

Then to her ears silencing earthly sounds, Like one who, sightless, listens for a command.
Forbidding the heart-strings with its iron cry But nov he mweed avay. Behind him Detin

Arose a sad and formidable voice Went slavly like a shadey herdsman dé¢

Tha seemed the lole aderse world’s.“Unclasp]  Behind some wanderer from his mournful herds.
it said, And Savithri bllowed her husbans!'sts,

“Thy passionate influence and relax, O slave  Planting her human feet where his had trod,
Of Nature, thy grasp elemental. Wrap no more Into the silence of that other world.

This spiit’s bod in the dandonedabe At first they seemed to her still on earthly soil
That with its texture coarse concealed the gods.To joumey strangel with unhuman paces

Entomb thy passion in its living grave, Through a thick stress of woods. For though to her
Confess thy days an error and endure vision

The ineitable end of hope and Ve.” Only were offered in a spaceless dream

It ceased, she moved not, and it spoke again  The luminous spirit gliding stilly on

Lowering its mighty key to human chords, And the great shadow travelling behind,
“Woman,thy husband stiérs” Savithri Her senses felt a vague green world of trees

Renounced the lifeless body from her clasp.  Surround them and in troubled branches knew
Softly she laid it down on the smooth grass, Uncertain treadings of a fitful wind,

As oft she had laid heniing husband head Earth stood aloof yet near; it offered her
When from their couch she rose in the white dawhs sweetness and its greenness mid a dream,
Called by her daily tasks. So now as called, Its brilliance suave of well-loved vivid hues,

Unknowing to what work, because her spirit Sunlight arriving at its golden noon,

Above watched flaming silent still, she rose, The birds’ calling or the sweet siege of cries:
Waiting whatever impulse should &e She bore dim fragrances, far murmurs touched
Out of the eternal depths and cast its surge. But then the god grew mighty and remote
Then Death the King leaned boundless down, ds alien spaces and the soul she loved

leans Lost its consenting nearness to her life.
Night over tired lands, and as if freed They seemed to enlge avay,dravn by some gea
Out of a physical dream, leaving uncared for  Pale distance, from the warm control of earth
His mind forsaken of that poor dead earth, And her gown far. Now, now they would escpe!
Another Suthyavan arose and stood Then faming from her bog's nest alaned
Between the mortal woman and the god. Her violent spirit soared at Suthyavan,

He was or else he seemed a shape of light As in a terror and a wrath divine

Found shadowy to the feeling out of mind A winged she-eagle threatened in her young.

Which missed the warmth of bright material sunsSo with a rush of pinions and a cry
Thus each sees what transcends his conscious to&te crossed the borders of dividing sense.
And dreams things greater than himself are dreamider trance knew not of sun or earth or world,

Therefore heaen’s shapes ae distantto our vig—  She knew not of herself or Savithrf;

The gleam of hopes we hardly dare believe,  All was one boundless grasp of unnamed force
Far luminous symbols of a truth unseen And absolute possession,— quivering, seized
Kept for a happier sense in higher worlds. Its prey, joy, origin, Sutlyavan alone

So now her senses, though rebuked, believed But when her mind awoke once more in Time,
The dead corpse real, this a silent shade. Compelled to shape the lineaments of things
Still for a while was that bright Suthyavéan, And live in borders, the three moved together

Between two realms he stood, not wavering,  Alone in a new world where souls were not,

Sraddha 0 August 2013m 21



But only living moodsA strange, still, weird The mortal ruled, the god and spirit obeyed:
Country was ound herstrange far skies hove, For she behind was leader of the march

A doubting space where dreaming objects lived And they in front were followers of her will.

Within themseles their one ud@angng thought. They entered the dumb portals of the past,

Weird was tharoad wvhich like fear hastening They left the pck-gate’s doubting walls behind;

To tha of which it had most teor, led The twilit vestibules of a tenebrous world
Phantasmal between those two conscious rocksReceived them where they seemed to move and
Sombre and high, gates brooding, whose stoneet

thoughts Be still, nowhere advancing, yet to pass,

Lost their huge sense beyond in giant night. A dim procession in a picture dim,

Nearer they grew like dumb appalling jaws, Not conscious forms. Then huge and growing night
Waiting upon heroad cuel and still, Cavernous, monstrous, in a strangling mass

The muzzle of a black enormous world. Silent,devoured them lile a lion’s thiodt,

And where the shadowy marches now he touche@he dumb spiritual agony of a dream.

Tuming arested luminous Suylavan The thought that strives in things failed there,

Looked back with wonderful eyes at Savithri.  unmade:

Then Death pealed forth his vast abysmal cry: They ended, all their dream of living done,

“Let not the dreadful goddess move thy soul, Corvinced & last tha they had neer been.

Its time-born passion dreamed the strength dfiuge darkness closed around her cage of sense

heaven, As round a bullock in the forest tied

To enlage its vehement &spass into wrlds By hunters closes in no empty night.
Helpless, where it shall perish like a thought  She saw no more the dim tremendous god,
Safe only in its stumbling limits poor Her eyes had lost their luminous Suthyavan

Where he can crown himself mock sovereign.  But not for this her spirit failed. It knew
Dare not bgond mans falteling force,but waking  More deeply than the bounded senses can

Tremble amid the silences immense Which seek externally and find to lose,

In which thy few weak chords of being die. Its object loved, as when on earth they lived
Impermanent creatures sorrowful foam of Time, She felt him straying through the glades, the glades
Your transient lees bind not the eteal gods” A scene in hettheir defts her beings vistas

His dread voice ebbed in a consenting hush  Offering their secagts to his seah and g,
Which grew intense, around, a wide and wordlesBecause whatever spot his cherished feet
Whisper and sanction from the jaws of Night.  Preferred, must be at once her soul embracing

The woman answered not. Her naked soul His bod;, sufering his tead Slow yeas—

Stripped of its girdle of mortality Time vacant measured itself by anguish long,—

Against fixed destiny and the grooves of Law Like one who walks resisting a black dream

Stood up in its sheer will, the primal force. Through an unreal darkness empty and drear
She lived in spite of death, stifled with void

So like arrested thoughts upon a verge As in a blindness of extinguished souls.

Where light begins to cease, they stood; vast Nigfithen tardily a reluctant gleam drew near

Beyond desired her soul. Then Savithri Like promise of life to those who lie forgotten

Compelled her foot towards the yawning mouth By Nature, cast into her naked night.
And danger of the ageless waste. Moulding The black and writhing gloom widened its coils,—

Their grander motion on her human tread For now it felt its giant reign attacked—
They stired All as in dreams vent gliding on. And suffered shrinking from the approach of hope:
So was the balance of the world reversed; But tyrannous still in its huge soulless strength
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Writhing and coiling ruled her struggling lids  “Why speakest thou of the order of thy worlds
Which slowly conquered back their brilliant right. And offerest boons of which thou art the lord?

One felt once more the treading of a god All I can take in my own strength, O god,
And out of the dumb darkness Suthyavan For | have come who am your kindred birth.
Her husband grew into a luminous shade. Yet thd thy words mg not hae breahed in ain

Death missioned forth once more his lethal voiceSince they are flames of the eternal Truth
“Hast thou beheld thy source, O transient heart? bind thee | its Will thou canst not kerak,
Knowing from what the dream thou art was made\ot for my own joy but the soul | love,
Still dost thou always hope to last and love?” To gve on eath whatever Sutlyavan,

The woman answered not. Her spirit repelled My husbandwaking from the brest's cham
The voice of Night that knew and Death thatAnd from his long pug childhood’s solitude

thought; Desired and had noof his beautiful lié.”

She knew the mighty sources of her life Death swayed his dreadful brows in vast assent,
And knew herself eternal without birth. “I give indulgent to the dreams | break

Then the dire god inflicting on her soul Such close of life as transient men desire

The immortal calm of his tremendous gaze: To his Bind father Rich moms and értunae eves
“Yet since no victgrin heaen’s oder is lost | give and the brief kingdom he has lost,

And thou hadst strength to journey on unslain To see with gladness of his unsealedeay
Through the brute void which never shall forgiveBright forms of grandsons, beautiful, brave and
The primal violence that fashioned thought wise,

Forcing the immobile vast to suffer and live, And gather them into ungroping arms
Thou hast a claim upon the living gods. And see again the cheerful light of earth.
The gods who watch the earth with unmoved eydsor that this man desired. Back to thy world
And lead its giant stumblings through the void,—Return swift-footed lest to slay thy life

They gave to man the burden of his mind, The great laws thou hast violated, moved,
And forced on his unwilling heart their fires Open alast on thee their dadful ges’

He shall not quench, their storms he may not rul@he woman anaered, “Me thou shalt not skg
Troubling his transience with their infinite breath,Neither with seas nor with celestial flame;

They gave him hunger that no food can fill. They have no strength to make my being vain:
He is the cattle of the shepherd gods. For in me the iwincible goddess es.

Therefore he feels incurable unrest And neither can my mortal purpose fail,

Nor knows his cause nor wherefore he was bornNor my immortal spirit be destroyed.

The gods who hope i him to live for ever, My soul exceeds the laws whose might thou

They gave the wisdom that is mocked by Night, vauntst.
They breathed the courage that is met by Death-My will too is a lav, my strength a gd

He planning travels still his obscure road, And trembles not before their awful gaze.
Tireless his journey that foresees no goal. Out of thy shadav, give me bak again

Not easily shalt thou, O soul, prevail Into eath’s flowering spaces Sujfavan

Nor lay thy yoke upon eternal Death, In the sweet transiency of human limbs

Nor yet thy ancient longing flame fulfilled To do with him ny burning spiit’s will.

The hopes which shake the order of my worlds. Else where thou leadst him me too thou shalt lead.
Yet since | am l and life and its ewards Long | pursued him through the tracts of Time,
Take from me n&ural boons wich degh-bound Parted and found, breaking the bars of life.
hearts Now | behind him seek whatever night

Can soar & But she spo&, she anwered nov: Or dawn tremendou$.And to her eplied
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A voice of puissance and tremendous scorn,  Wilt thou daim immottality, O heat,

The almighty cry of universal Death. Crying against the eternal withesses

“Frail creature with the courage that aspires,  That thou and he are endless powers and last?
Hast thou the wings or feet to tread my stars ~ One endless watches the inconscient scene
Which | have made before thy thoughts wer&Vhere all things perish, as the foam the stars.
formed? One is for ever! There no Suthyavan

I, Death, created them out of my void Changing was born and there no Savithri

And all that lives within them | made for food  Claiming her ancient joy from grief. There Love
And Love and Stength andVisdom fr my prey.  Came never with his fretful soul of tears.

I, Death, am god and Hunger is my name. No gaze, no heart that throbs, It needs no second
Mortal whose spirit is my wandering breath, To aid Its being and to staltts joys,

Whose transience was imagined by my smile, But lives apart immortally alone.

Go clutching thy poor gains to thy hurt bosom If thou desiest immotality,

Scouged by my pangsTum yet bebre dtempting Be thou alone. Sufficient to thy days

Forbidden luminous spaces thou perceive Live in thyself. Forget the man thou 10st;
Lightnings unknown and from the wrath of God Think him the vandeing vision of a deam’

Terrified flee like a brsalen deer But Savithri replied for man to Death:

Sohhing and huntedybthe shafts of hean’” “O Death who reasonest, | reason not,—

And Savithri made amer, scon for scon, Reason that doubts and breaks and cannot build.
The mortal woman to the dreadful Lord: I am,| love, | will.” Dedh ansvered her:

“Who is this God, imagined by thy Night, “Know also! Knowing, thou shalt cease to love

Contemptuously creating worlds disdained, And cease to will, delivered from thy heart.
Who has anger and treads down high-aiming soul3hen shalt thou rest for ever and be still,
Not He who has built His temple in my heart. ~ Consenting to the imperanence of things.
The God | adore flames here within my breast, But Savithri replied for man to Death:

He has wed me,—to His kiss | bore the worlds. “When | hae loved for eer, | shall knav.

Who shall prohibit or hedge in His course, | know my being is a flame self-lit;
TheWonderful,the Chaioteer the Swift? I know that knowledge is a vast embrace;

Equal ny strength behind mhusband stes, And man was born beneath the monstrous stars
Whether | press the sword-paved courts of Hell Dowered with a mind and heart to conquer thee.
Or over luminous flowers in Heaven | walk. For one vho lives in uscame maséd ky deah”

The wings of Love have power to fan thy void, Death swayed his awful brows and ceased from
The eyes of Love gaze starlike through the nighspeech;

The feet of Love tread nakd all the vorlds’” Through the long fading night by her compelled,
But Death made answer to the human soul: Gliding half-seen on their unearthly path,

“O seeker of heaven, by thy earth obscured, Phantasmal in the distance moved the three.
What is thy hope? to what dost thou aspire?  But not for long the darkness’ reign endured.
This only is thy keenest earthly joy For as they moved all widened, all grew pale.

For a few more years to please thy faltering sensehe dismal twilight brightened now its hues

With hone of physical londngs and emlarce And soon the sorrow of the Night was dead.

The billiant idol of a fugtive hour Into a happy misty twilit world

And thou, what art thou, soul, thou glorious dreansurprised by a blind joy with gripping hands

Of brief emotions made and fluttering thoughts, She slipped,—vague fields, vague hedges, rainy
A dance of fireflies speeding through the night trees,

Or dragon-wings upon the inconstant stream? An air that dared not suffer too much light
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And scenes dim-hearted in a drifting haze
Vague cdtle white mamed glimmeng through
the mist;

Vague spiits wandeed with a bodiless gr
Vague melodies touned the soul anddd pusued
Into harmonious distances unseized

Wishing no gal for their delightful stps.
Through vague ideal lands strayed happily
Or floated without footing or else paced

Led by a low far chanting as of gods

Sweetly is chased. O child of earth, behold
Thy infinite seeming of desires enjoyed!
Vainly thou toturest,vain soul of man,

The hours delight to ead infinity’s

Long void and fill its gulfs. Chastise thy heart
With nolde knowledge and unhood to see
Thy nature raised into clear living heights,
The Heaen-bid's viev from unimajined peaks.
But if thou give thy spirit to a dream

Soon harsh necessity will smite thee awake.

Forms and half-luminous powers. In this swee€Coarse, fleeting are the happiest human things.

chaos

A strange consistency of shapes prevailed;
A victory of initial light was born,

A spirit of purity and elusive presence

Of faery beauty and ungrasped delight
That sweeter seemed than any ecstasy

Thy passion is a sensual want refined,

Thy love a hunger and one day shall cease
By bitter treason, or wrath with cruel wounds
Separate, or thy unsatisfied will to others
Depatt, when frst love’s joy lies stipped and slain.
Purest delight began and it shall end.

Earth or all-conquering heaven can quivering seiz&hen shalt thou know thy heart no anchor swinging

Their bold formations are too absolute;
Carved by an anguish of divine endeavour
They stand up sculptured on the eternal hills
Or quarried from the living rocks of God

Win immortality by perfect orm.

They are too ¢ear, too gea. This only touched
The flying feet of exquisite desires,

Strange sweet beginnings of perfection, first
Happy imaginings of a heavenly world,
Which rest in a dim passion of pursuit

Thy happy soul moored in eternal seas.

How can the winging aeons clamp their flight

To one a helpless andeer like thyself?Ah, cease!
Vain ae the gcles of thy brilliant mind.

Renounce, forgetting hope and joy and tears,
Thy passionate nature in the bosom profound
Where Love lies slumbering on the breasts of
peace

And Savithri replied to the dim god:

“Another languge nav thou usestDegh,

Thrilled with their first far joys that will not cease. Melting thy speech into harmonious pain.
All'in this world was shadowed forth, not limned,But | forbid thy voice to slay my soul.

Like shapes of colour in a tinted blur

Or fugitive landscapes of suggested forms,
A glimmering Eden full of faery gleams.
Here in its magic lanes that fled her feet,

Allowed by Heaven and wonderful to man
Passion sweet fiery rhythms chants to Love,

And when the strains are hushed to high-winged
souls,

Past vanishing hedges, hurrying hints of fields, Into empyreans vast its burning breath

Assailed by sweetness of its voices dim,

Survives beyond, the core of heavenly suns,

Treading she found no end. Then turned the god flame for ever pure. Surely | know

And cried, “Into a void eternity

Escapes this world, for never has it lived.
Shadowing out glories it shall never seize
It builds up images illusion feeds

With cloudy colouis and aéal hues

To escpe from the coase cuelty of things.
Hope begets hopethe old bight vainness ne,

One day | shall behold my great sweet world
Put off the dire disguises of the gods,

Unveil from teror and disobe flom sin.

One who has love and lover and beloved

Is the sweet cause of all our bitter griefs.
From the bright vision of his soul a Child
Eternal built himself a wondrous field

Cloud gratifies happy cloud, phantom by phantordnd wove the measures of a marvellous dance.
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There in its circles and its magic turns
Attracted he arrives, repelled he flees.

Bearing a sweet new face that is the old

His bliss laughs to us or it calls concealed
Like a far-heard, unseen, entrancing flute
From moonlit branches in the throbbing woods
Tempting our angy seach and passiona pain.
In the wild devious promptings of his mind

He tastes the hopef teas and puts dfoy,
Repenting, and has laughter and has wrath,
And both are a broken music of the soul

That seeks out reconciled its heavenly rhyme.
He for my heart was always Suthyavan.

Has he not lain in wait for me through lives
Unnumbered, in the thickets of the world
Pursued me like a lion through the night

And clasped me like a happy ruthless flame
And touched me like a soft persuading breeze,

Highest wisdom find that guards its strength and
knowledge

Unused, unspoken lest the world should perish
By wisdom and bewarthrown by power,

Dragged like a ship by bound leviathan

Into the abyss of his stupendous seas.

For far too swift the aeons would stumble on

If strength were given to imperfect souls,

If veilless knowledge smote the unfit brain.
Therfore God hid Hisdice and seemed taer
Aim not at dangerous swift-foot victories,
Sheltered by smallness only such steps desire
As earth can bear in her frail denser moulds.

If thou art strong with the dread Goddess filled,
Use not thy strength like the wild Titan souls,
Touch not the ancient lineshe seted lavs;
Respect the calm ofrga estdlished things.

But Séavithri replied to the vague god:

Sometimes with wrath and sometimes with sweétVhat is the calm thou vauntest, O Lord, O Death?

peace
Desiring me since first the world began?

And if there is a happier greater God,

Then let him wear the face of Suthyavan
And let his soul be one with him | love,

So let him seek me that | may desire;

Since one heart only beats within my breast
And one God sits thetthoned Advance O Dedh,
Beyond the phantom beauty of this world,
Of its vague citizens | am not one,

Nor has my heart consented to be foiled.

| cheiish, god, the ire and not the eéam®

So on they journeyed still through happy mists,
And faster now all fled as if perturbed,
Escaping from the clearness of her soul.
Then Deéh ciied high,—a @guer, brighter form
He bore now like a night that smiles at dawn:
“Because thou hast the wisdom to transcend
Both veil of forms and the contempt of forms,
Arise delivered by the seeing gods,

Rest in thy freedom satisfied alone

Nor seek for others’ joy they have not won:
Let each soul to its rapture be enough.

Is it not the dull-visioned tread inert

Of monstrous energies chained in a vast round
Soulless and stone-eyed with mechanic dreams?
What were eath’s gyes if the gey restaint

Were never broken and glaes spang not érth
Bursting their obsc seed nor mas'slav life
Leaped hurried into sudden splendid paths

By divine words and human gods revealed?

| trample on thy law with living feet

For to arise in freedom | was born.

If | am mighty let my force be umeiled

Equal companion of your dateless powers

Or else let my frustrated soul sink down
Unworthy of godhead in the original sleep.

| ask not, | demand, O gods of Time,

My will immortal.” He replied, “Y et dhoose
Another turn than this that thou pursuest.

Art thou so strong and free? Then canst thou take
Thy pleasure upon wayside flowering fields

Yet falter not fom thy proud jouiney’s goal”

And Savithri: “Even such my choice, O Death.
What liberty has the soul which feels not freedom
Unless stripped bare and cannot kiss the bonds

Though thou art strong by the dread Goddesghe Lover winds apund his plgmae’s limbs,

moved

Cease, mortal, to compel the deathless powers.

Nor choose his tyranny crushed in his embrace,
Smiling in golden chains, most bound, most free?
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To seiz him better with her boundless hear
She accpts the cicle of his limiting ams”
“Prove yet thy absolute force to the wise gods
By choosing thy own joy; for self desire

And yet from self and its gross chain be free.
Know fear of bondage for thy last fine snare.
Shav me tly stiength and edom fom y laws”
And Savithri to Death: “Thus can | take

Who claim upon the flowering fields of life
My earthly pleasures, never mine but his,

Or mine for him. Fulfil on the sweet earth
Whatever once the living Suthyavan
Desired in his hedrfor Savithrf.

Thy thoughts a& vacant to g soul tha feels”
Deah ansvered her“Try then tly soul,retum.
Soon shalt thou find appeased that other men
On lavish eath have beautystrength and tith.
And when thou hast half forgotten one of these
Shall wind himself around thy heart that needs
A fellow heart. Then Suthyavan shall fade,

A gentle memory pushed away from thee

By new love and tly children’s tender hands

Till thou shalt vonder if thou leed'st & all.

Sud is the lie eath’s travail has conceied”

But Savithri replied to eternal Death:

“Thou moé&st the mind$ and boyg's falteling

Death bowed his sovereign head and made replsearch.

“Long days | give of thy unwounded life,
Daughters of thy own seed in heart and mind,
Fair hero sons and sweetness undisturbed
Of union with thy husband dear and true
And thou shalt kne in thy life’'s house \Were
love’s

Oneness shall reign of many gathered hearts
Felicity of thy surrounded eves

And hgpy sewice to the hedrs desied

And loving empie over all thou la’st.

Win easily by love all fruits

For what the immortal spirit shall achieve

| have discovered, nor such trials need.

For now at last | know beyond all doubt

The great stars burn with my undying fire

And for its fuel life and death were made.

Life only was my blind attempt to love;

Earth was its struggle, heaven its increase,
And when transcended both shall join and kiss
Casting their veils, a deathless birth is ours.
Earth shall seize all that heaven strives to give
Nor arything be lost the soul has séen.

Which hardly with great labour high-tasked souls

By difficult virtue ripen tilling earth.

Retun, O woman,to thy conqueed world.”

But S&vithri to Death, “Thy gifts resist.

Void ate thy words if loney | retum”

Then Death sent forth once more his angry cry
As chides a lion his espang pey.

“What knowst thou of edh’s rich and dandng
life

But as she spoke the body of Death was changed.
His darkness and his soul-destroying might
Abolishing for ever and disclosing

The mystery of his high and violent deeds
Epiphanies of immortal life arose.

Her senses thrilled in a sweet rapturous world,
Twilight and mist vere endedPerfect hegen

Smiled down from undreamed sapphire, sincere

Who thinkst that one man dead all joy must ceasefld

Hope not to be unhappy till the end!

For grief dies soon in the tired human heart
And other guests the vacant chambers fill.
Rich as a holiday painting on a floor
Traced 6r a momens beauty lge was made
Or if a voyager on the eternal trail,

Its objects fluent change in its embrace
Like waves to a wimmer upon infite seas.
But Savithri replied to the vague god,
“Give me back Suthyavan, my only lord.

Of sunlight lavished strong riches on the eyes
That suffered without pain the absolute ray
And saw immortal clarities of form.

Perfected all the images of earth

Were thoughts the senses couldeliin glad
unbound

The soul could use for freest joy of form;
Credions lage of Gods victoiious mind

They dwelt like living scenes sublimely born
In a calm beauty of edive joy,
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Orchards and valleys, gleaming lakes and hills, The stong who stumle and sin gew clear, great
Pastures and woodlands of celestial bliss gods.

And villages and cities of delight And where she stood in ever-flowering groves
Where luminous lived the nations of the blest. Carolling thrilled response to united hearts
Above her rhythmic godheads whirled the sphere§he saw the clasp which is denied to earth,
Around her melodies and enchantments flowed:Felt a rapt candid passion of the soul

From the glad bosom of a griefless world And viewed the unending joys of veilless love.
Songs thrilled of birds upon unfading boughs, Then spoke the god, a figure sweet, august
Music not with these striving steps of sound  And on his lips the smile that wear unmasked
Aspired, that labour from our human strings, The immortal secret helpers of the soul.

From every note claimed richer ecstasies

For a changed bliss that kept each sweetness o[@he short piece is a part of the projected Epilogue.
For ever faultless instruments were heard Itis taken from the second of the two exercise books
And high-eyed chantings inexpressible, containing theifst fair copy.]

Strains trembling with the secrets of the gods.

From marvellous flowers imperishably sweet ~ Concluding Passage

Immortal fragrance filled the unquivering air:

To live was sveetness and to éethe was song “Because thou hast rejected my great [1] calm
And on a sense made pure to seize all tones | lay upon thy neck my mighty yoke

And to feel on untired intensest things And hold thee without refuge from my will.
Heaven’s subtleties of toutunwearing forced Now will I do by thee my glorious works

More vivid raptures than the mind can bear Giving thee for reward and punishment

What would be suffering here was mighty bliss. Myself in thee a sweetness and a scourge.
Delivered from the limits of her mind, Unsheltered by dividing walls [of mind] {2},
Grey limping judgment dead, the sight unbarredNaked of ignorance’ protecting veil

Enteed the nysteies of theArtist’s craft. And without covert from my [3] radiant gods
She saw all Nature wonderful without fault. Thou shalt be hunted through the world by love.
These were the decorated doors of worlds No form shall screen thee from divine desire,
Nobler, yet as élicitously fair. Nowhere shalt thou escape my living eyes.

There every thought like a sweet radiant god A vision shall compel thy coursing breath.
Climbed strong without endeavour to the sight Thy heart shall drive thee on the wheel of time;
Of theAll-blissful; feelings vere waves of light, ~ Thy mind shall urge thee through the flames of

Rose from each other in a tranquil surge. thought,

Deep, candid, a sweet-natured wisdom grew  To meet me in thebgss and on the heights,
The bright beneficent sunlight of the soul, To feel me in the tempest and the calm

Or sheer wild ounds iwiolably pure And love me in the noble and the vile,
Swayed linked in moonlit revels of the heart  In beautiful things and terrible desire.
Knowing their riot for a dance of God. My fiercest masks shall my attractions bring,

Calm seers and poets heard the absolute thougMssic shall find thee in the voice of swords,

That now come travellers pale deformed with toiBeauty pursue thee through the core of flame.
From their large heavens to our clouded minds, The pains of hell shall be to thee my kiss,
Spent in their jourey, changed with boken wings, The flowers of heaven persuade thee with my
Seized perfect words that here are frail soundsuch,

caught The [myriad] {4} forces of my universe

By difficult rapture on a mortal tongue. Shall cry to thee the summons of my name.
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Thou shalt know me in the rolling of the spheresk-rom thy beginning in eath’s wiceless bosom
Thou shalt meet me in the atoms of the whirl.  Through life and time and will and grief and death
Delight shall drip down from my nectarous moon) have led thee onward to the golden point,

My fragrance seie thee in the jasminesnae, From which another weeter gre shall stat”

My eye shall look upon thee from the sun.

Mirror of Naure's secet spiit made The measure of that subtle music ceased.

Thou shalt not shrink from any brother soul Down with a hurried swimming floating lapse

But live attracted helplessly to all, Through unseen worlds and bottomless spaces
Drawn to me on the bosom of thy friend forced

And forced to loe me in tly eneny’s gyes. Sank like a star the soul of Savithrf,

Thou shalt drink down my sweetness unalloyed|...] {6} mid a laughter of unearthly lyres,

And bear my ruthless beauty unabridged She heard around her nameless voices cry

Amid the world’s intoleale wrongs, Triumphing, an innumerable sound

Mid the long discord and the clash of search, And bore the burden of infinity
Thou shalt discover the one and quivering note And felt the stir of all ethereal space

And be the harp of all its melodies Pursuing her in her fall implacably sweet.

And be my splendid wave in seas of love. A face vas wver her vhich seemed aguth’s

Insistent, careless of thy lonely right, Crowned as with peacock plumes of gorgeous hue
My creatures shall demand me from thy heart. Framing a sapphire, whose heart-disturbing smile
All that thou hast shall be for others’ bliss; Insatiably attracted to delight.

All that thou art shall to my hands belong. Often it changed, though rapturously the same,

| will pour delight from thee as from a jar And seemed a@mans dak and beautiful,

And whirl thee as my chariot through the ways Turbulent in will and terible in love,

And use thee as my sword and as my lyre A shadowy glory and a stormy depth,

And play on thee my minstrelsies of thought.  Like a mooned night with drifting star-gemmed
And when thou art vibrant with all ecstasies clouds.
And when thou livst one spirit with all things,  Eyes in vhich Naure'’s deaf ecsti life,

Men seeing thee shabkél ny siegge of joy, Sprang fom some Spit's passioni@ content,
And nearer draw to me because thou art. Missioned her downwards to the whirling earth.
Enamoued of tty spiit’s loveliness, Like a bid held in a hild’s sdisfied hands,

They shall embrace my body in thy soul, Her spirit strove in an enamoured grasp

Hear in thy life the beauty of my laugh, Admitting no release till Time should end.
Know thy thrilled bliss with which | made the Like a flower hidden in the heart of spring,
world. She kept within her strong embosoming soul
This thou shalt henceforth learn from everyThe soul of Suthyavan drawn down by her
thought, [5] Inextricably heavens in a thronging flight

That conquering me thou art my captive made, Soared upward past [her] as she fell; then near
And who possess me are by me possessed. Came the immense attraction of the earth;

For ever love, O beautiful slave of God. Till in the giddy proneness of the speed

Cast from the summits of thy visioned spirit, Lost, overcome, sinking she disappeared
Return to life with him thy soul desired, Into unconsciousness as in a pool,

In whom [ lay in wait for thee at first, Like one descending from a breathless height
Sdisfied in him of oneness and aonced Into the wonder of abysmal depths.

And gather to thee myriad unities Above her closed the darkness of great wings
With all my endlessdrms and diine souls. And she vas luried in a Mothess beast.
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Fragment of Epilogue

“I am the Madran, | am Savithrf, Now grief is dead and serene bliss remains.
Thy slave and lwer, thy delight and fiend Let us go back, for eve is in the skies.

Thy prone possessgsister of tly soul [Thy father waits who will not eat of food
And mother of thy wants. O thou my world, Unless he knows us seated at his side.] [7]

My god, O earth and heaven my arms embrace, Lo, all these beings in this wonderful world!
Whose every limb my answering limbs desire, Let us give joy to all, for joy is ours!”
Whose heart is key to all my heartbeats! This *

I am and thou to me, O Suthyavan; [1] Alternative: far

No gladness lost, but everything fulfilled [2] These two words cancelled without
Divinely. Let us @ through this nev world substitution.

Which is the same, for it is given back [3] Written over “the”, or vice versa.

And it is known, a playing ground of God [4] This word cancelled without substitution.
Who hides himself in bird and beast and man [5] Marginal alternative: thy heartbeats.
Sweetly to find Himself again by love, [6] Blank in Manuscript.

By onenessabsolute in usdr ever. [7] Square brackets in the original.

(We ae degly grateful to Anurag Banerjee Founder Overman Foundaion, for allowing us to eproduce hee the edrest
draft of Si Aurobindo’s Savitri (1916) br which he eceved pemission fom Si Aurobindo Ashram Trust to pulish it
in its online forum.)

Sraddra o August 2013m 30



August 15:its World Significance
Pointers in Modern History

Amal Kiran (KD Sethna)

August 15,India’s Indgpendence Dy has in modem histgrassocidons both
spectacular and pfound We mg sa& tha this dde maks the ‘ery birth of the paver by
which international politics was gigantically rocked into the manifold commotion that
gawe sh@e to our moder world. For, though it is the Fendh Revolution thda brought
modern history into being, the forces that exploded in 1789 could never have found a
firm organised life if there had not arisen the military colossus we call Napoleon Bonaparte,
gathering up the new France into a scourge of God and lashing out at the Europe united
to ciush herand shdering the entie balance of the oldard to the sound of the mighty
mantra plucked from the heart of the Revolutidoa-Marseillaise Through the personality
of Napoleon revolutionary France let loose the spirit of modern times — Napoleon who
was bon onAugust 15 in 1769.

It is a far ciy from this gea Corsican to Hitler But though Hitler cannot compamith
him in stature and though he differs also in being an instrument of the dark forces of
racialism and totalitarian tyranny rather than a medium, however flawed and self-willed,
of liberty, equality and fatemity, he too pecipitded a continent-widelash of ams and
was intensel influenced ly the Ngoleonic fuy. Not only did he starin 1941 his campaign
against Russia in the name of Napoleon and on the very day Napoleon had marched
againstTsarAlexander [; he alsoied in 1940 the 15th diugust as the gaon which he
would complete his conquest Bfesten Europe lp broadcasting fsm Budkingham Rilace
the collapse of Britain. The fall of Britain would have signed the death-warrant of the
whole world outsideAmerica. August 15 vas meant to be the end \forld War 11, with
a decisive victory of the forces intent on putting the clock back and establishing on earth
the rign of theAsura, the Titan, over the ®@olving God in humanityBut instead of a
resounding tumph, August 15 éund Bitain still full of fight and on thaday the lagest
toll so far was talen of the Luftvaffe —180 Geman planes shot dm in Biitish skies!We
might indeed designate it the turning-point in the Battle for Britain.

August 15 can also be considérthe bginning of peace afteWorld War Il, though
not the peace Hitler had intended to in&i@n tha day; for Jjpan surendeed onAugust
14,1945. And, seeing thapeace once merbmoken ky North Korea’s invasion of tle
South and what was in appearance a civil war but really the first violent stroke by
Communism in its plan of wrld-conquestburst on us andmerica undauntedybterible
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disadvantages rushed into the carnage in order to save civilisation, we are led to ask
whether gain this dée has a meaningo get the angwer we do not hee to seah long

The hostilities vere preluded in edy June ly a popaganda campaignybthe Noth Korean

radio, relayed by Moscav, demanding the undation of Korea on the Comomists’temmns.

The word “peaceful” was thrown about, but the suggestion was everywhere that peace
hung on unconditional kowtowing by the Southern Government to the diktat of
Communism. On June 21 the same radio station spoke further of unification, ostensibly
peaceful yet proceeding according to such a plan that within a certain fixed period the
goal would inevitably be attained. There was an ominous ring here — and four days later
the Comnunists were on the mah acioss the 38th &allel. As usual,Comnunism had

talked peace Wile intending var. But what attaches a peculidy significant inteest to the

talk is the time limit announceaif the disppeaance of theAmerica-sponsaed South
Korean egme which, for all its imperéction, was yet democatic in essenceThe e&act

words of the boadcast wre: “All measues connected with the peaceful urafion of

our county shall be completglcaried out ty August 15 of this gar” Yes,once moe the

day expected to be the beginning of the end of the demaocratic spirit on earth by armed
might was August 15!

The Democratic Ideals and Our Independence Day

Surely a date of momentous implications for the values of civilisation has been chosen
by India to celebrate her independence. Why did she select this particular date? There
seems to have been no conscious assessment of whatever import it bore by the year 1947
in which the last British soldier left Indian soil. But behind the conscious thought of
individuals thee is the working of thd invisible yet potent being Wich is the n#donal
Soul or genius. Every country has such a soul and every true patriot feels directly or
indirectly its presence. In terms of the wide yet demarcated body of land in which one
takes birth and grows and dies, in terms of the large mass of people who are bound
together by geographical limits, in terms of a long history behind that mass, in terms of a
culture subtly single in the midst of all variety of province and language — in diverse
tems s@arate or combined iséeit the nédonal soul.And always a pesonification is made
of it, a ged presiding spiit is ervisaged, a Motherbeing tha is the tue seoet life of the
country’s collectvity as well as plysical expanse No madter hav rationalistic we ma be
the moment we are patriots the heart in us intuits this Mother-being and with the dream of
its more-than human loveliness and on the supporting breath of its super-animation we
move to the exertions and the heroisms that ordinarily lie far beyond our powers. When a
country’s collectvity is disposed to occult insight thetimmal soul is mostlealy grasped
by the patriot heart; thus in Ireland and in India we find the intensest response to the
superhuman presence constituting the nation. Especially in India with her endless history
of rishi and yg and bhakta andvatar, pariotism is d its roots a eligious fervour, and
the most creative of itmany forms has been the one with whiclstérted on its career of
revolt against British rule — the one which found its most puissant expression in the upsurge
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of Bengal during the partition of this province by Lord Curzon and which went to its fiery
work with that open acknowledgment of the national soul, the worshipping d®warafe
Maataram, “I bow to you, O Mother’ This ciy rang thoughout the mandecades of the
countr’s toil for freedom andwen nav when supeitial puposes hee sought dicially

to replace Bankim Chandis inspied anthemreplete with the ery essence of Indianness,

by the moe delibeate, more cosmopolitan compositiodana Gana Manathe outle@ing
apostrophe to the Goddess that is India has not lost its appeal — still in a myriad bosoms
the flame of occult recognition burns — through the officially secular mind itself of those
in chage of the gvemment the Motherthough often obsticted works secetly her will.

