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The most important thing ... is this change in the CONSCIOUSNESS
which has taken place. ... All the rest ... the change in the physical

appearance ... is a secondary consequence. ... The physical is CAPABLE
of receiving the Superior Light, the Truth, the true consciousness and to
ma-ni-fest it .... the thing is DONE. ... That was the work Sri Aurobindo
had given me, that was it. Mother, Agenda
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Editorial

November is a month of many conflicting moodikere is the joythe
certitude of the coming victory arising out of the descent of the Overmind
Consciousness in SAurobindo’s own physical sheath, that of the earth-
consciousness or the world of Matter — ‘one more step towards Eternity’ - and
the forward-striving hope and the ultimate aim of a march towards the evolution
of humanity to a higher level as can be seen from the special task specifically
assigned to the Mother by The Master after his voluntary withdrawal from the
physical plane viz. to ‘FIX the supramental consciousness in the physical
consciousness permanentio that the body may be able to manifest the
Supermind’ (Kireet Joshi and Jyoti Madh&qt it is done ...)On the other
hand, there is also the deep anguish, the utter helpnessness and acute pain
child feels at the loss of its Mother in the material world, its one and only
exclusive support in this world.

But we poor little human beings, always enclosed in our ‘deathbound littleness’
canrarely free ourselves from this bondage and raise ourselves to ‘our forgotten
immortal vastnessew/hen the situation so demandafke feel as orphans, are
bewildered and are overtaken by the canker of doubt that starts sowing its
insidious roots in our mind — we begin to ask ourselves what then happens to
the divinisation of the bodwf the eartts supramentalisation?

We must remember that ‘When Btrirobindo left his bodythe accumulated
result of all his physical consciousness was transmitted to the NMobiuety’

(Ibid). The ‘Mind of Light’ i.e. ‘the permanent reception of the Supramental
Light by the physical mindjot immediately established in the Motthae only
adharpresent capable of receiving the descent of this stupendous Supramental
Force, and thus there was no waste. ‘But now apart from the Nothaay

there was no other body which was so developed that it could receive, if the
Mother left her bodythe accumulated result of her physical consciousness.
This was a formidable problem ... This task the Mother accomplished after a
long and arduous journgguring which she had to find the way by which the
Supermind could enter directly into the physical mind so that it could be silenced
and go further still to touch the mind of mattiére material mind — corporeal
mind — to transform it, to transform the mind of cells, and to supramentalise it,

as a result of which only the Supramental could be irrevocably established i
the physical consciousness’ (Ibid).

‘We know from Notes on the ®Y over several years there was the growing
infusion of her cells with the light of the Supramental Body already poised on
the subtle-physical plane’(Amal Kiraithe Motheis Mctory, Mother Indig
Jan, 1974). In one of her experiences, she says, ‘The body consciousness has
become individualised and at the same time independent, which means that it
can enter into other bodies and feel quite at ease there.’ This meant that ‘even
if she left her bodythe work would not be spoilt, there would be no waste.
work would continue’ (Kireet Joshi, Jyoti Madhok, Ibid). She continues ‘... the
physical is CARBLE of receiving the higher Light, th&ruth, the true
Consciousness, and of ma-ni-festing it. ... That was the woftuBybindo had
given me. ... The object to be accomplished was the change in the physical
consciousness, that the change in the physical appearance was a secondary
consequence; that would be the last thing to change'... She reiterated ‘... The
important thing is this change in the CONSCIOUSNESS — which has now
taken placeAll the rest is a consequendée thing is DONEThis (the body)

(jis a secondary consequence’(lbid).

Therefore for us, children of the Mother and/&niobindo, to grieve because
the Mother has merely left her physical frame is an insult tdHtoav often has
she told us that if we really want to feel her living Presence, we should withdraw
deep within ourselves and concentrate in our inmost self, our true soul. Only
then will we find there her Presence, constant, loving and glowing, as active as
ever And if the call is sincere and the aspiration fixed and unfailing, Her help
will always be there.

Let us end this discussion on the significance and meaning of the Mother
withdrawal from the physical body in the luminous and succinct words of Nolini-
da.

‘Mother has prepared for us her new body in the inner world, in the subtle
physical which is as living and tangible as her physical body even though not
as concrete. ... That body she has built up in her long arduous labours, built
up in a complete form and left with us and with humanityt is there living

and glorious in its beauty and power and is still at work within us, and around
us in the world, incessantliowards the final consummation of its material
embodiment. ... What is expected of us is to see this golden Mother within
us and try to become, as she always wanted, her golden children, within and
without’ (Complete \Wrks of Nolini Kanta Guptavol.5, pp.88-9).

No sooner matter for the November issuSmaiddhawas being readied to
be despatched to the printer than the sad news arrived of the passing away of



Sri Kireet Joshi at thA&shram in Pondicherry where he had relocated from
Gujarat during the last 5/6 yeafgyed 83 and ailing for some time, he passed
away peacefully in the early hours of Sunday 14 SepterHiearas an ardent
devotee and a true child of the Mother and/Aniobindo. Recruited to the
IndianAdministrative Service (IAS), he gave up his job in 1956 and moved to
Pondicherry at the young age of 25 to devote himself to the study and practice
of the Integraloga of SrAurobindo and the Motheburing his 20 yearstay
in Pondicherry he taught philosophy and psychology at theAsiiobindo
International Centre of Education (SAICE), and took part in various educational
experiments under the direct guidance of the Motined 976 he moved to
Delhi to resume his political caresticcessively serving as the Educaiduiser
in the Ministry of Education, Special Secretary to the Govt. of India, Member-
Secretary of the Indian Council of Philosophical Research (ICPR), Member-
Secretary of RashtriydedaVidya Pratisthan and théice-Chairman of the
UNESCO Institute of Education, Hamburg. From 1999-2004, he served as the
Chairman ofAuroville Foundation, and of the ICPR from 2000-06. He later
joined as Editorial Fellow of the Project of History of Indian Science, Philosophy
and Culture (PHISPC). In his final posting he served as Educadiciser to
the Chief Minister of Gujarat, the present Prime Minister of India.

A great sadhak and possibly the last in the long list of the greats serving as
true and authentic exponents of the teachings of the Mother akar&bindo
and their vision of the future, Kireet-ji was a prolific writer and a speaker of
exemplary qualityHe held forth with equal strength, thoroughness, com-
prehension and depth of insight on any subject related to the thoughts and

On one of my many visits to th&eshram in Pondicherryl once asked
Arindam-da (the latArabinda Basu), another great interpreter of the teachings
of Sri Aurobindo and the Mothewhom | should refer to if there was any
problem in my understanding of &uirobindo’s thoughts. He always advised
me to go back to the original works and if | still felt uncertain, to seek for the
answer in the writings of Nolini-da (Nolini Kanta Gupta). Then pausing for a
while, he said there were two other persons who could also offer a very safe
guidance, viz. Jugal and Kireet. This comment coming from such a person like
Arindam-da, who himself had exceptionally high standards of excellence and
was extremely fastidious and chary of giving such certificates, goes to show in
what high esteem he held these two sadhaks.

Since taking over as editor 8faddhal had the good fortune of meeting
him a number of times at the CARE Nursing Home where he was staying,
after he moved to Pondicherfle was always welcoming and humble and
gracious, qualities that one rarely comes across in such learned people because
normally they have a very big ego. | was fortunate to hear that he liked our
publication very much and there were even times when he rang me up in Kolkata
from his bed at CARE to commend me for doing such good work. Personally |
shall miss his sage advice immens&fier a long and successful earthly career
he has at last arrived at a secure and permanent abode — at the feet of his
Master and Guru, safely ensconced in the lap of the beloved Mother

We are particularly grateful to the Overman Foundation for granting
permission to reproduce the writing by Mukul Dey which appeared on its website.
Our grateful thanks to Jyoti Madhok of Shubhra Ketu Foundation for allowing

teachings of his guru, be it integral yoga, national education, the shastras — the us to reproduce extracts from their b@k It Is Done..., 2012 by Jyoti Madhok

exposition of th&/edas, the Upanishads, the Gita — Indian culture and civilisation,
art or aesthetics or any of the abstruse metaphysical concepts contdihed in
Life Diving The Synthesis ofoya and other major works ofhe Master

and Kireet JoshiWe are specially indebted to Editokdother India and the
Clear RayTrust, the sole copyright holder of all dfnal Kiran's writings for
acceding to our request to reprint the excellent articlargl Kiran The

And all these he put across to the audience in a language and style that was atMothers \ctory ..., which appeared Mother Indiain Jan 1974. Our thanks

once simple and lucid, shorn of pedantry and verhaaily which had the ring
of authenticity and absolute clarity of thought with an almost surgical precision
of arriving straight at the heart of the mattestill remember the first time |

heard him speak nearly 50 years ago in 1966 at the Mahajati Sadan, Kolkata,

on the occasion of the silver jubilee celebrations oAGmbindo Pathamandir

to which he had been invited to deliver the keynote addkesgas his custom,

he spoke extempore amid pin drop silence and held the packed auditorium
enthralled close to an hour on 8tirobindos yoga on which few would have
dared to hold the audience attention unwavering for more than 15 minutes. In
2006, we at SAurobindo Bhavan, Kolkata, were fortunate to have him preside
over a national seminar on Education where he spoke equally forcefully and
again held the audience spellbound.

to Shonar Joshi, Editddext Futue, for her permission to reproduce the article
by SriAurobindo entitledoubting the existence of the Divitaken from his
writings. Last but not the least our acknowledgement and thanks to the Sri
Aurobindo Managindrust, Pondicherryfor its permission to reproduce the
following:

- extracts from th&€€omplete Wrks of Nolini Kanta Gupt&ol.5,pp.88-9

- photograph of the Mother taken from #hehram catalogue of photos

- the passage entitlddoubting the existence of the Divitaken from the
writings of SriAurobindo

Unless otherwise indicated, all quotations are reproduced here with
acknowledgement and thanks to Thestees of SAurobindo Managingrust,
Pondicherry
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Doubting the Existence of the Divine

SriAurobindo

[Most spiritual journeys start with a faith in the existence of God or
the Divine, though we may not know what exactly is meant by this. But the
human mind is full of doubts, denies the Divine Readitks for conate
proofs and questions the authenticity of spiritual experiences.

And this is not confined only to the rationalistic, scientific mind, but
even the spiritual seeker faces this major obstacle and diffiéultysciple
once asked this question to Buirobindo:

“Should not the Divine be a conete cetitude which cannot be
doubted? Should not the spiritual experiences be beyond questions and
doubts? Othewise how can one be &i"

Here is SriAurobindos beautiful answerfull of deep spiritual insight,

a lucid clarity and his special sense of humpur

Doubt Exists for its Own Sake

| have started writing about doubt, but even in doing so | am afflicted by the
“doubt” whether any amount of writing or of anything else can ever persuade
the eternal doubt in man which is the penalty of his native ignorance. In the first
place, to write adequately would mean anything from 60 to 600 pages, but not
even 6000 convincing pages would convince doubt.

For doubt exists for its own sake; its very function is to doubt always and,
even when convinced, to go on doubting still; it is only to persuade its entertainer
to give it board and lodging that it pretends to be an honest truth-sEakes
a lesson | have learnt from the experience both of my own mind and of the
minds of others; the only way to get rid of doubt is to take discrimination as
one’s detector of truth and falsehood and under its guard to open the door
freely and courageously to experience.

The Divine — a Concrete Certitude
All the same | have started writing, but | will begin not with doubt but with

physical phenomenon caught by the senses, blertainly the Divine must be

such a certitude not only as concrete but more concrete than anything sensed
by ear or eye or touch in the world of Matter; but it is a certitude not of mental
thought but of essential experience.

When the Peace of God descends on you, when the Divine Presence is
there within you, when thAnanda rushes on you like a sea, when you are
driven like a leaf before the wind by the breath of the Divine Force, when Love
flowers out from you on all creation, when Divine Knowledge floods you with
a Light which illumines and transforms in a moment all that was before dark,
sorrowful and obscure, when all that is becomes part of the One Rehlity
the Reality is all around you, you feel at once by the spiritual contact, by the
inner vision, by the illumined and seeing thought, by the vital sensation and even
by the very physical sense, everywhere you see, toearh only the Divine.

Then you can much less doubt it or deny it than you can deny or doubt daylight
or air or the sun in heaven — for of these physical things you cannot be sure but
they are what your senses represent them to be; but in the concrete experiences
of the Divine, doubt is impossible.

Permanence of Spiritual Experiences

As to permanence, you cannot expect permanence of the initial spiritual
experiences from the beginning — only a few have that and even for them the
high intensity is not always there; for most, the experience comes and then
draws back behind the veil waiting for the human part to be prepared and made
ready to bear and hold fast its increase and then its permanence. But to doubt
it on that account would be irrational in the extreme. One does not doubt the
existence of air because a strong wind is not always blowing or of sunlight
because night intervenes between dawn and dusk.

The difficulty lies in the normal human consciousness to which spiritual
experience comes as something abnormal and is in fact supernormal. This weak
limited normality finds it difficult at first even to get any touch of that greater
and intenser supernormal experience; or it gets it diluted into its own duller stuff
of mental or vital experience, and when the spiritual does come in its own
overwhelming powelrvery often it cannot bear,df it bears, cannot hold and
keep it. Still, once a decisive breach has been made in the walls built by the
mind against the Infinite, the breach widens, sometimes sleaviyetimes swiftly
until there is no wall any longesind there is the permanence.