In the instance of a country like India the outwardly unconscious choice of a date like
August 15 for the Independence Day must be traced to no fortuitous concourse of atoms
in the brains of her Ministers but to the deep design of her national soul.

How shall we state this design? On the data already mentioned, we should say that
India is meant to be the arch-representative of the ideals with which the modern age broke
on the verld. Liberty, equality fratemity — these a intended to be embodied mostigiy
by India. They have never been materialised in the full sense because either their true
order has not quite been understood or else, if it has been understood, the ultimate
connotation of them has been elusive. The French Revolution and its Napoleonic
consoliddion laid the stess on libdy. Indeed this s not unniral, for it was libety
that was most denied in the days before the taking of the Bastille. The fall of the Bastille,
the throwing open of the doors of the State prison symbolised the animating principle of
the whole terrific movement which swept away the “divine right” of kings and the shackles
of feudalism. That is why up to now the Revolution is celebrated on July 14. But, in the
sphee of social lig, liberty, though pecious and indispensiz, does not alays male
for either equality or &temity. The ony equality and fatemity it automaically goes with
are a common status in the eyes of the law — at least in general. For the rest, it may bring
in an immense latitude for competition and a chance for the best-placed, the strongest, the
most skilful, the least scrupulous to get the upper hand. The remedy sought for this latitude
is economic equalityand demoacy which is govemment based on the inddual’s
freedom of action as well as of thought has been opposed by collectivism which is
government founded on equal association in labour and a common profit-sharing.
Collectivism may not be altogether reprehensible in theory but in practice it becomes a
rule by force, an iron levelling-down, a rigid regimentation: liberty suffers enormously
and a dictatorship is created steam-rolling both social and intellectual life. Fraternity suffers
too, for where liberty is not guaranteed there is always the Secret Police and no man can
trust his neighbour and all live in fear and suspicion. If a choice is to be made between the
dangers of democracy and those of collectivism, the former are far preferable since the
mind is left fee ly them and the mind’freedom is a iggder progressve force than the
artificially secued welfare of the bog. Besides,as we obseve stikingly in America,
sut welfare is not impossike to demoaicy, wha is needed is planned econprand not
necessaly collectivism. Also, a dgree of fatemity can be and often is dught dout,
for the principle of liberty is not in itself averse to but, if properly developed, consonant
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with the principle of “live and let live” — tolerance, kindliness, mutual respect, diversified
hamory. Again, by its alloving the mind of man to@unfettered, it gives Lebensaum

not only to the cult of altruistic humanism and to idealistic art and philosophy but also to
the religious, the spiritual, the mystical drive towards realising a single Selfhood of the
cosmos or a single Fatherhood of the world and, as a result, a spontaneous compassion
that takes all universe into its embrace and establishes a natural link of love, as if the
entire creation were one family of brothers. It is because democracy is not exclusive, as a
collectivist dictatorship is, of such possibilities of inner and outer growth that the formula
of the French Revolution, for all its shortcomings, is a valuable step in human history and
those countries that have erected their political and social order on some form or other of
its teachings are the true friends of India and, despite their remnants of colonialism, their
fight today against Commnist tyanry is her fght as vell. Her hitting uponAugust 15 as

her Independence Day is a sign from beyond the outer surface of her life, a pointer from
her national soul, that her place is in the vanguard of democracy and that her mission is to
fulfil wha the demoatic peoples of théVest ae still fumHding after

Our Independence and SrAurobindo

The way to fulfilment is ly stressing neither libéy nor equality bt fratemity. Given
genuine fratemity, liberty and equality éllow. More than ag other county India is
equipped ér huilding the demoatic order on a fatemal basis. br, above all counties it
is she who has lived for the only fraternal basis which can last and carry a superstructure
of authentic feedom and justiceGod-ralisdion. And as soon as @vspeak of God-
realisdion being Indias8 master quest no less than being the one means itifnfylthe
ideals of democracy we come to be on the look-out for a yet profounder reason for our
national souls predilection br August 15.Wha we expect to ind is the identity of this
date with some occasion closely linked to not only our own struggle for independence
and for the triumph of the democratic ideals but also the sense of a presiding Goddess
with which our nationalism is so powerfully charged and the direct concrete experience
of the one yet multiple Divine Reality that has been the lodestar of the Indian consciousness
down the centuries. If we could discover the identity we should know with redoubled
certitude that the date of our Independence Day was due to no accident nor dictated by
mete cotvenience bt decided g the ngional soul.And by exploring the pecise histadcal
circumstances of the identity we should be able to learn where to seek correct guidance
for the futue and hw to rise to the height of our desyin

Ther is no taditional estival from the past on this t&a With none of our political
leades in the brefront & present is it pdiculady connectedBut onAugust 15 &lls the
birthday of Sii Aurobindo. Our Chinet had not noticed ittall when thg fixed the Dy
of Independence. Though to celebrate it people in their hundreds from all parts of India
had been gathering together in Pondicherry for several years before the end of British
rule, there was no thought in the minds of our Ministers to give it importance by making
the Independence Day coincide with it. This is sad proof of the imbalance of values in
contempoaly India, the death of vision in our leadst All the more remakable, theiefore,
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is their striking upon just this date for the happiest and most meaningful political event for
us in modem timesAnd all the moe dinching as vell as heaening is the @dence tha

the national soul, the great Mother with whose dear and majestic name we launched the
struggle for freedom, was not slumbering but from the forgotten depths of our being was
still pointing a luminousinger. For Si Aurobindo anwers to all the epectdions we hae
enumerated: his life singles him out for association with the coming into its own by a
country like India.

It was as a leader of Nanalism th& Sii Aurobindo frst caught the pudic eye. Although
educated in England and bringing a rich assimilation of all European culture, he stood out
as an incarnation of the true Indian genius. In him the culture of this hoary land sprang
vibrantly to life and vinen he plungd into the political amna & the time of Benal's
partition by Lord Curzon and took up the leadership of the fight against foreign rule, he
brought something more than patriotic vehemence, something more than democratic
idealism. He came burning with the consciousness of India as the mighty Mother — the
occult insight into the superhuman being that is the national soul was like a fire in his
breast and every word he spoke carried the same incandescence home to his hearers. The
old milk-and-water psytology of prayer, protest and petition he @ansbrmed almost
ovemight into the ginamic of a will intxicated with the st wine of the rteonal souls
supetvitality. A Presence geaer than human indiduals was €It by all who followed Sr
Aurobindo in those damgous dgs. And it was because this &ence &ws made aeality
in the land that the Swaraj movement took on the aspect of Fate: the Shakti who had
sustained Indian culture through millenniums and endowed it with a living continuity
from a past beyond that of Egypt or Greece or Rome to a present in which Memphis is but
a wonderful memaoy, PericleanAthens no mag than a mass of mgaificent wins and the
Rome of the Caesars only the windswept and grass-covered Coliseum — the perpetual
Shakti tore the veil between the inner and the outer and with her fiat gave the struggle for
independence an inéability of success. Under Her insgiton Si Aurobindo, in eight
effective years, laid down the broad lines of the whole future of Swarajism, lines from
which, in spite of all changes of personnel and programme, India never essentially deviated.

Nor is this all tha Sii Aurobindo the politician didThrough the quik-shifting dama
of his political career the countless constructive ventures in journalism, the innumerable
practical acts of pgaiotic policy, the aitations, the arests,the house-sedings, the lajal
attacks and counter-attacks, the sensational climax in the yearlong detention as under-
trial prisoner inAlipore A&il and the subsequent coscenes with Ealley Norton, the
most billiant criminal lawyer in India as Gwn Posecutoy Chittaanjan Das shielding
Sii Aurobindo ly a casedr dekence vorked out though verish months faithe cost of his
own health and the loss of a lative piactice Mr. Beadcroft sitting in judgment eer a
man who had been with him at Cambridge and had beaten b tt second place in
Greek and Latin — through all the dramatic vicissitudes of those eight years ran not only
the occult insight of gruine pdriotism hut also the mstical vision of the asgimg Yogi.

Sii Aurobindo bought to his wrk the full reality of the Being hailedybBankim Chandx
in Bande MaataramThe national soul felt by historical India is not merely the presiding
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genius of the human collectivity in the land bounded by the Himalayas and by rivers and
seas. The distinguishing mark of the Indian consciousness is the realisation, from age to
age, of the Etenal, the Ininite, the Absolute Essential India is the long guession of
sees and saints &m Vedic antiquity up to ourwn da. Hence the néonal soul,the
Mother of these myriad knowers arid lovers of God, must be herself a face and form of
the Divine and wapped in the #mosphee of the Supme Being rast she be efisaged
and irvoked Tha was the mesge of Bankim Chandr's song and of $Aurobindo the
politician, tha was the car of theAurobindonian N#onalism which made this song the
throbbing life-blood of Bengal and, through Bengal, the entire sub-continent.

None in the political feld, befre or after SrAurobindo can be put on a par with him
in fusion of spiitual enegy with pdriotic fervour. Is it not, therefore, in the ftness of
things that the Independence Day of a country whose chief glory has been God-realisation
should coincidein spite of all the pgdominanty political character of this dg with the
occasion of SrAurobindo’s bith? And would it not be purbind on our patr to miss a
signal so pregnant with meaning and fail to see our future bound up with his presence in
our midst — our future of true self-growth political as well as cultural and of leadership
among the nations on the path of human evolution towards Godhead?

We cannot gt detare tha the scales hee been shed &m our ges. But inceasingy
the darkness thins and more and more there are openings and through them the country is
yeaming to come into contact with th&isdom and Bwer round which anAshram of
spiritual aspiants has gwn to mary-sided ceaive actvity in Pondichery. Every year
many hundreds from all quarters of India and even from abroad join the eight hundred
residents of thé\shram to celerate the bith annversay of Si Aurobindo.The name of
their Master is on the lips of sem& in Euope andAmerica no less than India and the
time is not &r of when the vnole moden mind will gravitate to theAurobindonian
philosophy of Supermanhood.

Sri Aurobindo and the Moden Mind

All the more eaery will the gavitation occur because of #e fctos. St Aurobindo
brings a philosophy not in the sterile intellectual manner that has been traditional in the
West heetofore. His philosoply is not an bstract lggic-spinning fom a w principles of
thought mixed with a few data of ordinary observation. It is only the intellectual elucidation
and systematisation of concrete and direct experience of realities lying beyond the mere
mind: it is but a mental pictug of what is realised l the inmost consciousness in Ytgic
penetration of the subliminal and the supraliminal. Modern man is rather impatient with
the old purposes and methods of philosophising: when he wants to go further than physical
science he is more a psychologist than a metaphysician and this turn — enlightened
increasingly by research in what is termed extra-sensory perception — is likely to be
attracted ly a met@hysics based totgll on Yoga which is after all a supgosydology
seeking to grip fundamental truth by breaking out from our present narrow limits of
consciousness and widening forth to be one with the inmost stuff of existence. Of course,
there are many obstructions in the modern mind, especially the incubus of nineteenth-
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century scientific materialism which, though theoretically neutralised by the new physics,
could still be in actual |# a haunting inflence opposed t¥ogic philosoply. But the
geneal trend of the pesent ge, as it deelops futher, will approacd sud philosoply

more and moe gatefully.

Parallel to the line towards super-psychology is the drive initiated in the last century by
Nietzsche with the formula: “Man is something to be surpassed. Lo, | teach you the
Supeman!” Nietzste’s idea of the Superan was nuch coloued Ly the science of his
day and it vas d best a titanic heism ggrandising mars physical naure by means of
an iron will laughing at natural obstacles and subduing both the ordinary self and the
common world in order to intensify the life-gusto and fit it for extraordinary exertions.
Now that the general climate of thought has changed considerably and we have beheld
with statled gaze the Nietzdoean deam come almostue in the Herervolk of Hitler and
are facing another version of it in the aggressive challenge of Stalinist totalitarianism, the
idea of the Superman cast deep into the modern mind by Nietzsche is showing signs of
becoming subtler and purer and less egoistic, more inclined to values like “sublimation”
and “integration of personality”. In short, it is getting orientated, however slowly and
stumbingly, in the diection of theAurobindonianWeltanstauung

The Supeman, for Si Aurobindo, is man sysassing himself y a tiple chang of
consciousness. The human being has to discover his own true soul. Usually we take the
life-force to be the genuine psyche or else we discern the mind-energy as master of both
lif e-force and bog and ldel it as soul. SrAurobindo sgs thd even wha we knav as
body, life-force and mind a not all th& works plysically, vitally and mentail as the
individual. There ae occult ealms of plgsicality, vitality and mentality though which
the indvidual can put himself into contact with warsal reality. Our hidden stéuses in
these realms are more deserving of the name “soul” if by that name we mean nothing
beyond the mind-life body combination. But in fact there is in the profundities of our
being a distinct psychic individual, a spark of divinity whose ordinary manifestations in
us are disinterested search for truth, selfless leaping of ethical idealism, pure desire to
create beauty and whose clearest expression is the aspiration towards the Eternal, the
Deific. This Immortal within the mortal, this inmost Initiate of God-communion, whose
channels are mind and life-force and body and who passes from birth to birth in an
evolving universe, has to be realised in full constant experience. The second change of
consciousness is the realisation of the single Spirit of all existence, the one Being who has
become all things — an infinite Self that is everlasting peace, an infinite Nature that is
everlasting paver. And this Spiit is to be &pelienced not oyl as a cosmic splendouuto
also as a supra-cosmic trinity of Existence, Consciousness and Delight. The third change
of consciousness ishat Sii Aurobindo deines as theealisdion of the Supemind. The
Supermind is the Spirit in its creative poise, the Spirit massing together its inexhaustible
reality of oneness and manyness into a harmony of archetypes, as it were, and projecting
from that harmony a gradation of world on woddd relating itself to these emanations
as their Lod and Lawer. It is when the Supenind, which holds the diine original of the
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world not only in essence but also in formulation, is realised, with the transcendental
Existence, Consciousness and Delight as its base, the Universal Self and Nature as its one
instrument and the inmost soul as its other medium, that man reaches a Supermanhood
most dynamic for world-uses.

And because $Aurobindo’s Yoga puts so mch emphasis on shcdynamism,moden
man in quest of his soul will be awn the quiker tovards theAurobindonian
Weltanstiauung Whatever we may outgow of Nietzsde's gospel, whatever Titanism of
it we ma reject,the note he siick of enegy, of theWill to Power is in its pot-signiicance
an inaliendle pat of modenism’s this-worldly formula of “Here and Nev”. In this
connection the last of the factors making for gravitation of the modern mind to Sri
Aurobindo comes mostp#ly for comment.The quest dr the soul todg via the concpt
of the Superman, is not out of rapport with important elements of the Christian or any
other religious ideal of the past, but it is yet a cry for some new perfection. In the first
place, that ideal split existence into two irreconcilable or at least disparate orders — the
natural and the supernatural — and world-life was seen as only a transition from the one to
the other: world-life had no justification in its own rights and the more the super-natural
was admitted into it the merwas the naural relinquished and &iced Secondy, man
was regarded as a fixed being, a creature set forever in form and function, with horrible
lower reaches and splendid higher ranges between which he could move but beyond
which he could never go to an entirely new pattern of world-life. There was, in the old
religious ideal,no sense ofwlution. With the adrent of the olutionay concet into
science the supernatural, if believed in, promises to be deemed no contradiction of the
naural but rather its concealederlity, a peréction to be gwn into and fowered forth, a
greatness which need not demand the effacement of our present smallness but should
organically adat it. And a possibility is tgasped of eolving a nev species as oth other
than man as man is other than the animal, a different and better poise of the whole organic
entity with an intenser el of geneml consciousnes#\ half-seious half-fintastic plg
on the notion of this possibility is the neo-vitalism of B@d Shav, the deelopment of
the Nietzscheamisusinto the hopes and dreams of what Shaw has termed Creative
Evolution. The evolutionary concept also underlines the value of the outer instrument of
the inner vitality: if the natural is not to be effaced by the supernatural and if a new species
may be evolved, then surely the external basis and vehicle of the greater and intenser
consciousness calls for extreme attention, since without its keeping pace with the inner
progress there will be no secure establishment of the fruits of that progress and a decline
will sooner or later set in.

All these ideas floating in the mind of modern man are rarely quite definite and are
often inefective or misdiected But when the light of SrAurobindo’s Yogic philosoply
will fall upon them, they will get definition and quicken to their true objectives. They will
reveal themselgs as ggue gproximations to wha Sii Aurobindo bings and diers. We
might even say that to a considerable extent they are the responses created by the
Aurobindonian vision itself — faint echoes of his inspiration in the mental spaces of the
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contemporary world. On the whole they and this inspiration are both the presence of the
Divine Word of the Zeitgeist — the brmer the teoous peipheral vibration, the ldter the

dense central note of the mantra of the Godhead ascending from His concealment below
in the dakness and descendingin His nystely above in Etenity’s gold and Ininity’s

blue. In a luminously positive and comprehensive form, with a flexible yet undeviating
technique of intgral derelopment,Sii Aurobindo’s Yogic philosoply caches up the trth

of evolution. HisYoga is not just a soar into the Spi& sk, with a connecting line dpt
between thé amplitude and the indidual existence hes until the hour of the bgus

death. He declares that evolution lacks its total sense if there is not a descent of the higher
consciousness gether with an ascent of thewer. Those &olutionay terms, mind and
life-force and matter what is their fulfilment if the Divine Being from whom they have
emanated carries only a sojourning soul through them and never grants them through that
soul a deific destiny of their own — a mind not fumbling for knowledge but seizing it with

a lightning flash, a life-force not enslaved by petty desire and incapable of coping with
the challenge of circumstance but large and blissful and sovereign in its steps, a body not
subject to disease and age and accident but full of radiant health, possessed of automatic
immunity? This question has never been answered in the past. Perhaps it was never even
precisely put. But there has been a dream of selirg vitae a cry for the kingdom of
heaven on earth, a vision of the perfect human form pre-existingkasaaa shariraor

causal body in the empyrean of the Supreme Consciousness. What has not been there is
the intuition that if all has come from the Divine into an evolutionary universe all must
have an inevitable divine consummation and that in the Supermind, where the original
truths and ahetypes glw for ever, dwell both the plan and the wer of tansbrming
integrally the whole being and nature of man. In world-work the Supermind is Sri
Aurobindo’s speciality:possessing it in fullbringing it dovn for embodimentprganising

its multi-creative energy on earth, he has laboured at the beginnings of a completely new
pattern of world-life, a new species with no more the mind in charge, no more the mind
pemeding what is belav it, but with the Supenind as the head andofit and cowerting

into its avn tems of tuth-consciousness the eptitythm of man$ eistence The karana

shaiira, the causal bodwhose stufis Gods infallible and incoruptible light, is sought

to be made one with theukshma shara, the subtle bog of our psytological actvity,

and finally with thesthula sharira the gross body that is our physical life. This oneness is
the authentic next step of evolution fulfilling the urge towards perfection which is the
distinguishing sign of man who is “something to be surpassed”, the urge so long broken
up by his ignorance into conflicting ideals, so long foiled of earthly satisfaction and
therefore diverted to losing its visionary acuteness in some ineffable Beyond.

By the oneness here and now of the three instrumental formulations of the Spirit Sri
Aurobindo promises a different earth inhabited by a growing number of men made both
inwardly and outwardly perfect and effecting ever-novel discoveries of the infinite Divine
in ar, philosoply, science politics, society-stucture and indusir.

When the pocession of disciples and piljis offers garlands to SrAurobindo and
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the Mother onAugust 15,it is to the vision and peer of supamental cedion & work
amidst us thathe ofering is done and in thagestue lies the seed of manbirth into
integral GodheadHence the bihday of Sii Aurobindo is the sugme Estival of progressve
humanity the potent which theAsura dieads most and ould stive most to nllify. It

gives to the occasion of Ind&'celdration of her Indpendence and to the atrge
occurrence of this date at more than one critical juncture of modern history their ultimate
world-significance.

(This aticle by Amal Kiran,which was frst puliished inMother IndiaonAugust 15th 195(0as beergproduced hex
with the kind permission of the present EditoMufther India Our grateful thanks also to the Clear Ray Trust, which
holds the soleight of Amal Kiran’s works, for its pemission to eprint this aticle in Sraddha)

Sraddra O August 2013m 40



The Adwaita of the Gita

(Continued from the previous isgue

Anilbaran Roy

Man has to rise above the narrow egoism of the ordinary human life and consciousness,
and here comes in the importance of Shankara's experience of the silent, impersonal Self,
the nirguna Brahman,which sits, udasinaat, above all the biang and actiity of the
world. All this is Brahman,sa/s the Upanishad ; all this Vsasudea, sa/s the Gita— the
supreme Brahman is all that moves or is stable and his hands and feet and eyes and heads
and fices ag on @ely side of us (13 13]14). But still thee ae two aspects of thidll, —
his immutable eternal self that supports existence and his self of active power that moves
abroad in the world movement. It is only when we lose our limited ego personality in the
impersonality of the self that we arrive at the calm and free oneness by which we can
possess a e unity with the uniersal paver of the Dvine in his world movement.As
Shankara regarded tlsagunaor personal aspect of the Brahman as illusion, so Ramanuja
regarded thenirguna or impesonal aspect as damk wid and non-eistent. Missing this
impersonal aspect of the Divine, Ramanuja had to conclude that the Jiva is essentially
different from the Divine; for it is in this impersonality that the Jiva is one with the Divine
and all existence. The impersonal Self is the one self of all creatures. Imprisoned in
personality we can get at a limited union by sympathy or by some relative accommodation
of ourselwes to the viepoint and éeling and will of othes. To be one with all and with
the Divine and his will in the cosmos we must become at first impersonal and free from
our ego and its claims and from the ego's way of seeing ourselves and the world and
othess. And we cannot do this if theris not something in our being other than the
peisonality other than thegm, an impesonal self one with allxéstencesTo lose go and
be this impersonal self, to become this impersonal Brahman in our consciousness is,
therefore, the frst mavement of thisyoga.

The Gita's desgtion of this ppcess,as summased in the conading cdapter, seems
a first sight to be nothingub the auster JnanaYogaof Shankaa, by which man has to
renounce life and work, and merge himself in the silence of the Eternal (18.51-53). But
the Gita insists that "there must be no abandonment of the active life for a life of pure
meditation; action must always be done as a sacrifice to the supreme spirit (18.56). This
movement of recoil in the path &annyasaprepares an absorbedsappearance of the
individual in the Eternal, and renunciation of action and life in the world is an indispensable
step in the process. But in the Gita's patllyafait is a preparation rather for the turning
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of our whole life and existence and of all action into an integral oneness with the serene
and immeasurable being, consciousness and will of the Divine, and it preludes and makes
possible a vast and total passing upward of the soul out of the lower ego to the inexpressible
perfection of the supreme spiritual natupaya prakriti."

This decisive departure of the Gita's thought is indicated in the next two verses. "When
one has become the Brahman, when one neither grieves nor desires, when one is equal to
all beings, then one gets the supreme love and devotion to Me. By devotion he comes to
know Me, who and how much | am and in all the reality and principles of My being ;
having thus known Me he entereth into That (Purushottama)” (18.54, 55). "But in the
narrow path of knowledgéhakti devotion to the personal Godhead, can be only an
inferior and preliminary movement; the end, the climax is the disappearance of personality
in a featureless onenesss with the impersonal Brahman in which there can be no place for
bhakti for there is none to be adored and none to adore; all else is lost in the silent
immobile identity of the Jia with theAt- man. Hee thee is dven to us somethingey
higher than the Impersonal, .... here there is the supreme Self who is the supreme Ishwara,
here there is the supreme Soul and its supreme nature, here there is the Purushottama who
is beyond the personal and impersonal and reconciles them on his eternal heights. The
ego personality still disappears in the silence of the Impersonal, but at the same time,
there remains even with this silence at the back the action of a supreme Self, one greater
than the Impersonal. There is no longer the lower blind and limping action of the ego and
the threegunas but instead the vast self-determining movement of an infinite spiritual
Force, a free immeaswte Shakti.All Nature becomes the per of the one Biine and
all action his action through the individual as channel and instrument. In place of the ego
there comes forward conscious and manifest the true, spiritual individual in the freedom
of his real nature, in the power of his supernal status, in the majesty and splendour of his
eternal kinship to the Divine, an imperishable portion of the supreme Godhead, an
indestructible power of the supreme Praknitiamaivansha sanatanah, para prakritir
jivabhuta "

“We hare alvays to lkegp in mind” says Si Aurobindo, "the two grea doctines which
stand behind all the Gita's teachings with regard to the soul and Natutlee Sankhya
truth of the Punsha and Rakiiti corrected and completedylthe Vedantic tuth of the
threefold Purusha and the double Prakriti of which the lower form is the Maya of the three
Gunas and the higher is the divine nature and the true soul-nature."” Let us note here
briefly how the diferent stools ofVedantic thought he intepreted these basic ideas of
the Gita. Shankara says in his commentary on the 4th sloka of the seventh chapter that
Apara Prakriti is the Maya Shakti; Para Prakriti according to Shankara seems to be a
misnomer; br Prakiti is the paver of cedion, and all ceaion is by Maya orApara
Prakriti. Shankara interprets Para Prakriti as the Jividsbetrajnawhich enters into the
world created by Maya. Jiva dfshetrajnaagain is really Brahman, Brahman
associted:with Maya orAvidya. Thus Shanka practically ignores Gita's kear distinction
of the twofold Naure, Para andAparm. The Lod sas in the Gita thait is by his avn
Prakriti, swam prakritim that he creates the world. This certainly refers to Para Prakriti, of
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which Apama Pakiiti is only the lover medanical brm made up of the tee gunas The
Gita does not identify Para Prakriti with Jiva, as most commentators have done. "The
supreme Naturepara prakriti, is the infinite timeless conscious power of the self-existent
Being out of which all existences in the cosmos are manifested and come out of
timelessness intdime. But in oder to povide a spiitual basis 6r this manibld uniersal
becoming in the cosmos the sapre Naure formulates itself as the Ja. We must be
careful not to make the mistake of thinking that this supreme Nature is identical with the
Jiva maniested inTime in the sense thaherwr is nothing else or thdt is only naure of
becoming and not at all nature of being: that could not be the supreme Nature of the
Spirit. Even in time it is something more; for otherwise the only truth of it in the cosmos
would be nature of multiplicity and there would be no nature of unity in the world. That is
not what the Gita says: it does not say that the supreme Prakriti is in its essence the Jiva,
jivatmakam but that it has become the Jiyisabhutam and it is implied in that expression
that behind its mandstdion as the Ja hee it is oiginally something else and highetr
is nature of the one supreme Spirit. The Jiva, as we are told later on, is the Lord, Ishwara,
but in his partial manifestatiomamaivanshaeven all the multiplicity of beings in the
universe or in numberless universes could not be in their becoming the integral Divine,
but only a partial manifestation of the infinite One. In them Brahman the one indivisible
existence resides as if divideavibhaktam cha bhuteshu vibhaktam iva cha sthitéhe
unity is the greater truth, the multiplicity is the lesser truth, though both are a truth, and
neither of them is an illusion.'E&says on the Gila

As regards the distinction between the two Purusksisaraand aksharg Shankara
has shown the same clumsiness of interpretation. He begins the commentary on sloka 16
in the ffteenth dapter ty saying tha the Aksham Puusha is Mga Shakti,and ends it ¥
saing tha it is really the @ode of Mga. If Akshala Puusha be Mga, then it becomes
identical withapara prakriti and Gita's distinction becomes meaningless; we may note
here tha other commentars of the Gita hee identifed Akshala Puusha with Rra Pekiiti;
but nowhere in the Upanishads or the Gita Prakriti has been called Purusha; if on the other
handAkshaia Puusha be thetade of Mga Shaktithen it becomes identical with Ishw,
as Shankara has conceived him; but in the very next sloka the Gita says that Ishwara is
other and higher than thkshala Pnusha,and he is called @amaman. Hee the Gita
cleally says tha Ishwara is supemeAtman, tha is, supeme Bahman.Again in the
thirteenth chapter (sloka 19), Shankara says that Prakriti and Purusha are the two Prakritis
of Ishwara,prakritim purusham chaiva ishwarasya prakriti tathis is to confound utterly
the dear and pecise distinctions madeylthe Gita as the basis of its igtal Yoga. The
two Puwushas,Ksham andAksham, of which the Gita speaksare descibed in the
Upanishadas in one place as two birds, in another place as two unborn; they refer to the
two stdauses of Pwrsha,as distinguished &dm Pakiti. "To these tw the Gita,developing
the thought of other pasges in the Upanishadsadds yet anotherthe supeme the
Purushottama, the highest Purusha, whose greatness all this creation is. Thus there are
three the Kshaa, the Aksham, the Uttama. Kshar, the mobile the nutable is Ndure,
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Swabhavait is the various becoming of the soul; the Purusha here is the multiplicity of
the dvine Being; it is the Puisha nultiple not gart from, but in Pkiti. Akshas@, the
immobile, the immutable, is the silent and inactive self, it is the unity of the divine Being,
Witness of Néure, but not involved in its m@ement; it is the inacte Puusha fee fom
Prakriti and her works. The Uttama is the Lord, the supreme Brahman, the supreme Self,
who possesses both the imtable unity and the mobile aitiplicity. It is by a lage
mobility and action of His rtare, His enegy, His will and paver, tha He manitsts
Himself in the world and by a greater stillnes and immobility of His being that He is aloof
from it; yet is He as Purushottama above both the aloofness from Nature and the attachment
to Nature." Essays on the Gila

Shankara in his commentary on the fifteenth chapter of the Gita, slokal6, says that the
two Puushas,Kshaa andAksham, are two aspects of Bthman assodied with Maya.
When Bahman ppeas as the wrld of chang and naltiplicity, it is the Kshaa Puusha,;
and Bahman as theb@mde of Mga which creaes the illusion of the Ksharis theAkshama
Purusha. This would tally with the Gita's description if we regard Maya to be the Prakriti
of the Gita. The Lord when he identifies himself with the workings of his prakriti and
seems to change with its changes, he is the Kshara; and when the Lord remains dissociated
from Pakiiti, but suppots the vorld-play by his immutability and silencehe is theAkshai;
but these tw are onl two aspects of the Pushottamaywhich exist in him sinultaneousy.
In one place the Larsgs tha he is the dunddion of Brahman,that is, of the Akshaa
Pumsha (14.27). Shankarcould not g so far, and had to intgaret the meaning of the
Gita in his own way to support his position that the silent, inactive Brahman is the supreme
Reality Wha Shankaa means Y Puiuushottama or Ishara is eally the Lod of the Gita
in the Kshaa aspect; and & he means Y the higheshirguna Brahman is the Gita's
Lord in theAkshaia; Shanka had no vision of the Gita's Rghottama anddfa Pakiiti.

Ramanuja was greatly influenced by the Gita's conception of a supreme Person as the
highest eality, and egarded deotion and swuender to this supme Rrson as the highest
sadhanaandsiddhi for the Jiva. But he also failed to reach the integral vision of the Gita,
as he could not appreciate the impersonal aspect of the Divine in which it is one and
identical with all creatures. So the devotion of the Gita is not merely the relation of a
sewvant to his masteas Ramama conceied it, but it indudes all pesonal eldions, and
finds its highest fulfilment in the love and devotion of a lover to his beloved, which has its
basis in the galisdion of essential identity— the One becoming the mamo taste his
own love in infinite ways.This aspect of devotion, developed in the Puranas, found
remarkable expression in tilsadhanaand realisation of Sri Chaitanya, the great exponent
of achintya-bhedabheda

Ramanuja also has not the Gita's vision of Para Prakriti; he identifies Para Prakriti with
the world of souls,chit, andApara Pakiiti with the world of mater, achit. The souls,
according to Ramanuja, are many who are different from one another and from the Divine;
but Para Prakriti, according to the Gita, is one which formulates herself as many souls.
Ramanuja missed this principle of unity of the souls and their essential identity with the
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Divine. According to Ramauja, Akshama and Ksbar refer to souls libeated and bound
respectiely. But, as we hare seen hove, the two Puushas of the Gita do nogfer to
individual souls, bound or liberated, but to two statuses of the Divine Purushottama.
Souls which take the poise of Kshara, and identify themselves with the play of Prakriti,
and enjoy the gunas born of Prakriti, are bound; and when they withdraw themselves
from the plg of Prkiiti into the silence of thé\kshaia, they are liberted: this is what
Shankara means by Mukti, and the Buddhists by Nirvana. But that is not the highest status
of the soul according to the Gita; that will be reached when the soul, rising above narrow
egoism though the impesonal imnutable Self orAksham, will take the poise of the
Pumushottamamadbhaa, and with the silence and liaion of theAkshar within will
associate with the play of Nature not as slaves ofgueras but as masters like the
Purushottatna himself, and as luminous instruments of his will in the world.

In one essential point all thehsmls ofVedantic thought saaf consideed hae agreed
to differ from the Gita; according to all of them this world is a bondage for the soul, one
must renounceit in order to attain the true goal, though they differ among themselves
about the nature of thimuktiand the practicadadhanathat will lead to it. This agreement
has arisen from their conception of the origin of this world, which according to them is a
creation of Maya consisting of the thrganaswhich keep souls bound to this life of
ignorance and suffering. But why has God or Brahman created or allowed the creation of
this world of suffering and ignorance? Shankara escapes this question by saying that
there is really no creation, and no suffering, it is all a dream, an illusion, which is to be
dispelled by true knowledge. Ramanuja and others do not regard the world as an illusion;
so they explain suffering bgnadi karma men suffer on account of their past karma and
are released by the grace of the Divine. But this is only shifting the question, for whence
comes this karma which is the root of so much suffering? By karma the Gita means
visama or the cedaive morement. But hav does the DBiine who is all-Hiss and all-
powerful, tolerate this creation of evil and suffering? Some say it is a sport of the Divine,
Lila; others say that there is an inconscienadhit principle outside the Divine which is
really responsite for all this imperéction and sudéring. The Gita,hovever, does not ta
refuge in any of these explanations which really explain nothing or assert limitation in the
limitless infinite One. The Gita also regards this worldly life as full of sufferdmityam
asukham lokambut it does not on that account want to escape from this world in search
of bliss in Vaikuntha or Goloka or of niana in a silentdgureless Bahman or Shuyram.
The Gita regards the present life of the world as a deformation and a lower play and wants
to have it transformed into its true nature in which it is divine. The world according to ths
Gita is not essentigllevil, not a cedion of Maya orApaia Pakiiti (this is only the laver
mechanism of creation), but a creation of Para Prakriti; and this Para Prakriti is identical
with the Divine Himself. "Speaking first of the origiri the world from the point of view
of the active power of his Nature, Krishna assevers, 'This is the womb of all beings,' (7-6),
and in the next line of the couplet, again stating the same fact from the point of view of
the originating Soul, he continues, 'l am the birth of the whole world and so too its
dissolution; there is nothing else supreme beyond Me.' Here then the supreme Soul,
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Purushottama, and the supreme Nature, Para Prakriti, are identified; they are put as two
ways of looking & one and the sameality. For when Kishna delares 'l am the bih of

the world and its dissolution,' it is evident that it is this Para Parakriti, Supreme Nature, of
his being vhich is both these things.&Y thee is a diference for the Lod sas, "My
supreme Prakriti,prakritim me parambut the relation between the Lord and his supreme
Prakriti is not one of substance and attribute, as the Bhedabhedins would have it; the
difference is only of aspects. Brahman in his aspect of dynamism is Prakriti. "The Spirit is
the supreme Being in his infinite consciousness, and the supreme Nature is the infinity of
power or will of being of the Spirit, — it is his infinite consciousness in its inherent divine
energy and its supernal divine action." Sri Ramakrishna graphically described it thus:
"When the snake is still, it is the Purudbtzava then Prakriti remains merged as one with
Purusha; and when the snake is moving, then it seems that Prakriti is working apart from
Pumusha. Fundamentgliit is one substancebheda" "Water is water whether it moes or
remains still."

Para Prakriti is of the nature seft, chit, ananda so the world originated from it is
essentialf sacdchidananda as Sr Ramkishna used to sathe world is sdurated with
the rasa of Sachchidananda. This divine nature of the world is now hidden, it has to be
manifested. There is nothing really inconscienjda in this world; even the most material
atom is thesachchidanand@ivine, who remains self-limited and self-withdrawn to create
conditions br the maniéstdion of divine life under meeral conditions.The Ananda
which is all the while behind the world movement has to be brought to the front, that is the
whole meaning of terrestrial evolution and human life. The very nature of the Divine is
ananda and there can never be any element of suffering in him; what appears to us as
suffering, is reallyanandaas deformed and distorted by our egoistic ignorant nature;
with the transformation of our nature, the whole of life will be full of light and peace and
power and jg. If the Dvine has consented to undersufering and ignoance in the
Jiva, it can only be for the purpose of transmuting all this suffering into the stuff of some
new ineffableananda and establishing divine life under terrestrial conditions.

And is not this after all "theeal Adwaita which males no least scission in the one
eternal Existence? This utmost undividing Monism sees the one as the one even in the
multiplicities of Nature, in all aspects, as much in the reality of self and of cosmos as in
that greatest reality of the supracosmic which is the source of self and the truth of the
cosmos and is not bound either by any affirmation of universal becoming or by any
universal or &@solute ngation. Tha a least is théddwaita of the Gita."The Gita holds up
the oldVedantic knwledge of the Upanishads constgnbefore us; lut it is its supdority
to other later formulations of it that it turns persistently this knowledge into a great practical
philosophy of divine living.

In this way the Gita made argd, perhags the geaest synthesis ofryan spiitual
culture. In its turn it became the starting point of various schools which differed in their
emphasis on diérent aspects of its telasinog. Now, again, the ugent need is beingeft of
a new and higher synthesis, and a broad foundation of it has been laid by Sri Ramakrishna.
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Ther is a tendencto identify the Ramakshna sbool of thought with théddwaita and
Mayavad of Shankara; but that is certainly not justified by the life and teaching of the
Master himself wio went far begsond the Shanké#e Totgpuri in his spiitual realisdions.

Where Shankara ends, Ramakrishna begins. Shankara had a vision only of the silent and
inactive aspect of the Brahman; Ramakrishna saw beside that its active aspect, the Shakti,
which he bund to be identical with Bthman. Swmi Vivekanandathough a dtical

student of the philosophy of Shankara, seems to have been deeply impressed by Shankara's
spiritual experience of the eternal silence. But Ramakrishna saw silence and activity as
two aspects of the same Realibet us quote hersome of hiswn rewelaory words on

the Brahman and the Shakti:

"In one aspect he isitya, the Etenal, in another he itila or the vorld-play. It is he
who has become Jiva, Jagat and the twentyfativvas When he is inactive we call him
Brahman. When he creates, preserves, destroys, we call him Shakti. Brahman and Shakti
are identical — water is as much water when it moves as when it is still."

"Perfect knowledge and perfect devotion are the same thingndy heti we arrive at
Brahman knowledge; after that we take up again what we had renounced."

"Both the pof and the stagase a& made of the same stubrick and motar. The
world of soul and matter is made of the substance of Brahman."

"That which is Brahman, that is Kalpgradevi Shivabhina He who is Purusha is
Prakiiti; we call him thewWorld-Mother"

"At first Brahman and Shakti seem to be two: after realisation of Brahmajnana, there is
no duality Abheda OneThere is no two in tha One Adwaitam."

"Hazra would not believe that Brahman and Shakti, Shakti and Shaktimaabieéa
| prayed to the Mother'Hazma is tying to upset the vig held hee. Either mak him
undestand this,Mother, or remove him from this placeé The \ery next day Hazia came
and said Yes, | admit."

This Mother of Sri Ramakrishna is not the ignorant, inconscient, illusory eternal principle
of the Maavadins. She is the sugme conscious d¥ver, chinmayi, and the wrld she
creates is pervaded by her consciousness; all thingshamenaya conscious, even the
most material. The world is a manifestationcbift shaktj so it is real, true. But Brahman
is the truth, — higheBatyasya satyanil take both," said Ramakrishna, "otherwise there
is something lacking."

Ramakrishna admitted Mayavad as one of the spiritual paths, but as a path which was
dry and difficult, though it might be suited to some particular temperaments. He himself
regarded the path of devotion and surrender to the Personal Divine as the easiest and at
the same time the highest path. In all this he interpreted the true teaching of the Gita. On
the basis of thédwaita of the Gita,Sii Ramakishna made a synthesis ¥édanta and
Tantra, which has opened up immense possibilities the diinisaion of human lié on
earth.

1 Purushah akshvat paratah paah, — although thé\kshaih is supeme thee is a summe Puasha higher than
it, says the Upanishad.

(Reproduced fom The Calcutta Reéiew, Oct. 1940pp.37-46)
(Concluded)
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Vedic hemeneutic of Si Aurobindo

Krishna Roy

The title of this pesent aticle 'Vedic hemeneutic of SrAurobindo’ mg sound
inappropriate at first, as the term ‘hermeneutics’ was not so prevalent at the time of Sri
Aurobindo as it is nowadays; yet if we ponder deeply we will realise that though the term
'hermeneutics' was not so common during that period, yet the spirit and the processes
implied by the tem were very much present in the thoughts of iSkurobindo.

Now | shall eplicate the meaning of the ter 'hemeneutics' befly. The tem

'hermeneutics' comes from the Greek viedomeneueirwhich may be translated either
as desgption, explandion or as tansldion — all of which involve intepretaion in some
form or the otherHence 'haneneutics' implies both the act and the drinterpretaion.
This act of interpretation is both perennial and universal. From time immemorial men are
interpreting nature, texts, others and even himself in some ways. Hence, interpreting
ancient scriptures, either written or oral, from different perspectives, can be noticed even
in ancient IndiaThis has hppened een in the case of theedas.

As we all knav theVedas a the bunddion of Indian cultue — its liteature, philosoply
and eligion. TheseVedas ae regarded as aally transmitted kneledge or Sruti. The
Vedas a& mosty compised of tymns or erses,composed in Sanskrlanguaje. The
Sanskrit language has a very special characteristic, e.g., the roots from which the Sanskrit
words oiiginate often hae multiple meaningsAs an gample v mg mention the diierent
implications of the word Veda itself; coming tfm the pot bid, the word Veda means (as
we all know) knowledge gnanag; the rootbid has many allied implications; it also means
vicharana or judgng and hence the avd Veda means thiahrough which the ultimae
reality has been judgl isVeda; the erb bid also implies being orxéstence and as shc
the word Veda implies thiain which the ultimae truth is pesent.The oot bid may also
refer to gqain and hence theosd Veda would mean thiathrough which we gain the ultimée
knowledge isVeda. Similaly mary Sanskit roots hae multiple implicaions gving various
shades of meaning to the words, coming from those roots. This has been the case with the
words and sentences consisting of tbarfVedas and in der to compehend the tre
meaning and implidéon it is often necessarto consult thevedan@s specialy Nirukta
or etymolagy, complied ly Yaska,for hee we can ind the compildon of all the \arious
meanings of the Sanskwords. InNirukta and Nigahantuwe can ind the etymolgy,
giving various meanings of the obseuand symbolic wrds of the RkVedic hymns.

Thus Nirukta and Nigahantu explain theVedic tymns pimarily from the philolgical
perspective.
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The four Vedas ag constituted of manRiks Mantras Suktasetc. Tha which comes
from the heart of the Rishis or sacred souls is callRikaSometimesRRiksare regarded as
synorymous withMantras or hymns. In theVedas ve find mary Suktas literally a Sukta
means a good message. E&uktacomprises of manyiks e.g. the famou®urusha-
Suktais composed of manRiks TheseVedic Riks Mantras and Suktasare not witten
by Rishis they are seen asewealed to them. Hence th&dic tymns ae regarded as
eternal fitya) and impersonalapaurusheyn

The Vedic werses and yimns, consisting of wrds haing multiple meanings heae
received various interpretations from different interpreters. In ancient India such acts of
interpretdion were knavn asbhaslya, tika, vartika etc. All these \arious stges of
interpretaion seek to delr out the inhent secet and poper meaning of th¥edas. Sut
acts of interpretation have to follow certain rules or principles, which are necessary to
make an interpretation proper and authentic. Such rules were also present in ancient India
and in Jaimini'dMimamsa-Sutrashey were known as nyayas and in Kautilys'thasastra
and inSamhitasby Caraka and Susruta, they were calledtéimerayuktis It is interesting
to note thain his intepretaion of theVedas,Si Aurobindo also sugested some siic
principles, which he considered useful for any proper interpretation.

It is well knowvn tha one of the gmary objectves of Sr Aurobindo was to &plore and
explicate the sem@t messges of theVedas. He ws cowersant with all the dfferent
commentaries available in his days; yet he was not fully satisfied with those interpretations;
he was in search of some deeper and richer interpretation that will reveal the tacit yet true
messges of theVedas.Among the man classical commentés of the RkVeda,the
bhasws by Yaska and Sgana ae specialf notevorthy. As eaty as Burth Centuy B.C.,

Yaska in his dmous compendiuriirukta discussed theafious meanings o¥edic words
with reference to their etymolyy. Sud philological intempretaion prevailed till in the
Fourteenth Centyr A.D. Sayanadarya offered a full-lengthbhasy or commentar of
the RkVeda. Sgana bcussed pmarily on the ituals and sadfices, mentioned in the Rk
Veda. Sub ritualistic intepretaion has been acpéed ty mary Indian andWesten
interpretess. Mary famous oreign intepretess like Max Muller Geldner and otherwere
influenced l sud ritualistic intepretaion and deeloped their eplications of theVedic
verses along thaline. It has to be admitted thauiing the edier patt of his caeer Sii
Aurobindo too was interested in those commentaries, while in the later period he realised
tha sud ritualistic intepretaion did not comey the tue meaning and sigithnce of the
Vedic messges. Gadually he studied the intpretdions ofered by Dayananda Saswati,
Parama Sva Aiyer, Bal GangdharTilak and othes. With the deelopment of hisrogic
experience and enlightened intelégce SirAurobindo ealised thathere must be some
inherent, tacit implicaion of theVedic lymns, tha has et to be gplored In pusuance of
tha project of decipheng the tue meaning of th&edas,Sr Aurobindo discussed the
valious implicdions of theVedic suktasandmantmasin his The Seagt of theVeda Hymns
to the Mystic Ke, as well as in some other tigles.

Through his ypgic expeiience and illumingng vision Sir Aurobindo ealised thaithe
Vedas contain mesges which were highly significant and degly spirtual. Si Aurobindo
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was acquainted with most of theadlable intepretaions of theVedas and as | ha
already mentioned, he was not fully satisfied with any of these. He admitted the importance
of some intepretaions as @ving relevant dues br undestanding thev/edas popety —

yet he felt that something remained hidden or unexplored and he himself endeavoured to
unfold those tacit dimensions of thedas. Hengehis aim vas not megly to neyate ary

of the existing interpretations but to supplement another positive and constructive one
which would be complementary to them.

Sii Aurobindo wanted to dfer a 'lypothesis' thiathe Vedic \verses or fmns had tw
different implications — one for the ordinary people like us and the other for those who
were geruinely interested the ‘initiges’, as he called them. In hiEhe Secet of theVeda
Sri Aurobindo wote "The litual system ecaynised ly Sayana mg, in its extemalities,
stand; the ntralistic sense disa@red by European skolarship mag, in its geneal
concetions be acqated; lut behind them theris alvays thetrue and still hidlen secgt
of theVeda— the secet words, ninya vacamsi, which were spolen for the puified in soul
and the awakened in knowledgeHence he held that only those who possessed the
mind with high intelligence and were accustomed to unfold the mystical apprehension of
reality would be caable of undestanding the tre impot of the Vedas,which was not
metely ritualistic hut contained dgespiitual messges. St Aurobindo wanted to remplify
this thiough his gtensie discussion of th¥edas in hisThe Seast of theVedaandHymns
to the Mystic Fe.

It is true tha in his discussion on of théedas,Sii Aurobindo was pimarily concened
about the ymns of the RkVeda and xplained and intgareted them in suta way tha
their deeper significance could be understood by us, yet he held that the same method
and pocesses @re equal appliceble to otherVedas as wil.

One of the dticisms tha the Vedas oftendce is thathe Vedic \erses ae astuse
ambiguous and incohent. St Aurobindo povided an anwer to sub criticisms by
explaining the deeper meaning of the verses and exploring the 'real thread' between the
verses wich would help to undestand theVedas as meaningfugrganic whole. Sii
Aurobindo accepted the importance of Sayana's interpretation as it was 'indispensable for
opening the antdrambes of Vedic leaning', yet he kne tha Sayana's itualistic
interpretation had 'put a seal of finality on the old misunderstanding which could not be
broken for mary centures.? Sii Aurobindo vanted to emove sut misundestandings or
misconc@tions and endeaured to bing badk the gloy and signiicance of theVedic
verses. In pwsuance of thagoal, he frst resoted to philola@y, i.e. he tied to &plain the
vatious meanings of théedic words flom their etymolgy and then to select th@@ropiate
one accating to the conte. In adlition to this philolgical method Sii Aurobindo also
used in his heneneutic of thevedas the psywlogical method He disceered tha
profound psybological thoughts were lying neglected so dr, amidst theVedic mantras
and suktas Such psychological implications mostly differed from their ritualistic
interpretdions dven ly Sayana.As for example he mentioned th&a/ana tanslded one
of the ley Vedic word Rtammostly as 'sadfice' and occasiongllas 'tuth’; whereas fom
the psytbological pespectve Rtamrefers to theTruth, which was and is the ceratr theme
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of all spiritual interpretations. Similarly bghi Sayana referred to 'thought’, 'prayer’, 'action’
and even to 'food' on different occasions, but the psychological interpretation would
always imply thought or undestanding and nothing elsén the RkVedaUshaor davn

has been described gemati asvavatiif we accept the ordinary naturalistic interpretation

of go as cow andsvaas horse then the meaning of that verse would be ridiculous; on the
other hand, the psychological interpretationgof as light andasvaas energy would
reveal the true meaning of that clause as the dawn imparting both light and energy to us.
Similary, by Agniwe should not meify refer to odinary fire or ire for ceemonial sadfice;

it refers to 'the luminous gudian of theTruth'. Morover, the mentioning of the agdess
Saraswati does not refer to the river but to the source of inspiration that ‘illumines all our
thoughts'.Thus, in opposition to the @vailing ritualistic intepretaion Si Aurobindo
suggested psyleological intempretaion. In this contet he held inHymns to the MysticiFe

"The Gods constantly stand out in their psychological functions; the sacrifice is the outer
symbol of an inner work, an inner interchange between the gods and men, — man giving
wha he hasthe gds gving in retumn the hoses of pwer, the heds of light,the heoes of
Strength to be his retinue,.?."

| have mentioned earlier that hermeneutics implies both the art or the method of
interpretaion and the actual actVe find th& in his The Secet of theVeda Sii Aurobindo
developed the drof intempretaion, eg. how for proper intepretaion of theVedas ve
have to take the help of both philological and psychological methods. While understanding
a Vedic word we nust consider its etymogly and select thepgropiiate meaning thia
would reveal the psybological meaning eplicitly. Si Aurobindo emphasised thao
interpretaion of theVedas could be authentichich was not situted upon sound
philological basis. In this context he mentioned: "A firm and not a fluctuating sense,
founded on good philological justification and fitting naturally into the context wherever
it occurs, must be dbund br eat of the ixed tems of theVeda"! Si Aurobindo futher
suggested some regulative conditions for removing bias, presuppositions, imaginations
and sub other subjectie peconditions of the intgreter If the intepretaion of theVedic
verses ae done 'sarpulousy' and caefully, Sri Aurobindo held "thg are found to
illuminate what seemed obscure and to create intelligible and clear coherence where there
seemed to be only confusion; if the hymns in their entirety give thus a clear and connected
sense and the successive verses show a logical succession of related thoughts and if the
result as a whole be a profound, consistent, antique body of doctrirfeSuch’discussion
of the pe-conditions ér Vedic intepretaion remind us of similar discussiony mary
Westen hemeneuticians Wwo sugyested map such conditions &r ensuing the
authenticity of the interpretation.

The @plicdion of those pnciples can bedund in Sr Aurobindo's second book on
Vedic intepretaion namey Hymns to the MysticiFe. In this book ve can ind Si
Aurobindo's neel and insightful interetaion of the lymns of the RR/eda. Hee he frst
mentioned the common ritualistic meanings of the hymns and then he offered his own
credive psytological inteipretaion. It is generlly knowvn tha the RkVeda gves us the
details of arious iituals and sadfices being pedrmed ky men lut Si Aurobindo
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consideed those saifices to be symbolic onl In this contgt he held:"the elements of
the outer sadiice in theVeda ae used as symbols of the inner §&oe and self-dering;
we gve what we ae and vha we have in oder tha the iiches of the diine Truth and
Light may descend into our B and become the elements of our innethimto theTruth,
... Our sadfice is a jouney, a pilgimage and a bidle, — a tavel tovards the Gods and
we also ma& thd journey with Agni, the inner Flameas our pth-finder and leade®

We mg mention hee some of SrAurobindo's ingnious and insightful intpretaion
of the Vedic hymns as illustation. The various meanings of theamousRiks of
Madhuchchhandasre mentioned below:

Agnirri_!e puohitam jyajnasya devanrtvijam,
hotaram ratnadtaman11 1 11

The itualistic intepretaion of the dove Rik staes: | praiseAgni, the Puohita of the
sacrifice, the god, the Ritwik, the Hota who holds very much wealth.

Sii Aurobindo's psylological inteipretdion stdes: "l seek the God-\ll, the Prest set
in front of our sacrifice, the divine offerer who sacrifices in the order of the truth, who
disposes utterly the delight.”

Agnih pirvebhirsibhiridyo nitanairuta, sa
devan eha vagati. 11 2| Il

Si Aurobindo has finslded this Rik asdllows: "The God-WI is desimbde as to the
ancient sges, so to the ne, for it is he thabringeth hee the g@ds"?

Agnina rayisnavat posameva dive dive,
yasasam viravattamarhl 3 11

The itualistic transldion of the &ove Rik is: "By Agni one &tains a vealth daiy
increasing famous and most full of men". iSkurobindo's psyieological meaning ges
as Dllows: "By the God-WIl one shall enjg a felicity tha shall incease dga by day,
victorious, fullest of hero-powers".

Agne yam yajamadhvaram \é'watd) paribhusasi,
sa id deveu gacchatill 4 11

The itualistic intepretaion of this Rik ges like tha: O Agni, the unhur sacifice tha
thou encompassest on all sidéisat goes to the Gods. BAurobindo's psykological
interpretaion stdes: "O God-WiIl, whasoever sacifice in the pth thou encompassest
with thy being on every side, that indeed arrives to the Gods".
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Agnirhota kavikratih satya&citrasravastama,
devo devebha gamatll 5 11

The ritualistic literal translation goes like that: "Agni, the priest, who sets in motion the
knowledge (or work), true in his fruit, very varied in his fame, may he come with the
gods". St Aurobindo intepreted the bove Rik fom psydological pespectve and stees:

"The God-WI, Priest of our ofering, true in his beingwith the will of the seerwith
richest variety of inspired knowledge, may he come to us divine with the powers divine".

These a& some of thexamples of SrAurobindo's innwative and cedive intepretaion
of the Vedic tymns which we notice in detail in higslymns to the MysticiFe. Hence ve
may sum up § reiterating tha in his The Secet of VedaandHymns to the MysticiFe, Sri
Aurobindo pursued both the art and the act of interpretation and as such his endeavour is
a signifcant hemeneutic of thé/edas,which aims to ewal tha there is aTruth deger
and higher than the truth of outward existence, a Light greater and higher than the light of
human understanding which comes by revelation and inspiration, an immortality towards
which the soul has to rise.
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The Mother Image in Sn Aurobindo

(Continued from the previous isgue

Prema Nandakumar

3.Wake-up Call from Bhavani Bharati

Sii Aurobindo spentdurteen yeas in Baonda.A good potion of it was dgven over to
his work outside like political activism. Nevertheless, this was a time of laying the
foundations for his Indic studies. He entered the service of the Gaekwar of Baroda in
1893. If he had received a psychological shock of being denied closeness to his mother
even after etuming to India,it has not bund ecodation. In ary case Sii Aurobindo
seems to have been a silent person, though very eloquent when he faced a class or a
public audience.

His early poems were understandably light-stepping, inspired by his studies in Greek
mythology. The title is evelaory. Myrtilla is well chosen. Deaved from the nyrtle tree
which has fagmant leaes, it is also seen as a symbol of vigtofher ae seeral legends
tha connect the &e withVerus. In one of themthe thik foliage of the tee helped/erus
cover her nakedness when she was on the lonian island of Cytheraea. So the tree became
her favourite and has always been associated with love and strengthening that emotive
power. Indeed the Gaeks vorshippedverus as the Gatkss of Lee and called her Miitla.
Naturally the two young menAethon and Glaucus tell edoother hev they found
themseles in love. A typical theme ér a young by in his lae teens:

“Since in the silver mist

Bright Cymotheas lips | kissed

Whose laughter dances like a gleam

Of sunlight on a hidden stream

That through a wooded way

Runs sudenly into the peréct dg.

But what were Cymothea, placed

Where like a silver star Myrtilla bloomsB6ngs to MyrtillaSSABCL,vol.5p.5)

Love, yes. But the glor of motherhood is hedrin Si Aurobindo’s wiitings as the
adhar sruti Motherhood that is holy because it bears tragic losses all the time yet proceeds
to fashion ne workers who biing out the gloy and god in man. Soon after iSkurobindo’s
retum to India, Bankim Chandx Chdterjee passedway. At that time he wote two
elegiac poems of whicBaraswati with the Lotus brief and wholly poignant.
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“Thy teas fall fast, O mothey on its Boom,

O white-amed motherlike hong fall thy teas;
Yet even their sveetness can no n®mrelume
The golden light, the fragrance heaven rears,
The fragrance and the light for ever shed
Upon his lips immasal who is dead (lbid,p.26)

We can hatly believe tha Sii Aurobindos ealiest piose witings belong to his ke
teens!The Hamory of Virtue written when he vas eighteen is to Ban explandion of the
cosmos on theofunddion of the pinciple of Beauty and Hamory.” It is influenced ly
Plao’s works and emains unihished Necessaly in all the work which deals often with
religious beliefs, God is referred to only as ‘he’.

The anxiety and inquisitive questioning on the nature of ‘harmony’ is a pointer to his
seach for wha it was tha jarred the hanory of his mothers pesonality He does not
feel despondent when he finds that Nature has managed to achieve perfection in the
matter of the human being.

“Then if the human will, prompted by Nature or her servant, False Reason, has marred
the unversal hamory, may not the human will mmpted ly Right Reason o is also
the servant of Nature, mend the harmony he has marred?”

After coming to India,Sri Aurobindo was dewn moe to the motheidea tha pevades
the ndion’s psyde. It was a contastive situdion tha he found in his ndve land In
Britain he was no stranger to the problems women had in the matter of citizenship. When
he left England, women had not won the right to vote and only in 1894 could they vote in
local electionstha too, only if they owned popetty. Nor was woman worshipped as a
goddess. The west had now no place for its Greek goddesses. Christianity was of course
God-centric. On the other hand, India may have been enslaved by the British, but here
women were gven a ‘ery high staus by the comnunity. He nust hae been elecified
by Swami Vivekananda words:

“Now the ideal vaman,in India, is the Motherthe mother ifst, and the mother last.
The word woman calls up to the mind of the Hindu, motherhood, and God is called
Mother”

His readings in Indian literature gave him further insights into the concept of motherhood
accoding to the Indian ethos. Bankim ChaadChaterjees potrayal of women vas a
revelation. He would write of the Bengali novelist:

“The social eformer, gazing of course through tha admiale pair of spectdes dven
to him by the Calcutta Uniersity, can fnd nothing &cellent in Hindu liE, except its
chegness,or in Hindu woman, except her subseiency. Beyond this he sees ognits
narrowness and her ignorance. But Bankim had the eye of a posaanmuiuch deeper
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than this. He saw what was beautiful and sweet and graciodsdu life, and what
was lovely and noble in Hindu woman, her deep heart of emotion, her steadfastness,
tendeness and kabeness,in fact her vamans soul; and all this & find burning in
his pajes and made dner by the tout of a poet and an tist” (SABCL,vol.3,p.93)

Sud has been the impact of Indiayacious motherhood upon him th@ai Aurobindo
takes it up ®en in his poey criticism. In an essa The Souces of Betry, written in his
early years at Baroda, he moves a little away from the western image of Pegasus gifted by
Greek inspiration:

“In India we have the same idea; Sewati is for us the gddess of poetr, and her

name means the stream or ‘she who has flowing motion’. But even Saraswati is only
an intemediay. Gang is the eal mother of inspation, she wo flows impetuousf

down from the head of MahadeGod high-setd, over the Himalga of the mind to

the homes and cities of me{SEABCL,vol.3,p.105)

Sud a maure insight into aesthetics need notpise us br alreads Sii Aurobindo
was discoering the amazing arld of Kalidasas works where women ae to the ére. He
finds a “constant and instinctive perfection” wherever Kalidasa deals with women
characters. Lacking an “insight into feminine character”, the west generally produced
bad women,“the Clytemnestas, Vittoria CoiombonasBedrice bannas”. Very few like
Shakespeare or Racine show this “instinctive insight into women” and even they do so
but occasionall. On the contry, consider Kalidasa.

“The Agnimitra is a dama of vomen; it passes within theomans gatments and
pleasue gardens of a gea palace and is full of theustling of womens robes,the
tinkling of their onamentsthe scent of their haithe nusic of their wices. In the
Urvasie where he needstdeast half the cams Dr his heo, the scopedr feminine
characterisation is of necessity greatly contracted, but what is left Kalidasa has filled in
with a crowd of beautiful shining figures and exquisite faces each of which is
recagnisable. These ae theApsams and Uvasie is the most beautiful of them
all” (SABCL,vol.3,p.276-77)

The feminine in the Indian ethos has caughit Surobindo and plungd him into a
superior poetic imagination that would give us great poems in the future. Meanwhile, in
this work on Kalidasa he takes up the subject of the birth of the apsara maids and the very
natural way in which the Sanskrit poet describes girlhood and womanhood. In Shakuntala
we get to have a “noble and strong portraiture”. The in-depth readings in ancient works of
Sanskit gave Si Aurobindo an impaant insight into the stas of a ndon’s women.
Whether in Greece or in India, there were two groups of women. One was woman as
daughter wife, mother She vas bound ¥ ties of mariage to a single maleThe other
belonged to the courtesa@dnikg class that traced its genesis to heavenly damsels like
Rambha,Menaka andrilottama. The Sangm ethos of South India had the samésibn
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and the l#ter were knavn asParattaiyar. Geneally, it was potrayed tha the coutesan
class was accomplished in studies, art, music and dance and hence men were drawn to
them. Did this mean the married woman was an ignorant, superstitious domestic animal?

Si Aurobindo wites:

“The class of Hetairae was as recognised an element in the Hindu society as in the
Greek, but it does not appear to have exercised quite so large an influence in social
life. As in the Geek countgrat they were a speciayl leamed and accomplishedass

of women, but their superiority over ladies of good families was not so pronounced;
for in ancient India previous to the Mahomedan episode respectable women were not
mete ignoant houseives like theAthenian ladiesput often thg were educted though

not in a brmal mannet (SABCL,vol.3,p.296)

They remained at home and received training in art and music, studies that included
philosophy or mathematics. The Indian genius was for perfection in women and hence
the wife at homekulavadh) was not obtuse nor the courtes@uafika voluptuous.

Such insightful comments draw him to seeing woman as Mother Goddess in the brief
ess®, The Buin of India Cagitating on the agins of theTantra pah of yoga, he inds
the Bengali attachment to Kali, the Mother of special interest.

“The Bengali has always worshipped the Divine Energy in her most terrible as well as
in her most beautiful aspects; hether as the Beautiful or themrible Mother he has
never shrunk from her whether in fear or in awe. When the divine force flowed into
him he has never feared to yield himself up to it and follow the infinite prompting,
carless vhither it led As a eward he has become the most petfadhara of Shakti,

the most cpable and wiftly sensitve and esponsie recgtade of the Infnite Will

and Enegy the world now holds” (SABCL,wl.3, pp.327-28)

These wveords wiitten not long after the passing of &wi Vivekananda & signifcant.
Did the Svami’s life and verk give Si Aurobindo a tue into the psylee of the Indian tha
extols womanhood? Sami Vivekananda had wten in ‘Kali, the Mother.

“For Teror is Thy name
Death is in Thy breath.

And every shaking step
Destoys a world for e'er

Thou "Time', the All-destroyer!
Come O Mother come!

Who dares misery love,
And hug the form of Death,
Dance in Destruction's dance,
To him the Mother come€s.
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The Cambridge-educated scholar had now become an activist votary of the nation as
the Mother Godess,read; for loving misey, hugging Dedh and &tending his wists for
the manacles of the British Government. He would soon be writing a poem in the same
vein when cast into thdlipore &il:

“l sport with solitude here in my regions,
Of misadventure have made me a friend.
Who would live largely? Who would live freely?
Here to the wind-swept uplands ascend.

| am the lord of tempest and mountain,
| am the Spirit of freedom and pride.
Stark must he be and a kinsman to danger
Who shaes ny kingdom and wlks & my side” (SABCL,wl.5,p.39)

The Baroda dgs of Si Aurobindo ae very important for this would be the sinsbrmative
time for his approach to the mother image that would culminate in the epic Savitri. The
ess®, The Brin of Indiaitself is for an intg@ration of the impetuous Shakti-impelled
energy of the Bengali with the calm and comprehensive deliberations that are the marks
of other Indians lik the Madasi and the Matha. Havever, Shakti has to come to the
forefront first, to enable India to rise again. Explaining the inevitability of the Kurukshetra
War, Sii Aurobindo noted in the esgalhe Gieaness of the Indidual

“Those who are commissioned to bring about mighty changes are full of the force of
the zeitgeist. Kali has entered into them and Kali, when she enters into a man, cares
nothing Dr rationality and possibility She is thedrce of Ndure tha whirls the stas in

their orbits lightly as a child might swing a ball, and to that force there is nothing
impossible. She isghtanaghdanapaiyasi, very skilful in bringing about the
impossible. She is theevatmasaktih svagunair nigudha, the Power of the Divine Spirit
hidden in the modes of its own workings, and she needs nothing but time to carry out
the pupose with vhich she is commissione®&he mues inTime and the &1y movement

fulfils itself, credes its meansaccomplishes its ends(SABCL,wol.3, pp.354-55)

Call this approach traditional, religious or spiritual, at the time when this was being
written the people of India were looking forward to freeing their motherland from foreign
domindion. At the same timeit had to be undstood tha this paver will be in action
only for an appointed time. For the Kali-force is not a continuous experience. Hers is the
inspiration corveyed thiough her bosen essels.The contusion in the essaflashes
straight into our understanding.

Those who are swept forward by Kali within them and make no terms with Fate, they

alone survive. The greatness of individuals is the greatness of the eternal Energy
within.(Ibid,p.356)
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The irvocdion of Kali for enegetic inspigation to tale up geda works is planted so
deg in Si Aurobindos psyte tha even a vork like Conversaions with the deadvritten
in a lighter vein turns to the Kali image. Songs of bridal, love and laughter as the one by
Turiu invoking Leda a& counteed ky Uriu the other bamacter in the secondonversaion’.
GoddessTaryth is invoked by Uriu in a tymn wher the East tads aer completg):

“Taryth, terible Mother! laced with a @land of skulls,... thou thadrinkest the bod

of the victim upon the altar loud with death-shriek mighty and merciless Mother!
Tanyth, thou in the shdc of the fghting, with the maucous ¢y tha rises high and
drowns the crash of the car and the roar of the battle, — blood-stained, eager and
terrible, pitiless, huge and swift, — wonderful, adorable Mother!”(Ibid,p.477)

Ther is pleasw in love and its wys tut thee is also a\nanda in the dance of dea
Such is the philosophy of Uriu.

“Mother, arise, Tanyth the terible! shale the world with thy whisper loom in the
heavens, madden men's hearts with thirst of blood, the rapture of death and the joy of
the killing. We will give thee tlg choice of the cptives,women and men taafl and to

bleed on tly altar

Taryth, lady of dedh, queen of the hle! there is a jy in the dash of deth thd is

more than woman's sweet embrace, a pleasure in pain that the touch of her lips cannot
give us; lovelier far is the body torn by the spears than her white limbs covered with
shining gems. Tanyth's skulls a& more than the grland upon tly breasts,

O Leda(lbid,p.478)

Ther is plenty of sut intemal evidence as to fy Sii Aurobindo became the d@ritect
and the activist of the Bande Mataram Movement. Btiavani Bharatiis a sataka (100
verses) in vhich he ecods a vision of Indi& Enegy asking him to \ake up and dve
away the foreign hordes.

“As | lay sunk in the condfrt of my coud and ny mind wandeed on the oads of

Spiing, 1 thought of iy people of poety, of wife and enjgpments,pleasue and
possessions.

| shaped my delight into elegant verse in lyrical stanzas of sensuous passion; | sang
of the smile on_my beloved's face and of the revered and most sacred feet of the
Mother”(Bhavani Bharati, Sri Aurobindo Society2003 pp.1-2)

One canihd the yung householdehusband of weet Miinalini, the stiolar, the poet
of Love and Deth. But wha use all this poeyr and hailing the Mothes’ geaness,if it
were not tansbrmed into acttism? In the visionSr Aurobindo is woken up ly the
touch of Kali's deadful hand It is a deadful vision of Kali,not unlike the cosmic vision
of Krishna in the Gitathe viswarupa devouring entile worlds. Kali's call has no fiis.
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“Arise! Gie!” She eweals heself with a w preliminaly words tha inject self-conifdlence
in the listener"l am the motherO dild, of the Bhaatas,the etenal people beled of the
gods, whom neither hostile &e norTime nor De#h has pwer to destoy.’(Ibid,p.12)
Howewer, who ae these eduted Indians wo have sold their souls to aofeign cultue
and become slaves in their own motherland?

Arise! Awake! Leare your itual fires, for you ae the incamae luste of Krishna,the
Supreme. Go forth consuming your enemies with the fire that dwells eternal in your
breast(lbid,p.18)

For the yung man Wwo had &asted on wsten philosoply and histoy, one who had
immersed himself in the literature of English, Greek, Latin and French, the impact was
tremendousWe can undesttand the @nsbrmation through the psm of Bhavani Bhasati
who says:

O poet and sensualigtear the wrd of the Motheradoe Kali theTerible, my son,the

fierce ChandiVeiily you shall see hethe mother of the Bhatas, stiking dovn her

foes mightily in the thick of the fight.

Summon forth to battle the ancient tribes of the Bharatas. Let there be victory; fear
not. Lo, | have avakened!Whete is the bw, wher the svord?..(lbid, pp.30-31)

Sii Aurobindo has eécoded those momentshich made him see Ef and eality as he
should, and that he was not following a mirage when he had taken up the ancient texts of
India for stud.. Wha had been said in those Upanishads gpidsewere no puposeless
imagination. He was dawn to theKena Upanishadas it eweals beautifulf how enegy
flows into the human beingdm the MotherThe gds were poud tha they had posited
victories. But whenVayu andAgni realised thathey could not mee or lurn up &en a
blade of grass without the infusion of energy from the Eternal they sent Indra to find out
the nature of the Eternal Spirit. Indra went towards it.

He in the same ether came upon ¥eman,even upon Her Wo shines out in man
forms, Uma, daughter of the smgy summits.To her he said‘Wha was this mighty
Daemon?”’Kena Upanisha@Brd pat,versel?)

With the coming of Uma Haimati in this Upanishadwe can sg tha humans
recognised and realised the Mother-tattva in creation. For Uma explained the Prakriti
tattva of brahman, the energy that moves the world.