But the decisive experiences cannot be brought, the permanence of a new
state of consciousness in which they will be normal cannot be secured if the
mind is always interposing its own reservations, prejudgments, ignorant formulas

the demand for the Divine as a concrete certitude, quite as concrete as any Of if it insists on arriving at the divine certitude as it would at the quite relative
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truth of a mental conclusion, by reasoning, doubt, enquiry and all the other groping enquiryendless gument, unquenchable doubt,fstifid unplastic logic
paraphernalia of Ignorance feeling and fumbling around after Knowledge; these Something superior or even equal to the Divine Consciousness or is it something
greater things can only be brought by the progressive opening of a consciousnessinferior in its action and status?
quieted and turned steadily towards spiritual experience. If it is greater then there is no reason to seek after the Divine. If it is equal,
Mind and Spiritual Truth then spiritual experience is quite superfluous. But if it is infeHow can it

If you ask why the Divine has so disposed it on these highly inconvenient challenge, judge, make the Divine stand as an accused or a witness before its
bases, it is a futile question, — for this is nothing else than a psychological tribunal, summon it to appear as a candidate for admission before a Board of
necessity imposed by the very nature of things. Itis so because these experiencesExaminers or pin it like an insect under its examining microscope?
of the Divine are not mental constructions, not vital movements; they are essential ~ Can the vital animal hold up as infallible the standard of its vital instincts,
things, not things merely thought but realities, not mentally felt but felt in our ~ associations and impulses, and judge, interpret and fathom by it the mind of

very underlying substance and essence. man? It cannot, because mamind is a greater power working in a wider

No doubt, the mind is always there and can intervene; it can and does have more complex way which the animal vital consciousness cannot follow
its own type of mentalising about the Divine, thoughts, beliefs, emotions, mental Is it so dificult to see, similarlythat the Divine Consciousness must be
reflections of spiritualruth, even a kind of mental realisation which repeatsas ~ something infinitely widemmore complex than the human mind, filled with greater
well as it can some kind of figure of the higfienth, and all this is not without powers and lights, moving in a way which mere mind cannot judge, interpret or
value but it is not concrete, intimate and indubitable. fathom by the standard of its fallible reason and limited half-knowledge?

Mind by itself is incapable of ultimate certitude; whatever it believes, it can The simple fact is there that Spirit and Mind are not the same thing and that

doubt; whatever it can affirm, it can deny; whatever it gets hold of, it can and it is the spiritual consciousness into which the yogin has to enter (in all this | am
does let go. That, if you like, is its freedom, noble right, privilege; it may be all ~ not in the least speaking of the supermind), if he wants to be in permanent
you can say in its praise, but by these methods of mind you cannot hope (outside contact or union with the Divine. Itis not then a freak of the Divine or a tyranny
the reach of physical phenomena and hardly even there) to arrive at anything 0 insist on the mind recognising its limitations, quieting itself, giving up its
you can call an ultimate certitude. demands, and opening and surrendering to a greater Light than it can find on its
It is for this compelling reason that mentalising or enquiring about the Divine  Own obscurer level.
cannot by its own right bring the Divine. If the consciousness is always busy The Role of the Mind
with small mental movements, — especially accompanied, as they usually are, ~ This doesn’t mean that mind has no place at all in the spiritual life; but it
by a host of vital movements, desires, prepossessions and all else that vitiates means that it cannot be even the main instrument, much less the autbority
human thinking, — even apart from the native insufficiency of reason, what Whose judgment all must submit itself, including the Divine. Mind must learn
room can there be for a new order of knowledge, for fundamental experiences from the greater consciousness it is approaching and notimpose its own standards
or for those deep and tremendous upsurgings or descents of the Spirit? onit; it has to receive illumination, open to a highesth, admit a greater power
Itis indeed possible for the mind in the midst of its activities to be suddenly ~ that doesn’t work according to mental canons, surrender itself and allow its
taken by surprise, overwhelmed, swept aside, while all is flooded with a sudden half-light half-darkness to be flooded from above till where it was blind it can
inrush of spiritual experience. But if afterwards it begins questioning, doubting, S€e, where it was deaf it can heahere it was insensible it can feel, and
theorising, surmising what these might be and whether it is true or not, what Wwhere it was bdlled, uncertain, questioning, disappointed it can have joy

else can the spiritual power do but retire and wait for the bubbles of the mind to  fulfilment, certitude and peace.
cease? Discrimination and Faith in Yoga

Can Mind be the Judge? This is the position on which yoga stands, a position based upon constant
| would ask one simple question of those who would make the intellectual ~ €xperience since men began to seek after the Divine. If itis not true, then there

mind the standard and judge of spiritual experience. Is the Divine something IS no truth in yoga and no necessity for yoga. If itis true, then it is on that basis,
less than mind or is it something greater? Is mental consciousness with its from the standpoint of the necessity of this greater consciousness that we can
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see whether doubt is of any utility for the spiritual life.

To believe anything and everything is certainly not demanded of the spiritual
seeker; such a promiscuous and imbecile credulity would be not only
unintellectual, but in the last degree unspiritAakbvery moment of the spiritual

life until one has got fully into the higher light, one has to be orsaneird and .
be able to distinguish spiritual truth from pseudo-spiritual imitations of it or Mundaka Upanlshad
substitutes for it set up by the mind and the vital desire.

The power to distinguish between truths of the Divine and the lies of the Alok Pandey

Asura is a cardinal necessity for yoga. The question is whether that can best be
done by the negative and destructive method of doubt, which often kills falsehood
but rejects truth too with the same impartial hlona more positive, helpful and General Background
luminously searching power can be found, which is not compelled by its inherent
ignorance to meet truth and falsehood alike with the stiletto of doubt and the
bludgeon of denial.

An indiscriminateness of mental belief is not the teaching of spirituality or of
yoga; the faith of which it speaks is not a crude mental belief but the fidelity of
the soul to the guiding light within it, a fidelity which has to remain till the light
leads it into knowledge.

The Upanishads belong to a class of spiritual literature that are beautiful in
their rhythmic expression dfuth and, at the same time, powerful in packing a
great body ofTruth in few terse verses. Quite naturally they assume in the
reader a developed sense of spiritual things, at least a dynamic seeking for
Truth if not a developed intuition about spiritual thingsey are not truths of
analysis, that imperfect and incomplete image of Reality or Its shadow that we
hope to derive by analysis of superficial data of the senses. The way of the
Upanishad is a direct experienceTotith and the way that leads to It. It
anticipates that we approach it with a sekkbeart, a seeker who is full of
faith in spiritual things and in the way and the goal. It expects the seeker not to
indulge vainly in sterile intellectual debates that circle around the bushes and
hedges of outer existence but to courageously dive deep inside the forest in
search of the ‘sunbelts of knowledge and moonbelts of delight’. While such is
the general mood of all the major Upanishads, this becomes much more pertinent
and is thrust upon the reader with much greater force and clarity in the Mundaka
Upanishad.

Then again we find that each of the principal Upanishad has chosen for its
entry and elaboration a particular doorway to the hidden ReBbitgh is a
treatise revealing to us one or the other aspect of theTttle that is also
Infinite. Thus thdéshaspeaks about the Lord, the One who inhabits all existence,
who has chosen as His abode the minutest of the minute as well as the largest
of the large, the microscopic as well as the macroscopic movements of nature
to conceal Himself. Not only is He concealed within each and every movement
of Nature but He also governs it. He is everywhere, in the near and,the far
within and without, above and belptlue One all pervading, omniscient Reality
that is here as well as there. It plays with the Light as well as the darkness, It
uses both birth and death for its endless Becoming. Indeed It has become all

(Reproduced fromlext Futurewith thanks and acknowledgement to Shonar Joshi, Editor)
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this. He is at once the Knowledge and the Ignorance and yet He remains
untouched by all, the formless essence of all things, without sinews, stainless
and forever pure, determining with His Breath and the Law of truth the endless
cycles of Creation and dissolution. Such is the grand vision of the Lord revealed
to us through thésha UpanishadThe Kena deals with the subtlest of the
subtle, the Force, the Ewggr the Consciousness that has gone into creation
and moves all things, from the senses and the mind to the gods who stand
behind and weave the warp and woof of existeibeye them all supporting

all this One Infinite Consciousness is revealed to the sdeuthf as Uma, the
Divine Mother the divine Consort and Spouse of the Supreme IheKatha

takes us deeper into the very heart of the mystery of created things to discover
the secret wells of immortality that lie within. But rare is the soul who seeks it
since most are content with the superficial happiness and common pleasures
that lead us only towards Death. But the fount of immortality is not found by
spreading ourselves outward in the world of the senses but by drawing inward,
lighting within us the fire of aspiration and engaging ourselves in an inner dialogue
with Death until we are led through the thread of transient things towards the
Eternal wherein alone we can find abiding Peace and the supreme Felicity
shantiandsukhamsaswatirthat the sages found within their heart, a portion

of theTruth that burns as an imperishable Solar Fire at the apex of the worlds
illumining, creating sustaining and destroying all things, including Death itself.

Introduction to the Mundaka

In the same line we find in thianduka Upanishadhe revelation of
Brahma Vbya, the highest Reality as it is calléthe subject of this great and
powerful Upanishad is the Science and Knowledge of Brahman; its object is to
lead the seeker towards this Reality through the path of truth, and Light,
Satyenpantha For many are the roads through which human beings wander

in the endless cycles ever moving in the same grooves, ever repeating the same

unconscious acts. But there is one road that leads us straight to the Home of

Our senses and mind cannot tell us fully even about the physical world, leave
alone the much more, the larger existence of subtle worlds, their forces and
energies, beings and powers that stand behind it, hidden to our senses, not
cognisable or analysable by the outer mind of man. No doubt it is a kind of
knowledge, but knowledge only of the surfaces of forms and processes, not
their totality not even their essenceherefore theMundakaprefers to call it

a lower knowledge. This is not a disdainful expression as may appear at first
sight but an expression of fact that invites us to yet greater domains and vistas
of knowledge and self-experience and world- experience. Those who pursue it
need to know that there is something yet beyond, something that eludes the
grasp of the ordinary mind and senses. It is an invitation and not a condemnation
of all forms of knowledge save the inmost. This becomes clear as we proceed
further into the heart of this Upanishad. This distinction is important since
otherwise there is a tendency in certain quarters to justify Sanyasa and world
renunciation on the basis of this Upanishad.

At the very outset it makes it clear to us that we cannot arrive at this higher
knowledge just by our normal efforts. It is a special kind of knowledge that
needs special processes to which the mind of man is normally not accustomed.
Therefore it also needsTaacher and Guide, &dept among men, a Master or
a Guru who can impart this knowledge to a chosen disciple who seeks it and is
ready for it. To emphasise this point, the Upanishad starts by recounting a
particular lineage of seers and sages that have been the guardians and upholders
of this Knowledge. Its originator of course is the creator Brahma Himself who
has imparted this through the sages and seers for the good of mankind.

CHAPTER ONE: SECTION I
What is God-Knowledge: The Foundation for all other knowledge.

1. Brahma first of the Gods was born, thes&tor of all, the world
protector; he toAtharvan, his eldest son, dectat the God-knowledge in

Truth, that this Upanishad expounds. Perhaps that is why it has been named aswhich all sciences have their foundation.

theMundakaor the razor that removes from us all the unnecessary adornments
with its sharp edge of Light and leaves us bare and nude befdnaithaéhat
we seek.

But what is thafruth? Is it of his world or of another? Besides, what is the
relation between ‘thisind ‘that’, if anylt is towards this first illumination that
the Upanishad leads us at the very outset.

Normally we call as truth only what is perceptible through our gross physical
senses and cognisable by our physical mind. In the light of the Upanishads this
is not true knowledge but only a very partial aspect of the totality thaitis.
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At the very beginning, the Upanishad boldly declares that God-knowledge,
as it is called is the foundational base for all other knowledge! It is only by
knowing God that we can understand the final mystery behind all forms and
names, including objects, elements, and everything else that we perceive and
experience in the worldAtharvan did not keep this knowledge for his own
purposes but transmitted it furthiiis important to note that some of the names
mentioned are of those who have been not only seers but also scientists in the
spiritualAge of mankind.
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2. The God-knowledge by Brahma deeldrto Atharvan, Atharvan of
old declaed to Angir; he to Satyavaha the Bharadwaja told it, the
Bharadwaja to Angiras, both the higher and the lower knowledge.

3. Shaunaka, the gat house-lat, came toAngiras in the due way of
the disciple and asked of him, “Layrby knowing what does all this that is
become known?”

The two forms of Knowledge

4. To him thus spoké&ngiras: Wwofold is the knowledge that must be
known of which the knowers of the Brahman tell, the higher and the lower
knowledge.

First we are told that there is a twofold Knowledge worth our efforts, — the
higher and the lowelt may appearat first glance that the seer is drawing a
distinction between the subjects that we study under these two forms of
knowledge.That is to saythat there is a God-Knowledge or the Science of

Brahman which relates to the means and processes through which we arrive at

the full knowledge of the Ultimate Realitpdeed this is so, for the methods we
use to arrive at the knowledge of the Ultimate Reality is very different from the
way we arrive at the knowledge of worldly objects. Normally we know about
the world and its objects by applying our mind and the mental faculties of analysis,
cognition, reason, deduction, inference, etc. But since God or the Ultimate is
necessarily beyond the Mind the method has to be different, perhaps through
faith and surrendeconcentration and aspiration, intuition and identification.
However the very next sloka suggests another sense as well. It is this that
not only is the knowledge of the ultimate Realtsahman, the higher Knowledge
but it is also the one true way of knowing the world as well. In other words, the
difference between the higher and lower is not just about a classification of the
subject of knowledge but more importantly about the way of knowledge. There
is a lower way of knowledge and it does not lead us very far and there is a
higher way of knowledge that leads us to an integral, complete and truer
understanding of all subjects and objects.

5. Of which the lowerthe Rig ¥da and the ajur Veda and the Sama
Veda and theAtharva \eda, chanting, ritual, grammaretymological
interpretation, and posody and astmomy And then the higher by which
is known the Immutable.
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This deeper sense is made clear once again in the above Végsean
approach the Ultimate Reality through lower means and hence arrive at only a
limited and finite understanding of ‘That’. These limited means leading to merely
a superficial understanding of tieuth are mere reading of the fodedas,
proficiency in chanting them with proper grammar and rhy#ihthese things
are of importance, no doubt, but they do not lead us to the Hightér Instead
of knowers of Brahman we become pedagogues; instead of usiiptties
a means of ascension to the sublime state of Consciousness tiirthe
represents and of which it is the vehicle, we become slaves \fatttkitself
and fail to arrive through the bright hints it contains in its sound-body

The Relation between the two forms of Knowledge

6. That the invisible, that the unseizable, without connections, without
hue, without eye or eathat which is without hands or feet, eternal,
pervading, which is in all things and impalpable, that which is Imperishable,
that which is the womb of eatues sages behold eysvhee.

7. As the spider puts out and gathers in, as herbs spring up upon the
earth, as hair of head and bodyayr from a living man, so herall is born
from the Immutable.

But how can our finite means and mortal mind, how can our senses perceive
that which is Limitlessill-pervading, Imperishable; transcending all, it is yet
the secret womb of all things that come into existence. Such is the nature of that
ultimate RealityBrahman, that is everywhere and in all things.

The next verse hints at the process by which mutable and finite objects are
born from the Immutable Infinit&wo examples are given that are significant
and meaningful images. The first natural question would be, — wherefrom
Brahman gets the substance for creation. The answer is that ‘IT’ brings it out
of Itself even as the spider brings out the web and gathers it back into Itself. So
also Brahman, the Unchanging eternal Reality puts out the world from within
and draws it back to Itself. The sense conveyed here is that the world is a
projection from Brahman. It is born out of Him, is sustained and supported in its
extensions and expansions by Him and dying, returns back unto Him. The second
image is that of a veil that covers the One Reaflifgation is the veil that
Brahman has woven around lItself. It is He who has covered Himself with the
veil and not some arbitrary or some other PoMearya is the veil but this Maya
is not a second Reality superimposing itself upon the One but the Maya of the
Divine Reality Itself. It is He who has spun the veil around His face by His own
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power That Power is Maya. He is the veil and He the Reality within and
behind it.

8. Brahman gows by his engy at work, and then dm Him is Matter
born, and out of Matter life, and mind and truth and the worlds, and in
works immotality.

The next verse brings home this truth still furtlBrahman extends (grows)
by Its own endgy. It is a strange mathematics that grows by expending. He
extends Himself into Space ahidne, becomes Matter as the condition for His
manifestation and packs it with all His energy of Being. It is because of His
Presence in Matter that life and mind begin to emerge out of it and come into
the manifold play of creatiodnd it is because it is ‘He’, the Brahman that is
involved in Matter that will eventually bring out of it tieuth that will harmonise
all the diferent worlds and their action upon matter

Then comes a cryptic close to this cryptic verse. Itis in works that Brahman
has established immortalityhat is that work in which Brahman is engaged?
As we can see the earlier part of the sloka, He becomes matter and then
engages Himself with the work of bringing out of matter life and mind and
Truth and worldsWe too can discover Brahman by participating in this great
original action, this work of progressive evolutionary manifestation of Brahman
through creation.

Forms and names change but the energy at work in creation is ever
unchanging and eternal. It does not die. It is ever at work in bringing out the
deeper possibility of life and mind and truth hidden within maitelong as we

of a poet. He will always remain greater than his wéek, and this is what the
cryptic verse seems to imply that the poet and his poetry are one continuum, it
enhances him by bringing out of Him something that always existed within. So
too the energy of Brahman brings out the countless systems of worlds from
within the One and though Brahman remains forever the same, always exceeding
His work, yet it is equally true that He extends Himself in His works and the
Energy that issues forth from Him is always connected with Him and shares
His immortality

In other words, creation is true since it has g@érout of theTrue and
exists in and by the Consciousness and Power dfrthe

9. He who is the Omniscient, the all-wise, He whoseggnisr all made
of knowledge, &m Him is born this that is Brahman kerthis Name and
Form and Matter

This next verse as if further confirms it. Brahman and His energy at work in
these countless system of worlds are one. His Omniscience extends into Name
and Form and in Matter itself through His Energy that is made up of Knowledge.
Obviously this is not mental knowledge. The Shakti of Brahman is not an
encyclopaedia with a book of creation and an almanac in its two hands for
ready reference. She is not a library of Sciencefahdbut aWisdom that
transcends the normal operations of thought and cognition since it is direct and
intuitive. This world is not a planned out thing as we may suppose but the
constant unfolding of an all-ComprehensaMisdom that is at the root of creation.
Since itis ar\ll-Comprehendin@Visdom its steps and actions are not disjointed

are tied to form and name, we experience death but the moment we step back from every other elements of creation but acts taking everything into account in
and discover the One Consciousness-Force that has built the worlds and is eversimultaneity oiision andWill. Further, by using the epithet ‘Hinfor Brahman,

present, ever at work in creation then we too can discover the principle of
immortality within us.

The Great Word of Synthesis

this last verse of the Upanishad reminds us thaTiina that we seek is not
merely an impersonal Reality but a suprapersonal too, a Being and not just a
Consciousness. It is not just Poweeimechanical engy of Nature, but also a
Knowledge, aVisdom that is fully aware of Itself and through His Eyyeof

Once again we see the great reconciling note, the synthesis of Brahman and the various created worlds and the individual beings within it.

Maya, of the eternal unchanging Reality and the ever changing appearances.

They are not two diérent things but two poises of Ofieuth, — the truth of

Thus we see that the first part of this Upanishad states the nature of the
Reality which we are seeking. It is notAdustraction though It may thus appear

the Eternal Presence behind creation as its stable base and the truth of an everto the mind engaged in a world of relativities. It is a Being, a Beikgsifom,

changing world and appearances. ‘Brahman grows by his energy at work’
could be compared to a poet or a creative artist growing by his art. Of course,

the consciousness of a poet is the same even if he never writes a single poem.
We may equally say that no amount of poetry can ever exhaust the consciousness
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a Being of Powera Being of BlissThis sets the tone for what would follow
next, the means of arriving at ‘That’, ‘knowing which all else is known’.

(To be Continued)
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Freedom and Determinism in
Sri Aurobindo’s Essays on the Gat

Ramesh Chandra Pradhan

In this essay | intend to discuss Surobindos reflections on freedom and
determinism in his celebrated clas&ssays on the Gita. SriAurobindo is
very much concerned with the possibility of the freedom of snaiil vis-a-
vis the deterministic nature of the universe. The picture of the universe or
Nature in the Gita is bound up with causal necessity which allows for the
prevalence of the laws of Nature. Given this metaphysical picture of the universe,

it is necessary that we seek to understand how the human beings can be free

in this universe.

The Gita introduces the concept of divine necessity apart from the concept
of causal or natural necessif§ri Aurobindo in his interpretation of the Gita
attempts to reconcile freedom not only with natural necessity but also with the
divine necessity within the framework of the Gita. B&sayss a monumental
effort to arrive at this reconciliation comparable with Kamfort? to arrive at
a similar result. HowevelSri Aurobindo goes beyond Kant in reconciling
freedom with divine necessity

1. NATURAL NECESSITY VS. DIVINE NECESSITY

The idea of natural necessity is based on the idea that the universe is governed
by physical laws which are discovered by the empirical sciences. These laws
explain the deterministic nature of the universe in the sense that the latter is
determined by these laws and that nothing can deviate from the grand system
of the natural laws. This deterministic picture of the universe has been presented
by modern science which invariably denies that human beings can have any
kind of freedom which the philosophers have been concerned with. The debate
between the determinists and the indeterminists which has been a part of modern
philosophy owes its origin to the scientific image of man in contrast to the
metaphysical image.

SriAurobindo acknowledges the fact that the physical universe is deterministic
in the sense that the Prakrti or Nature in its gross form is bound by inexorable

Sraddra o0 November 2014m 21

laws.Taking the Shankhya Prakrti as his starting point, he explores the structure
of the physical universe in terms of its basic material nat\iceording to Sri
Aurobindo, the Gita is committed to the idea that the physical universe has a
natural causal order which acts according to pre-ordained. [ahe order of
the natural events which take place in the world are all self-determined by
Nature. In that sense, the universe is a vast arena of Prakrti at its creative best.
The determinism of Nature, as &tironindo points out, is the fulcrum on which
the Gita builds the edifice of the metaphysical freedom, because only against
Nature can mas’freedom be discussed from a metaphysical point of'view

SriAurobindo recognises the existence of the divine laws in the framework
of the Gita, because, for the Gita, Nature is lorded over by the Divine, the
Purushottantawho oversees the functioning of Nature. Nature is under the
direct control of the Divine because it executes the divine laws as it were as
instruments of the Divine. Nature is the executrix of the divine plan of the
universe. Siurobindo accepts the Gitatlea of the divine plan of the universe,
because the universe is nothing but the play of the Divine, according to him.
The material universe is a manifestation of the Divine Being, Brahihis is
the reason why we can say that there is a divine necessity in the universe
because the latter has no other order than the divine order

The nature of divine necessity is such that it refers back to the divine laws
which operate in the universe. But what are the divine laws? Is there another
set of laws other than those having natural necessity? The Gita does not hold
that the divine laws constitute a separate category of laws from those of natural
laws. In fact, the natural always express the divine laws when we look at
Nature from God point of viewNature does not have an independent existence
from Brahman which controls Nature. The whole Nature is Divine in its essence.
There is no Divine-Nature duality in the Gita. Surobindo accepts the unitary
character Reality in the sense that ultimately it is Brahman that is real and the
world is a mirrofimage of Brahman. SAiurobindo writes:

In other words, the supreme Purusha is not an entirely relatiéiieshite

aloof from our illusions, but he is the Se@reator and Ruler of the worlds,
kaviam, anusasitaram, dhataraand it is by knowing and loving Him as

the One and thall, vasudevam saam itj, that we ought by a union with

him of our whole conscious being in all things, all energies, all actions to
seek the supreme consummation, the perfect perfection, the absoluté release

This picture of the oneness of #lesolute Reality does make the world not
an illusion but a manifestation of Tthat also speaks of the Giatlea that the
divine necessity is manifested in the natural neceAsi§riAurobindo observes:

All that is in theSwablava is loosed out into cosmic Nature for her to do
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what she can with it under the inner eye of the Purushottama. Out of the theJiva, the individual being who is in bondage to Nature and partakes of its
constansvablava, out of the essential nature and self-principle of being of  essence being part of Nature. Such a being is ignorant of its true Self. That is,
each becoming, she creates the varied mutations by which she strives to theJivaas a natural being is limited in his knowledge of the true nature of his
express t... . own Self and the nature of the Universe. This limited knowledge is what the

The Swabfava of Nature is to ceaselessly strive for maintaining the natural ~ Cit@ calls Ignorance and that is bondage itself
order so that the cosmic harmony is not disturbed. This harmony is based on _ According to Sriurobindo, theliva s determined by Naturéll that the
Natures own dynamics as well as by the divine laws. Jiva does is deter_mm_ed by the na.tural laws. H|§ thoughts and actlc_)ns are a
Modern science does not accept the divine laws because there is no necessitymatter of how he is disposed to think and act within the vast domain of the
for these laws other than the natural laws to explain the natural happenings. natqral events. Mas'birth and death and his multifarious wills, motives and
The Gita has no problem with science because, for the Gita, the divine laws desires are all propelled by the natural forces. Therefore there is nothing that
are the natural laws themselves considered from a higher point ofi.eiew he can do which is not rooted in his natural being. This is, according to the Gita,
seen from God' point of view $ub specie aeternita)is As Sri Aurobindo the ignorant mas’status in the world because of which he is chained in spite of
points out, the Gita is concerned with the cosmic harmony which is beyond the fact that he thinks he is free in doing his actions. This is not real freedom
scientific explanations. Science can explain the harmony belonging to the specific because it is based on a cosmic illusion
domains, but it can hardly explain how the grand cosmic harmony is possible. Man'’s true freedom, according to the Gita, lies in his knowledge of the truth
The universe embodies a universal mind or intelligence which science fails to that he is not thdiva, the conditioned being but théman, the unconditioned
take note of. Therefore science gives way to metaphysics to explain this. The being.TheAtman is the true nature of thléva, as SriAurobindo points out,
metaphysics of the Gita introduces the Divine Mind and Divine Law into the  because the formarot the lattewhich is identical with Brahnman, the Ultimate

functioning of Nature. Reality As Atman, theJivatranscends his own natural being and becomes one

2 MAN AND NATURE with the Absolute Reality . He realises that he is not the Self chained in space
In the Gita, according to S¥urobindo, there are two standpoints from which and time but the one who is above all the happenings in Nature. The individual

we can view man and Nature and determine their metaphysical. Status man as thétman is no more the mere natural man but a transcendengspirit

first standpoint is the standpoint of science and commonsense which is AS the spirit, man is free and is possessed of the knowledge of4H‘emIégdom
entertained by the ordinary mind which cannot see beyond what is phenomenally lies in the higher knowledge of the reality of the universe and‘man

present. This, therefore, is the lower standpoint steeped inignorance of the true 3 |GNORANCE AND BONDAGE

nature of realityBesides this, there is the higher standpoint which gives us the The Gita highlights the role of ignorance of the nature of reality as the cause

truel nature of reality. and_reveals thg ultimate m_etaphysical character of man ¢ bondage in the world. The ignorant man is under the sway of Maya so far as

andthe universe. Skurobindo puts itin the following passage: he lives as a part of the Nature in his lower consciousness. Maya is the way
Here there is the clear distinction between two levels of consciousness, two man, theliva, perceives himself as part of Nature and subservient to it. This
standpoints of action, that of the soul caught in the web of its egoistic nature bondage to Nature and his egoistic self is the product of Mdya Gitas
and doing works with the idea, but not the reality of free will, under the  concept of Maya is more ethical than metaphysical precisely because the loss
impulsion of Nature, and that of the soul delivered from its identification ~ of freedom on the part of the soul is due to this mayic bondage to Nature. Sri
with the ego, observing, sanctioning and governing the works of Nature Aurobindo highlights this aspect of the natural state of existence of the soul as
from above hé?. the Jiva engrossed in the workings of tganasof the Prakrff. The Gita is

eloguent about the higher nature of man so much so that it declares the higher

Self being the same #&warawho is the inner controller of the universe. It is

the higher Self which is the true owner of freedom and not the lower Self that

is ignorant because of Maya. For Surrobindo,

From the lower standpoint, man is just a part of Nature and his life is dictated
by the laws of Nature. In that sense man is no different from other animals
which share with mankind all the natural desires and instincts. This view of
man and the universe, which is shared by modern science, reduces man to a

natural being which is governed by the natural laws. The Gita calls this man  The Gita itself makes a distinction between those who have not the knowledge
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of the wholeakrtsnavidahand are misled by the partial truths of existence,
and theYogin who has the synthetic knowledge of the redlitigna-vite.