She said to him: “It is the Eternal. Of the Eternal is this victory in which ye shall grow
to greaness. Then alone he came to kmotha this was the Bahman(lbid, 4th
part,versel)

For Sii Aurobindo the motheidea was @ining sut force tha even stone became

transparent to reveal the goddess within, Durga, rider on the lion.
(To be contimed)
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The Divine Mother
Debashish Banerji

I

The Dwvine Mother plgs a cental role in St Aurobindo’s teabing, so it is not syprising
that She also plays a central roleSavitri. Indeed, it is the power of the Divine Mother
that is incanaed as Sdtri. Prior to this incandion, Aswapdi, the &ther of Saitri, in his
seeking for the solution to the riddle of Ignorance, reaches in consciousness to the supreme
Divine Mother beyond the cosmos and at the gates of the transcendental Unknowable.
His passiong dialgyue with her esults in her acgting to incanae as his daughteand
sets into action forces that could transform human existence into a divine one. The Divine
Mother, incamaing as Switri, entes the elaions of the world, paticipating in its play
and eentually vanquishing Deth. Thus, one mg s&, the whole of Savitri revolves
around an act of the Bine Mother

Who, then,is the Divine Mother and Wy is she gen this centil role by Sii Aurobindo?
If we can think of a Divine, is it not more proper to think of something illimitable, infinite,
an ocean of Consciousness that cannot be limited by forces and names? Indeed, this is
one arche-structure in the human approach to God, one in which such relations as we
expelience ae seen as meaningless in thes@utism of the Diine Reality This gproah
implies that the world of name, form and relations in which we find ourselves, a world of
finite realities and of temporal realities, a world with beginnings and ends, has no meaning
to the dvine «istence and needs to beaged if ve ae to &pelience tha Absolute

But there are other spiritual approaches which see this world as an extension, emanation
or embodiment of the Bine Reality If the Absolute is tanscendentall inifinte and thus
eternally unborn, unmanifest, its possibilities may issue forth in perennial manifestation,
etenity becoming ginamic as pegretuity orTime, yet learing the infnity of the Unbon
intact. This is the approach taken by certain schools that believe that this manifestation
can be one in which one can enter into relation with the Divine in his body of qualities or
gunas

Most of these schools that treat the Divine in a personal form are schools of devotion
in which the Divine Person can relate to us as persons or souls. The earliest Indian proto-
philosophies, the Upanishads, give credence to both the impersonal and personal
approadies to the Diine Reality and laer sdools ofVedanta hae intepreted the
Upanishads variously to affirm one or other of these approaches. Based on these grounds,
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in the theistic liteature of India,sud as the Pwamas andlantas, God is seen as an
embodiment of thé\bsolute Consciousnessho entes into this verld of relaions and
becomes all the relations within it as an act of manifestation. This bridging of the two
realms,of the Absolute and the Rdi@e, of Etemity and Time, of the Ininite and nite
realities, is something that needs a primary or originary relationship within the Divine.

For the Absolute to become Rdlgae, we need d&first relation” within the One the
Absolute conceiving of Itself as a Relative. This self-conception of the Divine One, is a
two-ness, a duality within it, incomprehensible to mind but necessary to the origin of a
cosmos. This relationship can be seen as one between the Divine ExiSahe@n( its
own Conscious-ForceChit). The Conscious-Force of the Divine mobilises itself as the
Power (Tapag by which this Ininite Reality becomes the inmerabe possibilities of
manifestdion. This paver is Ananda,maniest as the Lee of the Supme Beloed and
the Supeme Loer. Supeme Delight Anandg intrinsic in Supeme Being $achidananda
manifests itself as @ine Love between theTwo tha are One This can be seen as the
event horizon of manifestation, the condition by which the supreme Conscious Being
invokes itself and becomes thisord. This oiginary relation is the pesonal eality of the
Ishwara and Shakti in the Indian traditions.

In the world of relations, if we are to enter into relationship with this One Being, we
have to realise our part in the one supreme relationship. In other words, that One Being
has become all of us and is also related to each of us as part of that relationship. This is the
way in which Vedanta sees the unity of the One and theyMan

From Si Aurobindo’s viewpoint, if the Absolute can epresent itself as a conscious
Cosmic Being, then we as relative beings can respond to it through our consciousness.
Because it is conscious it can respond to us with its consciousness. The one supreme,
eternal, Conscious Existence is Infinite and therefore Impersonal, but it is also Personal. It
is an impersonal Person, an infinite Person, that can approach us or reach to us with an
infinite possibility of persons or personalities. This is what gives reality to all the Puranic
or other gods seen as true embodiments of this supreme Existence.

What then of the Divine Mother? The Divine Mother implies not only a personal aspect
of the supreme Existence but a Feminine aspect and a specific set of relations, a relation to
a Father and to a Childif the One concees of itself as th&wo-in-One the paadox of
the Unborn coming into manifestation requires a bridge, channel or passage that stands
between theTranscendent Unkmeade and the ealms of the Unknen and Knaevn. This
birthing dhannel is the Dine Mother We find the Dvine Mother gven pominence in
certain spiritual approaches. In esoteric Catholicism or in Gnostic schools, we see the
Divine Mother as thé&/irgin Mother of the bild Christ, the Mother of Godwho gves
birth to the Unborn Reality in time in the form of the divine Soul in the cosmos. Thus the
pardx of Etenity andTime is bidged by her The Diine is yet ezer Unbon though she
gives it bith. This is why she isvirgin and knavn in esoteic Christianity as the Inteessor
She stands bewen the sugmeTranscendenthe eer Unmaniést, Infinite Reality knavn
as the Father and this world of the plurality of souls, each of whom represents a Birth of
the Supreme Being as the embodiment (avatar of God), Christ.
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In the Indian traditions, this cosmic prominence is given to the Divine Mother in the
schools of spiitual thought and @rctice knavn as theTantras. The Tantas do not see the
manifestaion as an illusionthey see it as a Realitymade up of the substance of the
Divine Mother According to theTantlic concetion, the Supeme Being $a, Ishwara,
Prurshottama has its Consciousefce (Chit, Shakti, Para-prakriti), which is calling it
into Becoming as an act of Love. For this, the Conscious-Force first lays the ground by
becoming the universal body of qualities and shaping in this medium the innumerable
qualitgive forms into which the Supgeme Being is iited to tale bith. These a@ all the
individualised entities of this world.

The Shiva Puranas tell the story of the birth of the god Ganesha from the body-leavings
of Pawvati’'s bdh. Parvati moulds her demal residue into a puppet and calls ¥ishru to
give it life. In a sense, this is the reality of all creatures in the cosmos. The Divine Mother
has made her Substance the foundation of this cosmos, and has moulded the qualitative
possibilities of all its beings out of this Substance. She has then called upon the Supreme
Being to inhabit these moulds as a soul-essence. This qualitative blueprint with the soul
essence is the soul genality the psybic being When considéng the psyhic being in
Savitri, we saw how the Divine Mother has projected herself in specific qualitative
combinations following the lines of her four principal manifesting Powers, into the
innermost core of all creatures, formed as varieties of Her imagination.

In this way, the Dvine Mother is pesent in all beings as the immanentirdty growing
up into the fullness of their consciousness.Adrobindo sees this as thery meaning of
existence According to Sr Aurobindo, the Dvine Mother bridging the Transcendentthe
Cosmos and the individual entities, carries the cosmic manifestation in all its aspects as
forms of elation with the Supgme Being In his book,The Mother he wites dout the
triple staus of the Dvine Mother the fact tha She isTranscendentthe Enegy and
Consciousness of the Supreme Being, in whom the Supreme Being resides or abides; She
is Universal, the one who lays out her entire qualitative reality for the manifestation of the
infinity of God as a play; and She is Individual, having given qualitative and material
form to all creatures as their natumgrgkriti) and also having become their innermost
qualitative body as the psychic being, residing in union with the Unborn Supreme Being.

Sii Aurobindo’s bookThe Mother illumines the aginary relaions betveen the Sugme
Being, the Divine Mother and the cosmic manifestation with all its entities. It also
foregrounds the yogic practice we are meant to establish for bridging the individual and
the Supeme though our elaion with the Mother He wites in Chater VI :

There are three ways of being of the Mother of which you can become aware when
you enter into touch of oneness with the Conscious Force that upholds us and the
universe Transcendentthe oiginal supeme Shaktishe standshave the worlds and

links the creation to the ever unmanifest mystery of the Supreme. Universal, the cosmic
Mahashakti, she creates all these beings and contains and enters, supports and conducts
all these million processes and forces. Individual, she embodies the power of these
two vaster ways of her existence, makes them living and near to us and mediates
between the human personality and the divine Nature.
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The one original transcendent Shakti, the Mother stands above all the worlds and bears
in her etenal consciousness the Sepre Dvine. Alone, she harbows the &solute

Power and the indéble Presence; containing or calling tHeuths tha have to be
manifested, she brings them down from the Mystery in which they were hidden into
the light of her infinite consciousness and gives them a form of force in her omnipotent
power and her boundless life and a body in the universe. The Supreme is manifest in
her for ever as the everlasting Sachchidananda, manifested through her in the worlds
as the one and dual consciousness of Ishwara-Shakti and the dual principle of Purusha-
Prakiiti, embodied § her in theWorlds and the Planes and the Gods and theirdigser

and figured because of her as all that is in the known worlds and in unknown others.
All is her play with the Supreme; all is her manifestation of the mysteries of the Eternal,
the mirades of the Ininite. All is she for all ae pacel and potion of the dvine
Conscious-Force. Nothing can be here or elsewhere but what she decides and the
Supreme sanctions; nothing can take shape except what she moved by the Supreme
perceives and érms after casting it into seed in heeang Ananda.

Towards the end of this pagga he wites:

The Mother not only governs all from above but she descends into this lesser triple
universe Impesonall, all things hee, even the meements of the Ignance are

herself in veiled power and her creations in diminished substance, her Nature-body
and Nature-force, and they exist because, moved by the mysterious fiat of the Supreme
to work out something that was there in the possibilities of the Infinite, she has consented
to the great sacrifice and has put on like a mask the soul and forms of the Ignorance.
But personally too she has stooped to descend here into the Darkness that she may
lead it to the Lightjnto the Rlsehood and Eor tha she m# convert it to the Truth,

into this Death that she may turn it to godlike Life, into this world-pain and its obstinate
sorrow and suffering that she may end it in the transforming ecstasy of her sublime
Ananda. In her deep and great love for her children she has consented to put on herself
the doak of this obscluty, condescended to bear thitagks and toturing influences

of the powers of the Darkness and the Falsehood, borne to pass through the portals of
the birth that is a death, taken upon herself the pangs and sorrows and sufferings of the
creation, since it seemed that thus alone could it be lifted to the Light and Joy and
Truth and etaral Life. This is the gea sacifice called sometimes the siire of the
Purusha, but much more deeply the holocaust of Prakriti, the sacrifice of the Divine
Mother.

In this passge, Sii Aurobindo bings out most lealy the naure of the paer of the
Mother, how and why she maniésts,and wiy she is @en the cenal place in his tedning,
his yoga and irBavitri. It also throws light on the aspects of the Divine Mother that are
present inSavitri. We find, for example Aswapati calling on theTranscendent aspect of
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the Mother beyond the man#stdion. She leans den from the Unman#ést and shos

him the future. It is She who consents to incarnate as an individual in Savitri. In the
passge dove from The Mother we see thiathe Mother isTranscendentut she is also
Universal. It is she who has become this cosmos in all its processes and forms; the Supreme
Being is being marshalled by her in this universe in a play in which the Divine
Consciousness evolves individually and collectively from a self-forgetting to the fullness
of its possibilities.

This is achieved by the cosmic Mahashakti, the universal forms and personalities of
the Mother hez. In The Mother Sii Aurobindo points out thathe Mother warks in the
universe in four of her principal personalities and these are the powers or personalities of
Wisdom andVastnessknowvn as Maheshuaii, of victorious Rower and Rssion knan as
Mahakali, of Beauty and Hamory knovn as Mahalakshmi and of Skill Works and the
impulse towards perfection, the Mother who works by our side very patiently from moment
to moment, to construct Divinity here, who is Mahasaraswati. In all these forms we find
the Dwvine Love of the Motherthe passiorta love of the saiour in Mahakali,the luminous
love of the teacher in Maheshwari, the charming love of the Mother of opulence in
Mahalakshmi and the skilful love of the craftsman and strategist in Mahasaraswati.

These cosmic powers also featureSavitri. The Divine Mother has accepted and
subjected herself to the Ignorance and these are the forms we encousdsitinas the
Triple Soul-Forces.These pwers are & work constanty and ceaselesglfor the
manifestation of the Divine here, but subject to the dividing Ignorance and Falsehood,
they are undle to abieve a deihitive Victory of the Dvine or to tansbrm the Ignoance
because they do not represent the integrality of the Divine Mother that Savitri brings as an
incamation or Avatar of the Suprme ShaktiThis is the self-prsentéion of the Mother
which Sii Aurobindo efers to as her indidual aspect.

Of course, in an individualised form, the Mother has entered into each of us. It is she
who is indvidualised in us as the p3dyic being the soul pesonality This represents the
individual-becoming of the Supreme Mother — the Gita refers to [tasaprakritir jiva-
bhuta This is why our pioper elaionship to her is thaof a dild to its mother But this
qualitative individualised immanence is subject to evolution towards universality and
integrality, and in cetain casesthe Mother epresents heself in a moe substantial ay,
qualitatively closer to her Divine or goddess forms. These are the human beings who
stand head and shoulders above other human beings. They manifest to achieve something
special br the dvine maniestdion. They are wha Sii Aurobindo has called theibhutis.

And further, on \ery rare occasionsthe Dvine Mother embodies her Consciousness in its
integral entirety in a human bod This is the incaration, the ShaktiAvatar tha we
consideed ealier.

Savitri is sud a ShaktiAvatar. She bings a pwver out of the Unmandfst to tansbrm
the Ignoance to act within it in a geaer way than the cosmic Mahashaktis c&¥e can
ask what is this special power that the integral Divinghdocontains? What is the essence
of this Mother pwer? We see it een in our elaively ignorant world as the loe of the
Mother for the child. This is perhaps the purest form of love that has been manifested
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within the ignorant world. Love is also manifested here as the love of men and women, of
siblings, of friends,and in manibld other elaions in the wverld. All human elaions ae
maiked ly the impuity of ego and possesgnessAt the same time anreldion can ise
to heights of sulimity and become the stubf legend However, it is in the elaion
between mother and child that the essence of love is most manifest in this world and that
is the power of self-giving. The purity of love lies in its surrender and the reason that
Savitri has such world-transcending power is because she brings an integral surrender
into manifestation in her life.

We find tha in the Indian tadition, this kind of surender is epresented in the sugpme
love between Krishna and Radha. This, indeed, is a figure of the eternal two-in-one, of
the Ishwara-Shakti, the original Conscious Being and its own Conscious-Force. The Mother
gives us the essence of thadion in herRadhas Prayer:

O Thou whom at first sight | knew for the lord of my being and my God, receive my
offering. Thine are all my thoughts, all my emotions, all the sentiments of my heart, all
my sensé#ons, all the moements of i life, ead cell of ny body, ead drop of ny

blood. | am absolutely and altogether Thine, Thine without reserve. What Thou wilt of
me, that | shall be WhetherThou dioosest dr me life or deth, hgopiness or saow,
pleasure or suffering, all that comes to me from Thee will be welcome. Each one of
Thy gifts will be aways for me a @t divine biinging with it the supeme Flicity.

It is this kind of surrender that Savitri represents and this Power of Love is what enables
her ultimdely to irradiae the lastesistance of dead fiter, Dedh itself It is this kind of a
surender thawas epresented Y the Mother Sri Aurobindo’s collaborator.

This is why we ma see Seitri as the intemal bicgraphy of the Mother just adswapati
represents SrAurobindo’s intenal biayraphy. We see thtathe Mother in herealaionship
with her children, with the creatures of the world and in her relationship with the Supreme
Lord manigsts this peer of surender When Sr Aurobindo was askd wha he flt when
he met the Mother for the first time, he said that he knew that the supramental manifestation
was possible, because he saw in the Mother an example of an integral surrender to the last
atom of the bog. This is the suender thathe Mother epresented in heretaionship
with Sii Aurobindo and thiashe spok of when she saidl am Sii Aurobindo’s Shakti
alone and Mother to all my children’. The Mother had equally this attitude of integral
surrender towards all her children, the sadhakas and sadhikas of the ashram and all who
had accpted Si Aurobindo’s and her tedidng.Beyond this,she vas also equayl
surrendered to the evolutionary purpose of the Divine in the entire cosmos. This is why
she is the Mother of the emgircreaion. As an incanaion of the Dvine Mother she
surrenders herself to every being so that out of that sacrifice, the power of Love may
effect a complete transformation of this world.

In another pwerful and pegnant steement,the Mother has saidWithout him | «ist
not, without me he is unmarest’. The ‘Him’ over hee is the Suprme BeingAs the
Mother sav Sri Aurobindo as an\atar, the ‘He” in this stéement equizs the Summe

Sraddra O August 2013m 66



Being with Si Aurobindo. The Mother ests on the Supme Being ér her &istence but

the Supreme Being rests on the Mother for his manifestation. This universe and all its
creatures and the progressive movement of evolution towards divinity are an act of Love,
of integral and perfect surrender that will ultimately irradiate the entire Ignorance and
bring to birth the Supreme Divine. This is the Power that Savitri represents, the Power she
demonstrates both in her relationship with the Supreme Being, in her relationship with
Satyavan as the representative of humanity and in her relationship with all the beings in
her life. She bear the lie of theAvatar, the poblems of the gatar, the humanity of the
avdar, the dvinity of the avatar. We find in Savitri Sri Aurobindo epresents the |é of the
Divine Mother who has taken a human body and who bears the load that all divine
incamations of the Mother mst beartha also Sr Aurobindo’s colleborator, the Mother

bore and we find in that sense this dual power of Love manifest in Savitri as an incarnation
of the Dvine Mother

1
Savitri, Book Ill, Canto Il, The Adoration of the Dvine Mother

In this canto Aswapati has isen to the highesanges of the Cosmic Margstdaion and
is on the erge of enteing the Unknavalde, the Supeme Unmanist, Avyakta Raratpara,
where he will know extinction. The world seems to him a complete illusion or a dream
and all his aspiration for a world transformation has entered such a rarefied ether that he
has brgotten the pysose of his joumey. At this point, out of this ininite, unmanigst,
unbon Reality thee leans to him theate of the Diine Mother Cleaty, then,she is a
Transcendental Beinggemeging from the nystery of the Unknavable:

Even while he stood on being's naked edge
And all the passion and seeking of his soul
Faced their etinction in some daurelessVast,
The Pesence heeaned r sudienly drew close (Savitri, 4th reved 1993,p.312)

Thus, on the margin of what seems like a supreme Nirvana, there is the gathering
together of a Presence and this Presence approaches him. He feels a Being, a Person and
recognises it to be that for which he has yearned all his life.

Across the silence of the ultimate Calm,
Out of a mavellous Transcendence' cer
A body of wonder and translucency

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

Had come enla@ed out of etarity,
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Someone came infinite and absolut@bid)

What appeas initially as a pesence nw takes on adrm. Initially, Aswapti was fice to
face with the absolute impersonal where everything extincted itself, but out of this first
comes a Presence, then a Form. But this form is an unimaginable form, a form that manifests
the infinity and eternity of Bliss.

A being of wisdom, power and delight,
Even as a mother draws her child to her arms,
Took to her beast N&ure and verld and soul. (Ibid)

This piesence no rewveals its qualities téswapati. Not only is it a peson,its essence
is the Love that draws the entire manifestation into itself, embraces it with the passion that
the mother has for her child.

Abolishing the signless emptiness,

Breaking the vacancy and voiceless hush,
Piercing the limitless Unknowable,

Into the liberty of the motionless depths

A beautiful and felicitous lustre stole.

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

And built a golden passage to his heart

Touding though him all longhg sentient things.(Ibid)

This Divine Mother's presence, this being that has poured its love into the manifestation
and is pulling it back into itself images itself into a beam of pure Love and enters into the
heat of Aswapati and though it, gives its anwer to the aspation of all the ceaion,
because Y now, tha is wha Aswapati holds in himself The Master offoga, Aswapdi’'s
universalised being is one with the entire cosmos and all its creatures and the Divine
Mother leaning from the Unmanifest contacts this entire creation through the heart of
Aswapati in this experience.

A moment's weetness of thall-Beautiful
Cancelled the vanity of the cosmic whibid)

This entire world that seems so meaningless in the Ignorance and Falsehood, through
which all its cedures stumke as if in a deam and tlough which Aswapai himself has
journeyed, cradling all his doubts and his experiences to the point of abolition, suddenly
all is justified, everything glows with divine significance, because the Mother gives meaning
to it. The cosmos is seen as the play and the house of God.
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A Nature throbbing with a Heart divine
Was Elt in the unconscious wrérse; (Ibid)

It is She the Transcendental Dine Mother who is in the dpths of things,She is the
Presence that has become the universe throbbing with her heart of Love.

It made the rah a hapy mystew.

A love that bore the cross of pain with joy

Eudaemonised the sorrow of the world,

Made hapy the weight of long unendingime,

The secet caught of God'seficity. (Savitri, 4th reved 1993, pp.312-13)

St Aurobindo has indiced ealier in Savitri, how all the pain in this wrld is the
labour pain of the Divine Mother giving birth to God. It is this pain that is the form of
Delight, Ananda,tha the unverse holds tits cente. This is the meaning ofdn and
Aswapai realises this tlough his contact with the ine Mother Everything becomes
significant and joyful because it is She and her Love that are at the heart of all things
moving them towards the Divine.

Carrying immortal values to the hours

It justified the labour of the suns.

For one was there supreme behind the God.

A Mother Might brooded upon the world;

A Consciousness revealed its marvellous front
Transcending all thais, derying none:(lbid, p.313)

She tanscends all possibilities of Maestdion, yet everything is also oyt She Aswapati
expeliences this tathis momentand knavs why it is tha She is the @ine Mother She is
not an impersonal essence, she is the very heart of this manifestation and holds it by the
power of Love in her own heart.

The hiddenWord was bund the long-sought lae,
Revealed was the meaning of our spirit's birth,
Condemned to an imperfect body and mind,
In the inconscience of material things

And the indignity of mortal life.

A Heart was felt in the spaces wide and bare,
A burning Love from white spiritual founts
Annulled the sorrow of the ignorant depths;
Suffering was lost in her immortal smile.

A Life from beyond grew conqueror here of death;
To er no moe was naural to mind,
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Wrong could not come where all was light and love.
The Formless and the Formed were joined in hépid,(pp.313-14)

The Conscious-éice of the Summe Beingthe Rersonality of theAbsolute Impesonal,
the Love that is at the heart of all things and the Power that can completely overcome the
last bastion of Ign@nce and &sehoodtha can conquer Deh is hee. Aswapati knows
tha this is the Bwer tha he mnust invoke within life, this tha must incanae; and this
indeed, is what consents to incarnate as Sauvitri.

Further in this CantoSr Aurobindo pens one of the most dtars desdptions of the
Divine Mother:

At the head she stands of birth and toil and fate,
In their slow round the cycles turn to her calbidq, p.314)

She is lile the mgnet, the gcles of Time in their slav evolutionaly movement hae
their focus fxed on herand ae guided  herVision. She is the@pl of Time, its telos,the
Fullness of the body of manifest Divine Life in this evolving universe.

Alone her hands carhang Time's dagon base (Ibid)

Sii Aurobindo has efered elsavhere to this Blak Dragon of the Inconscientthe
immanent Ewvlutionary Force loked in slep within Matter. But the Mothers transnuting
touch can wake this dragon revealing to its heavenly origin as the Golden Dragon of the
Superconscience, the Shakti of the Supreme Divine.

Hers is the mystery the Night conceals;
The spirit's alchemist energy is he(kid)

Alcheny is the ppcess g which base metal is ansmuted to gld. As Jungan
psychology has interpreted in our times, this is a metaphor for the psychological process
of transbrming Ignoance to Diine Reality The Mothers Enegy here is the albemical
prima materiawhich effects transmutation.

She is the golden bridge, the wonderful fire.
The luminous heart of the Unknown is she,
A power of silence in the depths of God,

She is the &rce, the inevitable Word,

The magnet of our difficult ascent,

The Sun from which we kindle all our suns,
The Light tha leans fom the unealisedVasts,
The joy that beckons from the impossible,
The Might of all that never yet came dow(thid)
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She is the Source of all attraction, Supreme Love, that calls the depths of Ignorance
towards heself. All moves iresistidy to Her Aswapadti realises thait is Her Supeme
Attraction tha holds the manéstdion and its mgement tgether

All Nature dumtby calls to her aloa(lbid)

It is She viho can querit evely thirst; hence knwingly or unknavingly, all the wanting
of Nature seeks her for its fulfilment.

To heal with herdet the aleing thob of life
And break the seals on the dim soul of man
And kindle her ife in the ¢osed hedrof things(lbid)

There is an imprisoned divinity within all human beings, but it is locked behind the
closed doors of the external nature. It is the power of the Mother that can break the seals
‘on the dim soul of mahreleasing it as theue peson in human li.

All here shall be one day her sweetness' hdthil)

ThroughoutSavitri, Sri Aurobindo occasionall shifts geass from the nanrative or lyric
mode and assumes a prophetic voice. This line is an example of such a glimpse into the
future, the \ery meaning of the margktdion, as Aswapati undestands it nw in the
revelation of the MotherThe cosmos»asts to embod in its fullness the Dine Mother
and her Love Supreme as a play of the divine consciousndiks,am earth.

All contraries prepare her harmoniybid)

Yet, things ae far from this beéfic realisaion. Still, Aswapai sees thathe cosmos
ewlves tavards this consumnten through all its contdictions.All the difficulties and
dissonances of the earth become a challenge and an opportunity to manifest the fullness
of her Supeme Hamory.

Towards her our knewledge dimbs, our passion mppes;
In her miraculous rapture we shall dwell,

Her clasp shall turn to ecstasy our pain.

Our self shall be one self with all tugh her (lbid)

Through these linessi Aurobindo also imokes all the cosmic Mahashaktis. It is because
Mahalakshmi Beauty and Hamorny attracts and daws us tha he sgs, ‘all contraries
prepare her hamory’. It is because Mahestaw’'s Knowvledge dtracts our ignaance tha
he sgs, ‘towards her our knwledge dimbs’. It is because Mahakadi'passion t&racts our
will-to-power tavards the fulfiment of the Dvine Glowy, tha this is what “our passion
gropes”towards.And in all theseit is Mahasaaisvati's slaw, paient joumney to the Dvine
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not leaving anything behind that is at work in this universe, leading to the clasp of her
Supeme Unity It becomes lear to us thathe Divine Mother ivoked ty Sr Aurobindo
in these lines is the inyeal supamental Motherorigin of all the gddessesAditi.

In her confrmed because dnsbrmed in her

Our life shall find in its fulfilled response

Above, the boundless hushed beatitudes,

Below, the wonder of the emlace dvine. (Ibid,p.315)

In these linesSi Aurobindo irvokes the Mothegs dual staus, one with the Unmandfst
above, infinitely unwalled and open in our progress or evolution towards unknowable
statuses and powers of the Divine; and a perfect unity with all manifest things, around and
below us in the cosmos.

This known as in a thunder-flash of God,
The rapture of things eternal filled his limb#hid, p.315)

In one glimpse of the Supme Dvine Mother Paraprakriti, Aswapti realises all these
things instantaneouglas if by the Gace of her wn Divine Sight @ivya drishti). He sees
wha the Diine Mother epresents,her tanscendental inggality and her cosmic unity
tying together the eldivities of the vorld, and this gpelience of theMysteium Tremendum
transfgures his bog and soul with Diine Rature. Aswapadti is filled with the supamental
Ananda.

Amazement fell upon his ravished sense;
His spirit was caught in her intolerant flame.

The still wonder of Mahalakshmi fills him with amazement; the golden passion of
Mahakali inflames him with an ardent fiery bliss.

Once seenhis hear adcknowledged ony her (lbid)

No other love could suffice once he had beheld this Supreme Beauty and supreme
Love.

Only a hunger of infinite bliss was left.
All aims in her were lost, then found in heftbid)

It is as if all thahe had ganed Dr, all the unversal aspiation tha he had contained
in himself was swallowed up faced by the Beauty and Perfection of the Real-Idea that she
presented, and then recovered transfigured and transvalued in the infinity of her harmonious
Sweetness and Greatness.
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His base was gathered to one pointing spifiéid)

He became a single imeted aspiation, one coheent spearhead of the \Die Mothers
manifestation. This line is also reminiscent of the upward pointing triangle of Sri
Aurobindos symbol,which represents the eteal cosmic aspation, reading up brever
and irvoking the esponse of the Bine Grace of the Mother to maeift eernev povers
of Felicity and Consciousness here.

The darshanof the Divine Mother results in this poise of integrated aspiration for
Aswapdi. It is a pelude to his colloquy with the Motheinvoking her to descend in an
incamation. As a lesult of this will come theessponse of the Bine Mother toAswapati’'s
longing, her consent to incarnate as Savitri and her promise to initiate the conditions for
the Divine Life on earth, which is the message of the epic.

When Savitri is born, it is this aspect of the Divine Mother that incarnates in human
form and Sir Aurobindo desdbes the gpelience of the Biine Mother in a humanofm.

From her childhood, Savitri embodies the oneness of the supreme Mother and experiences
her unity with all things in the universe. She becomes intimately aware and enters into
identity with the subminal unity thd is present in Neure and in all its eaures.We find

Sii Aurobindo’s desaption of this in Book IV The Book of Bith and QuestCantos | and

[l. Canto | is titledThe Birth of and Childhood of the Flame

There is a oneness native and occult
That needs no instruments and erects no fofthjd, p.356)

This is the essential Oneness of the Spirit that is subliminally always manifest and
doesnt need an specifc form to press itself as it is the essence of Reality

In unison it grows with all that iglbid,)

It is always present in all that is manifest and is one in all things in their status and their
dynamis.

All contacts it assumes into its trance,
Laugh-tossed consents to the wind's kiss and takes
Transmutingly the shoks of sun and leez: (Ibid)

This experience of Oneness is present even within inert Nature. In all the acts of nature,
the sunlight, the breeze, the movement of leaves, it is this conscious Oneness, which
experiences itself and its interminable exchanges, the exchanges of the One in the One.
This is the trance of the Divine Being within the waking wojédjrat.

A blissful yearning riots in its leaves,
A magic passion trembles in its blooms,
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Its boughs aspér in husheddilicity.

An occult godhead of this beauty is cause,

The spirit and intimate guest of all this charm,

This sweetness's priestess and this reverie's m{bal)

Sii Aurobindo indicgées the sowre of this Oneness and itgpelience in the cosmos to
be the pesence of the Dine Mother whose Substance has become all things. Sieeis
present sleeping and occult in the entire universe, is the cause of this delight of Oneness
in all things here. This is what Savitri embodies and thus experiences spontaneously as a
child, as an aspect of hewa pesonality

This & a hea&enlier height vas shavn in her
Even when she bent to meet earth's intimacies
Her spirit kept the stature of the gods;

It stooped but was not lost in Matter's reidtbid)

She experiences a primordial kinship and becomes like the things around her because
of this occult oneness; yet something in her exceeds all things in stature, maintaining her
divine consciousness even in her oneness.

A world translated was her gleaming mind,

And marvel-mooned bright crowding fantasies
Fed with spiritual sustenance of dreams

The ideal goddess in her house of gold.

Aware of forms to which our ges ae dosed
Conscious of nearnesses we cannot feel,

The Power within her shaped her moulding sense
In deeper figures than our surface typeghid)

Within her, an ideal verld with its forces and beingsvied; and the sipeng paver of
her divinity made her aware of this world, bringing her closer to presences which are
alien to humankindA divine Being bgan maniésting in and tlough her Sii Aurobindo
has said that an avatar does not evolve as such, but progressively manifests his or her
divinity. This is wha we see hppening with Saitri.

An invisible sunlight an within her eins
And flooded her brain with heavenly brilliances
Tha woke a wider sight than eéarcould knev. (Ibid)

The solar light ta&s its oigin in the supenind. Even Saitri’s plysical being and its
constituents partake of this supramental substance, causing a transformative action to
expand her human capacities and wake new powers. One is reminded in these lines of Sri
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Aurobindo’s poem,The Golden Light

Thy golden light came down into my brain

And the grey rooms of mind sun-touched became
A bright reply to Wisdom'’s occult plang

A calm illumination and a flame......

Outlined in the sincerity of that ray

Her springing childlike thoughts were richly turned

Into luminous patterns of her soul's deep truth,

And from her eyes she cast another look

On all abund her than man's igreott viev. (Savitri, pp.356-57))

Savitri is not like other human beings, an ignorant consciousness growing towards
knowledge but a knowledge-consciousness manifesting more and more of its innate reality
within the Ignorance.

Towards the end of this pagga Sii Aurobindo desdbes the incaraion of the Dvine
Mother as a symbolicerlity, the visionay symbols thtare alive in her pesence:

A scout of victoy in a vigl tower,

Her aspiration called high destiny down;

A silent warrior paced in her city of strength

Inviolate, guading Truth's diamond tlane  (Ibid, p.358)

This is the aspect of Mahakali in Savitri, that waits its hour to give battle to Death. But
she also is replete no less with the sweetness of Mahalakshmi:

A nectarous haloed moon her passionate heart

Loved all and spoke no word and made no sign,

But kept her bosom's rapturous secrecy

A blissful ardent moved and voiceless world.

Proud, swift and joyful ran the wave of life

Within her like a steam in Rradise

Many high gods dwelt in one beautiful homepiq, p.358)

She integrates all the godheads in her integral consciousness.
Yet was her nture's orb a peedct whole

Harmonious like a chant with many tones,
Immense and various like a universelbid, p.358)
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She carries a whole universe in her single being.

The body that held this greatness seemed almost
An image made of heaven's transparent light.

Its charm recalled things seen in vision's hours,

A golden bridge spanning a faery flood,

A moon-touched palm-tree single by a lake
Companion of the wide and glimmering peace,

A murmur as of leaves in Paradise

Moving when feet of the Immortals pass,

A fiery halo over sleeping hills,

A strange and starry head alone in Nigihid, p.358)

All these subme visionay symbols a@ e/oked ly Savitri even in her phisical reality,
bringing us dose to the sugme Beauty of the Bine Mother

In Canto Il of the same Boolgii Aurobindo dvells on an aspect of S#i's gowth
where she is surrounded by human beings that feel her attraction, her wisdom, her power
and her loe hut cant measue up to herThough a bild growing up in ¢oseness and
intimacy with her surroundings, she is inly aware that she is much greater than all around
her She stoops wards them,but remains part and loney.

This passge also bings near to us thesality of the MotherSr Aurobindo’s colleéborator
in the Ashram d Pondichery. Surounded k friends thoughout her lig, and ly disciples
in the asham, her inner lie remained imisible, hidden, lonely and unknaabe to those
who surounded herThis is pat of the unecoded inner bigraphy of the Mother as a
Shakti aatar tha Sii Aurobindo cptures inSavitri, a rare glimpse into the inner &f of the
Mother He wites:

A boundless knowledge greater than man's thought,

A happiness too high for heart and sense

Locked in the world and yearning for release

She felt in her; waiting as yet for form,

It asked for objects around which to grow

And natures strong to bear without recoil

The splendour of her tige royalty,

Her greatness and her sweetness and her bliss,

Her might to possess and her vast power to lovbid,(p.362)

As a child on earth, Savitri seeks companionship, she looks for beings and things that
will measue up to the consciousness and ajpin tha is within her But her splendour
is too great and humankind is incapable of bearing it except in small doses. In opening
this windav to the lile of the Mother or the Shaktvaiar in geneal, Sii Aurobindo &ploits
a fact from Vyasas Savitri, where it is Saitri's geaness and splendour as a@ngess
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which intimidae other pinces,who ae afrid to woo her This becomes the causerf
Aswapai’s asking her to entue forth to seek herwn husband

Earth made a stepping-stone to conquer heavbid, (p.362)

Savitri’s very existence hings eath doser to heegen. Elsavher, Sii Aurobindo s&s
that her very birth founds a greater race, a race of supramental beings upon earth.

The soul saw beyond heaven's limiting boundaries,
Met a great light from the Unknowable

And dreamed of a transcendent action's sphere.
Aware of the uniersal Self in all

She turned to living hearts and human forms,

Her soul's reflections, complements, counterparts,
The close outlying portions of her being

Divided from her by walls of body and mind

Yet to her spit bound ly ties dvine. (Ibid, p.362)

Savitri expeliences those aund her as inerdly united with her She €els a deg
identity with them. This is also how the Mother felt towards all the beings of the ashram
and in fct tovards all the beings of the @¢ar The Mother &ithe Si Aurobindo Ashram
gaw a ewealing talk on thégolden dain” tha ties all her hildren to her érever, and
elsewhere explained what she meant when she said “I am with you” in terms of the
valious forms of this inner unitySavitri felt one with the beings in her soundings and
at the same time inted them to enter intoetationship with her and rgw into kinship
with her

Overcoming irvisible hedg and maskd deénce

And the loneliness that separates soul from soul,

She wished to make all one immense embrace

That she might house in it all living things

Raised into a splendid point of seeing light

Out of division's dense inconscient cleft,

And male them one with God andond and her (Ibid, p.362)

These lines provide us with a summary vision of conditions for the divine life, as
descibed ty Si Aurobindo. In Switri, we find an incanation tha can mak sut a life
possille with Heself & the occult cen& of this maniéstdion of unity in the cosmo¥et,
just as with the Mothertahe Sr AurobindoAshram, she inds the dppled limitaions of
human beings, their compromises with the Falsehood, their incapacity to measure up to
her in a simple relationship.
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Growing towards some lageness the felt near
Testing the unknen's bound with eger tout
They still were prisoned by their human graitoid, p.363)

This is the tragedy of the human being in its ignorance. Even though we see the Divine,
we cannot bear the Divine.