This distinction reflects the distinction between those who aréivhsor
the limited beings in the world and those who arérthgins who are free from
the Maya of limited existence.

According to SrAurobindo, the Gita is predominantly a discourse on freedom
because it assumes that freedom is the inherent nature of man which is
temporarily lost because of the influence of Maya. Freedom is nothing but the
release of thdiva from its own limited existence due to ignorance. When
knowledge dawns, man becomes free. It is this transition from bondage to
freedom which is chalked out by the Gita in its concejybgR.This is how
SriAurobindo expounds the sosifourney to freedom:

We speak of the soul being subject to Nature; but on the other hand the Gita
in distinguishing the properties of the soul and Nature affirms that while
Nature is the execrutrix, the soul is always the losgra. It speaks here

of the self being bewildered by egoism, but the real Self tv'édantin is

the divine, eternally free and self-awére

This shows the way the Gita maps out the journey of the soul from natural
ignorance to freedom through knowledge of the rediitg soul is in itself
eternally free because ignorance is due to lack of self-knowledge, that is, the
knowledge of the nature of the Self as iTiseVedantic assurance that freedom
is already present but is clouded by Maya goes a long way in making the discourse
on freedom metaphysically and ethically illuminating.

If bondage would have been a metaphysically eternal form of existence,
then the Gita discourse would have lost its moral value. The entire discourse on
freedom would have been incidental to the core of &itchings. But, as Sri
Aurobindo puts it, the very essence of the Gita is to lead man from bondage to
liberation by his dbrt and self-masteryvlan’s freedom being the eternal nature
of the soul, all that man has to do is to becomertgn, the free soul who
knows the true nature of realitgriAurobindo writes:

For that we must to rise high above the three gunas, bettiguestita;

for that Self is beyond even the sattwic princife have to climb to it
through the sattwa, but we must attain to it only when we go beyond sattwa;
we reach out to it from the ego, but only reach it by leaving th¥.ego

FREEDOM AND DIVINE NECESSITY

For the Gita, as SAurobindo sees it, the real problem is not the conflict
between freedom and natural necessity which is solved by appealing to the two
levels of mars existence — the natural and deterministic existence on the one

4.
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hand and the supernatural existence of freedom, on theTdtbeeconciliation
between freedom and natural necessity is achieved not by the denial of either
but by placing them at two different levels. This reconciliation is reminiscent of
Kant’s solution between the causal realm of the world and the realm of moral
freedoni®.

The Gita faces a greater challenge regarding the reconciliation between
freedom and divine necessitg the Gita framework, there is, on the one hand,
the human individuals and, on the othtee divine laws between which there
cannot be any apparent reconciliation because the indivadsddom of choice
is taken to be independent of the divine lalgerefore if God will prevails
in this world, the individual cannot be free and cannot have an independent will
of his owrt®. The freedom of the individual is at stake in all systems where
God’s laws are supreme.

The Gita , howevetries to solve this problem by allowing freedom to man
even in the God-controlled world, that is, within the world where Swdll
prevails.The world, as the Gita puts it, is the manifestation of &afll, that is,
it itself is the way Brahman has made itself marifeghere is nothing in the
universe that is not Brahman. Such being the case, it follows that the individual
man, theliva, is also a manifestation of the Divine and soJilaais Brahman
in its essence. The individuality of the individual is an illusion which is due to
avidy&? Thus the individual man is basically a divine reatitat is, thé\tman.

Given this metaphysical framework of the oneness of reality and the non-
dual character aliva and Brahman, the picture becomes clear as to where
to look for human freedom. The solution is this: freedom is the very nature of
the Jiva, but is only temporally eclipsed by Maya. Thea can get back its
freedom by realising its true natufienis Vedantic solution which is endorsed
by SriAurobindo shows that the divine necessity does not deny freedom but
rather makes freedom itself part of the divine necessity in the sense that if we
realise what the laws of the Divine are we realise that we are not different
from the Divine Reality and thereby partake of the same divine nec&asity
this realisation of the oneness of the Divine Reality is the freedom or liberation
of our Self from ignorance. By realising the unity of all existence including
one’s own, we get back to our own inmost higher SelfAtimean. That is the
state of freedom which annuls all bondage. Thus freedom of man is guaranteed
by divine necessity

Many may think that the Gitasolution is only sidestepping the issue because
if man is free then he cannot be a willing instrument of the Diminaittamatram).

If he is an instrument of the Divine then he is not free. Thus there is a conflict
between human freedom and Godill. But the fact of the matter is, in the
Gita framework the individual man has no will of his own in reatigcept in
appearance. The individual will is ultimately a divine will. Therefore the will of
man does not conflict with thwill of God. In that sense, the freedom of ngan’
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will is the divine freedom that is the very essence of the Self. Augrbindos order practically valid for the works of the ignorance, but no longer valid
words: when we get back to the real truth of our b&ing

For when the Gita describes the nature of this self-realisation and the result h he h . i th | K led fth h of hi
of the Yoga which comes by Nirvana of the separate ego-mind and its Thus the human agent is not in the complete knowledge of the truth of his

motives of thought and feelings and action into the Brahman-consciousness, P€ing. In fact, his own agency is a product of ignorance and cannot be taken as
it includes the cosmic sense, though lifted into a new kind of sion final. When we are awakened to our true being, we realise that we are not the

agents and that the Divine alone is the agent which performs all actians. “W

This shows that self-realisation is, in fact, the realisation of freedom, according ¢an only know this greater truth by living it, that is to, é8ypassing beyond the
to the Gita. Freedom is not the freedom to do something. It is freedom from, mnentalinto spiritual experience, Wgga™. The works which we seem to do
that is, freedom froffi the bondage in the world.Thus freedom is the very  4ye )l the Divin&Vorks in the sense that they are all directed by the Divine and
nature of man, according to the Gita. are not owing to the human agent as such.
5. FREEDOM AND AGENCY The concept of the Diving/orks and the Divindgent both are central to

The concept of agency is conceptually associated with the concept of freedom the Gita.The Gitas concept of agency is dependent on the Dikigency
in view of the fact that only an agent can be free in performing acliges- because there is nothing that happens in the universe that is not according to
cy and actions are themselves conceptually connected in view of the same the will of God. So from the Gitapoint of viewGod or the Divine is the real
fact, namelythat the agents alone engage themselves in actibesdea of agent who does all works in the universe. The human agent is the agent only
agency is so fundamental to actions and freedom that it is considered as the from the human point of vievut from Gods point of viewthe human agency
very basic concept which can be analysed both metaphysically and fforally  is only apparent and not real. Therefore the human agent must offer all his

In the context of the Gita, the notion of agenkarfa) becomes important works to God as a sacrifice, as all works belong to the Divine and the human
because Lord Sri Krishna is addressimmina as an agent who is in the battle- agent is only an instrumerits SriAurobindo puts it:

field of actions. In this connection it is important to remember that the agent in

that he has to play in any action. Lord Sri Kriskrefort is to enlighterrjuna, by growing into the Self realise our oneness with him in our being and see
the agent about his own agency and its frue meaning in the context of the - hersonality as a partial manifestation of him in Nature. One with him in
whole cosmic existenc@ccording to the Gita, the human agent is to be seen being, we grow one with all beings in the universe and do divine works, not

vis-a-vis the cosmic agent which Lord Sri Krishna himself is_. There are two as ours, but as his workings through us for the maintenance and leading of
forms of agency in the Gita, the human agency and the Dageacy Both the people¥

the agencies have to be understood in the framework of the cosmic drama

which the Gita enacts. This reveals the cosmic purpose of all actions in the universe which ultimately
The human agent is a part of the world and so is under the sway of Nature belong to the Divine.That makes us agents only as dependent on the Divine

being confined to Nature and its laws. In that sense the human agent performs who is the supreme agent.

hls_ actions by being guided by !\lature._ln this way the human agentisa I|m|.ted 6. SURRENDER AS THE STATE OF EREEDOM

being and can only do those actions which are naturally sanctioned and ordained. The essence of théoaa defined by the Gita moves around two notions

The agent, howevers not free in the sense the Gita defineSlie agent is 9 y L . '

namely the surrender of oneself and anactions to the Divine and the

under the illusion that he is free because he is ignorant about the true nature of . L . : )
attainment of freedom remaining non-attached to the happenings in the universe.

agency and the ultimate nature of the works. The agent is really free only The f : lained th h tk d the | h h th
when he transcends his ego-self and comes to understand his true place in the e former Is explained through tharma yog and the latter through the

cosmic drama. SAurobindo makes it clear in the following passage: concept ofsthitaprajna (equanimity)°. The idea okarmayogais the heart
of the Gitas teachings, while the idea sthitaprajnais the culmination of

Our mental and vital personality is a truth of our natural existence, but a those teachings. The Gita stands on these two pillars in its ethics and
truth of the ignorance, and all that attaches itself to it is also truth of that metaphysics..
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Freedom or liberation from the sorrows andfesuigs caused by orse’ determinism remains a very authentic representation of the Gita's doctrines.
attachment to the ego and its actions and from the desires which are the propelling 'é':mqgf droetﬁ)tr)?tsr?aﬂtiendswl?r (JSkF;ilrrllctJ(JC)Ihtg(eG i(t;elttﬁnlgslftss g]l?t%tem?cgggz)cﬁargr;grnméﬂoepe
force_: of all human_ actlor_ls IS the hallmqu_dsadi mayogaThekarmayogaas_. Lord Krishna. Like Sri Krishna, Shiurobindo has given the message of freedom
the right way of doing actions with the spirit of non-attachment and sacrifice to

- R ) _ to man and the clarion call to the life divine.
the Divine makes the way for freedom because in this way of doing actions

one is already free from the ego and its attendant illusions. Thus the Gita Notes and References :

makes freedom the very nature of our Self which transcends the ego and its

] ' > i 1. SriAurobindo,Essays on the Gi{&riAurobindoAshram, Pondicherr000).
attachments. SAurobindo sums up the Gighotion of freedom as follows: (To be abbreviated &ssayshenceforward)
- L . . 2. Cf.Kant,Critique of Practical Reasqrrans. L.WBeck ( Bobbs-Merill,

By works done for sacrifice, eliminating desire, we arrive at knowledge and Indianapolis, 1956).

at the souB possession of itself; by works done in self-knowledge and God- 3. Essays(First series), XXI.

knowledge we are liberated into the unipeace and joy of the divine 4. lbid.

existencé.. 5. Ibid. See als@hagvadgitaXl, 10.

6. Essays(Second series), lll.

Here it is unfolded that the free or liberated soul is the one who has surren- 7. Ibid, p. 299.
dered to the Divine in mind and spirit and does everything as a duty towards the 8  Ibid.,p.293. o
Divine and his creation. This makes freedom the very nature of the spiritual 9. isgéaS)Spmozﬁthlcs trans. R.H.M. Elwes (Dover Publications, Inc, Néwk,
existence of man. 10. Essayspp. 214-215.

What is important to note is that the Gita has taken the radical step of 11. Ibid. Cf.BhagvadgitaVil, 13-14,
denying the human agency for the sake of freedom. The denial of the agency ~ 12. Ibid, (First Series), XXI-XXII.
of the ego is the first step towards liberation. Unless thesegency is denied, 13 Ibid.
the ego would seem to be performing its actions in complete oblivion of the E :E!d'

N . . : ) : ' . Ibid., pp. 224-228.

Divine and thereby arrogating all his actions to itself. This results in the human 16. Ibid., p. 213.
beings remaining in the world of suffering because of their own ignorance. The 17. Ibid., p. 215.
denial of agency is the way to the surrender to the Divine which means 18. Ibid., p. 223.
acknowledging the fact that one is not the ultimate doer but a mere instrument ~ 19. ﬁgﬁ] igﬂts’;i%ggégjta discussion on the nature of freedom as distinguished
in the hands of the Divine. . , 20. ltistaken for granted )t/hat the individual will can have no freedom if<Geid’

A sceptic may gjue that the surrender of agency is the surrender of one prevails in the world. If God wills everything, then the individual will is bound
freedom and therefore the Gita has no place for freedom in the real sense of to be without choice and freedom.
the term. The ordinary sense of freedom is dependent on the assertion of agency  21. Cf.BhagvadgitaX and XV,
and so there could be doubt whether the Gita is interested in the ordinary notion ~ 22.  Essays(First Series), XVIII.
of freedom at all. It is true that the Gita is not in favour of making man the sole 23. Bhagvadgitaxvll, 62-66.

. . . . . 24. Essaysp. 244.
_reallty o_f the universe and his freedom the qnly moral virtue. The Gita is interested 25, “Freedom to “and “freedom from” are two types of freedom. The Gita
in the higher notion of freedom that is attained only by negating onéinary propounds the latter because it emphasises the liberation from the ego and its
self and its attachments. It is the higher sense of freedom that is the Gita’ desires.
concern. It does not dertyoweveythat man for all practical purposes continues 26. SeeA. Bilgrami, Self-Knowledge and Resentmgharvard University Press,
to be in the world doing all his actions. His agency is retained with the caveat - E?S”;?,gggzeg;g/'ass" 2006) for a discussion on agency and freedom.
that it is not ultimately real. 28, Ibid., p. 250.
7. CONCLUSION 29. Ibid., p.257.

. . . . . 30. Cf.Bhagvadgitall.
Sri Aurobindo$ interpretation of the Gita on the nature of freedom and 31. Essaysp.123.
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The Mother image in SriAurobindo

Prema Nandakumar
(Continued from the previous issue)

8. Mother in the Plays

A time comes when reading @virobindos literary creations we find the
mother image wherever we turn. The plays are no exception. He was a great
admirer of Shakespeare and Kalidasa. His translation of Kalsddkeamor-
vasiyamasThe Heo and the Nympls a perfect example of literal translation
without descending to a prosaic reproduction. He seems to have thought of
translating all the works of Kalidasa for after completing this play he had begun
to work on Kalidas& Malavikagnimitra This translation remains unfinished.

Sri Aurobindo’s choice for taking upikramornvasiyamfirst may have had
something to do with his deep-rooted anguish about his own mother who had to
remain separated from her sons when they were studying in England. In this
play we get to draw close to a mottsedistress as she has to be separated
from her child whom she had seen long after she had given birth to him.

Urvasi had been banished to earth by Indra for ruining a dance performance.
However this curse would end the moment her human husband saw kis son’
face, and she would have to return to the heawfibsr living with King
Pururavas for sometime, she gives birtAyas.Worried that she will be forced
to go away from her husband if he happens to see the child, she gives the child
to Satyavathi. When he grows into a sturdy young man Satyavati brings him to
Urvasi and that is when Pururavas learns he is a fdthertoo late now for
anything to be done, and Urvasi has to go back carrying a double anguish:
parting from her dear husband and her firstborn. The joy of a mother looking at
her beloved child after a long time and the anguish thereof has been brought to
us by Kalidas# use of a familiar image:

“Pururavas (seeing Urvasie):
O child, look up.
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Lo, she who bore thee, with her whole rapt gaze
Grown motherher veiled bosom heaving towards thee
And wet with sacred milk!”

Of SriAurobindos original dramatic works, we have now five full-length
plays and four unfinished plays. He has analysed motherhood from various
stances as in the unifinished playe Prince of MathuraWe have no clear
idea of how the dramatist would have proceeded with his study of motherhood,
but as we open the few pages that are all there, we find motherhood in a fierce
anxiety to save a beloved child from an ignominous marristige.the King of
Mathura would like to continue to be king by offering his daughter Urmila to
Toraman, the Prince of Cashmere, who is a forejgmeinvading Scythian.

His queen, Indranyiercely dismisses the ide&try thinks otherwise:

“The King’s first task is to preserve his realm,

Means honourable or dishonourable

Are only means — to use impartially

The most effective first."The Prince of MathuraSABCL, vol.7, p.895)

But his general and minister Mayoor has a better sense of honour and plans
to foil the kings scheme to get the princess marriefidiaman. Because the
play breaks off in the first scene of the first act itself, we have lost a brilliant
study of motherhood that guards fiercely the pride of a natienmanhood,
and thereby the pride of the nation itself. Haver®@ metidula earlier? Queen
Mena Devi inThe Prince of Eduis another memorable creation of motherhood.
The plot is not unlike that ofhe Prince of MathuraHere also the ruling
Prince of EdurRana Curran wants to give his daughter Comol Coomary in
marriage to the Scythidroraman of Cashmere for political reasons. Obviously
SriAurobindo had not been happy to read in Indian history the manner in which
the Mughal Emperotkbar had managed to coax certain Rajasthan princes to
part with their daughters and married them for gaining the trust of the Hindus.
Chief among them was Heer Kunwari Jodha Bai (known as Mariam-uz-Zamani),
the eldest daughter of Raja Bharmahofer (Jaipur). Shurobindo had wished
to dramatise the forces of patriotism against playing into the hands of the British
as indeed Hindu princes had done with theirimmediate foes led by the Mughal
kings.

We have a layer fragment on hand witthe Prince of EdurRana Curras’
looking upon a daughter as a piece of chattel is alarming:
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“What is it but a daughter? One more girl He diets you with fageries and fictions.” Rerseus the Deliver, SABCL,
And in exchange an emperor for my ally vol.6, p.111)

It must be done.” The Prince of EdYrSABCL, vol.7, p.742) It is her call that gets the king aAddromeda safely back in to the palace.

Once again it is woman as the mother who symbolises Indian honour in this  However the intrigues of people in power have always tried to topple the best

fragment when Mena Devi, with a natural poise rejects the idea: among people and the populace is easily swayed by a skilful tongue. Therops is
one such leader and brings in an argument that the Chaldean Cassipea is out to

“You know my lord, we hold a Rajpoot soldier destroy Syrian religion. Soon the populace is baying for royal blood. But Cassio-
Without estate or purse deserves a queen pea will not escape and leave Cepheus belAigdin a mother and wife that
More than a crowned barbarian.” (Ibid, p.744) Indians are familiar with:
The duel of words is a paean to the Indian mother: patriotic, virtuous, brave, “With no half soul | came

truly in the line of Sauvitri, Sita, Draupadi. Fortunately his Brahmin Minister To share thy kingdom and thy joys; entirely

Visaldeo is on the motherside. He accedes to Rana Cusgan but quietly | came, to take the evil also with thee.” (lbid, p.133)

follows Mena Devi to thwart the plan. This play also remains unfinished, _ , . ,

probably due to SAurobindosAlipur incarceration at that time. There are other dlmenS|ons_ toq tp this image Qf moth_erhood. Cassiopea
SriAurobindos varied presentations of the mother image in the five completed accepts the ways of Fate. Destiny is inexorable! It is the wisdom of the ages:

plays are very interesting as also thought-provokifg open withPerseus “A screened necessity drives even the gods.

the Deliveer, of courseThis is because the play is the only one of the five Over human lives it strides to unseen ends;

which was completely revised and published by him. The play has the Chaldean  Qur tragic failures are its stepping-stones.” (lbid)

Princess Cassiopea who has married Cepheus, the King of Syria. They have a

daughteAndromeda who is the heroine of the play Till the end, she doeangive in to Polydaoms' threats; she is one person
Cassiopea, again, is the typical mother who will defend her child from evil at whom he cannot cow down. She describes him exactly to his face as “a madman

any cost. Unlike the Cassiopea of Greek mythology who is shown as arrogant, and inhuman monster”. For soon he begins to rant mad, since Perseus has

SriAurobindo has cast her in the Indian mould. He has made suitable changes rescuedndromedaAs we race towards the conclusion we find that Cassiopea

her son lolaus or daught&ndromeda from Polydaos'claws WhenAndro- When Perseus gently asks fandromedas hand as his reward, she speaks
meda rescues the prisoner bound as Poseidmerifice by Polydaon, hell the words of a typical traditional mother whose joy lies only in promoting the
breaks lose. Polydaon watsdromeda as the sacrificial victim! King Cepheus ~ ha@ppiness of her children in a dharmic way

is easily cowed down by Polydasoice, but the mother 8hdromeda gives “What can | give thee then who hast the world

a good fight, thundering at the Priest of Poseidon: To move in, thy courage and thy radiant beauty

And a tender motheret take my blessing, Perseus,

To help thee: for the mightiest strengths are broken
And divine favour lasts not long, but blessings

Of those thou helpest with thy kindly strength

Upon life’s rugged waycan never fail thee.” (lbid, p.184)

.................................... He uses

The name of great Poseidon to conceal

His plottings. He would end the line of Cepheus
And reign in Syria ....

Look how he pales, O people!

Is’t thus that great Poseidsrtierald looks This is the very basis of our culture which gains a natural obeisance from
When chaged with the god fearful menaces? the younger generations when an elder is present ancilseertvadis consi-
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dered the richest of gifts in the Indian context. Earlie¥ had seen a sharp,
violent reaction from her when faced with rebellion and moh 8wy she is
equally quick in forgiving the trespasses of misguided souls as when Therops
seeks pardon:

“They are buried deep,
Thy bold rebellion, — even thy cruel slanders,
If only thou wilt serve me as my friend
True to thy people inme ..... " (lbid, p. 187)

Said like Sita to Hanuman in thdddha KandaWhy should he destroy
the rakshasis for torturing hekft that is pastThe way of thé\ryan, the noble
person, is forgiveness. Does it matter if the enemy is a sinner or is one who
deserves to be killedihe way of théAryan is compassiorkaaryam kauna-
maryena

The one Indian theme among Buirobindos finished plays is that of
VasavaduttaA myth from the Indian ocean of storiégtha Sarit Sagarait
retells the marriage of Udayana avidsavadutta, that has been handled by
Bhasa in his dramBratijna YaugandharayanaQueen Ungarica is stationed
here as the mother of Princééasavadutta. Unlike the royal fathersTihe
House of But andPerseus the Deliver who want to purchase peace by the
shameful handing over of their daughters to the conquerors belonging to another
race, King Mahasegn éfvunthie is arrogant and lusts for powEhe rise of
Vuthsa Udayan, the king of Cowsambie does not please him. He imprisons
Vuthsa by deceit and commands his daughter to guard the prideribinks it
will be a fitting insult for the Cowsambie king to be guarded by a female. His
gueen, howevedoes not like Mahasegdubious ways to achieve emperorship.
Nor does she favour the ways\savadutta who is as arrogant as her father
Though she loves her daughter deeglye is not uncritical. She advises
Vasavadutta not to be a party to any deceitful move on theskpagt and
gently leads her to the natural habitat of a young girl, love. Udayan shall be her
Lord, not a prisoneiShe should know that it were best to be a typical Indian
wife, a sati. It is not pride-driven power but love that brings true happiness to a
married life.

“l charge theeyVasavadutta, when thou rst’
In far Cowsambie, let this be thy reign
To heap on him delight and seek his good.
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Raise his high fortunes, shelter from grief his heart,
Even with thy own tears buy his joy and peace,
Nor let one clamorous thought of self revolt
Against him.” {asavaduttaSABCL,Vol.6, p.280)

Vasavadutta is not quite pleased with this advice. She desires Udayan but
hers should be the upper hand! Ungarica teaches her gently with words and
silences. Rejecting the kirgun-Aryan stand to shame or kill the imprisoned
Vuthsa, she silently help&uthsa go away witiasavadutta. It is natural that
she is steeped in the religious tradition of India which helps her avoid the pitfalls
of megalomania exhibited by King MahasegnAsiiobindo has used religious
symbolism to great effect in this Shakespearian romance. Mahasegn reflects
the Shiva-Rudra in his speeches and person#litihsa is of courseishnu-
like, handome, sweet of nature, heroic but not aggreséaazsvadutta is the
Luxmie for thisVishnu.The mothels blessings are not in vain for soon her
daughter is welcomed Wuthsas land by the wise minist¥augandharayana:
“Hail, Vasavadutta, great Cowsambigueen.”

There is no mother-charactertmic which was inspired by Scandinavian
sagas. Nor in his other sputtery drarfilae Vziers of BassoraMotherhood
was holy for SrAurobindo and the examples of motherhood in Indian literature
made him proud no endAfter all, there is the Devi Kshamapraadha
Shotrant which is attributed toAdi SankaraThe second verse seeks the
forgiveness of the Mother for placing before her flawed offerings due to his
ignorance, poverty or even weak surrended why should he not ask her
forgiveness, is his questioAfter all, kuputio jayeta kvachidapi kumata na
bhavatl A son may become bad or evil but never a mother can be evil!

This is a rule, of course. But, in the final analysis, exceptions do prove the
rule. The Himalayan amount of reading thatAurrobindo engaged himself in
did give him an incident from Greek sources. He could read Greek and was
fascinated byAppian (2nd centurA.D.) whose Roman History is rich with
legends. What we have now of this work is incomplete but there is enough and
more for the creative artist. $rurobindo has chosen the heart-searing legend
of the Syrian queen Cleopatra, her twin sons and the beautiful Parthian pincess,
Rodogune.

The story of Cleopatra occurs in sections 66,67,68haf Syrian \&fs
compiled byAppian.There are a few other sources too including Corngille’
play, RodoguneBut SriAurobindo’s play makes its own structure. Kiagtio-
chus the Great of Syria is dead. His wife Cleopatra eagerly awaits the return of
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her banished twin sons by her first marriage to NicaBbe is very much a
womanly woman here, with all the anxieties and stupidities that go with
motherhood under stress. Her brief speech gives us the background:

“The man whas dead was nothing to my heart:
My husband was Nicanamy beautiful
High-hearted lord with his bright auburn hair
And open face. When he died miserably

A captive in the hated Parthiarbonds,

My heart was broken. Only for my babes

| knit the pieces strongly to each other

My little babies whom | must send away

To Egypt far from me! But foAntiochus

That gloomysullen and forbidding soul,
Harsh-featured, hard of heart, rough mud of camps
And marches, — he was never lord of me.
He was a reason of State, an act of policy;
And he exiled my childrer¥ou have not been

A mother!” (RodoguneSABCL, vol.6, p.340)

That is the problem. Now she has to name one of the twins as the future
king of Syria.whom should she nam@ntiochus is heroic and ambitious too
and takes it for granted that the throne would come toliinacles is geminate,
and at his best, radiatedeaftion and goodwill towards everybadyaturally
the formal, stif ways ofAntiochus do not please her as much as the sweet
nothings ofTimocles. Her mind is further perverted by the evil counsel of Cleone
and she namé8mocles as her first-born who also wafitgiochus’lady-love,
Rodogune. Civil strife is the resuimocles arresténtiochus and gets him
murdered in the prison. Rodogune also dies on getting the news.

Cleopatras turning againgintiochus was not merely his intbéfent nature.

She had no reason to love Rodogune whose fattieg Phraates had held
Nicanor captive. Nicanor had died in captivity and Cleopatra wants to avenge
Nicanor by having Rodogune die a captive in Sgnmisons. She tells her sons
that whoever kills Rodogune would be declared as her first-born. From now
onwards Cleopatra conceals her hatredAistiochus for his refusal to kill
Rodogune and even marrying hdowever even thougfiimocles is declared

as the king, the moth'srheart does not rejeshtiochus. Unlike the Cleopatras

in the earlier sources, Skurobindos Cleopatra is a mother in the true sense
of the term. She will not shed the blood of her child. Indeed, she had begun well
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when the play opened and had hoped for a new time of peace and love:

“l do not wish for hatred any more.

The horrible and perilous hands of war

Appal me. O, let our people sit at ease

In GrecianmAntioch and Persepolis,

Mothers and children, clasping those golden heads

Deep, deep within our bosoms, never allow

Their going forth again to bonds and death.