They could not keep up with her tireless step;

Too small and eger for her lage-paced will,

Too narow to look with the unbar Infinite's gaze
Their nature weary grew of things too great.

For even the close partners of her thoughts

Who could hae walked the neaast to her ay,
Worshipped the pwer and light the felt in her

But could not match the measure of her soul.

A friend and gt too gea wholly to knaw,

She walked in their front towards a greater light,
Their leader and queen over their hearts and souls,
One dose to their bosomgjet divine and é&r.
Admiring and amazed they saw her stride
Attempting with a godlike rush and leap

Heights for their human stature too remote

Or with a slow great many-sided toil

Pushing towards aims they hardly could conceive;
Yet forced to be the sallites of her sun

They moved unable to forego her light,

Desiring they clutched at her with outstretched hands
Or followed stumbling in the paths she magkid)

The tragc lot of human beings bught into elaiionship with the ShaktAvatar is
further described in these lines. It is a supreme attraction, yet something that is too great to
endue. Its irvitation, its call, is a call of iresistide cham to an adentule tha we could
never have attempted without its presence; at the same time its demand is experienced as
a burden which most of our nature rejects. This alienation of the human-divine contact
has been gaured by othes too,from the human siddor example ve hare W. B. Yeds’
superb sonneteda and the Swaimm which the contact of Zeus in the form of a Swan is
experienced by Leda as something full of terror and strangeness:

How can those terrified vague fingers push
The feathered glory from her loosening thighs?
And hav can bog, laid in thda white msh,

But feel the strange heart beating where it lies?
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But in Si Aurobindo’s lines,one glimpses thexpelience of the diine incandion as
well, the divine in a human bog doomed to outm its companions and vex be undestood
or find even adequacin its ervironment to the task it comes to ingpand fulil. It is the

experience of a burden, but also of an infinite Love, which alone can bear that crippling
burden with Dvine JDy.

(DVDs of the complete siess of talks ae available & a pice from Si Aurobindo Bh&an,8 Shakspeas
Saani, Kolkata 700 071. &r details,please conta&rup BasuEditor, Sraddha at 98302 58728
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The Crisis in philosophlcal pursuit
What is more wonderful

"'The Ashram’ or The Life Divine?
(A Dialogue with Dr SK. Maitra)

Indrasen

Dr.S.K.Maitra was in his time aeputed tealker of philosop# in the Noth. He vas a
great scholar and had studied Hegel, the Neo-Hegelians, Nicolai Hartmann, Plotinus and
many others a great deal. He had written too a lot. He was a calm, quiet person and had a
most amiable disposition.

WhenThe Life Divineappeared in book-form in1939, he was thrilled with it. He saw in
it, as thoughthe fulilment of his philosophical @ams. Hedund in it aWeltanst®auung
he had longd for and hopeddr. He soon wote a sdes of aticles on the subjectyhich
later gppeaed as a book under the naie Introduction to the philosoghof Si Aurobinda
This book soon became populaeter he pubshed mag compastive and citical studies
on Si Aurobindo, which too subsequentlappeaed in book-brm. In his stug entitled
Sii Aurobindo and Begson he sgs, "If | am aslked who is the most edive thinker of
the pesent dg in the East?| will unhesitaingly ansver: Si Aurobindo. If | am similaly
asked, who is the most yhamic thinler of the pesent dg in the West? | will equaly
unhesitaingly ansver: Bergson.A compaison betveen Sr Aurobindo and Beagson,
therefore, is a \ery interesting stug, as it will reveal the fundamentaksemlances as
well as diferences beteen tvo thinkers of the gedest cedive paver of the pesent dg
one in the East and another in iest,the moe so,as theseasemlances and dieérences
are, to a ged extent, as | shall pesenty shaw, typical of the esemkances and diérences
between Easter andWesten thought”.

His goprecigion and admigtion of Si Aurobindo's philosoph were indeed prfound
But, it is sttange, he hadly felt drawn to hisYoga and his contact with th&shram in
Pondicherry was not mucfthe Life Divinewas to him perfection itself and this he delved
deep into while sitting in his professional chair in Benaras. This philosophical creation
was a marvel to him. He wrote of it: "It is not an accident th@he Life Divinehas
appeared at a time when the world is passing through a crisis the like of which it has not
withessed before. The tremendous enthusiasm with which the appearance of the book has
been hailed all over the world proves this. The message of the book is exactly what the
world needs toda It is the mos thought-povoking and thought-shaking book thiaas
appeared in this century".
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Once vwhen he vas on a visit to théshram, at one of our meetinggha subject
spontaneougl came up,"What is moe wonderful,"The Ashram” or The Lie Divine?' He
categorically affirmed, it washe Life Divine the great philosophical writing. My feeling,
on the other handvas as cegorical, tha it was 'theAshram’, where divine living was
being @empted as a pctical poposition.We had varm regards for eat other and &
both felt amused and intrigued to find ourselves set in a rather sharp difference of opinion.
But we both found joy in a clarification of the issue and, therefore, prepared ourselves to
argue it out. The stage was thus pleasantly set for a discussion among two friends on a
subject of deep mutual interest.

Prof. Maitra, was so deeply fond ©he Life Divinethat every opportunity of advocating
and proving the great merits of it was heartily welcome to him. His entire background of
philosophical study and learning bore out that this was the most outstanding creation
which set a n& standad in philosophical thinkingdr the West as ér the East. He as,
therefore, almost #@solutel corvinced of his position and as sue thda he could
demonstrate thathe Life Divinewas a better systematic philosophical creation than any
other anywhere.

My background, while being similar to his, had yet a difference and | felt equally sure
if not more, that the 'Ashram’ was a creation of 'lifel’, wheiHas Life Divinewas one of
'thought' (though thought of awequality) and thezfore, the ormer was eally supeior.

But | kept this feeling to myself and wanted to proceed cautiously showing all consideration
a guest deserved.

Now my background of philosophy had undergone a peculiar development. Quite
within a few years of teaching philosophy | began to feel that | was talking of things, day
in day out which | did not knav of, | felt, | was talking of Godof Truth, of Reality of
Immortality of Man and a lot more and in fact, | knew nothing of these. My life as a
teacher of philosophy was becoming increasingly unbearable. But | saw no way out.
When | came to éhdichery and made a contact with teshram and théAshramites in
December 1939, my first reaction was one of shock. | exclaimed, 'Oh, here people seem
to be serious about God'. | could talk of God, year in year out, and never felt serious about
Him, | said to myself. But here people refer most commonplace occurrences of life, a
cold, taking tea,reading ne/spaers, meeting someody to the Motherto the Dvine
within, to the Supreme within, | repeated to myself again and again. | was shocked and
shaken to the roots. | clearly felt, God could be a serious business of life and that was
possitle hee. A way out of the cisis of philosoply davned on merThis fact of ny
background was obviouslselevant to the attitude | was taking on the issue, "What is
more wonderful, ' The Ashram' orThe Lie Diine"

Dr. Maitra felt, as agbody would tha the Ashram is after all a small thingn a small
town, in a coner of the counyt whereasThe Life Divineis a thing of werld-wide impact,
has impressed many minds all over and is likely to initiate new thinking on a large scale.
So he was full o£ an obvious justification for his plea and he said. “| am surprised, my
friend, you can surely appreciate the philosophical merithe Life Divine but you do
not see what a wonderful thing it is."
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| replied, "No, | do realise that, as it has given me a wonderful philosophy of life and
existence. It has solved practically all my philosophical problems. | am now clear and
saisfied on Evil,on indvidual Identity andvedantic Onenes®n Pogress and Eslution,
Individual and Cosmicon the elaion of Westen thinking and Eastarview of life, on
World Progress,on the futue of Man and manother issues. It has @ed nev dimensions
to my traditional Indian ideas of Kara, Rebirth, OtherWorlds, Spiituality in the Essence
a Cosmic Spitual Advance in place of Ingtidual Sahation, even onVegetaianism. |
feel as an Indian, I am now confident and courageous to deal with the present situation of
life, intellectual, moral, religious, national and international, and guide myself with clarity
and hopedr the futue. | am, Dr. Maitra, deely apprecidive of wha The Lie Divine has
contributed to my orientation of life and existence. But | am also painfully aware that this
is all a little reshaping of my mind. My life as such does not follow this orientation of the
mind and | stand divided and even this mental orientation stands handicapped. | am not
able really to appreciate, appreciate with vivid feeling, the status of the Supermind and
the Higher Destip of Man so cenal in Sii Aurobindo's thinking | can conceie of it, |
can imagine it but not vividly sense and feel it. | am urged to grow up in my consciousness
to be able to feel the reality of it."

Dr. Maitra felt delighted to hear this g@ise ofThe Lie Divine and saidin response’l
am extremely happy to learn of your deep appreciation of the great clarities presented by
The Life Divine. You hae indeed died dee in this gea book and assimitad it too.We
should then easilagree tha this cedion is really the moe wonderful thing "The Ashram'
is good in its place, there are many good people here, they have done some creative
writing too. But still it stands no comparison witlme Life Divine

"You complain thayour life does notdllow your nev mental olentaion. But The Lie
Divine has gven you a n&v mind. Tha is what maters. We want a ne/ mind for humanity
and this book is going to do it. That is all that we want".

| could not gree to the position ta&k up ly Dr. Maitra. | agued"Look hee, Dr.Maitra,
you knav very well the gistemola@ical position,of Si Aurobindo and his dictunt,Our
ways of knowing must be appropriate to that which is to be known." Now the new mind
that has come into form in me is really not much of a new mind, it is yet the sane old self-
centred mind, much swayed by emotional partialities and disturbances. It is just reorganised
on cetain points. It has notet become inhently dedicaed and committed tdruth, it is
not dispassiorta, it is not fully objective. And it cannot become so untilyremotions and
will too become dedidad and committed tdruth. And for the g@prehension of the iirfite
Reality should it not shed bfin some measara least,its insistent hiaits of finite existence
Then alone will | hee a n&v mind worth the nameFor tha is "The Ashram' the small
laboratory where a substantien of the tuths of The Lie Divine is atempted And how
wondeful will it be if The Life Divinebecomes "Life" lived, above and beyond a mental
construction and representation that all philosophical ordinarily are.

Dr. Maitra became thoughtfuhe could not disgree to viat | said yet the philosophical
intellect in him asserted its independence and competence to act on its own and even deal
with the Ininite Reality It acted out of its old lt, and the seet and pesistent action
will and emotions was just not recognised.
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The discussion then took awmdéum and he astd, "why do you, Dr.Indra Sen,inspite
of sudh gppreciaion of The Life Divine regard 'the Ashram’ as the mog wonderful
creation?"

“Dr. Maitra, | have all the joy and enthusiasnof this ceaion of Si Aurobindo and the
Mother and | will cetainly tell you hav | feel @&out it. "The Ashram' is no doubt a small
thing, in a small tavn, in one coner of the counyt But it is a ldoratory for intensve
work, with applications as wide as humanity itself. It is the indisputable evidence showing
that the thought ofThe Lile Divine is sinceely meant and sincely believed in.And the
measure of success already achieved here is the best support to the tholtghtldée
Divine. The Life Divine gives a viev of life, 'the Ashram’ shavs the vay of life which
makes tha view a reality. And just considermy esteemed fend, the time and the ergyr
bestaved on theAshram by Sri Aurobindo and the MotherSii Aurobindo came to
Pondichery in 1910 and the sptual work and theAshram were talen up in 1926. $r
Aurobindo took 16 long gais in self-peparation for the work he was to doAnd then it
needed the collzoration of the MotheThe Mother joined hands with him in 1920 and
yet 6 moe years were neededdr the work to be takn up. Futher, when the wrk was
taken in hand SrAurobindo needed merexclusive time to #&end to it and he withéw
from whatever external preoccupations he still had, the Mother attending to the work
extemally. And duiing the years thd followed on Si Aurobindo’s ovn admission the
Ashram was alays the frst chaige on his #&ention. Nov what would you sg, dear
friend has theAshram not been $rAurobindo's mairWork?

“The Life Divine on the other hand, was written during the years 1914 and 1920 along
with many other important writings and was brought out in book form as late as 1939.
How much time and engy did it command with $rAurobindo?

"It undoubtedly embodies a marvellous vision and view of life and existence. It
reconciles pavious philosophies wnderfully. | remember an English philosopher coming
to theAshram with high @preciaion of Si Aurobindo sging, "I do not knav ary
philosopher econciling God and the ad as Sr Aurobindo has done". But with all tha
The Life Divineis a book and a view and not 'Life' itself. 'Life’ must always be more than
thought And it is 'life’ tha gives vitality to thoughtl remember also a teaer of philosopi
coming flom Allahabad Unversity and laer writing in a lettey "I have undestood Sr
Aurobindo and the Mother merafter @ing to Pondichery than edier. | must conéss
that a longer stay would have been more rewarding". When one sees a thought earnestly
pursued one evidently feels the forces of reality in it and gets into a fuller identification
with it.

"I wonder Dr.Maitra whether all this meetsoyr cuiosity regarding theAshram."

He silently assented, but after a little while he said, "The power of thoudhieot.ife
Divine is very gred. | do not fnd in ary Westen philosopherPlao or Plotirus, Kant or
Hegel, Nicolai Hatmann or Badley, the compehensienessthe séisfactoiness of ansers,
the sympthy with other thinlers, as | do in SrAurobindo.Among Indianphilosophes of
the past too, whose particular insights | admire, but none has this wideness, this depth,
this height".
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| said in esponsg"Dr.Maitra, your joy in The Lie Divine is indeed ged. But hav is it
that you don't feel the need of the way that must make it real? How can you remain
sdisfied with just thought? In the Indianamlition eat philosoply, more or less,has
needed a yoga to it. The Gita has a philosophical system but essentially it is a yoga-
shasta. In theWest, a system of thought has beenmally suficient by itself. A Bergson
or a Bradley will not assume responsibility for showing that their view can be made real to
life. But does sut responsibility not iye to the thought a sense of siritgran utter
belief in what is affirmed?

"Dr.Maitra, you ae so kind and considate, so gntle and amiale, | make bold to sg
that you stand deeply committed to thought and thinking. 'Life’ as the most important
caegory of Truth which must be a gnamic act,does not commend itself taoy.

"Let me make a confession to you. | too had long nursed that commitment and |
thought of Reality as a system of Judgments. Reality was an ideational and verbal
construction. It was only when through yoga a relative silence of the mind became possible
that Reality as Light and lllumination and Unity became in a degree clear and vivid.
Similarly a deeper immersion in my consciousness landed me deep within in a consciousness
which caried the sens€oh, this is Real' And in contast then the naomal functions of
thought,feeling and will,became supedial and secondgr This toud of the Real lent a
surprising clarity and certitude to ordinary workings of life. This feeling of the Real within
myself, in course of time, led to a large universal Real, which rendered the general cosmic
phenomenon really phenomenal as different from the universal Real. Then Bradley's title
Appearance and Realitgecame wonderfully significant.

"All this had led me to the we tha yoga is an gtremel useful method of philosogh
It helps to get solutions which can otherwise always evade us.

"Wha do you sg, Dr. Maitra, all this stikes you as s@ng? But this has bught to me
a fair degree of fulfilment in my life of long philosophical pursuit and | look forward to
complete joy in the pursuit".

Dr.Maitra said "Well, this congssion mich impresses meBut you fill forgive me |
am a student of Hegel and to me philosophy is 'a thinking consideration of things'. Even
spiritual facts | tale concetually, The Life Divineis a gea concetual edifce and | hae
found great joy in it and the same | seek to share with others. | am now inclined to
consider 'theAshram’ more seiously, yet nmy joy consists essentiglin The Life Divine of
Sii Aurobindo and | admé it ever moe as | ead it gain and gain and &pound it to
others."

| said “Dr.Maitra, indeed yur joy of The Life Divine is exceptionally grea and | wish
you ever more of the same. | have certainly learned to admire it more, seeing your passion
for it.. This discussion with qu, Dr. Maitra, has been so pleasant. It hasdmhelped to
clarify my altitude on this issue lhich gves me gea joy. Indeed a guin for the futue.

Thank you?”

(The above paper is from the private collection of the late Indrasen, kindly made available to us by his
daughterAster Rtel)
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What is human knowledge?
A reflection based on the wrk of Sri Aurobindo

Matthijs Cornelissen

Introduction

The scientific and technological developments of the 20th century have expanded our
understanding of the workings of the nervous system beyond anything previous generations
would have thought possible, but at the same time the concentration on hard science
seems to have led us away from a deeper understanding of the amazing miracle that is
human knowledge. Though in the philosophy of science, positivism has been rejected
long ago, and in psychology classical behaviourism is a thing of the past, their
impoverishing influence is still perasive thioughout psyhkology.

It is true that psychology is now commonly defined as the science of behaviour and
experience, but the addition of experience has been half-hearted: experience is either
studied with the “objective” mindset inherited from the days of behaviourism, or lost in
an unsophistided use of subjedtity that tends to lak either deth or ligour. What is
strikingly missing in contemporary psychology is a systematic effort to hone and perfect
our inner peception, our sensitiity to what is going on dep within ouselwes.And yet
this inner realm is tremendously important, for it is ultimately from there that not only our
motives and values come but even our basic intuition about what is true and real. While a
tremendous collective effort has gone into the refinement of physical and mathematical
instuments with vich we can measerthe outer pysical eality, thete is no compatle
systematic collective effort to improve our inner instruments of knowledge. This is true
even for research on meditation. The vast majority of such researches focus exclusively
on the physiological states and processes that occur in the physical bodies of those who
meditate (Murphy and Donovan, 1997) and as such they are about physiology rather than
about meditation. Even in research which ostensibly deals with the subjective side of life,
the type of experience addressed tends to be limited to what naive subjects can report
about themseles, and in nuch of moden psydology, it is not pelience itself It
staistically processedaports dout &pelience tha are talen as the actual ta As these
reports are almost always based on unsophisticated self-observations, all such studies can
provide is thus a kind of social demography of surface mental self-perceptions. Though
this has its uses, it is not sufficient for the development of deeper insight in human nature.
Any science that wants to make cumulative progress must look below surface appearances.
We hare done this with astoundingsults in the objecte domain,but as a aiilisation,
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we have neglected the inner side of the equation and we are almost as inept at integrating
the subjective and the objective aspects of reality as we were at the time of Descartes.
Cataloguing and correlating phenomena that are either visible right on the surface
(behaviour) or directly below it (through surveys based on naive introspection), is not
enough to deelop a eally meaningful and ééctive psytology.

The physicalist bias of mainstream psychology has gone hand in hand with a tendency
to think of explicit representational knowledge of the outer world as the only type of
knowledge thd can be cultiated systemtically, reliably, and pofitably. This tendeng
seems to have been reinforced by the ease with which such representational knowledge
can be endeed symbolicalf and pocessed ditally. This is so nuch pat of our everyday
experience that in ordinary parlance the symbolic rendering and the underlying knowledge
are often equated and one commonly hears that computers can store and manipulate
information, if not knowledge itself Symbols a& so cowenienty and ubiquitousl stored,
manipulded and edistibuted digtally, tha mary people a& nav under the impgssion
that computers can actually think, and, worse, that humans think basically in the same
way that computers process their “data”. Even though the extent to which the working of
the mind differs from the way computers work is well known, the workings of the mind
are commonly described in the language of computer science, even amongst cognitive
scientists. History can be instructive and it is good to remember that not that long ago,
when d¢ocks were cutting-edg tedinology,! humans wre commory depicted as &ngy
clockworks driven by a homunculus, a tiny man lodged somewhere deep inside the
machine. Mechanical clocks and homunculi have fallen from grace, but we still model
our ovn naure on our lgest tetinology.! There is no doubt thaall this has its posite
side. Our understanding of clockworks has helped us to understand the mechanical forces
active in our musculoskeletal system, and computer science is telling us valuable things
about the way the brain processes nervous stimuli. Moving from mechanics to informatics
is, moreover, progress in the dection of moe subtle aspects okality. But heeding
histoly, it seems wise to maintain a t@n distance tm our laest models of the human
mind, and realise how little they actually disclose about the wonder that is human
knowledge.

For many of us, the most important and memorable experiences are those that connect
us to deep, inner realities. They occur even in the midst of a completely ordinary life:
there is something extremely beautiful and deeply intriguing in simple things like our
ability to hear a song in the distancesee a tree swaying in the wind, to feel the warmth
of the first sun rays on our skin in the morning, to look into the eyes of a child. These are
cognitive events, but not of the ordinary representative type. Howealstudy these
subtler moments of knowledge? How do we explore the utter miracle that is our subjective
experience of ourselves and the world? These may seem questions suitable only for poets
and dreamers, best left for Sundays, and unfit for practical men, but they may actually be
crucial to our survival: Psychology will fail the coming generations if it doesn’t help us to
develop a deeper insight into the more subtle aspects of human nature and the love and
oneness that sustain us.
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It is in this area of subtle, subjective enquiry that the Indian tradition has perhaps made
its greatest contribution to our collective understanding, and the rest of this paper will be
mainly about the type of inner knowledge that the Indian civilisation has cultivated over
thousands of years: why it must be there, how it can be found, and how it can be made
more accurate and reliable. For my interpretation of the Indian tradition | base myself on
the work of Sii Aurobindo (Awvind A. Ghosh,1872-1950) wo made a comphensie
synthesis of the Indian tradition in order “to feel out for the thought of the future, to help
in shaping its foundations and to link it to the best and most vital thought of the past”
(1915/1998, p.103). His unique combination of spiritual depth, intellectual rigour and
clarity of exposition, combined with the astounding detail and precision with which he
describes the psychological processes that help or mar our individual and collective
evolution, make his writings an exceedingly rich store-house of insights in human nature
and its development.

1.Four types of knowledge in the ordinary waking state

Sii Aurobindo locges the seet of human kneledge in deths of our being thamay
not be directly available to all of us, but there are links between the depths and the surface
and & one place in his main philosophicabrk, The Lie Divine, Sii Aurobindo distinguishes
four types of knowledge that all occur within our ordinary surface awareness: knowledge
by identity, knowledge by intimate direct contactknowledge by separtive direct contact,
and separative knavledge by indirect contact (SrAurobindo, 1940/90,pp. 524-32).The
first of theseknowledge by identity, or atmavidya,? plays a centl role in theVedas and
Upanishads, but is almost entirely ignored in contemporary science; aspects of the other
three ae known, respectiely, as &petiential knavledge, introspection,and the atdinary,
sense-based kndedge of the outside pfsical world. Si Aurobindo lists themin hamony
with the Vedic tadition, from the inside outhe stats with the knwledge of the Selfand
ends with the knowledge of the outside world. I'll discuss them in the modern sequence,
stating with the outer wrld, and meing from thee, slovly towards the deger, inner
realities.

1.Separative knowledge by indir ect contactis the odinary, sense-based knedge

that we hase of the plgsical world around us. SrAurobindo calls itseparative because

it goes with a clear sense of separation between the observer and the observed. He
calls itindirect because it is geendent on the pisical sensedA tremendous colleate

effort goes at present into the development of this type of knowledge, and as it is the
bediock of science and téoology, it plays an &erincreasing ole in our societylt is

this type of knowledge that makes the continuous stream of ever more fancy gadgets
possible, and perhaps as a result of this, there is an increasing tendency to think that
this is the only type of knowledge that really works and is worth cultivating.
2.Knowledge by separative direct contacthas a much lower status both in
contempoary science and societyWhen aplied to ouselwes, it is knowvn as
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introspection, the knowledge we acquire when we try to look pseudo-objectively at
what is going on inside ourselves. In this type of knowledge, the usual sense-organs
are not needed and in thaense it idirect but it is still sgparative because @& try to

look at what is going on inside ourselves “objectively”, that is, as if we were looking at
ourselves from the outside. Psychology cannot do very well without introspection, as
it is the simplestand in some a&as ony way to find out what is going on inside one’

mind, but it is notoriously difficult to make it reliable. Classical behaviourism tried for
mary yeas to aoid it entirely, but & present psyleology is making an xtensve use

of self-reports based on intispectionWe will see laer hav the Indian tadition has
tackled the difficulties inherent in introspection and we will discuss some of the methods
it uses to enhance imspections reliability. | am indined to think tha these Indian
methods are not only logically impeccable, but also indispensable if we want to take
psychology forward.

3.Knowledge by intimate direct contactis the implicit knowledge we have of things

in which we ae directly involved When gplied to ouselhes it is knavn as &petiential
knowledge. Sii Aurobindo calls it gain direct because the sensegans ae not equired,

and by intimate contact because one knows the processes that are taking place not by
looking @ them flom outside but by being diectly with them.When I'm very hgopy,

for example, | need not observe myself to find out whether | am happy or not. If |
would look @ myself in (pseudo-)objeate mannerthrough intospection,l would

s& something lile “Hey, I'm happy”, and this wuld imply a cetain distance fsm the
happiness. But | can also stay directly with the happiness, and exclaim, in full
identification with my feelings,"What a gea day it is!” If | do the ldter, | also knev

the stée | am in,but not in a epresenttive, objectve mannerl know then vha | am

as if from within, through a direct intimacy with the inner state or prédessight
appear as if the introspective mode of knowing oneself goes more with the mind,
while experiential knavledge, knowledge “by being with”, goes moe with one$
feelings and body-sense, but this is so only in our surface consciousness. Though
knowledge by intimate direct contact does take place on the surface of our ordinary
waking consciousnesst is much more typical br what Sri Aurobindo calls the
subliminal, a part of our nature of which most people in their ordinary waking
consciousness are hardly or not at all aware. In spite of its hidden existence, the
subliminalhas an all-pervasive influence on what people think and do. Freud discovered
one dark corner of it, which he called the unconscious, but it contains also stretches of
our being thaare far moe luminous and wise than our sagé avarenessAn interesting
aspect of the subliminal is that its borders are kind of porous: it seems to offer the
possibility of direct contact with the consciousness of other people and the subtle
realities behind surface events. Though knowledge by intimate direct contact is in our
ordinary existence mainly used to know ourselves, ittbais be trained to provide
knowledge &out the consciousness of oteeand our evironment.Telepathy and

many other parapsychological phenomena seem to be facilitated by knowledge by
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intimate direct contact within the subliminal part of our nature. Knowledge by intimate
direct contact is used in many forms of therapy and all kind of psychological training
programmes, but it does not seem to have received the theoretical attention it deserves.
4 Knowledge by identity is for Si Aurobindo the ifst and most impdant of these

four types of knaledge. In the odinaly waking stae it is, howewer, hadly developed

The only thing we normally know entirely by identity is the sheer fact of our own
existence According to Sr Aurobindo, it does plg, howewver, a cucial ole in all other

types of knowing. In experiential knowledge (type 3) this is clear enough, as here we
tend to identify with our experience. In introspection (type 2) it is less immediately
apparent, as we do not fully identify with what we see, but try to observe what goes on
inside ouseles, in as detalsed and‘objective” a manner as & can nuster Still, in
introspection we recognise that what we look at is happening within our own being. In
sense-based kmtedge (type 1) the imolvement of knwledge by identity is the least
obvious, but even here knowledge by identity does play a role in at least two distinct
ways: The first is that even though we normally feel a certain distance between ourselves
and the things we observe “outside” of us, we still see them as part of “our world”, we
feel some inngrexistential connection bew®en ouseles and Wwat we see The dgree

of this sense of connectednessymaf couse differ. On one gtreme endthere ae

the mystics who feel in a very concrete sense “one with the world”; on the other
extreme, there are forms of schizophrenia, in which hardly any connection is felt between
ones self and the wrld; the odinaty consciousness avers someher between these
extremes. The second manner by which knowledge by identity supports all other forms
of knowledge is not through this existential sense of connectedness, but through the
structural core of their cgnitive contentAccording to Sr Aurobindo, the information

the senses provide is far too incomplete and disjointed to create the wonderfully precise
and coherent image that we make of the world. He holds that there must be some inner
knowledge, some basic¢idea” about hav the world should hang wgether tha helps to

creade meaning out of theaw impressionswhich our senses pvide. According to

the Indian tradition knowledge by identity can provide this as it is the core-element of
all forms of intuitiort, and, as such, the source of the deep theories about reality that
guide our perception, the fundamental rules of logical thinking, a large part of
mathematics, and the ability to discriminate between what is true and false, real and
unreal. Once ful}y developed and pufied, Sti Aurobindo considey it the ony type of
knowvledge tha can be made compleyeteliable. Within Indian philosop# it is knovn

as the knowledge of the Se#tmavidya which contains the largely subconscious link
that exists between our individual consciousness and the cosmic consciousness that
sustains the manifestation as a whole.

Mixed patterns

Before we can have a closer look at the possibility of developing true intuitive
knowledge, we hare to consider aefv caveds which St Aurobindo himself mentions
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about this division of four distinct types of knowledge. The first one is that these four
types of knwving are not entiely searte or eclusive of eab other There ae smooth
transitions betwen themand in day life the often occur mired up t@ether When I'm

angry for example, something in me stands apart and still knows that | am what | am, that
the world is what it is, and that deep, deep within, in spite of anything that happens, all is
well (type 4,knowledge by identity). And yet, I'm also diectly involved in gtting angy.

In fact, to some etent | become the aeg (type 3,expeliential knavledge). At the same

time,® pat of me watches vhat is going on in nyself semi-objectiely. | obseve thd |

don't think deaty, tha | have a camp in ny stomat and thathere is a nggng fear in

me that things are going wrong (type 2, introspection). While all this is going on, | notice
tha | cannot speakeiy cleatly, tha my hands ®mbe and thathe peson I'm talking to

looks nonplussed about what I'm so worked-up about (type 1, sense-based knowledge).

Not all knowledge is representational and intentional

A second issue is that of these four modes of knowing, only the first two are
representdional and intentional in the sense of befiadpout something” To realise tha
there are types of knowledge that are not representational, one need not rise to any
extraordinary state of Samadhi or to some otherwise non-egoic consciousness. Even in
perfectly ordinary states, when we feel happy to be alive, when we love the world, or just
one special person in it, we know the state we are in, but the knowledge of this state is not
representéive, it is a knavledge embeded in our ery being We can subsequepttake
distance fom thd direct expelience look & it introspectvely, and then desitre wha we
then see in a third person, “objective” format: the result is then representative knowledge
of the introspective type, which is indeed intentional, but the original knowledge was not
about something at all, it was simply itself.

Not all knowledge is constructed

A third thing to note is that underlying the four types of knowledge there are three,
closely related gradients. The first is the gradient from the surface aspects of the outer
world to our avn inmost essenc@he second is thergdient fom goss méer, via mind
to pure spirit. The third is the gradient from knowledge which is constructed with difficulty
out of diverse elementgo knavledge which comes dictly, spontaneoug) simply because
it is. | will discuss the first two gradients in some more detail in the other sections, but the
third gradient deals directly with the very essence of what knowledge actually is, and it
needs to be taken up at least tentatively before we can move on.

According to the cognitive sciences, what we know in our @mjirconsciousness
about our exdironment is theasult of a &ntasticay complex mental ldour combining
new sense-impressions with earlier findings. This complexity is supposed to be there
equally in the way the individual makes sense of his own life in the world and in the way
science hbilds up our collectie knawvledge base But if Sii Aurobindo and the Indian
tradition are right, then not all knowledge is “constructed” in this complicated manner
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and there is a second type of knowledge that comes to us in the form of ready-made
intuitions. This direct, intuitive gprehension of eality is pat of what Sii Aurobindo calls
knowledge by identity, and he holds that plays a &r geder mole in our indvidual and
collective life than we realise. There is fascinating evidence of the amazing extent to
which perception is guided § expectdaions®’, and accading to Si Aurobindo these
expectations are not only informed by past experience and present circumstances but also
by a deep intuitive knowledge of how the world should be by its own, inherent logic.
According to theVedic tradition, sud inner knevledge can gist because it is a conscious
energy €hit-shakt) that gives reality its shape and dynamism. Interestingly one can find
implicit hints of similar ideas even in the language of science, where “applied” and “pure”
scientists hee \ery different dtitudes tovards knavledge. Tedchnical people who work
in the ield of gplied knavledge, typically see themsebs asinventing nev ways to use
knowledge; pue scientists dom’claim to invent, they claim to discover laws tha have
always been there. The technical man creates a new application; the pure scientist discovers
a pe-«isting tiuth and then tes to brmulate it in the most egant and useful manner
The diference betwen the tw, however, is not dsolute and if we look dosely we see
tha in almost all our cgnitive processesther ae elements of bothAll formulated
knowledee is patly discovery, patly constuction.
The plysicalist bias of mainstamWesten science mads it had for it to compehend
from where the intuitive component of knowledge could possibly come. Hard-core
physicalists like Daniel C. Dennett, for example, presume that this world is built entirely
through dumbly mechanical or chance-driven processes (L88d)argues that complex
entities can be reduced losslessly to their constituting components (“you are your neurons”).
Within sud a philosophical &mevork knowledge is ultimdely based on sense-peptions
(“facts”), and there is no place for intuitive knowledge (except for the subconscious pseudo-
variety). The Indian tradition, on the other hand, has no real problem with the existence of
intuitive knowledge. In fact, the possibility of achieving a direct perception of the knowledge
underlying reality is not only one of the ends aimed at by yoga, but also its historical and
philosophical stang point: All authoritative texts on yga, whether ancient or moder
are supposed to have been received through such a direct perception of truths behind
reality, whether though dristi or shiuti*®. Given the pesent pedominance of Dennedt’
worldview, it becomes useful to considerwmne might mee from the narower
materialist's view to the nuch more compehensie, and \et, | think, perfectly coheent,
Indian one.

The knowledge in things

When we say that science has discovered a certain law of physics, the phrase we use
implies tha the lav existed bebrehand but if tha is so,where was it bebre discoely,
and what form did it have? It is clear that it cannot have had the same linguistic or
mahemdical form as it nav has in the human mindut the fibulous beautyorder and
lawfulness of nature does suggest that there must be in matter at least some kind of built-
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in order, which we could look &aas a kind of subconscious kmdow, not dissimilar to

the implicit knav-how humans hae of comple skills like ¢ycling. To recaynise the

inner stucture of mdter as a édrm of knowv-how, one might look aaithe knavledge-
constituent of matter as a subconscious habit of form, a tendency to act in harmony with
the basicdharma'of the physical entity in question: an electron “knows” how to behave
like an electron, a hydrogen molecule how to behave like a hydrogen molecule, a rock
like a ock, and a wer like a iver.

Interestingly, the information content needed to do so is not as small as yt appear
a first sight.As mdter males no mistags, every pat of it needs to hae the“know-how”
required to act pedctly accoding to the lavs thd guide its meement.As the lavs of
physics ae supposed to be intetated and devable from eat other this might vell
mean thain some gtremely involved way, it has to be ware of all the lavs thd kegy our
universe tagether Wha is more, as méer's moements a influenced to whatever small
degree, by everything else that occurs in the universe, each part has to be perfectly aware,
in howewer implicit a mannerof everything else thais going on.Together this amounts
to a rather staggering kind of “subconscient omniscience” which in a fully automatic
fashion self-limits itself to the very simple set of dumb but perfect actions that are proper
to ead little pat of reality. One could of cowe ague tha even if this complete kneledge
has to be therin every pat, it is still far too implicit,far too“involved” to be atracted In
practice this may be true, at least for the moment, but it doesn’t change the basic principle,
and thus the potential.

In the Vedic ontol@y the unverse is a manéstdion of consciousnesgnd it holds,
like many ancient philosophical systems, that the knowledge that is implicitly embedded
in the plysical eality, is a eflection fom realms of pue knovledge thd exist pemanenty
and inalienaly, pamllel to and in a senséar dove™? the plysical world. More intelesting
for psytology, it holds tha since our indiidual consciousness is in its essence still one
with the consciousness that engenders the universe, there arises the possibility of aligning
our own individual consciousness to the knowledge that is built-in in the very structure of
the universe. In other words there is a possibility of genuine, spontaneous, and perfect
intuitive knowledge and action, which can arise in us because the world and all that is in
it is in its essence one with the essence of our osingh.

As discussed eher in our discussion of knaledge by identity, the with-dificulty-
constructed representational knowledge science consists of is in this context seen as a
mixture of knowledge and ignorance, an attempt instigated and aided but also limited and
distorted by our senses, that in this complex manner can arrive at a progressively more
accurate reflection inside our brain-based individual mind-stuff of the basic knowledge
structures that underlie the actual workings of the manifestation. Indications of such
mixtures of sense-based and direct intuitive knowledge can be found in all fields of human
endeavour: in mathematics and logic, in the sudden insights that lead to a new revolution
in technolagy, and in lines of poeyrtha haunt the eader because of their ungdy
perfection, their “inevitability” as Sr Aurobindo calls it* One could perhzs e/en fnd
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traces of direct, intuitive knowledge in less momentous but highly satisfactory moments
of “right action”, when one simply knows from within what is to be done at a given
moment.