Peace, peace, let us have peace for ever more.” (Ibid, p.354)

The dream of every mother since times immemorial! In her pursuit of peace
she is even prepared to give up her hatred for the Parthian princess Rodogune
and make her the queen of Syria by marrying her to the elected king. When
Cleone tries to make Cleopatra nahimaocles as the king insteadAritiochus,
she rejects the idea. But soon she veers round to the advice and thereby takes
on the “tragical responsibility/of such dire error” because she wants to save her
treaty with Parthia to ensure peace. Unfortunately it leads to a fratricidal civil
war. Was she then unmotherly in namifignocles? Hadn’she worked for
real, lasting peace at the cost of personal happiness? Could she ever be at
peace with herself for having ignored the claims of the strong and brave
Antiochus and promoted the weaklifignocles given to seizures and rank
jealousyAct V, Scene 4 oRodogunas a nightmare when the mother comes
face to face with the ultimate tragedy whémocles confesses to her that he
had his brother killed. Cain again! Cleopatra recoils from him:

“Call me not mother!
| have no children. | am punished, gods,
Who dared outlive my great unhappy husband
For this!” (Ibid, p.461)

There is nothing intrinsically evil in Cleopatra but she had had a harsh life,
especially as Syria’queen when she had married again. Nothing is as tragic
for a woman as mother when she is forcibly separated from her children, a
phenomenon that became very common under the regime of Hitler when he
decided to go ahead with genocide. Children were literally torn away from their
mothers for the Nazis found a terrible pleasure in maternal grief. This was one
of the many terrifying facets of the Secowbrld War. Apparently King
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Antiochus was made of such stuff, blisteringly brought to our attention by Sri
Aurobindo in his poem,The Childen of Vétan:

“Question the volcano when it burns, chide the fire and bitumen!

Suffering is the food of our strength and torture the bliss of our entrails.
We are pitiless, mighty and glad, the gods fear our laughter inhuman.

Our hearts are heroic and hard; we wear the belt of Orion:

Our will has the edge of the thunderbolt, our acts the claws of the lion.
We rejoice in the pain we create as a man in the kiss of a woman.” (SABCL,
vol.5, p.112)

In spite of all she had suffered, Cleopatra does try to do the right thing for
humanity to live in peace. Her failure is perhaps the failure of humanity itself
which prefers to respect and fear the fire-eater and ignores the pAcitist.
yet, only this tribe of mothers like Cleopatra gives the world its hope of a peaceful
future. For conveying this message /niobindo had to deviate from his sources
in the matter of characterisation. &tirobindo’s Cleopatra is nearer the Indian
reality which has dared to make the final statemeniutio jayeta kvachidapi
kumata na bhavati

(To be continued)
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Mind, Overmind and Supermind — Theme Il

Debashish Banerii

Savitri, Book I, Canto XIl — The Heavens of The Ideal

Rising above the lower ranges of mind and even beyond the cosmic mind
rangesAswapati arrives athe Heavens of The Ide#h his early writings, as
for example in his diary noteRécod of Yvga) andThe Synthesis ofoya
SriAurobindo uses the term Ideal Mind to mean Supermind (1999: pp. 171, 417;
2001: pp. 489, 949, 961135, 1200) This corresponds with the original Idea or
what SriAurobindo inThe Life Divinerefers to as Real-Idea (2005: pp. 125,
137, 138, 145) as the manifesting principle of our cosmos. The realisation of this
Idea would also be the Ideal forming the attractor of the evolving universe. But
later, from 1926, SrAurobindo was to distinguish finer gradations of cosmic
mind leading to Supermind, most significantly identifying the level of Overmind
as the cosmic consciousness proper and the last range of Mind prior to
Supermind. He also distinguished finer resolutions within both Overmind and
Supermind. Put broadlyhe "integral consciousness" of Supermind becomes
divided into parts and qualities in Overmind, each of which stands as a cosmic
archetype representing the Divifdis is why SriAurobindo was to refer to
Overmind as the “world of the gods.” The Real-Idea also here divides itself
into Ideals. The cosmic mind ranges further differentiate and specify the "global
consciousness" of Overmind. They form some of the entry points into the
Overmind, where all the ideals that stand behind the creation are represented
and make a world each of itself.

Always the ldeal beckoned from afar

Awakened by the touch of the Unseen,

Deserting the boundaries of things achieved,

Aspired the strong discovergirelessThought,

Revealing at each step a luminous worl8a\(itri, 4th reved, 1993, p.277)

The Ideal is the ultimate attractor of human aspiration. Its origin is in
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Supermind but it exerts its attraction on the human mind from the Overmind.
Unfortunately it is so far above us that we do not see it with any clafétyit
translates itself to our minds in terms that make sense to us. Human life is a
ceaseless journey along a track of ideals. Often our ideals change in mid-motion,
even prior to fulfilment. Or the fulfilment of an ideal leads us to a greater ideal.
The fragmentation of the Supramental Ideal into a variety of subsidiary ideals in
Mind, combined with the ignorance of human seeking, bestows this changeful
nature to our goal¥et it is a characteristic of human consciousness to be led
by ideals.

It left known summits for the unknown peaks:
Impassioned, it sought the lone unrealiSadh,
It longed for the Light that knows not death and birth. (Ibid.)

Above the spirit cased in mortal sense

Are superconscious realms of heavenly peace,
Below, the Inconsciend’sullen dim abyss,

Between, behind our life, the deathless Rose.
Across the covert air the spirit breathes,

A body of the cosmic beauty and joy

Unseen, unguessed by the blind suffering world,
Climbing from Nature's deep surrendered heart

It blooms for ever at the feet of God,

Fed by life's sacrificial mysteries. (lbid, pp.277-78)

The fragrance and beauty of divine Love expressing through psychic surren-
der and sacrifice forms the deep secret meaning of cosmic existence. There is

These ideals are idea-forces that cause the various truths and powers of & profound interchange of love relating the manifestation to the Divine. This

consciousness to emerge in an evolving Ignorance. The higher one rises in

Consciousness, the closer one comes to the Supramental ideal. In Overmind,

the fragmentation of the Ideal reduces to two powers of attraction that draw
the seeker forwaréswapati becomes conscious of this as he entersrtueges
of Overmind that SiAurobindo calls The Heavens of the Idéal

At either end of each effulgent stair
The heavens of the ideal Mind were seen

In a blue lucency of dreaming Space (Ibid.)

The cosmic mind planes are seen as a progressive climb to Overmind. The
two primary ideals find manifestation at each "rung" of this progression. Thus
they stand not only above but behind the entire creation, constantly inspiring the
progress of consciousness.

Like strips of brilliant sky clinging to the moon.

On one side glimmered hue on floating hue,

A glory of sunrise breaking on the soul,

In a tremulous rapture of the heaiirisight

And the spontaneous bliss that beauty gives,

The lovely kingdoms of the deathless Rose. (Ibid)

The "strips of sky" refer to the divided nature of mind experience, so that

surrenderthis mystery of sacrifice is embodied by the perfection of the “deathless
Rose."The truth of love made beauthe symbol of the rose also represents
the truth of complexity made harmory Indian and Eag#tsian traditions, the

lotus is usually seen as the mystic flower that blooms in the secret heart of
things. SrAurobindo also refers to the lotus in several plac&airitri, including

this very passage, where the intense world of symbols evoked by the Rose
rises to a crescendo with the supramental vision of:

A million lotuses swaying on one stem,
World after coloured and ecstatic world
Climbs towards some far unseen epiphdtbjd, 279)

But in describing an archetypal image of the primary ideal of Love in the
cosmos, SrAurobindo presents us with the Ro3éne rose is much more
commonly a representation of mystic loveVilestAsia and Europe and the
mysticism related to their two primary religions, Christianity and Sufism. What
the rose characterises as a flower (as against the lotus) are the qualities of
intensity passion, sacrifice and harmoiiye rich and intense fragrance and
crimson colour of the rose carry the message of the offering of life, the
willingness to sacrifice ones last drop of blood as a gift of love. The ideal of
martyrdom exemplified by Jesus or by a number of Sufi saints translates easily
to this symbol of sacrifice, the rose, which has given rise to the use of this

even in the impersonal ranges of cosmic mind the manifestation of these ideals symbol in a number of mystic sectsWéstAsia. In Christianity perhaps the
are fragmented and discrete, appearing with new properties at each rung. Here most prominent of these sects is Rosicrucianism, in whose symbolism the image

Sri Aurobindo introduces the first of these two ideals, the kingdoms of the
“deathless Rose.”
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of Christ is replaced by a rose blossoming at the centre of the cross, literally
exemplifying the name of the sect, a rosy cros® poetWV. B. Yeats was a
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member of this sect for some time, and wrote a number of poems referring to
the symbol of the Rose. @tiirobindo was familiar with these poems. Weuld

have been even more familiar with Danfalgine Comedyin which there is

an ascension of planes, and in Beradisq the heaven planes. The highest
heaven in th€aradisq which is the equivalent of thgotheosis, is figured in

the image of a cosmic Rose (or even perhaps, an extra-cosmic transcendental
Real-ldea of the Rose) with all the souls as its infinite infolded petals (Canto
XXX: 97-148; Canto XXXI: 1-27). SrAurobindo has also himself written a
beautiful poem on this divine archetype titRdse of Gog2009: 564). In this
poem, he invokes the ideal in its different divine qualities such as Bliss, Light,
Power Life and Love.These qualities separated and invoked separately are
reminiscent of the "strips of sky" in the descriptive lines fRemitri, referring

to the different levels of cosmic mind where this archetype exists in its different
powers.Yet the rose itself is also an image of complex harmdeysee how

a large number of petals of various sizes fold in whorls to produce the effect of
its wonderful beautyAgain, this beauty of harmony is not present to the same
degree in the lotus. Hence one may think of it as an ideal more suited to the
complex differentiation and yearning proper to our collective earthly existence,
a realised fulfilment of cosmic multiplicity united in harmonious divine love.

Here too its bud is born in human breasts;

Then by a touch, a presence or a voice

The world is turned into a temple ground

And all discloses the unknown Beloved. (lbid, p.278)

The human being is the microcosm reproducing in structure and
consciousness the forces and relations of the macrocosm. Thus this divine cosmic
Rose blooms also in the heart of each human being as his/her secret psychic
reality. Due to its presence we discover the Beloved in all things, the Divine is
everywhere revealed in the power of Love. This is a special flower from the
world of psychic messages that we carry within our souls, a soul-flower that
makes all of life, in its dualities of pleasure and pain, a glad offering to the
Divine.

Sri Aurobindo describes the psychic action of the “deathless Rose” as one
which leads to the opening of the mystic centobakragd and the beginnings
of a divine life:

Our hidden centres of celestial force
Open like flowers to a heavenly atmosphere;
Mind pauses thrilled with the supernal Ray
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And even this transient body then can feel

Ideal love and flawless happiness

And laughter of the heart's sweetness and delight

Freed from the rude and tragic holdTiie,

And beauty and the rhythmic feet of the hours.

This in high realms touches immortal kind;

What here is in the bud has blossomed there. (lbid, pp.278-79)

This in The Heavens of the Ideial the archetypal Rose, the Rose of God
that blooms in miniscule form even in each psychic being. Itis that which suddenly
opens us to Divine Love pervading and penetrating the entire cosmos and its
fragrance and self-offering are the beauty and wonder of the manifestation.
Opening within as an intrinsic quality of the psychic being, it can psychisise our
nature and effect a beginning of transformation towards the divine life. But it
also feels the magnetic pull of its origin in the higher cosmic mind planes (which
Sri Aurobindo called the Overhead planes) with its summit in Overmind and
ultimately in Supermind. In the poeRose of Godri Aurobindo has a line
descriptive of this Supramental status of the Divine Rose. He calls it the "Sun
on the head of thBmeless" (2009: 564T.his gives us a glimpse of the ultimate
origin of this Ideal, where it is no longer recognisable as the rose that we are
familiar with but transforms into the fiery solar Gnosis. This is one of the principal
ideals that draws us the Heavens of the Idesd brought out by S#iurobindo.

Then he introduces the other primary archetype:

On the other side of the eternal stairs
The mighty kingdoms of the deathless Flame (lbid)

Here we find the ardopthe will to self-exceeding that provides the pressure
of evolution. The Divine who has involved itself in Matter through the power of
Sacrifice carries the force of its self-compression as a Merapit]) and a
Will (kratu) that lifts its tongue oRspiration ever higher as the inner Fire
(Agni) lit in the heart of things. This is one of the primary gods invoked in the
VedasAgni, the priest of the Sacrifice, the strong Foreruntherremember of
Births (atavedg that is the representative of the solar Fire or Supramental
Shakti delegated to transform the Ignorance of the cosmos (1998: 58-69; 387-
472). SriAurobindo discusses this symbol extensively in his studies into the
Vedas, devoting an entire book to translations and interpretations of one of the
volumes of the Riyeda dealing specifically with invocations to the Fliteese
are the hymns of thAtris and SriAurobindos work is tittedHymns to the
Mystic Fire (2013). We find this symbolism also in other early religions related
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to theVedic, as for example in Zoroastranigknd it is not fortuitous that it is

this cosmic will to self-exceeding that Nietzsche puts into the message of
Zarathustra as the way to the superman. This, like the Rose, has its ultimate
origin in Supermind as the "Sun on the head ofthieless. The original home

of the Fire is also the solar Supramental Gnosis, but it descends down the cosmic
mind planes drawing us upward with its power and enters into the psychic core
of the cosmos and each of its souls as the immanent powepioation and

Will driving them towards its Origin.

It is interesting that Fire also appears as a symbol in Christi@higymost
prominent mention of flames is during the Pentecost, where it symbolises the
appearance of the Holy Ghost (Acts: 1-12). In mystical Christianity this is the
purifying psychic fire of the spirit and is posited in opposition to the fire of hate
and destruction, hell fire. I S. Eliot's Little Gidding' from hisFour Quatets
he invokes both these types of fire, the fire of outward destruction, producing
entropy (this was written during/orld War 1) and the fire of subjective intensity
(tapag producing negentropyvhat the philosopher Gilbert Simondon would
refer to as “immanent individuation.”

The only hope, or else despair
Lies in the choice of pyre or mx
To be redeemed from fire by fire (1988: p. 57).

Sri Aurobindo continues with his description of the “deathless Flame”
accompanyingswapatis climb in this heaven:

Out of the sorrow and darkness of the world,

Out of the depths where life and thought are tombed,
Lonely mounts up to heaven the deathless Flame.

In a veiled Nature's hallowed secrecies

It burns for ever on the altar Mind,

Its priests the souls of dedicated gods,

Humanity its house of sacrifice. (lbid)

All human beings carry this torch within them. It is tended by the gods, who
raise this flame towards the immortal summits so that the Divine may be bornin
humanity

On their summits they bear up the sleepless Flame;
Dreaming of a mysterious Beyond,
Transcendent of the paths of Fate dirde,
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They point above themselves with index peaks
Through a pale-sapphire ether of god-mind
Towards some gold Infinite's apocalypse.