But before we can proceed to discuss how our access to this intuitive knowledge can
be cultivated, we need to get clear on one more essential distinction. This is the distinction
between odinaly introspection,in which one looks with one paof ones mind & all the
other actiities tha take place inside ong’ndure, and the pareption thd occuss thiough
a pure witness consciousnesskshi

Of birds and balconies

There is a common notion, equally widespread for example in contemporary
consciousness studies as iassicalpramanabased Budhist and Indian gstemol@y,
that one cannot at the same time observe the world, and be aware of oneself observing it.
The standard logical argument against doing both at the same time is that this would lead
to infinite regress: one observes that one observes that one observes, and so on, and on,
and on.The simpler but perhgs ezen moe corvincing, symbolical im@e is tha one
cannot stand at the same time on a balcony and walk in the street. So it is argued, and in
ordinary introspection one can actually observe this, that one switches very quickly between
looking at the outside world and looking at the memory of how one looked at the outside
world just a moment eker. One possile reason ér the nutual exclusiveness of peeption
and self-awareness in our ordinary waking consciousness might be that they function
through the same inner ingtnentdion: In the Indian teminology, it is the samenanas
or sense-mind, which in our ordinary consciousness either looks at the outside world
through the outer senses, or at the inner world through the inner sensesaidmmay
simply not be able to do both at the same time.

There is, however, a second ay of obseving oneself thaactualy can tale place &
the same time as any outer or inner action. This second type of self-observation can easily
be confused with alinaty introspectionbut it has a dfferent dharmacter The main diference
is that it is not based on an activity by the mind, but on a direct apprehension of reality by
a pure witness consciousnessksh). This second type of self-observation is depicted in
the ancient Indian inge of two birds, good fiiends, beautiful of €aher, who sit in the
same tee: one e#s the fuit while the other atches (RigVeda I. 164. 2). Her what
watches is not the separative, ego-centric, and sense-mediated surface mind, but a deep,
silent, non-egoic, all-inclusive, pure consciousness that allows the egoic actions (and
even the egoic observations) to continue somewhere in its own infinitude without being
petturbed ly them.As thee is no goic cente and no boundas to this bakground
awareness, the question of recursion does not arise. The core issue here is that the
consciousness that watches must be “pure” and utterly silent. If for some reason the
“running commentary”, which is so typical of the surface mind, intrudes and one notices,
“Hey, look, I'm watching wha is going on fom nmy dee silent inner self!”one olviously
has lost it,and @ne bak to the odinaly, ego-based inwwspection.

In practice, these two different types of inner apprehension are not entirely exclusive
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of ead other and thee is a ceiain gadient between themAs one becomesrgdually

more settled in the deer, inner silenceit is possilte to arive first & an in-betveen steus

of consciousness from which one introspectively observes what one is doing (type 2),
and yet retains some intimate contact (of type 3) with a deep inner vastness of silent
awareness (of type 4). In this state one is aware of the presence of pure consciousness as
a kind of bakground br the supei€ial mental actiity in which one is inolved, but one
identifies more with the mental activity on the surface than with the wider consciousness
in the background. Only when one goes still deeper within, one begins to centre in that
vastness itself. Then one sees, supports and sanctions from deep within the activities of
the surbce mind without losing in gnway ones real “identity” (if that tem still goplies)

as the all-including vastness. One is then a borderless infinitude in which one is aware
through knowledge by identity (type 4) of the entire stream of events, including birds and
people, streets and balconies, which peacefully continue to exist somewhere on the surface
of ones being It is this second &y of watching in an &solute inner silengewhich is

claimed to poduce knwledge by identity, not oniy of ones avn innemost self but,
potentiall, of anything in istence

It may be noted thiain spite of its 3D imgely, the steet and balconsimile pesumes
a “flat” concept of consciousness in which exclusivity reigns: one can either observe
oneself or the world, one is either the observing subject or the observed world, and so on.
The image of the two birds, on the other hand, is based on a totally different
multidimensional congat of consciousness andality. Hete the ditiotomies thaperplex
our mind ae easy resolhed in a higheorder unity In our intepretaion of this ancient
image, the tree inhabited by two birds represents the relation between the world and two
major aspects or portions of our self. The tree-world of the first bird called Nara (man)
belongs to the ordinary waking consciousness and is exclusive, enmeshed in time and
causality This bird “eats the fuits”: he is fully engossed in lié and sufers the consequences
of his actions. The world of the second bird, Narayana (the Supreme), is part of an all-
inclusive consciousness, containing all time and all opposites within itself. Narayana
watches in theVedanti¢ non-dual sense of theakshj and emains undécted ly kama.
Interestingl, and typical of the anciengven-handed e for man and Gadthe bids ae
mentioned as good friends, and both as “beautiful of feather”.

If there is aiy truth in the distinctions and possibilities mentioned apthen the net
question is, how do we move from the superficial and often erratic knowledge provided
by the observation of outer behaviour and ordinary introspection, to a more penetrating
and reliable insight in the deeper layers of the mind.

2. Beyond introspection

Popular accounts of the history of Psychology generally assert that the rise of
behaviourism was due to the failure of introspectionism, but one may wonder whether
this is really all there was to it. There is something deeply puzzling, and actually rather
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disturbing about the suden dang tha took place inAmerican Psybtology at the
beginning of the 20th centyr Before World War |, consciousness ag & the cente of
interest in almost all major pshiological joumals. Less than tenegss laer, even the

word “consciousness” had disappeared from psychological discourse (Guzaldere 1995).
A whole genegtion of psydologists, brought up on the lofty vitings of William James

(who was deeply interested in spirituality and Indian thought) suddenly pledged adherence
to ohn. B Watson,a man wvho in his frst major pubcation adsised his collegues to

look at their human subjects in the same way they watched “the ox they slaughtered”
When one reads the first behaviourist manifesto and the subsequent writings of people
like B.F. Skinner it is had to beliee tha so mag psydiologists, not ony in the USA,but

almost all over the world, followed in their footst€psBut whatever may have been the
deeer causesor this amazing shift in the piessional ethos of Pdyalogy, it is geneally

held that the immediate occasion that tripped the balance in favour of behaviourism was
the failure of the two main introspectionist schools to come to an agreement on some of
the basic issues they had tried to research. What really closed the door for introspectionism
was tha within the philosophical and methodgioal ervironment of the timeshere was

no indisputable way in which anyone could decide who was right. The problem was no
doubt a genuine one, and introspection is indeed a far more complicated issue than its
ealy protagonists ealised WhenWilliam James embé&ed on his adical empiicism, he

seems to have been, to an extent, saved by his personal sincerity and his exceptional
intellectual acumen, but the Euro-American civilisation as a whole lacked the philosophical
sophistication and practical know-how needed to turn introspection into a reliable tool of
investigation. The real tagedy is not tha these edy psydologists encountexd difficulties

with introspection, these difficulties are there, but that they did not look beyond the confines
of Euro-Amelican thought to soky them.As a esult, they fell headlong into thebgss of
behaviourism, from which Psychology has still not fully recovered.

The Indian tradition has struggled with the core issues of epistemology and psychological
knowledge since the ery beginning of recoded histoy, and it has desloped a ery
different and, | think, in several respects far more sophisticated and effective approach to
arrive at reliable psychological knowledge than modern science. It appears to me that
there is a significant qualitative gap between the marveliotsrnal coherence,
comprehensiveness, subtlety and intricacy with which the Indian tradition has researched
and conceptualised human nature and the way contemporary psychology is trying to do
the same. The main difficulty with mainstream modern science is that it has uncritically
accepted the ordinary waking consciousness as its universal standard: even where it has
tried to study other types of consciousness, it has never seriously doubted the validity and
applicability of the ordinary waking consciousness on the side of the observing, analysing
and describing scientistConfronted with areas where the defectiveness and self-
contradictory nature of the ordinary waking consciousness are too glaring to be ignored it
has simpy raised its hands up céleting agnosticism as if it wre a vitue As a esult we
are stu& with “anomalous”phenomena in papsycology, an embaiassing inaility to
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arrive at a universally accepted interpretation of quantum-mechanics, an unexplained,
and in all likelihood unexplainable “emergence” of consciousness out of the complexity
of unconscious processes in the brain, and the imbroglio that arises when social
constuctionism and othereductionist pistemol@ies ae gplied to themseks. Worse

than this, we have an official science of human nature, which cannot deal effectively and
respectfully with experiences and inner realities that for the majority of mankind are of
the greatest importance. The Indian tradition on the other hand has realised from very
early on, that the ordinary waking consciousness is just one type of consciousness amongst
many others, that some of these other types of conscious are far more perceptive, effective
and harmonious than the ordinary waking state, and that with sufficient effort we human
beings can lear to patake in these highermore coheent and sensib types of
consciousness. | danthink it is exaggerated to s§ tha compaed to Indian psywology,

Westen psydology is still where astonony was bebre the disceeries of Copemicus

and Galileo: just as Ptolemy took the little patch of the physical earth on which we stand
as the centre around which the whole physical universe is turning, so contemporary science
takes our ordinary waking consciousness as the measure of all things psychological. The
Indian tradition on the other hand has taken full cognisance of the degree to which the
consciousness of the observer determines the kind of world he can see and interact with,
and has tried to perfect knowledge by improving the subjective side of the relationship
between subject and object. In practice it has done this by following two, interconnected,
but clearly distinct pathways: one, the re-centring of the observing (and participating)
consciousness itself, and two, the perfecting of the human instrument of knowledge, the
antahkaena In the Upanishads the s#s is squaty on the brmer, on wha one might

call the essential aspedihe Kena Upanishagdfor example which mg well be one of the

oldest texts devoted entirely to epistemology and cognition, begins straight with the core-
guestion, “who is it that knows in knowing, lives in life, speaks in speech, sees in seeing,
and hears in the hearing?” But as we in our technology driven society like processes but
are scared of essences, I'll start with the instrumental part, the purification of the instruments
of knowledge.

3. Perfecting the inner instruments of knowledge

Sources of error

Over the long history of India's thinking about these issues, many different descriptions
of the mind's difficulties have been given and many different solutions have been proposed
to overcome them, but it is not too difficult to discern the common thread connecting
them.

Sii Aurobindo desdbes the basic detts of the atinaly human mind as essentialbf
two kinds,immixture andimproper functioning (1955/99,pp. 298,618). Both can best
be undestood in the conté of Sii Aurobindo's vision of an orgng evolution of
consciousness. Within this framevork of a gadually evolving consciousnesdie sees
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these two basic defects of the mind as essentially due to the stickiness of our evolutionary
past.

I mmixture

Immixture happens when an earlier and more primitive form of consciousness interferes
in a higher or Iger form. A typical example occus when two people discuss a thetical
guestior?® Their minds are genuinely interested in finding out what is true, because the
quest for truth is part of the bagibharmaof the mind. But when the vital part of their
natures interferes, things go haywire. The vital part of human nature is not concerned
with truth. The natural tendency of the life-force, which we have inherited from the animal
stage of evolution, is survival, self-assertion, possession. So when the vital part of the
nature enters into the debate, the stress is no longer on finding out what is true, but on
who will win the argument. If the vital part of our nature is sufficiently purified, it will
obey the mind and enjoy whatever it offers: a pure vital nature will be happy if the truth
has been found irrespective of who has won the argument. But if an unregenerate part of
the vital nature dominates over the mind, it will insist on winning, even to the extent of
tempting the mind to bring in false arguments.

Improper functioning

In hamory with the idealistic nre of hisVedic philosopii, Sii Aurobindo holds thia
for each part of our nature there are “ldeal” or proper ways of functioning, as well as
improper ways. For the vital nature the proper functioning includes an equal, glad
enjoyment of whatever happens. The mixture of happiness, pain and indifference, of
desires and fears from which the ordinary waking state suffers, is the result of the gradual
and as of now only partially completed evolution of the vital nature out of the totally
involved nescience of miar. Similady the ideal function of the mind is t@ceve in a
complete passivity the knowledge that sustains the world and to express it in the physical
life-form it inhabits. What the unregenerate mind does instead, again due to remnants of
its slow emergence out of the stupor of matter and the ignorance of the life in which it
grows up, is to strive after knowledge, construct it in an ever more complicated, but never
fully satisfactory confusion.

One could summarise these two defects of the mind as the “noisiness” of the ordinary
mind. Just as perfect joy can only be received in a heart that is wide, calm, and completely
free of desire and attachment, so also true knowledge can only be received in a wide and
calm mind that is completely free of mental preferences and distortions. The deeper one
tries to enter into theecesses of ong’inner néure, the moe impesrtive becomes the
need for a complete silence of the observing consciousness. Just as fine physical
measuements demand a vidion-free oom, so also in psylwlogy, to read the depest
layers of ones being a silent mind is essentialo silence the mind is of smdmpotance
tha Patanjali desdbes it as nothing less than the cahtbjective ofY oga and SrAurobindo
describes it sometimes as an essential step for deeper knowledge and sometimes as the
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ultimate essence itsélf. If this is so, then how is it done, how do we purify and ultimately
silence the mind?

The Purification of the mind

Most people who try to silence their mind soon realise that they have little control over
their thoughts and that thoughts seem to come and go on their own. When one looks more
closely, one sees thahe \ast majoity of these melanical thoughts thiayo on uminding
in one's mind are triggered by sense-impressions, and that they draw their energy from
often trivial physical and social needs and desires. The latter issue we have already
discussedan dsolute pior condition br silencing the mind is tovaid wha St Aurobindo
calls immixtue of the unegeneste vital in the minds workings. The necessity tovercome
desires is mentioned in practically all spiritual traditions and is directly related to the two
defects of immixtue and impoper functioning & mentioned edier. As we discussed
ther, desie is itself a dedrmdion of the vitals true naure, and its interérence in the
mind's workings is the main obstacle to direct and unbiased insight. The most obvious
way to achieve silence in the mind is thus either to isolate the mind from the vital part of
the naure, or, for a moe lasting esult,to quieten and pify the vital ndure itself Freeing
the mind fom neative vital influences ishowvever, not suficient as the mind itself has its
own dekcts. SrAurobindo mentions tw tha need to be wercome if we want to arive &
deeper and more reliable inner knowledge:

Freedom from the senses

The first defect of the ordinary mind is that it is too dependent on the senses, and that
it gets tiggered too easyl by their input.To keep the mind detdeed from the senses is
common enough in ordinary concentration (when you read a book, you don’'t hear the
street noise), but more difficult when there is no obvious focus of attention to keep the
mind engged Yet, this is needed to ede the spaceof moe subtle peareptions to enter
our consciousness.

Freedom from the past

The second defect of the mind is that it is too anxious. This form of improper functioning
is in essence the same as the main defect in the vital. The vital part of our nature is too
anxious to be hapy, and as a consequence it loses its iehepeace and yoand gts
instead lost in a jumble of desires and fears (which are like desires in reverse). When the
mind is too anxious itifst grabs intuitions (or een sense-img@ssions) too agery, then
builds all kind of unwarranted extrapolations on them, and finally it sticks too tenaciously
to the little it has dund To contirue to gow in knovledge, one should avays remain
quiet, accept what comes, and yet remain open to what comes next (Aurobindo, 1955/99,
pp. 315-316). The solution is thus the same as for the immixture and the clinging to the
sensesone should etain a pedct equanimitydetabiment and a ast inner calm.
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Silencing the mind

Sii Aurobindo desdbes sgeral methods to silence the mind.de1955/1999 p.324).
The easiest, most commonly advocated but perhaps not the fastest method, is to let the
mind un its avn couse lut to withdiaw ones inteest and sanction. If one mayes to
consistentyy refuse enggement in the thoughts thpass though ones mind they slowly
die out.The stess,however, is on the“if”, and on thé'slowly”. The second method is to
enter with the cengr of one$ consciousness into aalm of silence thapre-exists in an
inner space deep within the heart or well above the Ainthe third is to call this same
pre-existent silence den into one$ mind heat and &en bodg. The fourth is pobably
the most efficient, but also the most strenuous method. Here one distances oneself again
completey from what goes on in ones mind and then one sys on guad and
systemécally throws out &ery thought as soon as it erdeinto ones avareness.This is
effective hut it requires the hility to cente oneself in ong’ mentalpurushg ones real,
innermost Self on the level of the mind, and yet remain active. There are many other
methods, but the core of most, if not all, is to distance oneself from the activities of the
mind and vital and to atch whatever goes on inside ong’ndure as an lsolutey
disinteeested outsideiThis is not an ultimiz truth or a stance tha@an emain:in due time
one finds that everything, even outer things, are actually part of oneself, but it is an
effective means to get rid of the partial, ego-based identifications. The feelings of “I'm
me and not you”, “I like this and not that”, “I believe this and not that” are the effective
cause both of our suffering and of our inability to see reality as it is.

4. Inner knowledge

If one would like to give a label to the ontology that underlies the theory of knowledge
that I've tied to pesent hez, then one could call it a sing form of realistic idealism In
philosoply ther is a tendencto oppose idealism an@alism,but Si Aurobindo sees no
inherent conflict between the two. He writesTime Life Divine “The world is real precisely
because it exists only in consciousness; for it is a Conscious Energy one with Being that
credes it? (1990, p.22). In line with theé/edic tadition he holds thait is a conscious
energy that manifests the world, and thus that knowledge is present throughout creation,
even if largely implicitly embedded in the “habit of form” of material objects. Just as in a
rock it is consciousness that gives that rock its particular form and qualities, there is also
in man a very close link between our consciousness and the form and functioning of our
body: the ordinary human consciousness identifies itself with its material substrate. Seen
from this angle, the only difference between the rock and the human is that in case of th
human being, the substrate includes an immensely complex nervous system capable of
representing to itself a small stch of the plysical and social wid aound it.As a esut
our consciousness tends to identify with the centre of that representation, and especially
with our individual memories, body-sense, feelings, desires, ideas, social roles, etc. But,
interestingly, in man consciousness need nemain entangled in the askings of the
body and the nervous system. It appears that once our little chunk of biologically embedded
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consciousness is sufficiently individualised and self-aware, it can learn to free itself from
its physical encasement.

The Indian tradition has found that once the consciousness emancipates sufficiently
from the bog, several forms of inner knwledge open up to ittha can be gouped under
the last tvo of the bur types of kneledge we discussed in the d@ning of this paer,
knowledge by intimate direct contact and kwdedge by identity. As discussed eher,
these two are closely related: there is a gradient of intermediate forms of knowing in
between them, and an increasing proficiency in one often, though certainly not always,
leads to a mar frequent occuence of the othéf Still, for the sak of mental farity it is
good to distinguish them, if only because they belong to two entirely different epistemic
realms: knowledge by intimate direct contact is still, just as sense-based knowledge and
introspection, the result of a contact, however direct and subtle, between the self and
something consided not oneselfAs a consequence it i) the madical languge of the
Vedic tradition, still consideed to be adrm of avidya, no-knavledge or ignoance
Knowledge by identity, on the other hands the pue faculty of knavledge, vidya, tha is
inherent in all being. In humans, it is to be found in its pure form only ipuhesha our
silent, innermost Self. The aspect of knowledge by identity we will discuss in this section
is the possibility to know as if from within things that ordinarily are not considered to be
pat of ones own individual self According to the Indian &dition this is possib because
in its very essence everything is one, is Brahman. The condition however is, and this is a
difficult condition, that we must have disentangled our consciousness completely from
the little chunk of nature we ordinarily identify with, our ego. From that absolute freedom
it is considered possible to know everyone, everything, every event, with a total perfection,
“in the way God knows it".

Two forms of knowledge by identity

I will discuss hee two varieties of knavledge by identity Within the inner ealms of
our psychological nature, one can distinguish an intriguing system of two intersecting
dimensions, one reaching from the surface ego inwards to the soul, and one rising upwards
from the subconscient belpvia the plysical, the vital and the mind in beegn,to the
supeconscient spit and the Self bove?* Along both dimensions one camd enty-
points to the ealms of diect inner knwledge, and interestingy, they lead to diferent
aspects of this knowledge, some primarily personal, others in the first instance impersonal.
Before we go into more detail about these two dimensions, it may be useful to come back
once more to the difference between constructed and direct knowledge.
Direct and constructed knowledge revisited

There are plenty of indications in ordinary life that direct, intuitive knowledge indeed
does gist. A mathemdician typically first “sees” the solution to a j@hblem, and ony then
works out the logical steps that “prove” he is right. It is presumed that he has followed,
unconsciousl, the same sps of the poof to arive & his first insight,but this is just a
conjectue, which is far from cetain. Similaty, an irventor, writer, composer typicayl
first “gets” an idea and omlthen works it out. According to contempary cognitive
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sciences, the idea is actually constructed and only seems to pop-up in one's consciousness
as a ready-made product because almost all the processing remains unconscious. But if
one learns to quieten one's mind and attains to a state of sufficient clarity within, one can
actually seehow ideas arise. One discovers then that new insights sometimes do arise in
the way moden psydiology descibes — Sr Aurobindo calls this‘pseudo-intuition”
because it imitges the eal thing — lot occasionall, and especiayl when the mind is

silent, the real thing itself also hgpens.At such moments,one can obsge hov an
unformed idea drifts into one's mind as if from another realm, and only subsequently gets
clad, dressed-up as iteve, in words and imges tha seem to be prided by the indvidual’s

outer mind, perhaps from a brain-based stock of material. It even happens sometimes that
ideas “pop-up” completely formed, in “inevitable” words or images. It appears then as if
all knowledge consists of a core of direct, intuitive material, clad in an outer casing provided
by the senses, with a gradient in the percentage of direct and constructed knowledge. St.
John of the Cross gives a vivid description of the fine distinctions between those different
“degrees” of inspiration and of some possible causes of the variance between the proportion
of descending and constructed material (Steele, 1994). He also describes how the
descending idea may come direct from the highest and purest layers of consciousness
one has access to, or how it may come from intermediary layers or even from active
agents that can have distorted the expression to suit their own agenda.

In the surface consciousness that provides the experiential ground for most modern
philosophical speculation, it may look as if reality is divided by an absolute dichotomy in
gross, inconscient matter on one side, and our thoughts on the other (with, for those who
believe in it, an extra-cosmic Divinity beyond both). But inner experience supports rather
the idea that there is a smooth gradient between matter and pure spirit. Inner experience
confrms the ideawhich theVedic tradition has in common with uuwally all other
spirituality-based schools of thought, that there actually is a whole range of worlds
connecting thé\bsolute with the manést world we all knav. The Vedic tadition holds
that the physical world is ultimately a condensation of consciousness, and it has worked
out the transitions from the subtle to gross levels in great detail, for example in its description
of the different worlds (or “births”), and the various sheathes of consciousness. These
inner realities and their interconnections are extremely complex, and it is not easy to
recognise the underlying structure and even more difficult to place different experiences
correctly into the wole As a lesult mawg different ways to bing some ader into it all
have been suggested, but for our present enquiry in the nature of knowledge, the simple
distinction mentioned earlier between an inward horizontal, and an upward vertical
dimension is particularly useful, both from a theoretical and from a practical viewpoint.

Knowledge from within

A first approach to inner knowledge is by an inward movement from the surface
consciousness that characterises the ordinary waking state, through the subliminal
intermediate layers of our inner nature, to our innermost, true beinguthsha Though
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ultimately there is only one Being, one Consciousness, one Selfatheatmanforever

one with Behman transcendingsuppoting and inhditing the manigéstdion in its entiety;

the Vedic tradition ecaynises not onl tha every individual being also has itsam Self

but that even within the complexity of each individual being, there exist different Selves
on each of the various plandsogha$ of consciousness on which it exists. On each plane
the purushais our true Self, the silent witness, the support, and ultimately the master of
our nature. Though theurushais pure consciousness, and not affected bygtheas(the

various qualities that characterise manifest nature) still the characteristic experience of the
purushadiffers according to the plane on which it is found. Though everywhere silent,
vast, unaffected, on the mental plane it is the aspect of the witness that dominates, in the
higher vital that of love and compassion, in the lower vital planes that of joy and strength,
and so on. There are two forms or “instances” of the Self that stand out, one that stays
etemnally, immutably above the indvidual manigéstdion, also called thgivatman and
anothey the innemost self thasustains and inlvés the incanate being as a ole the

chaitya purushaor antaratman The former | will discuss further in the next section on
“Knowledge from above”, about the latter | will discuss a few further points here. The
chaitya purushas found behind the heachakra®® where, if one goes deep enough, one
finds what has been called the inner oracle, the guide within, one's deepest, innermost
soul, antaratman or chaitya purusha Si Aurobindo calls it thepsydic being In its ovn

realm, in the depths of its own being, the psychic being is felt as a centre of true, self-
luminous perfection; it is the source in us of our deepest aspirations, of true love, goodwill,
compassion and a deénner joy and gatitude. Sii Aurobindo desdbes it as a dact
expression of the very being of the Divine immanent within us. It is the one part of us that
can manage simultaneously to remain perfectly faithful to its own essential nature
(svabhava and yet be in a perfect, dynamic harmony with the manifestation as it unfolds
from moment to moment in and around it. In terms of knowledge, the psychic being is the
one part in us that is completely one with truth, and yet, as long as one lives in the surface
personality the guidance hich the surdce mind eceves flom the psyhic being cannot
always be perfect, for it reaches the surface consciousness through the intermediaries of
one's heart and mind, and they can easily distort its messages. In terms of force also, deep
inside the psychic being has the perfection of power inherent in its truth, but on the
surface its strength cannot manifest easily or openly because there it allows itself to be
bound by the limitations of one's instrumental nature. Only to the extent that the inner
channels are clear and open, can its guidance be reliable and its action effective. Though
it knows whatever one needs to know at any given moment, it is only when one's inner
instruments of knowledge are pure enough that its gentle voice can be trusted to give the
immediate and perfect guidance for the best possible action.

Knowledge from above

The other entry-point to direct knowledge is reached not by an inward movement, but
by a movement of the centre of one's consciousness upwards, throwgghdseara the
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highest of the sen chakras the s&en centes of consciousness in oaesubtle being
Through thischakra one opens up into the higher planes of consciousness and being,
which, like a ladler, climb up into manges tha are felt as leading to theew origin of
creation. These realms of higher knowledge are by their very nature impersonal. Though
for most people the route through the heart is the most easy and natural, for some people
this ascent is the easiest way to move out of the individual mind into the cosmic vastness.

An interesting difference between the inner and higher knowledge is that the knowledge
that comes by going inside tends to be situational: it typically gives an indication for
“right action”, for wha to do or wat to sg in the hee and nw. The knavledge one
reaches by moving upward, on the other hand, tends to be more abstract and generic.
Immediately above the mind one has, for example, a realm where one participates in
comprehensive, global patterns of thought. If one concentrates on a philosophical issue
while in that world® one immediately sees how a wide variety of related ideas hang
together To use a dwol-cild’s image, it is a bit as if oneeads the pges & the end of a
dream-quality schoolbook where all the answers are kept together in a perfectly
contextualised manner: one sees not only the perfect answer to the question raised, but
ewen the ansers to a wide aiiety of relaed questions. $Aurobindo calls this wrld the
Higher Mind As it gives sub an impession of impesonal,all-compehensie perection
it can easily be mistaken for the Gnostic or “unitary” consciousness, but it is still very far
below it: what one experiences here is not the Gnostic consciousness itself but only a
more or less luminous shadow of it withime realm of the ordinary mind. Immediately
above the Higher Mind there are realms where the relations between things and processes
are not known in words or thoughts, but seen or felt as luminous images and presences.
The higher one goes, the more the sense of perfection, unity and truth increases, but the
more difficult it becomes to express what one experiences in words, because our ordinary
language consists of words indicating dualities that are far surpassed in those higher
realms.

There are two quite different ways in which one can make this upward movement. The
first approach is a kind of jump, or at least a very quick climb, by which one moves more
or less diectly from one's atinary consciousness to tésolute ly a systemiic rejection
of all thoughts and feelings that might arise in between. If one manages to do so, this is a
very effective process and it can produce dramatic results in an amazingly short time. But
the disadvantage is that this procedure leaves a gap between the consciousness in one's
ordinaly stae and the higher ¢&@ One eades theAbsolute in some kind of &ance or
samadhiand one cannot carry a detailed memory of either the Supreme Reality or the
intermediate layers back to one's ordinary state. What such experiences do leave behind,
howeer, is the cetainty of haing reated aTruth and Bliss solssolute thacompaed to
it, all the imperfections and sufferings of the ordinary world lose their relevance. The
power and felicity of this experience may be one of the reasons why so many great saints
and sges, in theWest as wll as in the Easthave looled & the maniéstdion as a lesser
aspect of the Divine or even as an unreal farce that needs to be surpassed and left behind
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if one wants to reach the Divine in His/Her/Its absolute essence. Given how infinitely
(literally!) more perect theAbsolute seems to be thanydhing in between,it is
understandable that many great mystics have advised to forget about all lower experience
and concentrate directly and exclusively on the highest.

Sii Aurobindo, howewer, takes the ginamic unblding of the vorld as an aspect of the
Divine that has as much importance as the static, absolute essence. He looks at our imperfect
world simply as a“work in progress”. Sr Aurobindo’s stess on the alue of life in the
world is related to his vision of an ongoing evolution of consciousness of which he sees
the next stage as the physical embodimentijofna the Gnostic, supra-mental plane of
truth-consciousness that according to him must be the ultimate origin of the manifest
world. It may be clear that an organic embodiment of such an absolute truth-consciousness
would require an atremey drastic tansbrmation of human nare. To get a handle on
the details of this process of transformation, a comprehensive understanding of all the
intermediate layers of consciousness is required, which can only come through a second
approad to the higheranges of consciousnes®rf which Si Aurobindo bund mag
references in thé/edas. In this pproacd one ¢timbs slavly and meticulousi step by
step, a kind of inner stairs that rises from below right up to the highest planes, delivering
the detailed knowledge as one gées.

Though this ges bgond the immedi® topic of this pper, it is interesting to note tha
St Aurobindo insists dr this gpproad to knavledge on a doule movement,which is
mentioned thoughout theVedas,but which in later times seems to ta been drgotten
except in some lesser kmm Tantic sdools: one dimbing from the odinary mind, through
all the intermediate layers of higher mind, illumined mind, intuition up to the overmind,
and one descending, a “bringing down” of these higher capacities and powers back into
oneself One fnds this meement mentioned tbughout theVedas as theequest br the
gods “to increase”in the peson on vihose behalf th&edic sadfice is madelf the Vedic
gods are taken in their esoteric sense as the higher powers of the human mind, then it
becomes lear hav closely the Vedic imaye of a méerial sacifice mdches vhat Sri
Aurobindo describes as a psychological process of ascent and integration: one has first to
read, connect with,and*“realise” the higher dculties of Inda (the illumined mind)Agni
(the will and aspition), the Vayus (the banier breakers), and mag othes, and then
malke them an intgral pat of ones ndure. Where Si Aurobindo difers from theVedas is
that he seems to expand the range over which this process of ascent and integration can
be made to wrk. At the high endsome of the Upanishadsitbespeciail the laer Vedantic
texts seem to jump directly from the Overmental plane of Indra — where there are still
fights betveen @ds and asas (mental drces of @od and eil) — to the plane ofAnanda,
the plane of pedct Hiss and oneness. iSkurobindo, on the other handocuses on the
Vijnana, the supa-mental link plane bet®en the lwer and higher hemisphes, where
there is a simltaneous eistence of pedct oneness andawety. At the lov end Sri
Aurobindo ties to anbor this Gnostic plane in the ydical reality, and to mak it an
organic pat of our evolutionaly, biological ndure.
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5. Yoga as reseach tool

If there is indeed, as the Indian tradition claims, a knowledge that can be apprehended
directly from within without the necessity of mediation by the senses, then this has major
consequences for the choice of the optimum methodology in psychological research.
There where such direct inner knowledge refers to phenomena in the external world, one
can indeed decide on the accuracy of the inner knowledge “objectively” by comparing
the symbolic rendering of that inner knowledge with the symbolic rendering of sense
information about the external events. But where the inner knowledge refers to inner
states or processes, this may not be the appropriate way of verifying such knowledge.
Wha we need thex is not objectiity, but reliable subjectyity.

In our study of the outer world, progress is to a large extent made by using better and
better instruments. What “better” means here depends to some extent on the field: in
astronomy “better” might mean for example higher resolution, higher and more specific
sensitivity combined with less noise and distortion. Wherever possible, the results are
then corroborated with findings from others with different but equally reliable instruments.
Where the quality of the findings cannot be ascertained through comparison with findings
made by different observers, instruments and experimental pathways, the inherent logic
of the instuments constuction plys a major ole in our assessments of thedtiability.

How does this translate to the inner domain? In the inner domain the instrument of choice
is self-observation, which includes knowledge by intimate direct contact, knowledge by
identity, and the pur witness consciousnessakshj. Just as in the psical domain,the
qguality of the results in the inner domain can be ascertained on the one hand through
corroboration by equally or better qualified observers, and on the other hand by the
intrinsic quality of the instrument. The latter can in its turn be ascertained by what that
specifc instrument delers in compaatively well-estdlished felds of enquiy. The ony
difference is that in the inner domain, the instrument is not some physical instrument, but
the inner insument of knaledge, the antahkaana, of the eseacher The quality of this
instrument depends on things like the amount of immixture and improper functioning; its
freedom fom o, vital desies, mental peferences and pfsical limitaions; its sensitity,
flexibility, and dility to move & will through diferent inner vorlds and cenes of
consciousness; eftoga, in its widest sense of sjiiral discipline is the method of lwice

to perfect the inner instrument of knowledge. It leads to a more comprehensive, impartial
and harmony enhancing understanding of reality not only through the purification of the
inner instument, but also ly raising the obseing consciousnessbhave its odinary,
corrupting and limiting inolvement in the pcesses and entities thpsydology is
supposed to styd Tha it can indeed deler is dtested to i the incedidy rich Indian
heritage in the psychological field.

In shot, for the outer pephery of psydology, objectve populéion suveys and
behaioural studies mya be gpropiiate but for the coe-teritory, the lgitimate heatland
of psychology that consists of the deep movements of consciousness, what we need are
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reliable subjective methods. For those subjective methods, self-reporistdhe original

data: they are at most part of the reporting. Even introspection, as defined in the beginning
of this article, is in itself not the right research method to reach the deeper layers. The
actual research consists of the processes that take place in the inner worlds themselves.
They can only be ascertained by a silent withess consciousness in a deep inner self-
observation. Subsequently this inner knowledge can be brought to the surface and shared
with others, as long as we acknowledge that its veracity can only be ascertained by those
who have access to the same inner worlds with the help of inner instruments of knowledge
that are similar or better in qualityOne could perhgs, look a this as a eprehensike

form of occult elitism, but it need not be. The situation might be close to that in physics
where one cannot expect results unless one has a good grasp of mathematical and
instrumental methods. I'm ihimed to think th&Yoga has a ery similar ole to pla in the
advancement of Psymlogy, as méhemdics and plisical instumentaéion have in ptysics.

It can improve the quality of the inner instrument of knowledge and make us more open
to sources of direct knowledge. Which of the many entirely different methods and
techniques ofYoga ae the most suitde for incomporation into Psybology, is one of the

major tasks for Indian Psychology to take up in the coming years.

6. Evaluation and Conclusion

When a little girl looks up to us, it is up to us whether we want to see that her dress is
untidy, tha her English needs aection, or tha the hesens fom which we all come &
visible just behind the surface of those wide, wondering eyes. Even if we consider it our
duty to tinker with the details of the outer magstdion of this subtle wnder it still helps
to remain aware of the deeper inner realities, however deeply buried in the background of
our consciousnes#t the \ery least,tha inner connectedness will help us teoa the
worst forms of cuel insanity to wich our humanace is so amazinglprone At its best,
it may help to bing ebout a moe hamonious verld for future genesetions to enjg.

If Sri Aurobindo and thé/edic tradition on which he lilds ae right, then diect,
intuitive knowledge by identity forms the essential core of all our knowledge, and especially
of our basic sense ofutth, beauty meaning love, self, and eality. We mg doubt whether
we as individuals can ever hope to develop intuitive knowledge to the level of detailed
perfection tha Si Aurobindo and thé/edic tadition assdrto be possilke. But even if
there were only a remote chance that such a type of knowledge actually exists and that it
can be culuiated, it would still be worthwhile to gve it, both indvidually and collectrely,
much more attention than we presently do. The least the methods of yoga, especially
jnana yoga can contribute to Psychology are well-developed methods for the study of
the subjective side of our psychological nature, methods that work through a systematic
removal of the imperfections of introspection, and through a rigorous refinement of the
inner instrument of knowledgearitahkarana so that it can penetrate the deeper layers of
consciousness that are described throughout the Indian trauliticghat are not accessible
in our ordinary mental states.
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Ther is, howvewer, anotherand perhps moe impotant reason to pwue the systertia
development of knwledge by identity and thais simply, tha if it exists, it is the type of
knowledge humanity needs most the momentAll major human poblems ae pobems
of hamory,?® and the kind of déct, intuitive knavledge we've discussed in this par
may well be one of the most dict ways to ind tha hamory bad. After all, the coe of
the intuitve knavledge Si Aurobindo speakskeut is nothing else than the ancient
atmavidya the knowledge of the séif at a level where the individual self is consciously
one with the cosmic Selfand though tha, with the individual seles of all othes. As
such, it is the knowledge that reconnects us to our common source and that supports our
comnunality as vell as our essential indduality. As a esult, the pusuit of knavledge
by identity can povide ansvers to our depest needdr love and hamnory, and it can iye
humanity the wisdom and power it so desperately needs to heal the many wounds and
distortions that now mar both our individual human natures and our collective existence.
So even if the chances of finding this knowledge were exceedingly small, the gamble
would still be vorth it. But, fortunaely, the dance of inding this knevledge is not small
at all.