A thunder rolling mid the hills of God,

Tireless, severe is their tremend®agce: (Ibid, p.280)

All aspiring will takes its origin from the archetypal Real-ldea of the Flame
in Supermind. It motives what, ifihe Life Divine Sri Aurobindo calls "the
divine frenzy for a remote Ideal” (2005: p. 51). The archetypal Flame holds on
to a dream without end, a dream passing from the known, through the unknown
and into the unknowable. It is the atom of God's machine to manifest infinite
possibility It calls to an adventure full of mystetyope and dange®ill we
follow it because it draws us ever forward by the power of a dim recollection
and a sense of divine promise.

Exceeding us, to exceed ourselves they call
And bid us rise incessantly above. (Ibid)

The evolution of Power in the cosmos occurs through the stress towards
self-exceeding embodied by the Flame. This also gives meaning to being human,
a constant transcendence, a passing beyond our boundaries towards ever greater
light and consciousness.

Far from our eager reach those summits live,

Too lofty for our mortal strength and height,

Hardly in a dire ecstasy of toil

Climbed by the spirit's naked athlete will.

Austere, intolerant they claim from us

Efforts too lasting for our mortal nerve

Our hearts cannot cleave to nor our flesh support;
Only the Eternal's strength in us can dare

To attempt the immense adventure of that climb
And the sacrifice of all we cherish here. (Ibid)

SriAurobindo refers here to the superhuman intensity that is the demand of
the Flame. Elsewhere, he has written that no human effort is sufficient to take
us to the Supermind (2003: 24-26). It is only by the Divine M&shvgill being
born in us and preparing our subjectivity to sustain and endure superhuman
intensities that we may hope to embody that archetypal Flame. The only way to
prepare oneself for the ignition of the Moth@Vii is through a perfect surrender
Only this can bring that divine Flame into our lives and only that can "attempt
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the immense adventure of that climb" (1997: 280), a&Bnbindo says.

In fact, each of these two Symbol-ldeals, the Rose and the Fire, could be
said to form warp and woof of the soul's constitution, the two helixes of its
double helix or perhaps the play of positive and negative charges in
electromagnetic fields. It could be seen, from one viewpoint to be the play of
Love and PoweiKrishna and Kali, the two godheads that formed the guiding
spirits of SriAurobindo’s own yoga, as brought out in his yoga diaries, the
Recod of Yoga

Love or Sacrifice and Power @vill are the archetypes magnetising our
ascent beyond the Ignorance and Falsehood of our cosmic condition. Itis Love
andWill that have given us the two great ideals by which we rise out of our
ignorance into the supreme divine realitgre is the ardouthe passion of the
will of evolution, the urge to climb out of the Ignorance and on the other hand,
the ardent will to surrender

Drawn by the magnetic power of the Rose and the Flasveapati reaches
the Heavens of the IdeaHere he sees all the godheads that human beings
take for Ideals as master representations of Supreme Banthough they
can recognise each other as co-representations of the One and can firm a
natural harmony togethein Overmind, they are unable to transcend the
representational Idea that binds thé&swapati realises that this is not what he
is in search farHere is in search for a higher degree of freedom, where any
form can be taken and changed at will, since the Whole is wholly active in
every part. He thus takes note of the properties of these worlds and moves on.

He through the Ideal's kingdoms moved at will,
Accepted their beauty and their greatness bore,
Partook of the glories of their wonder fields,

But passed nor stayed beneath their splendour's rule.
In each a seraph-winged high-browed Idea

United all knowledge by one master thought,
Persuaded all action to one golden sense,

All powers subjected to a single power

And made a world where it could reign alone,
An absolute ideal's perfect home. (lbid, p.281)

Each of the Ideas in Overmind is a godhead that images the cosmos through

its own terms. But in the lower realms where the density of unconsciousness is
greateyeach of these develops a separate identity that, being cosmic, can make

Sraddra 0 November 2014m 47

its claim on the cosmos. Separate personifications of these ideals claiming
overlordship of the cosmos form the different religions. Due to their exclusive
nature these religions compete with one another for the singulariyibr.

The inability to overcome the boundaries of the Ideal separates the realities of
these beings from each other where within a relative Consciousness attuned to
the One there is harmony but in a relative Consciousness attuned to the infinity
there is discord. This is why the Overmind is not effective in the darker planes
of relative consciousness.

Aswapati must move on. But $xurobindo draws our attention to the har
mony possible at the peaks of Overmind, where each independent personification
or real-idea offruth realises its essential identity with the oth¥es, none of
them can mutate into any othdround as they each are by the Idea they
represent.

A glorious shiningAngel of theWay

Presented to the seeking of the soul

The sweetness and the might of an idea,

Each deemedruth's intimate fount and summit force,
The heart of the meaning of the universe,
Perfection's keypassport to Paradise.

Yet were there regions where these absolutes met
And made a circle of bliss with married hands;
Light stood embraced by light, fire wedded fire,

But none in the other would his body lose

To find his soul in the world's single Soul,

A multiplied rapture of infinity (Ibid, pp.281-82)

So though they can manifest harmgoyst they do not know their unity as an
identity. They cannot disappear into the One to reconstitute or reconfigure
themselvesAswapati seeks such an utter oneness at the root of the perpetually
differentiating cosmos and he realises this is not to be found here in this province
of the OvermindAswapati is not satisfied with this state of harmaigce it
doesn't solve the problem he has set out to solve. Though such a heaven is a
realisation of divinity in the individual and the collective and satisfies the necessity
and suficiency conditionsAswapati knows that this is not the harmony that
arises spontaneously from the creative freedom of identity expressing in.infinity
And that its realisation needs the development of a generalised inner subjective
condition of a universalised mentaligven then, it would remain a mental
achievement; the animal and physical life in man would obscure the Con-
sciousness of identity replacing it with the ego of separateness. Thus he needs
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to continue his climb towards an absolute degree of freedom and unity

Onward he passed to a diviner sphere: (lbid, p.282)

Aswapati leaves this province of the Overmind behind, climbing higteer
thenrises into a summit height of the Overmind, where the integrality of Supermind
is manifest almost as in its origin afswapati catches a glimpse of the supra-
mental world.

There, joined in a common greatness, light and bliss,
All high and beautiful and desirable powers
Forgetting their difference and their separate reign
Become a single multitudinous whole.

Above the parting of the roads Gine,

Above the Silence and its thousandféldrd,

In the immutable and inviolafieruth

For ever united and inseparable,

The radiant children of Eternity dwell

On the wide spirit height where all are one. (lbid)

In this description, we intuit the fusion of the Rose and the Fire in the image
of the “multitudinous whole.” This is where the purity of the Overmental mani-
festation mirrors in the closest way the Supramental unity and idefttity
range of the Overmind may also very well be part of the Overmind Intuition. Of
all the lines in this canto this image of “multitudinous wholeness” is most strongly
reminiscent of Dante’Divine Rose in the highest heaven ofBagadiso We
find this fulfilled perfection of “multitudinous wholeness” in the fusion of the
Rose and the Fire also in Elist'Little Gidding” referred to earlier:

And all shall be well and

All manner of thing shall be well

When the tongues of flame are in-folded
Into the crowned knot of fire

And the fire and the rose are one (59).

Sri Aurobindo ends the canto with lines that reach from this overmental
plane to that which it indicates, its origin in Supermind, home of “the immutable
and inviolateTruth.” He captures an image of the heights of supramental exis-
tence where the creative play of freedom is enacted Ayukie Consciousness
embodying itself in variant qualities as the playful Children of Bassritasya
putra) each of whom knows itself to be identical to all others, yet having radical
freedom to explore infinite games of Delight with its fellow playmates. These
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lines are reminiscent of the games of the child Krishna with his cowherd and
cowgirl friends. They also remind of the Biblical lines attributed to Christ, “Let
the little children come to me, and do not hinder them, for the kingdom of God
belongs to such as these. | tell you the truth, anyone who will not receive the
kingdom of God like a little child will never enter itvark 10:13-16). It also
echoes the Greek pre-Socratic philosopher Heraclitus, on whémrShindo
had written an essagnd who had famously said “The Kingdom is of the Child”
(Fragment 79).

But however close to the truth of transcendental idehity is still a figure
from the Overmind andswapati soon finds himself arriving at other aspects
of the Overmind, in which it reveals itself as the parent of the Ignorance. This
is theSelf of Mindwhere the reality of all these ideals and thoughts and all the
laws and classification systems of the cosmos resolve themselves into the pro-
found Doubt of representational independeficeevery idea its opposite is
seen as equally true. Relativism is given full scope. The unity is taken away
from the infinity which becomes infinitely fragmented.

1
Savitri, Book I, Canto XIIl — In the Self of Mind

At last there came a bare indifferent sky

Where Silence listened to the cosiaice,

But answered nothing to a million calls;

The soul's endless question met with no response.
An equal Cause of things, a lonely Seer

And Master of its multitude of forms,

It acted not but bore all thoughts and deeds,

The witness Lord of Nature's myriad acts

Consenting to the movements of her Force.
His mind reflected this vast quietism. (lbid, p.283)

Aswapati has moved into another realm of the Overmindsétfeof Mind
The Self of Mindis a pure cosmi@itness. It is not the originator of thoughts.
It may be called th&tman of the universal Ignoranc&.schism, a division
exists here between Being and Force, the Purusha and its Prakriti. It only watches
a power of consciousness, deploying all these ideas and making a world out of
them.

This witness hush is the Thinker's secret base:
Hidden in silent depths the word is formed,
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From hidden silences the act is born anything hereA power of Truth must intervene and reveal the reality of the
Into the voiceful mind, the labouring world; creation.
In secrecy wraps the seed the Eternal sows

) L ! The sceptic Ray disrupted all that seems
Silence, the mystic birthplace of the soul. (Ibid).

And smote at the very roots of thought and sense.
In a universe of Nescience they have grown,
Aspiring towards a superconscient Sun,

Playing in shine and rain from heavenlier skies

A vast Silence hides the mystery of the origin of Phenomena even from the
cosmicWitness' gaze. But nothing within the cosmos is hidden from that gaze:

All now he seemed to understand and know: They never can win however hi.gh their reaqh

Desire came not nor any gust of will, Or overpass however keen their probe. (Ibid)

The great perturbed inquirer lost his task; Mind will be constantly dogged by the power of doubt, uncertainty of

Nothing was asked nor wanted any more. knowledgeThis is whyVedanta refers to the manifest cosmic realniwialya,

There he could stayhe Self, the Silence won: Ignorance. However far it goes, however deep it strikes it will always come

His soul had peace, it knew the cosmic Whole. (Ibid, p.284) short of Reality since all here are only symbols of Something that escapes
them, eludes them, a hidden reality which presents itself through these symbol-

Aswapati is one with Cosmic Being here. This is the control tower from
where world phenomena are projected as in a cinema. It iAaw#pati is
seated in the projection room. But this is also what makes him realise that what A doubt corroded even the means to think,
we take for granted as reality is merely a projection, an illusion. This is the basis Distrust was thrown upon Mind's instruments;
of the Mayavadin philosophies of India, where the phenomenal cosmosis held Al that it takes for reality's shining coin,
to be an illusion since it is a projection of Maya. InAriobindos view the Proved fact, fixed inference, deduction clear
Overmind consciousness is a mixture of the relative consciousness sf God’ Firm theory assured S|gn|_f|calnce, ,

Infinity and the absolute consciousness of Gatter unityUsing Upanishadic Appeared as frauds updime's credit bank
terminology SriAurobindo refers to it as thédya-Avidyaplane At the summit Or assets valueless Tuth's trﬁasury
of Mind is theSelf of Mind This is where th&/dya and Avidya meet, the An Ignqrancg on an uneasy throne
. , ) , Travestied with a fortuitous sovereignty
part!ng of the Wa}yQ\swapatl has been seeking.f@n one S|de,_aII seems A figure of knowledge garbed in dubious words
|II_u3|on because it is the realm of_relatlve truth;, on the other side there |s_t_he And tinsel thought-forms brightly inadequate. (Ibid, pp.284-85)
singularTruth whose self-presentations are experienced as these relative realities.
Thus,Aswapati realises that even at this summit height of the Overmind, he Aswapati realises that all his knowledge is only a bright tinsel ignorance, not
cannot find the solution he is seeking fée must leave the relative consciousness  the gold but false metal that glitters and is taken for gold.
and enter another realm where absolutéh alone founds all reality

masks.