Though mainstream science ignores and in her more dogmatic moments even denies
its existence, intuitive knowledge has played a major role in all known civilisations. It is
true that some cultures have held it to be something of a gift that cannot be cultivated, but
there are many other cultures that have worked out methods to develop it, and in India,
where spirituality has been the very foundation of the mainstream culture right from the
beginning of knavn histor, there are seeral highly sophisticéed and intellectuayl
rigorous systems of ideas onvadt can be deeloped So actuall, collectively, we not
only know that this knowledge is there, but we even know how to develop it.

At the end of his wonderfully detailed history of spiritual movements in the U.S.A,,
Eugene Taylor comes to the comasion thd we can &pect over the coming garis a
growing influence of Indian ideas on the developing glddivilisation, and especially a
major shift in its basic epistemological assumptions, away from materialism and in the
direction of Indian spituality (1999, pp. 289-296)Taylor consides it an open question
whether this growing reliance on spiritual knowledge will develop as part of science, or
as an independent, parallel knowledge system that will gradually gain in prominence, as
people begin to realise how much it can contribute to our understanding of human nature
(ibid. p. 285).To wha extent spiituality and science can and should geepr colldorate
is a complicated issue, but there seems very little inherent reason why they should not
join hands at least in some key areas. The almost complete separation of the knowledge
systems of spirituality and science that we see at present seems to be little more than a
highly unfortunae outcome of the peculities of Euopean histgr. In individuals, the
independent co-existence of incompatible knowledge systems is a sign of schizophrenia,
and it is hard to conceive how this could be different for society at large. Even if a true
integratior® of spirituality with the presently dominant knowledge system of science will
be hard to achieve, the least we should strive for is some form of active cooperation. What
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form this coopeation should tak is ajain difficult to sg. In all likelihood psybology
will see for a long time the co-existence of several competing knowledge systems rooted
in a wide gamut of ideas and methods, that perhaps could be mapped in a three-dimensional
space indicating their relative stress on physiological, social and spiritual factors. In the
long un | expect, howewer, tha there will be an inceasing wareness of the alue of
spiritual knowledge, and of the interdependence between psychological insight and
spiritual practice. If this is true and if we will indeed see an increasingly widespread
recognition that yoga, and spiritual practice in general, leads to valid and reliable
psychological knowledge of a quality that cannot be obtained otherwise, then we can
foresee a time when yoga will be considered equally essential for the psychologist as
mathematical proficiency for the physicist.

Within the feld of psytology, but potentialy elsavhere as vell, science and spivality
are complementar quests ér knavledge in need of edtr other Science is P its very
nature down-to-earth, progressive and self-critical, and without these three qualities,
spirituality tends to become too othesdly, it gets stifed in the enarstaions of eligion,
or it floats off in some new-age vagueness. On the other hand, science also needs spirituality
to complement itselfTill now science has occupied itself mgintith the objectie, outer
half of reality, but this outer half has no ingdendent gistence Reality-as-ve-knaw-it is
a relationship: a relationship between what we see as ourselves and what we see as the
world in which we live. To fully undestand vihat hgppens in thiselaionship, we need to
know both sides of it, the inside as well as the outside. If we concentrate too exclusively
on the outside we lose out on the deeper meaning of life, on the treasures of the spirit, and
if we concentrate too much inside we get an otherworldly spirituality that doesn’t do
justice to the love that sustains this beautiful creation. Only when we pay equal attention
to both sides of the equation can we develop a knowledge and mastery that are fully in
harmony with the marvel of the evolving manifestation. Only then may it finally be said
of humanity thaits tread“justifies the light on Nure's face”s!
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Footnotes:

*According to Sheldrake (2005, p.38) a recent exhibition in the Science Museum in London presented
the human mind as thdéight-dedk of an aeoplane but without a pilot.An unexpected Budhist
influence?

2S1i Aurobindo wote dout this (in 1915),T he saéty of Eubpe has to be sought in theeaynition
of the spiritual aim of human existence, otherwise she will be crushed by the weight of her own unillumined
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knowledge and soulless ganisdion.” In his net sentence he gssed the needif balanceThere he

said “T he saéty ofAsia lies in the ecaynition of the meerial mould and mental conditions inhieh

that aim has to be worked out, otherwise she will sink deeper into the slough of despond of a mental and
physical incompetence to deal with theecfs of lie and the shds of a epidly changng movement.

Now, in 2006 ,Asia is deally waking up,but the dangr of insuficient respect ér the spiit is still real,

and not only in Europe.

%In the pat of The Life Divine on which much of this discussion is base8ii Aurobindo does not
explicitly state that the distinction he makes between “knowledge by identity” and “separative
knowledge” is equivalent to the traditional distinction betwédgaandavidya but | think it is a safe
assumption.

“There is also a yhamic aspect to this type of kmledge. Sii Aurobindo doesr’mention it in this
context, but logically this type of knowledge should include skills, the “know-how” to do things.

°In contemporary psychology it is widely held that intuition is constructed subconsciously and only
appeas to pop-up €ad/-made Sii Aurobindo calls this pseudo-intuition. Intuition is usedehier the
original sense of true knowledge that is not constructed, but that comes to us at least partially “ready-
made” from some inner or subtle source. Much of this article can be seen as an attempt to show that such
direct knavledge actual exists and is wrth cultivating systemtcally.

At the same time’may not be takn too liteally. See the subsection entitl&@f balconies and
birds”.

In a state of pure consciousness there is evidently no distinction between subject and object, but not
everybody agrees that such states are possible (Steven Katz, 1978, pp. 62-3). Even Jung, who is for many
an ealy heo of the tanspesonal me@ement in psyleology, seiously thought th&a stée without go,
and thus without a clear distinction between subject and object, would intrinsically be an unconscious
state. This seems to betray a somewhat surprising lack of understanding of the Indian tradition. For a
brilliant discussion of ung’s position vis-a-vis Easteithought,see Cavard (1985)

®ln one experiment a video-clip is shown of two teams of six players, one team dressed in white, the
other in black, who pass two balls on to each other in what looks like an informal volleyball training.
The observers are asked to count how often a white player manages to pass on a ball to another white
player without a black player intercepting it. In the middle of the clip an actor dressed up as a black
gorilla enters the scene, stands still in the middle, waves his two hands at the audience, and then moves
out from the other side. Even when one shows this video clip to large audiences, there is hardly ever
someone who sees the gorilla. If at the end, one tells the audience to relax and watch the video once more
without counting anything, just for the sake of seeing if there is anything special they missed out on the
first time, nobody misses the gorilla, and most people have a hard time believing it is the same movie
(see Simons & Chabris, 1999).

° For a efutal of one of Dennett’'main agumentssee Canelissen (2007).

Sanskritdristi: supreme revelation, direct vision of trusingiti: supreme inspiration, direct hearing
of truth.

HThe Sanskt word dhamais difficult to translde. It denotes trth in the ealm of @eng. As sud
it is often tanslded as (maal, social) duty andwen as eligion, but especiall the Idter is not stisfactosy,
asdhamahas a stvng connottion of something thas pat of ones essential nare and thaas suh
goes bgond social coventions.

2Inwardly, subjectvely, there is an integsting \ertical dimension to ounmareness of dftrent types
of consciousnessve tend to visualise the hemns dove and the d&; subconsciousealms bela. We
will come bag& to this lder.
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1351 Aurobindo daims thd it is actualy possille to cultvate intuitive knavledge to sub an etent
that it can tale over all odinaty mental functions and become amabmal way of knowving reality. We
know from the diay Sii Aurobindo maintained ding a few yeass of intense ggic practice tha he made
this amazing claim not on the basis of literary exegesis or philosophical speculation, but on the basis of
meticulously carried out experiments, of which he maintained a detailed day-to-day record. The
“laboratory notes”in thisRecod ofYoga(2003) ae full of examples of detailed kndedge ezen dout
trivial events in the outemaerial world, tha would be &tremely difficult to explain as constrcted on
the basis of sense-impressions and memories alone. For an interesting study of yogic powers and
pampsydology, see Baud (brthcoming).

““Inevitable” is the highestgrade”in Si Aurobindo’s gpraisal of lines of poejrin tems of their
level of inspiration.

BThis is significant as the Upanishads, from where this simile hails, are extremely terse; they are like
mahemadical formulas of the spit, and thee is n&er a word too mary. Ead word covers a world of
meanings.

The (in)amous pasge Watson wote in his infuential Behaviorism of 1924 is vell-known, but
worth repeating:

“Human beings do not want to class themselves with other animals. They are willing to admit that

they are animals but ‘something else in addition’. It is this ‘something else’ that causes the trouble.

In this ‘something elsels bound up eerything thd is dassed asaligion, the life heeafter morals,

love of dhildren,paents,county, and the lile. The raw fact thayou, as a psyleologist, if you ae to

remain scientific, must describe the behaviour of man in no other terms than those you would use in

descibing the behaour of the & you slaughterdrove and still dives man timid souls avay from

behaiourism?

One might have expected that the dismissal of religion, morals and love as nothing but ‘trouble’, and
the rather baffling presumption that his colleagues spend their days slaughtering oxen, would have been
sufficient to dive ary sensilte human beingweay, but, strangey enough this did not hapen & all,
which is shoking testimony to the utter d&ness humanity ent though duing the last centyr

Reality can hatly have been thiabizare, but if taken literlly, this means thapeople ging for
psychological help at the time basically had the choice between being slaughtered in the mind of a
behaviourist, or being accused of all kind of sexual perversions by a Freudian. Seen from this angle,
being looked at by a cognitive scientist as a fuzzy computer in need for re-programming could indeed
be called progress! But still, poor souls.

®There are a few notable exceptions. One may think for example of the work on State Specific
Sciences Y ChatesTart (1972),0r the aticle by Petitmendn-Peugpt (1999)

19S1i Aurobindo looks &the Darwinian eolution as gadual emancigan of consciousness. He
holds tha just as lie has deeloped in m#er, and mind has deloped in embodied K, still higher
forms of consciousnesseabound to deslop in embodied mindSii Aurobindo looks aiyoga as a
concentrated attempt in the individual to achieve in a short period what Nature itself is working out in
her own speed on larger scale.

2This exkample is not fom Si Aurobindo lut from the Mother (née Mia Alf assa1878-1973).

LAt the end of a pasgawhere he desdbes sgeral ways to silence the mind&i Aurobindo s&s:“In
a complete silence only is the Silence heard; in a pure peace only is the Being revealed. Therefore to us
the name ofrhat is the Silence and theeRce.”

22The dimensionality of the “inner” or subtle experience of consciousness is an intriguing phenomenon
that one finds mentioned throughout spiritual literature, and that consistently returns in experience. In
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the“inner” expelience one can actuajlcente ones consciousness @ifferent \ertical levels,and moe
or less degly “inside”. We will come bak to this in the net section.

ZI'm not aware of hard statistical data on this issue, but both tradition and personal experience tell
tha “enlightenment”,which is dosely relaed to ones cagacity for knovledge by identity, tends to
bring with it some dgree of telpathic cgacity even though kairvoyants ae cetainly not alvays
enlightened.

2For more details see SAurobindos The Synthesis dbgaandThe Life Divine A shot summay of
the system can be found in Cornelissen (2004) and a more detailed account in Dalal (2001).

% Chakras Sanskrit: centres of different types of consciousness arranged one above the other in the
subtle bog. Though the idea thalifferent types of conscious adty take place adifferent locdions
in the body has been worked out in much more detail in the Indian tradition, traces of it occur even in the
English language, e.g.: “use your head” means “think better”; “open your heart” means “feel more
compassion”; “follow your gut-feelings” means “follow your basic life instincts”.

% | could have written “in that state” but at the risk of being accused of occultism, | have chosen
consciously for “in that world” as the latter appears more accurate. In many contexts, “state” and
“world” are interchangeable, but they don’t have the same connotations. “State” stresses that what one
descibes hppens inside the mind of an im@tlual and is deendent on its conditioiWord” stresses
the complexity and internal coherence of what one experiences, and it implies some kind of objective
existence, though the latter can be apparent only (as in, “a dream world”). I'm inclined to think that what
| describe here are indeed worlds, not just states. They seem to pre-exist independent of the human mind,
though vhat one actuall expetiences is indeed gendent on one’inner conditionAccording to St
Aurobindo this is equally true for all worlds, even for the ordinary physical world: all worlds come about
in an interaction betwegyurushaandprakriti, self and nature, conscious being as subject and the same
conscious being as object. They differ from each other in the type of consciousness on the subject and
on the object side.

27S1ii Aurobindo desabes these higher planes of consciousness withkam@ay and one nust
add, rather rare intellectual discipline and “rectitude”. From his diaries and the autobiographical poetry
he wrote during the same periods as his published writings, we know that he carefully avoided quoting
the sometimes strong claims of classical Sanskrit texts, if he had not on the one hand fully understood
their implications, and on the other seen them supported by his own experience. This, together with the
detailed studies he made of our ordinary human nature as seen from the higher planes of consciousness
with an ge on its tansbrmation, make his work so exceedingy interesting br Psychology.

28 Sii Aurobindo,The Life Diving p. 2

29With “self” | mean heg the etaral cente of one$ consciousnestheatman or thepurushaof the
Indian tradition, not the western “self-concept”, which corresponds in the Indian tradition more closely
with theahankara the constructed, socially determined egoic centre in the outer nature, with which the
real self erroneously identifies.

%0 |t may be noted that integration is not the same as amalgamation. In amalgamation, the original
substances lose theiwn qualities and ¢t meged into a n&, essentialf amophous substancén
integration, the diferences of the arious pats ae caefully maintained and uplifted into aweand
more comple unity (like the arious pats of a cartha find the fulflment of their &istence in their
cooperation in the workings of the larger unit of which they are the constituents.) True integration is
above all not constructed with the mind, but an offering, a taking up in the pre-existing higher oneness
of the conscious existence of the Divine.

31 Sii Aurobindo, Savitri, p. 344
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%2This mgy sound a bit too swagy, but it is almost ceainly true Over the yass, wheneer | thought
| had ound some eor or lacunae in $Aurobindo’s desdptions of life and pga, either | vas led soon
after to an unmistakeable experience showing that he was right or | found that he had described somewhere
in a few lines wha had talen me months to diseer. The moe | undestand of viha he has done in the

area of yoga and psyeology, the moe ny admimation grows.
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The New Spiritualty or the Aurobindian Revolution

GeogesVrekhem

In The Life Divine Sri Aurobindo quotes the iple stdaement of the Upanishads:
“Brahman is in all things, all things are in Brahman, all things are Brahmahé
Upanishadsthe bunddion of Vedanta,have been a liing souce of spiitual inspition
since they were formulated some three thousand years ago; yet the full scope of their
significance vas not put into pctice until Sr Aurobindo dedicted himself to the
implementation of their unadulterated message. In the meantime there had been Mahavir
and the Buddha, Shankara and Christ, and a multitude of great saints and realised souls;
but no eligion or spiitual pah teates tha Brahman,the Omnipesent Realityis “this
old man and boy and girl, this bird, this inséct’ and this shopping housewife, this
jetliner, this cancer tumour and this self-immig fandic ... All spiritual pahs and all
churches point tward a heeafter moksha,nirvana,and teah haov to get out of this lie
or cycle of lives by what they suppose to be the shortest way possible. Matter is the anti-
Divine, the bog is a lurden, a piison, a tomb Individual escpe out of this bad or
illusionary sub-lunar world is the direct goal, after which all will be happiness and ecstasy
in etemnity. Yet to Si Aurobindo, from the ery beginning of his sadhanda solitaly
salation leaving the world to its fate was klt as almost distasteful’”And he wpte dout
his Yoga: “Even theTanta andVaishnaism end in the elease fom life; hee the object is
the divine fulfilment of life”*

In the course of his sadhana, he gradually became aware of the dimensions of the
spiritual innovation to be bought d&out by him. Frstly, mater and the Eah were no
longer seen as something despicable in which the soul had descended by some accident
or other The stéement of the Upanishdatter also is Bahman”was to be taén literally,
and the physical universe was seen as “the external body of the Divine Béteg”.
wrote:

“Earth-life is not a lapse into the mire of something undivine, vain and miserable,
offered by some Power to itself as a spectacle or to the embodied soul as a thing to be
suffered and then cast away from it: [on the contrary] it is the scene of the evolutionary
unfolding of the being which moves towards the revelation of a supreme spiritual light
and power and joy and oneness, but includes in it also the manifold diversity of the
self-achieving spirit. There is an all-seeing purpose in the terrestrial creation; a divine
plan is working itself out through its contradictions and perplexitie$ ...”
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Secondy, the “evolutionaly unfolding of the being’became mar than a ntralist
scientifc theow, it became a spgiual fact diectly significant for the efort of theYoga.

Much of our bodieslife forces and mental pacities is shaed ly evolution. We cary the
development of life on the Earth not only in our visible body but deep in ourselves, where
the past continues to be present and must be overcome if we want to advance into the
future. The chakras represent the earthly and therefore cosmic evolution in us and are
hierarchically ordered from below upwards, toward the levels which are worlds of
consciousnesshave our pesent humanationality, to be intgrated in the bodies of the
future. True, in Si Aurobindo’s Integgral Yoga one hasiffst to realise the psytdc and
overmental, spiritual realisations, but then, strengthened with these realisations, one has
to descend into the nether regions of the subconscious, where the dark roots of humanity
are.

Thirdly, Sri Aurobindo had the ewvelation of the Supeanind, the dvine Truth-
Consciousness. This is the consciousness in which all is one and is experienced as one, in
the timeless immensities as well as in the time-bound sub-atomic materialisations; it is the
consciousness which eternally contains all in itself, manifests all out of itself and then
takes all again into its bosom. This is the true “mind of God” behind the mysteries of the
infinite and the infinitesimal, confounding present-day science because it is incapable of
widening its vision bgond the plgsical ralm.And Sii Aurobindo s& tha this Truth-
Consciousness, however high or far or deep beyond or present mind, was the only basis
to realise the next step in evolution for which the time had come. “This knowledge first he
had of time-bon men’’

Lastly, to work out his vision and his pgonal ealisdions of it, he had to esblish a
method which could be followed by others, a spiritual path which he called the “Integral
Yoga”. For it had to contain the essence of humasigpiitual adievements in the past
in order to integrate them into a vision of the future. In this spiritual undertaking, in the
working out of this“new spiituality”, he and the Mother stood alonEme and gain
they have compared their pioneering effort to hewing a path in the jungle, advancing
through constant danger into the unknown. For the mighty Powers-that-be, hostile to any
new spiritual acquisition or change, become merciless when their reign is threatened and
their dominant position on the Earth might come to an end. “My gaping wounds are a
thousand and oneAnd theTitan kings assail ...%wrote Si Aurobindo in his marellous
autobigraphical poem“A Gods Laour’.8

All this together vas and is théurobindian ewlution. “Revolution” is often nothing
more than an overblown word. But if initiating a new step in the terrestrial evolution,
based on the materialisation of a consciousness beyond our presehind even
imagination, and to be incorporated into a material being on the Earth — if this is not a
rewolution, then what is? It is lut seldom ealised thaat the time of SrAurobindo and the
Mother’s ealy lives the coming of thesupeman” was &lt by mary to be necessgrand
even imminent.The name of Fedrich Nietzste, whose thinking SrAurobindo was
very familiar with, will come to mind. But there was also Marx’ neemo economicj
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there was the ne aheistic and humanitean man ofAuguste Comtethe Feudian and

Jungian new man, and several more. Those were indeed the decades of an intense reaction
of discontent against the dry rationality of the Enlightenment. This reaction would lead to
fascism,with its ovn ideal of the n@ man,the man of the deea@nd ultimaely to Hitler's

ruthless superman, the “blonde beast”.

Still the historical perspective should be extended much farther backwards in time. For
if this was, and is, the moment of a new evolutionary creation which is the fulfiiment of
the evolutionary past and makes a quantum leap beyond it, it must mean that Nature had
worked out all the pliminary stages on the Ean to their utmost possibilitieAs the
Mother said, there are long periods of preparation, but then there is the moment in which
the evolutionarly saltushgppens.Today’'s humanity in upheal is cetainly significative
of such a critical moment in its evolution.

The “procession’of avatars is well knowvn in Hinduism andas Sr Aurobindo emaked,
pictures the successive evolutionary stages perfe@tiyKrishna declared in tighagawad
Gita that the avatar comes at times when humanity is in étiise materialisation of a
new step in the evolution, like every birth, is a time of intensest crisis, qua importance
exceeding by far the “axis-times” as defined by Karl Jaspers. The beings of an established
level of evolution are themselves incapable of piercing the ceiling of their species, of
going beyond the highest stratum of their materialisation. Such a breakthrough can be
effected only by a direct intervention from “above”, materially incarnated in a being
which in India is knavn asavatar. Sii Aurobindo agues in one of his letterthd between
the hominids andiomo spiensthere had to be an watar, in tha case Lod Rama. If so,
there had to be an avatar to initiate the still greater leap betinggan sapiensand the
supamental being — and evknav the name of thaavatar: Sri Aurobindo-Mothey

A single being in two bodies clasped,
A diarchy of two united souls.

For the first time in the history of humanity a complete, double-poled avatar incarnated
representing He and She, the male and female principle on all levels of existence and
manifestation.

The Divine takes on a material body in what could be called metaphorically an “avataric
field”. This consists of a preparatory period leading up to his appearance. Then there is
his presence on earth when he lays the foundations of the change he has come down to
bring about, always against impossible odds because he has come to do the impossible.
While the decisive change is taking place only a few humans are aware of his presence,
and fewer still are aware of the implications of his work. When the avatar has left his
eathly body a tansitoy peiod follows, often of gea confusion.And finally comes the
time of the accomplishment of the evolutionary or spiritual change, perceptible to all and
having a permanent impact on the destiny of humanity as a whole.

We ae in the tansitoy petiod between the pesence of thevatar ard the conoste

Sraddra O August 2013m 117



realisation of his purpose. Our strength is in our faith, unreasonable or maybe grotesque
in the eyes of those who do not have the call to participate consciously in the Great
Change. One of the &y words of the Intgral Yoga is“surrender”becausehaving dedicted

our lives to thework, we accet tha the ultimde realisdion — the tansbrmation of the

body -- will not be ours in this life. But to support our faith there is the presence of Sri
Aurobindo and of the Mother — for the task of the avatar is not limited by his and her
physical incarnation; and we can inwardly open to the supramental force, manifested in
the Eath-amosphee in 1956,and its deuty, the force descended in 1969 to élethe
realisdagion of the wermental, transitional or intemediay being Trying to become
intermediary beings (“overwomen” and “overmen’surhommeksis, according to Sri
Aurobindo and the Mothethe task gyen to u&.

In the physical sciences it is a rule that a theory should prove its validity by making
predictions thacan be testeds Si Aurobindo’s theoy of the supanind only a gandiose
illusion, or will humanity die out before anything like the apparition of the supramental
being can hapen on our planet? iISAurobindo has made edictions. In his witings in
the Arya, later published in book form, one can read that:

1. India had to become free;

2. Asia had to wake;

3. humanity had to become one;

4. the Indian spiritualty had to spread in the whole world;

5. the humans species would be succeeded by a new species of supramental beings.

It should be bare in mind thathese pedictions vere made dung the Frst World War
and its immediate aftermath, when reasonable people could only consider them as
chimaems. In 1947n a tet to be bpadcast on the occasion of Indigfreedom,Sri
Aurobindo summarised these predictions himself and called them his “five dreams”.
When one considers what has become of these “dreams” at present, one cannot but
agree that all five have been realised to a considerable degree. Thus they may be held to
be a ational justiication of Si Aurobindos pevisions of the futue. He wote tha a next
evolutionary step isnevitable a statement which, considering the evolutionary process,
can only be doubted for fear that our Earth might not survive its present predicament. But
the fundamental cause of thisegdicament is mcisey the Umwertung allerWerte, the
revaluaion of all values equired to ceae the ne, as yet unknevn ones. In this so-called
post-modem peiod of a humanity caught in theorex of its unifcation, Sri Aurobindos
vision provides us with the interpretation of the apparent chaos.
Mentally conditioned by the physical sciences, few people still believe in miracles, but
I know of two which are histoically proven. The first is dan ofArc, the young Fend
village girl who, at the head of rowdy medieval armies, defeated the English, put her king
on his throne, and told her judges franklg suis venue de par Dieul have come from
God The other miade is Auroville, the utopia of all utopiasyhich after brty years in
quasi impossible circumstances and despite all ordeals, is still there — and growing.
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The SoulThat Makes Us Mdter

Rick Lipschutz

[This article correlates the explosion of the atomic bomb and the emergence of the human
soul. The little spark in our soul, set free, glows more brilliant by many powers than all the
energy locked in matter that's been released by splitting the nucleus. The atom of science,
when exploded, only blows everything apart. While the soul atom, come out from hiding
and extending to the surface, has the innate ability to integrate all the fragments of a
human into a beingn this nev spiitual eomic age tha is coming into beingwe've

started to see how the soul, come into its own, can attune our nature to its higher
frequenciesWe bajin to patner with mag powers thd, though still thg lie beyond us,

nov seem willing to collborate substantiafl They are maving us sadly tha missing

step across an abyss, and luring all life on earth forward. Hands, our own with others, may
have strength together to pull us out from dangers threatening to disintegrate this living
process into its littlest pieces. &wtualy, since it is the soul psence thahas made
matter what it is, the mysterious powers that produced our kind even may make soul and
matter equal and one.]

We shdtered the gom in a desdrvalley, blew it up into binding bits

We've seen the pictas. The nudear deice eploded neaAlamogordo in the drnada
del Muerto — the journey of the dead man — an inhospitable valley in the New Mexico
deser in 1945,has tallenged us to our slender eo\We face the speatrof responsibility
over forces we hold not the sceptre to rule. How won't our species disintegrate but continue,
move forward as everybody likes to say? Both the first nuclear test and the threefold
divine ndaure we knawv by the same code namérinity changd tha world forever.

But surbice hapenings,even billiant ones“brighter than a thousand suttsteflect
profounder truths. On this basis, | claim we have inside us a device, from which all other
devices have been devised. Preposterous on the face of it: a superconscient nuclear device
tha can, tha will, truly chang the vorld for good And the eplosion it emits is ma
than a fash thafouls and a lightilled with loahing. It's the last tha comes to sta It is
the very device which the will, embedded in the originating brightness, has devised, in
order for spirit to directly intervene in this world, in ourselves. It is but a frail gleam
growing toward omnipotent flame of grace. It is an undivided piece of the love that threw
itself down, in the pre-evolutionary pit below us, and goes to work in silence like a
garden till, free at last, it can take effect on the surface.

The released energy of the atomic nucleus is only a small surface phenomenon, in the
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light of the energy contained within our own soul-atom, whose little secret is the radiance
of ten million sung.

Matter has long containetthat light, tha dazzling light,tha light and immensity?
Only now, it explodes with the drce of another rtare than the one &vknav. This gves
us more than a hint that not only is the soul the source of any significance the world holds,
at the root of any value we ourselves have: it is the soul presence that has made matter
what it is and what it will be, and therefore the soul, assuming union with the splendour of
its origin, has the potential to unfold in, and as, matter the all-powerful essence of the
Maker.*

The only peaceful atom is the soul atom; the energy from its explosion alone transforms.

And it is every bit an atomic explosion when soul bursts into the foreground of this
life, emepges to open ddight. It would seem dr all the vorld ther’s been altang of
suns. Suden is the brsting of the ancienteil. A vast sunshwer of the soul lsanges the
world we are in its essence, which is more than can be said for the shattering stunt
responsible for putting Socorro on the map and moving Einstein to respond: “The release
of atom paver has hangd eerything kut our way of thinking”® It's not the sBom kut the
mind that splits. Because, when soul comes to its own, everything can change. Our soul
has the focus and may come forward with the intent to shake our ways up, make us novel
in our means, new in our meaning, more brilliant than the colours that in a flash of summer
moming took the mountains and theysk

Two explosions with a arcial difference On the oute of the dead manye see and
hear:

“War making naught thenget smiling calm of lig,
Battle and rapine, ruin and massacre

Are still the ferce pastimes of mas’'waring tribes;
An idiot hour destroys what centuries madé...”

That loud shap dap is the No sound ofudlei shdtered by “the riven invisible aom’s
omnipotent érce’

But the explosion of new life we feel when our soul finally surfaces: this is like
controlled radioactiity. It’s the hoy grail science hasn’found It's conscious,
transformative: a flower of light explodes in the centre of our being. Our being of light,
round whom is growing a healing body of light, comes forward to stand in front: the
being our soul is becoming. The person we actually are has not only a calm wisdom to
guide our human nature, step by step, but also the sweet silent power to take up and begin
to transbrm whatever in us ve're willing to hand eer to the mysteiious forces tha
produced our kind.

“A solitary second can be the skgagsotent to gplode a vihole past? Wha hgppens in
that second?

“One is like an eplosive thd nothing can esist,andone hursts out fom one$ plison
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in a Haze of light’'° Not the light ve knaw, but full and ich, a fundamentaladiance “If

the madiance of a thousand sunem to hurst forth & once in the sk tha would be lilke

the splendour of the Mighty Ori& But the soul is a mighty ghone still and quiet; een

when bursting forth in light so intense it fills our betAgtill it comes out of the quiet, like

the burning bush. Though patient enduring effort often precedes emergence, this moving
forward may be far from gradual. Something opens that nothing in the world ever prepared
us for. Suddenly, forcibly our soul can brst through its eil, which might feel like
detonation, but one that fills us with delight. It has a forceful sweetness to it, so you feel
you toudr some smiling substance of imntality, which once sthilised neer leaves

you. Or it does leg you stipped davn to the dvine spak. For some no eplosion’s
necessar, no \eil evident, only soul embacing suréce life in quiet constant psence

Your life once immesed in the soul-gsence drever changes: step, fall or paachute

badk, and yu're meeting in the endless momenter the paryour soul irst touded in

you remains in that embrace.

I’'m writing here, New Mexico, in the Bowing dust.A few miles from the iver of this
place, stuck between extinct volcanoes and mountain ranges hazed from wildfire smoke,
I’'m in a stretch of valley not too awfully far from the site of that first, mesmerising explosion
near the northern outer limits of the White Sands Proving Ground. That July morning the
Jornada will be remembered by — the overclouding kept growing and, glowing, held hot
skies. Golden-gllow. Orange-ctimson. Puple-geen.White-bue. Those colows ges had
to see for our minds to imagine. There are other eyes, on the face of our own internal
deset, that enjoy the sight of thiafar moe beautiful secondldst, the one (or th&rinity
site) inside ourselves; exploding forward with the exact force needed to make our world
whole.

Too small vords tha mean so mch, or nothing & all. Higher néure: so is it meely,
hovering subtle and tenuous, above us, having no effect on our life? Far from it. The
extension of the soul, its subtle form, is rich in texture; velvet soft, it can modify the vital
substance of the emotional nature. Even this thin surface crust may be touched, respond
to othes in kind So subtle is soult sees thwugh subtletyNor is it all ruance:its nudeus
carries with it stupendous force. The soul possesses “ineffable plastitikg’ plasma.

And at its core — the core of the supernature — you are at the centre of God, burning with
the divine fire.

As | write these lines, orange flame, up to summer 2011 the largest wildfire in New
Mexican histoy, licks & the edgs of LosAlamos Naional Laboratory, crown jewel of
our rudear deterence We live in a fre, not in a deam. Bebre our open yes we bain to
see a Wmite ld light in the LosAlamos of our soul.

The atom of science pales before the dynamics of our own soul-atom.

Notes and References:

1. Fom Robet Jungk,Brighter Than aThousand Sun# Rersonal Histoy of theAtomic Scientists
trans. ames CleughVictor Gollanz,1956.The phese is based on the still-open dgale of theBhagavad
Gita.
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2.“If y ou are asid ‘who ae you in this plysical bog, the anwer shall be‘'l am the souljn the brm
of an @om; this soul-tom has the splendour of aee of suns. From pullic speeb, 19th centuy Tamil
saint,Swami Ramalingm. Sed.R. Thulasiam,Arut Rerum Jbthi and Deghless Bog, Vol. 1, Univ. of
Madras, 1980, p. 215. This mysterious atom surely neither splits nor explodes. Not even full-on with
nothing will it shdter. What it may do is wait, wait long till all things ae read/ with us. It mg then
simply extend, in an effulgence, growing toward greater wholeness. But we are permitted to feel like a
pyrotechnic device as we enjoy the dazzling light from the show of fireworks our soul has set off to
celebrate its ind@endence da While, “for some psydic emegence might éel moe like a gadual
dawn or the glimmeng through of saad stalight than an eplosion — hushedjuiet,humbe” (Lynda
Lester personal commnicédion, 2012).

3. The MotherMother's Agenda Vol. 3, see 30 October 1964, 400.

4. Its Maler is not the souhut the brce of tha One ve call out to g so may namesAnd tha force
alone answering the aspiration of the ages can make soul and matter equal and one. Its full-fledged form
will be soul made flesh.

5. Albert Einstein,from letter pubshed in Bulletin of theéAtomic ScientistsMay 1946 (achives,
website of the Educational Foundation for Nuclear Science). Einstein added: “I should have been a
watchmaler”

6. Si Aurobindo,Savitri, SABCL, Vols. 28-29,1970,p. 440.

7. Ibid., p. 255.

8. Antoinette LucieAvegno, my late belwed wife, said these sen words to meeaty one moning
in June two months go, in PioneeNalley. What we were sging is forgotten. | ony remember these
words.

9. Nolini Kanta GuptaCollectedWorks \ol. 2, Sii AurobindoAshram, Pondicherry, 1970,p. 356.

10.The Mother Collected\orks of the MotheMol. 9, Sii AurobindoAshram, Pondicherry, 1977,p.

136.

11.Bhagavad Gitg trans. Swami Nikhilanandachgoter 11 verse 12. JRobet Oppenheimescientifc
director Manhdtan Ppject,recalled thathis \verse (with“l am become De#, the deswyer of worlds”)
flashed through his mind as he watched the Trinity nuclear fireball. Dawn was still dark. Then it was
white. The atomic age had come to a permanent start. Fireball became cloud forming a strange summer
rain — jade green melted sand and sprinkling sheets of dust — insinuating into the grain of the Jornada
del Muerto. Trinitite, a mineral new to the earth, was born on that hot wasteland of a Monday morning,
July 16, 1945. The overwhelming flash startled a blind girl who was fifty miles away: Georgia Green,
from Socoro. She was iding with family on a des¢highway, on the vay to a nusic lesson idlbuquegue
“What was that?” she said. The blasted Trinity gadget worked. Energy will do that. The secret laboratory
on the mesa to the ribrhad done wil. Tales thacdtle tumed white or gey were told too often to be
urban legend.

12. Wayne BloomquistGod Shall Gow Up: Body, Soul,and Eath Ewlving Together, Pondy
Pubishing, 2001,p. 32.“In mid-Decemberl suddenly came dan with a ewer....| pespired pofusely
for three days....My bedroom was...a sweat lodge....The third day...in the middle of the afternoon...an
intense light suddenly filled my being....I had the sensation...| had become the light....I heard the
words in ny head ‘Mother, | never knev | loved you so nuch! I...stated to sob...thewgeetest tear
imaginable....I felt fine nav...no fever or weakness... \ith tha experience my life took a 180-dgree
turn.” He reflects:“l had spontaneouglthought of the Mother because monsciousnessag alead/
turned tavard her....A Chistian...would likely have a similar gperience with &sus. A few seconds
formed the bedrock of a life.
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13. Si Aurobindo,Letters onYoga SABCL,\Vols. 22-24,1970,p. 1113 The oiginal letter to vhich
Sii Aurobindo eplied is found in Dilip Kumar R, Sii Aurobindo Camé&o Mg Sii AurobindoAshram,
Pondichery, 1952,p. 471. Fom the letter Dilip wote:“...l expelienced a glvety softness within and a
feeling of ineffable plasticity which rapidly grew into something so concrete that | felt almost as if |
could touch it with my fingers!...My restlessness was redeemed by peace and my darkness by a radiance
which seemed too inedilde to be tue and et too vizid to be dismissed as wishful thinkirgnd to me
it seemed so utthr corvincing because it seemed to descdiké an &alande, from navhere — to
swe@ me of my feet when | least epected if.

(This is a substantially much revised version of the essay which appe@uathlvorationin Fall 2012)
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On Reading Si Aurobindo:
Blindness, Insight, Outlook and a Persprctive

Murali Sivaramkrishnan

A Prefatory Note:

The subtitle of this pieceamld cetainly recall the &med theagtical essy of the same
name on the rhetdc of contempaary criticism by the Ameiican ciritic Paul de Man.
Howewer what follows is &r from ary hemeneutical gegesis or ary interrogation into
the potean felds of theoy and countetheoly even in the Indian conte. My intentions
are meely only to gather tagether the con/td(s) of theAurobindian tets as not-ead ty
the adent deotees,or on the other handxplicated ty self-styled dwlars and their
collective Hindness waich could hamper anseious “r eading” or “inter pretaive essg’.
Even introspection is stilled into submission and wated into being mer un-self-eflective
survey Sii Aurobindo needs to beead and those possibilities afading neer should be
taken or granted No amount of msciption could lead one to theuth of the tgt. All
reading calls ér a \erification of the t&t against oneself and other xes.

This is an initial outline for perspective and should not be misjudged as a finality: that
would amount to mistaking the mdor the teritory.

For the adent deotee who casuall or intentionaly visits the SrAurobindoAshram
the works of Si Aurobindo gpear as mannadm he&en to be lpped up unhesitagly
and perhps laer corwveniently forgotten duing the demands andviolvements of other
things. He or she may pick up these works ranging from political treatises through
philosophical speculations, to poetry and interpretative spiritual ideologies, and often
browse through them as desired or directed by another friend or devotee and pass on.
And but for the increasing number of interested tourists and inquiring novices the serious
preoccup#ions of theAshram and the layer discouses tha have evolved ound the
significant works of Si Aurobindo would have remained lagely unnoticed Tha thee is
an increasing traffic drawn toward his notion of man-making and his own version of
ewlving spiituality cetainly speaks @lumes or the signiicance of SrAurobindo in the
present. Nevertheless the question remains: how is he to be read, and what are the larger
issues which still cling on to his discourses which might go to hamper the quality of
understanding or even further the process of spiritual enlightenment and reasoning? How
is he to be read in the light of new emergent philosophies and theoegtgzgements in
an ever-changing and complex intellectual present? Of course another significaninquestio
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also surfaces side by side: why go to all these needless mind games, why not simply read
him as mawy have alvays cowvenienty read him and alle the inner amplitation of his

own vision to do the other tasks? For the simple-minded this last option should certainly
be enough but for the ardent seeker there is indeed a whole array of interrogations ensuing
from an intenseeading of SrAurobindo’s version of spiituality.

Let us take these issues one by one. Because for the unquestioning reader nothing
actually matters we will leave such a reader to his/her own fate. The situation of the
inquisitive reader could be generally seen under two heads: those who have read only the
works of Si Aurobindo br the most and ardrawn into his amazing artex through and
through, on account of the innumerable disciples and their coteries; and second, those
who have read and assimilated a number of “other” stuff and are gravitating toward the
masters supeior brand of spiituality amed with queies and questionsatpre. Reading
and e-reading SrAurobindo’s avn works for them then wuld be an act of enlightenment,
and the second category of inquisitive readers would go on asking questions just like
those early generation of ardent devotees who had the great fortune of the proximity of
the master himself and his own direct presence in the answers delivered to them even
otherwise.

Sri Aurobindo’s works ake indeed like a gld mine and theg appear then as being
endless and pure, exciting to the core. The delight is also equally endless. Little doubt
tha, howvewer, unconditional wallowing of a tet without placing it in a lear pespectve
or clarifying its various aspects critically amounts to no reading at all.

In fact, as the master himself points out, either the absence of a critical insight or the
lack of inward vision would result in simple veneration or drastic dismissal. This also
brings us to the situation of the self-styled unbeliever who dismisses the entire oeuvre of
Sii Aurobindo as @ss non-sense sigitiintly because theare the poducts of a dfierent
generation, belong to a different order of discourse, and they revolve around spirituality
which is decied in an ge of commetial caitalism and maet econong. To coroborate
their dismissal they would also draw parallels with the simple-minded consumer mentioned
ealier who daims to be“illuminated” and “blessed”on simpy visiting the Ashram &
Pondicherry, praying for a few houss & the Samadhipr elsevhere, and bowsing thiough
a book or two from off the shelves. There are of course innumerable poetasters also who
read and‘interpret” Sri Aurobindo in oder to pik holes in his gguments and piffer
them as critical interpretations! They hardly matter in the long run. Spirituality and critical
enterprise sometimes appear to run counter too. How does one resolve these issues?

Now to retum to the inquisitie reader The works of Si Aurobindo — the tets as ve
have them nw — ar increasing l the dg, on account of the ahnival reseath tha goes
into it. The secondary or interpretative scholarship also is increasing alongside. There are
also entgorising sdolars who engge with the vorks of Si Aurobindo br secuing a
PhD degree br themseles. Mary of them stay into the mastes works for want of aything
else or simply on account of writing on an Indian author in English (the resource materials
are also &irly vast indeed!)The range of Si Aurobindo is sulb tha he could stasfy ary
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sdholar in almost ay field whasoever. So then sociolgists, histoiians, philosophes,
literary theorists, psychologists, anthropologists, cultural theorists, Sanskriticians, Indic
scholars, life scientists, cultural geographers — you name it, they are all there! There is
nothing wiong sinful, or dever @out &posing the wrks of Si Aurobindo to the inquies

of different disciplinary methodologies. This goes to prove the inexhaustibility of Sri
Aurobindo’s sdiolarship and contbution. But the moment some too emésing de/otee

steps in and cautions tHenwary” and theé'radical” thinker of st@ping into mined tettory,

St Aurobindo stiolarship sufers unduy.

For the most, even among those so called self-styled scholarly inquirers into Sri
Aurobindo, one finds little or no scholarship apart from what gets reflected from the
masters avn skill and vision. | wuld like to dassify these sés of forays in generl into
two sets: as mere descriptive essays, and interpretative monographs. The first type usually
ends up quoting $Aurobindo in lage chunks and ledng the quotes as seligglandory.

The examiners also would find it easy to sanction degrees and diplomas to these
“devotional” scholars and their disséations unquestioningl The second type ould

bring in some comparative elements quite tentatively and with great care for fear of crushing
the mastes words (quite unwranted no doubt!) and mak sure thaSri Aurobindo’s
position is uniquely preserved even in the course of the textual arguments. These self-
styled stolars then paade as ah Aurobindonians neer eser casting a single glance a
either Sr Aurobindo’s works or their avn (mis)radings eer aftervards.

Sii Aurobindo might be hiswn intepreter or ather his vorks could stand testimgn
to their own insights — but scholarship is indeed something more demanding than
submissive commentaries, surreptitious asides, or supportive descriptions. Considering
the fact tha S Aurobindo himself vas a mastertaritical thinking and encoaged aryone
who came under his spell to further the intellectual realm, these self-professed
Aurobindonians ar wont to cause merdamage than necessarSti Aurobindo cetainly
is a demanding intellectual, a radical mystic, who needs to be taken a little more seriously
rather than left to defend himself in these so-called critical dissertations which are nowhere
near to what he himself would have acceded to.

Over the last four decades after the birth centenary volumes (SABCL) were released,
scholarship in and asund St Aurobindo studies has dainly increased maw folds.
However, | am yet to come aass &idences of dtical writing of the level of a Sisir
Kumar Ghose or a K D Sethna or anMasa hengar. |, for one had the god frtune as
a young research scholar in the eighties to interact in person with these extraordinary
giants in the ield of Si Aurobindo stiolarship. K D Sethna immssed me with his
amazingly broad sweep of influences and perspicacious brain. He never let go of his
reading gen after he came to settle in thegncts of theAshram. Sisir Kimar Ghose on
the other hand &as a sdrof peipatetic stolar who gavitated to Si Aurobindo after a
consideale stint with Aldous Huxley and lder & Shantiniletan with the Gurder. My
cornversaions with him eminded me of dialgues withAristotle or Coleidge or Haold
Bloom. Srinivasa lyengar had read, researched arghtd&nglish literature before coming
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under the bnding light of Si Aurobindo. His moomental bigragphy is a piece of wll-
reseached work tha proffers a no-nonsense dagound to Sir Aurobindo studiesAbove
all this soft-spoken academic was as erudite as ever on several levels at the same time.
What mattered in the case of these three early intellectuals and academics were that they
kept a stead head in thedce of citical inquiry. Sethna meed among the wrks of Si
Aurobindo with the ge of a ¢assical sholar, lyengar read and a&ued with the tenor of a
comparatist, and Ghose brought metaesthetic dimensions to the entire discourse. Granted
Sii Aurobindo is a visiongr who sought ggic sanction in all his psguits and theaby it
might be mandatory for an equally ardent follower to practise yoga rather than intellectually
engage with his teaching in order to reach that spiritual realisation which the less-fortunate
sdholar might only cerebrally conceive. So then, we need to keep in mind the fact that
there ae these tw broad sgments —the simple-minded \d#ee and the inquirg sdolar
Four decades of SAurobindo stiolarship had poduced perhas a mee handful of
significant works, free from mere rehash or simple citation, and even less genuinely
concerned scholars.

As we hare seen one of the lggst impediments in $Aurobindo stolarship had
been the dct tha the mastes words themselgs hae been the most adedeaxplication
of his vision.All one had to do s to put on& hand into the completeorks or whatever,
and pull out the gld vein — the est will follow suit. For the unvary, no intepretaion, no
critical inquiry, no compaative reasoning — all it equires is the setting up of a sy of
citations and quoté#ons, and paade them as ore'ovn finding! How embarassing! Hov
unethical! The early scholars had their job well cut out — they had to read and interpret
Sii Aurobindo in the light of dtical and d¢earheaded thinkingThe lger sdolars follow
suit — the diference being the signdiant lad of ciitical reasoning In Tamil they speak
of grinding the alead/ ground dough — in similar scal&urobindo stolarship has
deteriorated to mere rehash and thus lifeless and practically dead.

Citing the mastes words themseles is one thingbut alloving someone else to speak
on his behalf is anotheFor those skiooled in English witing lyengar and Sethnappear
to offer the ultimaée, andA.B Purani and sometimes Nolini Kanta Guptar, Pema
Nandakumarcould casuall get thrown in. The worst form of torture is when some
“spinelessly insightless” critics are paraded as having said this or written that when all
they had done wuld have been to dwv extensively from Si Aurobindo’s owvn writings.
Isn't it silly and insipid to claim that one has quoted the master at length and thus arrived
at academic Nirvana? Isn’t it even more silly and stupid to cite such rehashed chunks as
corroborative evidenceRerspicacious readers like Sisir Kumar Ghose, Sethna, and
Prema Nandakumar would have spent sumptuous hows batling with the master's
words racking their brains out before making themselves bold enough for borrowing
those as evidences of what they want to establisSihen seen along the likes of Homer
and Dante and Shekpeae if Sii Aurobindo’s poety holds up on itswn then ceinly it
is worth perusing. When compared and contrasted with a volley of writers and intellectuals
who had Wed alongside him $Aurobindos works ae worth enquing into, tha should
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give us enougineason for delving in on our own. Either way mere rehash or sheer quotation
should nger compenda for direct encounter and inquyir Political thought and action,
historical reasoning and interpretation, philological exegesis and practice, philosophical
inquiry and spiritual exploration, poetics and textual interpretation are all the characteristic
strengths of SrAurobindo the visionat and to nglect these indwur of citing someone
who has magly lifted the mastes avn words as an authiby, is to tun a Bind eye to tha
critical inquiry which Si Aurobindo himself stoodadr always. Of couse it is not ér all
and sundry to interpret for oneself — that is a demanding task even for the demigods!
This brings me to the crux of my arguments: blindness, insight, outlook and finally a
holistic pespectve. In the edy eighties vihen | was taking up m studies on $Aurobindo,
Narasimhaiah (CDN), the doyen of Indian English scholars who established a unique
centre for indigenous research in what came to be identified as postcolonial studies later
(Dhvanyaloka in Mysore) asked me quite derisively if | could cite some instances of
poety in the entie oeuve of Si Aurobindo. He himself had beendwught up under the
long shadw of New Criticism having studied & Cambidge with ER Leavis and other
eminent scholars of his times, and wont to question everything from the point of view of
form narrative and practice. | had to resort to several instances from the poetry of Sri
Aurobindo in oder to comince the eminent pfessor thathere could be other \els of
poetry as different from the Eurocentric that he was quite familiar with. Such was the
leniency of scholarship that resided in CDN that he was willing to listen and comprehend
from a younger scholar — and accept many things which he would later argue about! Sri
Aurobindo’s poety we had come toealise ly then had another Vel tha required a
different set of responses. Later CDN would writeSaivitri, “if poetry is a mode of
meditdion, dhyanamanta you would find it hee” (CDN, 1987)What Sii Aurobindo’s
works demanded for a clearer appreciation was an approach that was non-Eurocentric
and & the same time a little ddrent from thd prevalent in those time#And only those
among the innumerable self-styled arch-defenders of an overtly Indian perspective who
could evolve an outlook that deviated from the dominant modernist vision could gather
the required sensibility for responding to his works. While poets as different in outlook as
Kathleen Raine an® K Gokak could ead ne&v lines and eolving directions in Sir
Aurobindo, Indian modernists like P Lal and Nissim Ezekiel dismissed his work as derivative
and delorable. The issue then auld cetainly have been not the x¢ of St Aurobindo
but the contexts in which they were hyped and re-presented by the discourse of the spiritual
which had by then overtaken and wrapped up the works themselves. New Indian
sensibilities demanded the shedding of all that was debilitating and undermining, and the
over dramatisation of the spiritual in all its ignorance by the non-initiated led to the growing
intolerance of the ostensible ornamentation of all that metaphysical stuff of unreason. The
tremendous impact of west-centric modernist discourses wiped out whatever indigenous
sensibilities still esidualy clung to the Indian mindAll reading vas modifed under the
light of new scholarship, under new reason.
Blindness esulted The Ashram and his dllowers were dosing davn. After the gea

Sraddra O August 2013m 129



dawn of awakening that came to be recognised as the Indian Renaissance which never
took off afterwards and was never even allowed to come to its logical conclusion, a great
night of insensitiity descendedSdolaiship in Sr Aurobindo studies came to mean ynl

those sanctionedybthe deout and the so-called samtiThe scibbles from the magin

and flom other discowes vere silenced under therggt arch of theAurobindonians thia

was built of solid rock and guaranteed the faithful salvation and nirvana while the unfaithful
rampaged on the outskirts as academics and intellectuals, forever kept away from following
the silent pilgrim into the interior of supramental manifestation.

The ilm maker bhnAbraham a long timego in a jovial mood told me thahe had
once aplored the possibility of wrking on a documentgron Si Aurobindo.After days
of shooting in and aund theAshram in Pndichery he mwed over ba& home to the
studio to develop the rushes of the film (remember those were good old days of the non-
digital films!) Alas to his dismy he found all tha he had shot had beenerexposed in
the “supramental glag of the Mahdshi

These a& of couse gocilyphal, hovewer, they lead us into the helaof wha matters.

The discouses tha have crystallised aound the wark of Sri Aurobindo demarated
territories of everence and deseation. As the poet had phsed it:The de#h of the poet

was lept from his poems.(and)...the vords of a dead man armodifed in the guts of the
living. The works of St Aurobindo suvived like Ishmael alone to tell the tal€hey
needed to be critically engaged with and their “truth” inquired into. But the first step in
that direction had to be taken in the dark under the blinding light of the supramental!
Well, too much of the sun can cause our toadte sensibilities to w&rp and lrn out. The
followers of Si Aurobindos brand of spiituality rose and €Il with the tide and tur of
birthdays anddarshandays schooled and tutored under scrupulous Gurus who interpreted
the mastes words suitdly to the uninitited All that hgopened vas a mez rehash of the
words of the dead man. They were not allowed to germinate in the guts of the living for
fear of the legendary doubts.

When someone speaks out there is a natural tendency to turn the blind eye. What is
already known is always most welcome and what is interrogated and unearthed causes
disturbances and so is neglected as irrelevant. The generally agreeable was the generally
enjoyable. Insight was a l&orious piocess thaled to navhere in paticular.

Saholarship in Si Aurobindo studies thusaf had takn these dections:inteipretaive
in temms of select tets and discowes specitally recoussing to accetable readings.
Comparatist perceptions like those afforded by Prema Nandakumar or Rhoda P LeCocq
or Harold Coward had endeavoured to open up new directions in critical thinking but did
not sustain sufficient support afterwards from elsewhere. Manoj Das, Rohit Mehta, Haridas
Chaudhuri and Kishore Gandhi sought higher correspondences from Indic and non-
Eurocentric directions, but the foundations they built up were rehashed by the next
generation of scholars as dissertations and newer studies. The early generation of scholars
had the guts to make new inroads while the later generation felt comfortable in sticking to
the knavn and the pdictdle. Ther is anArabian poverb tha goes like this: Traveller,
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there is no p#h; paths ae made § walking. Now to break nev wood one has toveait
the stayed eweller. However, the stangeness of the tetory is sud tha even the castaays
are camouflaged and submerged. In this mire of the spiritual to build a fire one needed to
get avay first. All fires hae died out.

The living spiiit of inquiry tha Si Aurobindo so caefully preseved and cultiated
appeas to be misplaced/ision, expeliment and gpelience had been the tchwords of
the master both in his creative writing as well as in his philosophical inquiry (he was
equally creative in both realms). But the quality of experimentation has begun to ebb
away and along with it that special insight which is the inward eye of the initiate.

On Himself

I had no uge tovard spiiituality in me | developed spiituality. | was incgeble of
undestanding metahysics, | developed into a philosophel had no ge for painting
— | developed it ly Yoga. | transbrmed ny naure from wha it was to vhat it was not.
| did it by a special manngnot by a mirade and | did it to she what could be done
and how it could be done. | did not do it out of any personal necessity of my own or by
a mirade without ay process. | satha if it is not so,then ny Yoga is useless andym
life was a mistake- a mere absurd freak of Nature without meaning or consequence.
You all seem to think it arga compliment to me to gatha what | have done has no
meaning for anybody except myselfit is the most damaging criticism on my work
tha could be made also did not do it Yo myself, if you mean # myself theAurobindo
that was. He did it by the help of Krishna and the Divine Shakti. | had help from
human sources als¢(SABCL,vol.26 pp.148-9,13-2-1935)

It was not ap sud thing [dout the intellect] befre | stated theYoga. | stated the
Yoga in 1904 and all jnwork except some poeir was done afterards. Moeover,
my intelligence vas inbon and so dr as it gew before theYoga, it was not ly training
but by a wide haphazard activity developing ideas from all things read, seen or
experienced(lbid, p.222,13-11-1936)

The genuineness of the man and his single-minded commitment are so superhuman
that we have had time consideng tha Si Aurobindo was human after alAnything
that appears to call for a little more effort than was normal we humans ascribe to the
divine and thus turn our blind spots into auras of admiration and adoration. This is
nothing but sheer marginalisation and isolation of the more enterprising among us.
History reveals what we humans have done to such greats almost at all times irrespective
of geography and culture. Thus what we achieve by our blindness is loss of insight
and that profounder perception — that will to achieve.
Howewer, as Sr Aurobindo assés:

Impossible is our mask of things to be
Mortal the pad to immotality. (Sonnets sm Marusciipts, ¢.1934 — 1947)

Sraddra O August 2013m 131



We have identifed seeral ovedapping circles of discouse hee. The pimary one is
that aura ofSupermindwvhich may or may not have descended. There are those determined
disciples who would love to hang on to the nebulous godhead that lies like a nimbus
round Sr Aurobindo.There remains little doubt thtahe was a gun of extraodinary powers
and will. Few people have achieved what he did in his time. But disability to engage
intellectually with his works amounts to indifference and insensitivity to the higher demands
of spiituality. Wha he atieved was deihitely through a solemn siggle — a poduct of
cultural history that he himself was. The secondary factor which is no less significant is
the one of his textual works which are also thereby clouded by “faith” and “belief’ on
one side and theby placed in a unique position of unquestibleaauthoity. On the
other side as we have seen they inculcate blindness. Sanctified by the establishment of
devoted beligers whaever goes br intewpretaion is mee rehash of his wn words. Any
effort towards a critical vision or any element of debate and interrogation is viewed with
sheer culphility and theeby comruption of the deotees mind Marny are the adent
devotees wo flock to the works of this supgme master ofYoga — they geruinely seek
solace and comfort from the travails and traumas of this world. Several are the seekers
who do indeed find their desired peace. They do not wish to be disturbed. They are
blissful and at peace. Let us leave them to their own fate. Then there are these arch critics
of Sii Aurobindo who taget his works and the entir discouse tha has spung aound the
ashram and mock and deride the devout followers: for them this collective act of worship
around tombs andamadhisappears silly and absurd. Their prejudiced eyes and biased
visions proffer them only darkness and murk. They are thus innately blind. Let us leave
them also to their sorry fates. He doesn’'t need us to defend him from the bulldozers of
mockery and derision. His was a passion for the infinite and the beyond.

But thee is an element of stggle and quest in $Aurobindo’s works which need to
be talen quite sa@ously indeed As we sav eatier he was a poduct of his times and the
cultural and intellectual context of his becoming are there for us as leads to his process of
thought and thedrmulation of his philosopir We hare to ecgnise tha Sri Aurobindo
was an intellectual and a philosopher — his works and words are ample evidences for
this view. He was a poet and essentjalbne as he himself haswched In fact as | hee
argued elsewhere his system of belief can be understood and resolved only as an aesthetic
circuit with the human seeker on one end and the Godhead of the Spirit at the other end.
So then this system would also require to be seen in the light of cultural and historical
scholarship. Sr Aurobindos life thd is often ecaynised ly mary scholais as &lling into
three distinct phases begins with his European exposure and return to India and his political
involvements leadingirfally to the withdawn life of a seedr in Pondichery. In all these
three phases he had to encountacés of decadence andgemency.

Let us take them one by one. His early upbringing by an anglophile father led to his
over posue to the aftezffects of the enlightenmenétionality and anAnglo-Gemanic
philological heritage. His return to India was marked by a nagging self-doubt and an
eagerness to identify with his non-Eurocentric self. This search for identity can be seen in
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his early political writing — the plethora of linguistic and cultural contexts that were
reeling under a unifying colonial yoke afforded him the perspective toward a holistic
synthesis, which leaves in itself a Hegelian trace. He was an activist and sought direct
confrontation with the authority of the establishment. There are interesting exchanges
between Sr Aurobindo and Mahina Gandhi. SrAurobindo’s withdawal into Fend
Pondicherry after his activist political stint reveals his desire for a synthesis of the intellect
and the all-erdlding spiit. He could emision the lager framevork of cosmic action
wherein the smallness and pettiness of little minds petered into insignificance. He was
single-minded in his pursuit of the spirit and a holistic transformation was his genuine
desire. He was like the Buddha in that not until all life was on its way to be transformed
will he let go, and individual nirvanas meant little for him. He devised a philosophy of
spirituality and also evolved a map for the initiate to follow suit. The discourse that evolved
later around all these contours is even now hanging like a smoke-screen and his individual
intellectual trajectory is almost already well lost. Much like an Upanishadic seer that he
was, he insisted his followers to engage with their own yogic experiences as he himself
had doneHe had of cowge maw sides to his pspnality: the political thinler, the actvist,

the seekr, the yogi, the philosopher and the poé&thatever preoccupéions he vent
through he never let go of the last — that of the poet. Poetry afforded him the unique
blending of inspiration and expression. The search for the mantra or that perfect unison of
sabdaandartha, sound and sense meant the quest for the ultimate unison of inspiration
(vision) and gpression (wrd). '| usedSavitri as means of ascension' heoterin a letter

"I usedSavitri as a means of ascension. | began with it on a certain mental level, each
time | could reach a higher level | rewrote from that level... In &sfitri has not been
regarded by me as a poem to be written and finished, but as a field of experimentation
to see how far poetry could be written from one's own yogic consciousness and how
that could be made creative"

He wrote and reworked on tt&avitri manuscript till his passing — the first canto
alone had undergone thirteen revisions. Poetry for him worked as an index of the evolving
human consciousness. Hiomks ae thus to be seen as psaof spiitual reading To read
them as holy words of the master is to behold their outer skeletal structure and like holding
on to the shells of meaning. Let those ardent devotees clutch them for what they are worth
but the master himself would have avowed that the not-so-simple minded at least trudge
the narrow road of spiritual seeking and not be left in the blind alleys of adulation. Perhaps
one of the majorgasonsdr the intellectual stasis th& profoundly felt in the SrAurobindo
circles today is on account of this blindness that withholds any possible insight. For the
literary minded thee is vitually god’s plenty in SrAurobindos works to spur them into
compastive discussions and integdions. For the philosophicajl inclined Si Aurobindo
has carved out new and newer niches of trajectories to be explored. For the spiritual
minded the Intgral Yoga tha he has so painfull evolved in his evn spilitual quest
martked by edecticism is left to be x@elimented upon andxplored futher
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Kishore Gandhi had experimented with the ideas of spiritual evolution in his works
very much like the author ofii Aurobindo or theAdventue of Consciousnes&D Sethna
had ushered in comparative scholarship through his vast reading and Ghose had made
new inroads with his metaesthetic. He had also drawn attention to the repeated misuse of
the high-soundinghurobindonian as an adjecé and gen sugestedAurobindian as a
more modest alternate term instead. Haridas Chaudhuri and Frederic Spiegelberg tendered
a forum for a dialogue and a symposium. Even in my own modest early HuokJantra
of Mision, | had d@empted a holistic vision of the mas¥gi and his cedive work from
an Indian pespectie. Even in ny later essy, entitled“Towards a Spiitual Aesthetics of
the Ewironment:Quality, Space and Being in SrAurobindo’s Saitri,” pulished in the
US based joural, ISLE Intedisciplinary Studies in Liteature and Erironment Vol. 18.
Issue 2 (Spring 2011) pp. 302-322 — | had visualised a unique perspective in terms of
ecolgical dimensions and thus pionedra ne/ dimension in SrAurobindo citicism. In
Savitri Bhavan the poet and visionary Shraddhavan appears to have given a new direction
to re-reading SrAurobindo while in the collectre enteprise of SACAR under the dection
of Ananda Redy, seiious inteest in Sr Aurobindo stiolaiship @peas to be lourishing
Their occasional semirarand verkshops &wour some sdrof self-eflexivity. Mary years
ago Skeenvasa lyengr and Pema Nandakumar had seti &wrobindo’s wiiting in the
intellectual perspective and larger framework of Indian writing in English to be explored
and futhered by the nat geneation of sdolars. Alas, the gnuine stolar like the gruine
devotee is a far cry in the present. Our times are marked by amazing changes and
advancement in science and bewolagy, the world we live in the pesent is defitely
much more “advanced’than the times of $Aurobindo when the impeal and colonial
forces held potent and powerful sway over all and everything. The market economy of
the capitalist present and its itinerant scholarship grounded on claims to information that
is universally accessile have Hinded the alkead/ blind human ge futher The dismissal
and de-valuation of meta-narratives of the last century have laid claim to a territory of
panoramic ignorance. Knowledge is doubted and wisdom is sidelined. Information has
risen to the cengr stge And ignolnce is pded as wisdom it has indeed becorolyfto
be wise andemain so. Had hevéd on bgond his times, St Aurobindo would hare
charted out new directions in the present. He would have been like the child in the story
yelling out tha the empeur is tuly naked Howewer, his residual pesence and geng
of intellectual inquiry have been erased and silenced. His works are rehashed and his
words echo down the long corridor of forgotten memory and a misplaced past. Nevertheless,
the eternal eye that would have led the inquirer forward is not yet completely closed
though. There is a tiny fraction of opening. So then all is not yet lost. What is required is
a critical temperament and a truth-seeking perspective that would not wither in the face of
opposition and inclement weather — an outlook that does not succumb to the comfort
and cowrenience of the commonplace and the medipcirhe gand naratives of \ester
yeass might be ignad ty the postmoder present thaprides in the her and nw, hovever,
profound questionsedating to truth and meaningthe neus of mind and miger, the
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interrelationship of nature and human nature, are bound to be tenaciously pursued by
those minorities who chance to reflect on their own selves and identities. Perhaps, then,
like in the Dantesquevision there would arise the spirit of the master himself to lead the
geruine seekr even though Inferno and Purgatory to Paradisa St Aurobindo ealised
early enough that his was a superhuman struggle, to redeem the true spiritual identity of
all human kind, he also realised that he had to explore his own inner self continuously
and ceaselessly in order to chart out his map for generations to follow suit. His works are
genuine asseerations of both these aspectsorRthe comnenience of the msent dg
sdholarship he gnially assents to beingpped gart as a poeta philosophera political
and social thingr, a man of Indian Renaissanee spiitual yogi who catered the diect
pathway for the divinisation of the human being, and a literary critic. In the contexts of
contemporary criticism this could be termeddsmembermenand dehumanisation
because the organic unity of the man and his work is dislocated. What usually happens
when such piecemeal readings are indulged in is that sloppy mis-readings are flaunted as
original findings! Believe me, there are research scholars who bring up amazingly
imaginative topics like Sri Aurobindo and Bulo Coelhg simply because thefind tha
the latter speaks about the mystical, and magical. There are others who lapse into
“spiritualism” without even recognising the terminological distinctions of the term or its
historical connotéions. For the unvary, magic, meta-maical themes,mysticism and
spirituality are just terms which are mutually interchangeable. The true spirit of critical
enquiry has petered into shallow and superficial research — the requirements of the present
also gpear to be thus mely skin-de@. Now, like HG Wells’s tale of the alley of the
blind, all of us are made to believe that to be blind is truly natural and thus made to turn
quizzically toward one suithly endaved with sight and visionAMhither is sped the visiongr
gleam?Whete is it, the gloy and the deam?

In one of his emakable poems SrAurobindo has witten:

Who was it that came to me in a boat made of dream-fire,
With his lame bow and his sun-gid body?

Melted was the silence into aveet secet nurmur,
"Do you come now? Is the heart's fire ready?"

Hidden in the recesses of the heart something shuddered,
It recalled all that the life's joy cherished,

Imaged the élicity it must leae lost brewer,
And the boat passed and the gold god vanished.

Now within the hollowness of the world's breast inhabits —
For the love died and the old joy ended —
Void of a elicity tha has fed, gone brever,
And the gold god and the dream boat come Mdte Oream Boafl930, revised 942)
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Is it too much to ask to kep the hedfs fire read/ to be hle to geet the deam bot?
But first we need the strength enough to dream and to recognise the boat as it comes into
our sight. Having misplaced it we end up dancing absurdly round in circles. The simple-
minded get saturated with contentment and become complacent. Once our outlook gets
changed and our doar of peception ae deansed the aice of Si Aurobindo would
readr us dear and undisturbeddnd the seeér in us will be wakened to pusue tha
action from where we left off.

Sraddra O August 2013m 136



Notes OnAuthors

(Includes names of those contributors whose writings have not
appeared in this journal before)

Anilbaran Roy (3.7.1890—3.11.1974yas born in the village of Guir in the district of Burdwan in
Benal to Nebakumar Ry and Chandibala & A student of Scottish Chein College and St. Xaier’'s

College of Kolkata, he obtained his M.A. degree in English and Philosophy and Bachelor of Law degree
from the Calcutta Umersity. He was a emakable sdolar who excelled not onyf in subjects lik Ptysics

and Mathematics but also in languages like Sanskrit, French and German. He worked as a professor in
Hetampur College of Birbhum and Christian College of Bankura. In 1921 he resigned from his services
and joined the Non-Cooperation Movement started by Mahatma Gandhi. He was also elected as the
Secretary of the Bengal Provincial Congress Committee. In 1924 he was in charge of the Corporation
Elections vihich was initided under the Ne Law. He also plged a pvotal role in oganising the Swaraj

Party established by Chittaranjan Das and Pandit Motilal Nehru.

He was intoduced to SrAurobindo’s works duiing the peak of his political caer In 1924 he as
arested and impgoned &theAlipore Cental Jil and Berhampar Cental Jil respectiely. After his
release fom piison in 1926 he leftdr Pondichery following the instaction of SrAurobindo and spent
40 yeas in Si AurobindoAshram duing which he engossed himself in the Ingeal Yoga. He vas
acdaimed as the beskponent of the Gita as inareted ly Sii Aurobindo.' The Messge of the Gita
edited by him was taught at the University of Cambridge. In 1935 as a mark of protest against a
defamaory book pennedypMiss Mayo he wite the bookMother Indid with Sii Aurobindo’s goproval.

His other notble works indude ‘Srimad Bhayava Gita’, ‘Gitar Bani, ‘Purushottam SrAurobinddg,

‘Sii Aurobindo O Bataman &gat, ‘Songs fom the Soul ‘India’s Mission in th&\brld’, * Sri Aurobindo
and the NevAge', ‘World Crisis, etc He also tanslded SrAurobindos‘ Essgs on the Gita ‘Uttarpara
Speeb’ and‘ Yoga and Its Objectsinto Bengli.

In 1966 he etumed to Bengl to spead the mesga of St Aurobindo after spendingfty yeass in
theAshram. He vorked to &olish the paition of India and unite the tian on the lines of mvincial
self-gpvemment as praded ty Sii Aurobindo. He staed the pulication of a Bengli weekly named
‘Swarnayugand an English monthly namedight of Indid and edited both the journals. He also
estdlished the Sarva Sevak Sanghato spead the tedings of SrAurobindo and the Mother

Krishna Roy was a Pofessor and Head of the petment of Philosopha Jadarpur University. Along

with Sm. Indani Sagal, she vas one of the cosfindes of the Cent for Sii Aurobindo Studies in the
Jadavpur Uniersity. Her aeas of inteest indude phenomenolyy, hemeneuticssocial and political
philosoply and contempauny Indian thinlers. She has plished and edited seral books At present,

she is associated with the Centre for Indological Study and Research at Ramakrishna Mission Institute
of Culture, Gol Park, Kolkata.

Indr a Sen (13 Mg 1903 — 14 Mach 1994)was a deotee of SrAurobindo andrhe Motherpsydologist,

author and educ@®r, and the éunder of Intgral Psytiology as an academic disciplinBom in the

Jhelum District of Punjab (now part of Pakistan), he grew up in Delhi when his family moved there. From

a young age he was interested in the spiritual quest. He completed a Master's degree in both Philosophy
and Psychology at the University of Delhi.

Sraddra O August 2013m 137



On 5 December 1928 he miad Lilawati, and thg had two children. To further his studieshe
enwolled & the Unversity of Freiburg, in Gemary, and obtained a Ph.h Psytology. He also ttended
the lectures of Martin Heidegger and taught Indian Philosophy and Sanskrit at the University of
Koenigslorg. At this time his main inteests vere Hagel's philosopi, and ding's psykology. He laer
returned to the University of Delhi. In December 1933 he met Jung when the latter visited Calcutta for
the Indian Science Congress. Sen went on to become President of the psychology section of the Indian
Science Congss,and vas also aecipient of the EastesWesten psydology lectue avard of the
Swami Pranavananda Psychology Trust.

In 1934 ,he first travelled to Pndichery, and he met $Aurobindo andrhe MotherAfter a rumber
of visits, his wife became a detee ofThe Mother In 1945 Dr Seneasigned fom the Unversity and
moved to the SrAurobindoAshram,whete his imily had alead/ been stging for two yeas. In following
yeass, through umeous lectues,pullished witings,and pesonal contactd)e pesented $Aurobindo's
work to academia and universities, where it became well known for the first time.

In a series of professional papers published from the mid-1930s through the '40s and '50s, he coined
the tem Integral psydology, to descibe the psybological obsevations contained in $Aurobindo's
Yoga psytiology and philosopi He also vas concered with the érmulation of integral educéon as
presented in the tehings of SrAurobindo andrhe Mother

These ppers were pullished in 1986 ¥ the Sr Aurobindo Intenational Cente of Educéon in
book orm, asIntegral Psydology: The Psybolaogical System of $Aurobinda Another of Dr Sen's
tasks vas to deelop theee centes br the asham undeiThe Mother's supgision. One vas & Jwalgpur,
near Haidwar, and the other tin the Kumaon Hills - "Mountain &adise",an ochard, and "Tpogiri”,
a place for sadhana (spiritual practice). In all of Dr Sen's work, themes of integral and wholeness were
very important, and he frequently used terms like "Integral Culture" and "Integral Man.
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