Existence’ self was shadowed by a doubt;

Then suddenly a luminous finger fell Almost it seemed a lotus-leaf afloat

On all things seen or touched or heard or felt On a nude pool of cosmic Nothingness.
And showed his mind that nothing could be known; This great spectator and creator Mind
That must be reached from which all knowledge comes. (lbid) Was only some half-seeirgydelegate,

A veil that hung between the soul and Light,
Aswapati is visited by a huge cosmic scepticism. He sees the entire cosmos  An idol, not the living body of God. (Ibid, p.286)

as an illusory playthe factory of the manufacture of various possibilities all . . _ _ ) o
posing as realitAswapati finds his sense of reality suddenly removed and re- Here we find SrAurobindo drawing on the ancient Sanskrit classical image
placed with a mirage like illusoriness. He realises that there is no certainty to Of the drop of water on the lotus leaf. It is an image given to us by the great
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philosopherShankara, who, in a poem, likened life to the precarious existence something higher which has determined the boundaries of its representation.

of a dew-drop on a lotus leaBlfaja GovindamlV). It moves hither and The universal Purusha observes oiglynly a witness of the action of Force in
thither, so perfect, so beautiful but its existence is momeritasyfated to drop the cosmos united with it but is also not the originator of its acts. Therefore all
off or dry up and vanish, as if it never existed. Of coursABobindo chooses the movements, ideas, forces and symbols that are manifest in the cosmos are
this image appropriately because Shankara is a Mayavadin, the great preacherseen by it to be without realjtghadows that are projected through this plane.

of AdwaitaVedanta to whom the phenomenal cosmos is an illusion. ParShindo Aswapati experiences the original Ignorance here, that power which is responsible
this realisation is a relative one, it is wiAatvapati experiences in tigelf of for the fragmentation of the One Being into its innumerable parts. It has also
Mind, which may be a province of Overmind, but not the ultimate truth. There objectified these parts, that become separate ego-bound realities because of
will be another truth whicAswapati will be impelled to seek beyond ®elf their cascading objectification in a series through Mind into Life and finally into

of Mind. Matter Thus materialised, they become completely objectified, since Matter is

an objectified self-perception of Conscious Being. These objectified, separated
realities of the Spirit are seen as illusions from this plane of universal mind since
they appear as a projection, which the Mind consciousness does not originate.
However Aswapati, instead of accepting the illusory nature of the cosmos,
is driven to look for a plane of consciousness beyond the highest Mind Plane,
the Overmind, to find the origin of the cosmos. Rising higher he is given a
different experience of meaning, where he sees that all these fragmented realities
also contain within themselves, the reality of the One, who has self-multiplied
him/her/it-self in the cosmoshis is the experience of thidorld-Soul. Emeging
from that experiencéyswapati arrives at the utter heights of the Overmind,
where the knowledge aspect of the Overmind becomes apparent to him. That
is presented to us in the Canldve Kingdoms of the @ater Knowledge

Two firmaments of darkness and of light
Opposed their limits to the spirit's walk;

It moved veiled in from Self's infinity

In a world of beings and momentary events
Where all must die to live and live to die.
Immortal by renewed mortality

It wandered in the spiral of its acts

Or ran around the cycles of its thought,

Yet was no more than its original self

And knew no more than when it first began.
To be was a prison, extinction the escape. (Ibid, pp.287-88)

This is the lesson of thavidya, the Ignorance thdtswapati learns at this
point in his travels through the Overmental planes. Here Knowledge separates
from the Ignorance and ttgelf of Mindreveals to him the illusoriness of all
manifest thingsAswapati realises from this that either the creation must accept

its illusoriness, or it must realise that something beyond it is the source of its Aswapati has risen to a summit of the Overmind beyond the realm of the

Above theWitness and his universe
He stood in a realm of boundless silences
Awaiting theVoice that spoke and built the worlds. (lbid, p.297)

reality. cosmic godsThe Heavens of the Idgalnd the twilight zone\fdya-Avidya)
1l dividing theTruth or Knowledge\idya) from the IgnoranceAyidya). He is
Savitri, Book I, Canto XV — The Kingdoms of the Greater Knowledge no longer under the influence of the ignorant aspect of the Overmind, which Sri
Aurobindo calls elsewhere “the universal mind in the Ignorance” (2005: 323).
We have seen two aspects of the OvermindAbatpati has encountered This is the origin of the cosmWitness, who only perceives the world and its
in his climb through the cosmic Mind planes. One is the aspétteofieavens forces as presented to it. But néswapati has risen to a plane “above the

of the Ideal Here SriAurobindo has come across all the Ideals that stand as  \itness” where he can strive to find an Origin that has manifested itself in the
representations and/or representatives of the One at the heights of creation. world and its energies.

These are the ideas that attract human beings to make progress in this evolving

Ignorance. The second aspect that he has encountefée iSelf of Mind A light was round him wide and absolute,
This is the Purusha of “the universal Mind in the Ignorance” (2005: 323), a A diamond purity of eternal sight;
province of Cosmic Being or Overmind. This mental existence is a delegate of A consciousness lay still, devoid of forms,
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Free, wordless, uncoerced by sign or rule,
For ever content with only being and bliss; (lbid)

WhatAswapati encounters initially is a blankness, an intermediate step that
seems a Non-Being, like a niglfet this is hardly the “dark night of the soul” of
Christian mysticism. Rather it is a quiescent Light and PeacAu&rbindo
has used the termivritti to describe this property of erasure or self-dissolution
between instances of self-presentation of Being. This state can be thought of
as similar to the beginning &avitri which was “the hour before the Gods
awake” (1997: 1). Here in a similar pregnant pause in the OverAsndpati
waits for something from beyond to come.

He dwelt in his self's colourless purity
It was a plane of undetermined spirit
That could be a zero or round sum of things, (lbid)

This is a pregnant zero, a round sum of things. Once again, one is reminded
of the canto The Symbol Dawrin Savitriwhere “a fathomless zero occupied
the world” (1997: 1). In other words it contains the entire cosmos and at the
same time it is a hiatus or gap between the cosmos aidahecendent.

A state in which all ceased and all began.
All it became that figures the absolute,
A high vast peak whence Spirit could see the worlds, (Ibid)

It is a representation figuring tAdsolute and a summit from which he can
see the entire cosmos.

Calm's wide epiphanwisdom's mute home,

A lonely station of Omniscience,

A diving-board of the Eternal's power

A white floor in the house @fll-Delight.

Here came the thought that passes beyond Thought,

Here the stilMoice which our listening cannot hear

The Knowledge by which the knower is the known,

The Love in which beloved and lover are one. (lbid, pp.297-98)

HereAswapati enters into the Great Unitlge unity at the highest heights

On peaks where Silence listens with still heart
To the rhythmic metres of the rolling worlds,
He served the sessions of the triple Fire. (Ibid, p.299)

Sri Aurobindo is indicating here that even this summit consciousness of
Overmind, which is aware of being the creative womb of the cosmos, receives
its meanings from something highttre Supermind. Supermind grants creative
power to the Overmind through the agency of the DiViloed, the Logos, and
through the great rhythms of creation, tiidandas Chhandasare cosmic
rhythms organising the appearance and unfolding (evolution) of the cosmos and
itis thesecehhandaghat become the source of mantric utterance, as for example
the verses of th¥edas.Savitri itself is an example of the kind of mantric
utterance that, Surobindo tells us, comes from the Overmifidhese
chhandariginate in Supermind but become a formative property in Overmind.
They are part of the integral RealityS¥dvitrias an epic poemswapati here
is witness to the origin of these cosmic rhythms.

He also serves “the sessions of the triple fire.” Fire, as we have seen earlier
represents the Diving/ill to manifest. Its call of aspiration is addressed to the
infinite Remainder of unmanifest Being that has not come into Becoming. The
triple fire refers to a trinity of aspiratiomheVedas refer to these as material
fire (jada agn), electric fire yaidyuta agni and solar fire gaurya agnj.

These correspond to the objective element, the sensational and/or feeling element
and the intelligent element. This translates to the qualities of Being, Bliss and
Knowledge, manifest here as material, vital and mental-supramental substances
respectivelyWe see how the origin of this Fire is the Sachchidananda —
Being, Consciousness/Knowledge, Bliss, the supramental source of, Matter
Life and Mind. Each of these qualities can be thought of as a primary fold of
the Integral Self-Consciousness, and hence each of these has a radically infinite
potential of self-knowledge and self-expression. The mechanism for actualising
these potentia is the triple Fire, unceasingly aspiring for more and more of the
Unmanifest to express greater degrees of self-consciousness and perfection.
As the triple Fire of MatteLLife and Mind, it represents the triple sacrifice of

the Cosmic Being on the summits of the Overmind.

On the rim of two continents of slumber and trance (ibid)

This is a reference to thdandukya Upanishdd divisioning of the

of the cosmic consciousness, in which all the represented realities of the cosmos conditions of Consciousness dotir avasthas— jagrat, swapna sushupti

find their Source.
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andturiya. The continent of slumber here is constituted by the planes of inner
consciousness, moving from the personal subjective to the cosmic subliminal
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planes leading to Overmind. These are the planes of deseapna Beyond
this is the continent of trance, the superconscienct slespsbipti This is

sometimes called “dreamless sleep” not because one doesn’t see any dreams

here, but because this is a condition surpassing the projected reality of the
cosmos. Itis the trance in which the Divine Being creates the worlds of dream
(swapnd and wakingjagrat) through which it manifests. Sxurobindo refers

to this world as the supramental. In traditional yogas, the conditisusbiipti

is taken to be a deep trance state, from which one retains little or nothing but a
ripple of unfathomable peace and bliss. But inASiriobindo’s teaching, the

yogi must endure the superconscient intensity of Supermind and be able to
function in the waking state. This requires the development of internal structures
of consciousness which are not “given” to the human but necessary if the
power (Shakti) of Supermind is to transform our existence individually and
collectively At the border between these two “continents” we find the summits
of the Overmind.

He heard the ever unspoken Reality's voice
Awaken revelation's mystic Gry

The birthplace found of the sudden infallikerd
And lived in the rays of an intuitive Sun. (lbid)

Aswapati is now no longer\&itness only to the play of ergges projected
into the field of Becoming from Beyond, but has come into the creative Origin,
operating with the power of a Consciousness that is intimate to the home of the
Gnosis, the Supermind. The “intuition” spoken of here is not the intuition of the
cosmic planes of Mind but what @tirobindo has called the Overmind Intuition
(2005: 992), an intuition closer to the reality of Supermin@feldic psychology
the three primary properties of the supramental knowledge, which find their
manifestations in all the planes of existence, modulating their degrees of freedom
and truth according to the plane, &nreti (Truth-hearing)Drishti (Truth-seeing)
and Smriti (Memory) (2001: 17, 1462). S#iurobindo refers to these three
operations of Knowledge in these lines, the “unspoken realibite” and the
“infallible Word"” referring toSruti, Inspiration, “revelatiors mystic cry” referring
to Drishti, Revelation and “the rays of an intuitive Sun” referringstuoriti,
Intuition. Aswapati is experiencing these operations of Knowledge at the summit
of the Overmind, close to their origin in theuth-Consciousness or Supermind.

Absolved from the ligaments of death and sleep
He rode the lightning seas of cosmic Mind
And crossed the ocean of original sound;
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On the last step to the supernal birth

He trod along extinction's narrow edge

Near the high veyes of eternity

And mounted the gold ridge of the world-dream

Between the slayer and the saviour fires; (Ibid, pp.299-300)

“The ligaments of death and sleep” refer once more toatteesthas
conditions ofjagrat (waking, objective, material, hence ruled by death) and
swapna(dream, subjective, vital and mental, ruled by sle&gyvapati is no
longer subject to the manifesting laws of these conditions of consciousness. He
has reached the peak of cosmic manifestation, where the world-dream termina-
tes. In this summit of the Overmind, $wirobindo once more invokes the
operations of Knowledge - “the lightning seas of cosmic Mind” the Overmind
Intuition, the “ocean of original sound” the Overmind Inspiration, the home of
the highest mantras. Sxurobindo has referred to the Intuition as symbolised
by lightning in thevedas, since it lights up partial territories in sudden flashes.
On the other hand, the Knowledge native to OvermindA&@mbindio has
referred to as “global knowledge” and characterised as massed cosmic Ideas
that are omni-explanatar{The lightning seas of cosmic Mind” would carry
the Overmind sense of cosmic wholeness but also the immediacy of luminous
comprehension belonging to Intuition. It would be the home of the Intuition,
Indra’s abode where he stables all his thunderbolts.

Aswapati also finds himself here “between the slayer and the saviour fires.”
These are the two fires which preserve and destroy the world, as we have seen
in the discussion of Fire inThe Heavens of the Idgaimost tellingly brought
out byT.S. Eliots lines from Little Gidding” The creative Fire, the origin of
this manifestation is beyond, in the Supermind. This Fire creates, preserves and
destroys. It is present in the rhythms of the cosmos that this passage begins
with and it is present in the destruction of material things. Shaivite mythology
represents it in the symbol of the Nataraja, Shiva as the Lord of the Dance,
who holds the flame in one hand and the drdamaiu in the otherWith the
damaruhe spells out the rhythms of the creation and with the fire he destroys
the past so that new transcendent possibilities may continuously be reborn. He
is also the Lord of the invisible Fire that preserves, the Fire of the heart, or the
Third Eye, the Fire ahpasthat enlivens things and inhabits them as aspiration.
This Fire causes all things to develop a will to transcendence and grants them
sustenance, coming as solar energy and being converted to life-giving forms of
matter and engy. This Fire creates food in the universe and causes the
assimilation and digestion of manifest things. Thus, between two realms we
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find these two operations of Firthe slayer and the saviour €& one that
exists to destroy the old so as to make way for the new and the other creating,
preserving and sustaining new and higher forms of manifestation.

The belt he reached of the unchangfingth,
Met borders of the inexpressible Light
And thrilled with the presence of the Ineffable. (lbid, p.300)

The “belt... of the unchanginyuth” refers to the Real-ldea, the self-presen-
tation ofTruth as Idea, the plane of consistency corresponding to radical Infinity
whose infinite solutions form the unending self-explorations of the Becoming.
Such a “belt” belongs properly to Supermind, Astvapati has now entered
the deepest fold of Overmind, where it is translating the realities of Supermind
most closely to its own Consciousness-type. The “inexpressible Light” is again,
a reference to the Divine Gnosis of Supermind, hymned in the Upanishads as
“the Light of lights” and the Light that is borrowed by every other light, hence
invisible in any light other than its own. This last frontier of Overmind “borders”
the “inexpressible (supramental) Light.” Similartyhe “Inefable” is the
indescribable because it embodies and exceeds any rational Okeéethe
“sublime,” its excess humbles us and fills us with bliss and woilter can
only be a Source higher than the highest ordering capacity of Milhdhe
ideals of the Mind end here in the primary godheads originating in Supermind.
We seeTruth, Light and Beauty here, the shinifignity embodying in the
cosmos the Existence, Consciousness and Bliss, respectively of the Divine Being.

Above him he saw the flaming Hierarchies,

The wings that fold around created Space,

The sun-eyed Guardians and the golden Sphinx

And the tiered planes and the immutable Lords. (lbid)

But though the “ineffable” exceeds the rational principle, yet is the rational
contained within it and used for its self-presentation. Some of these represen-
tations are hinted here — phalanxed Hierarchs, tiered planes and their immutable
Lords all dazzle the mind with their sense of vast and complex suprarational
Order “The wings that fold around created Space” captures a glimpse of a
Mother Poweras of a Bird brooding over its egg. In an image, we are made to
sense the sustaining heat (FireYagasholding together the cosmos, along
with a hint of its teleologythat of the process of the Divine Birfthe meaning
of the cosmos reveals itself here as a self-presentatioruthf through the
symbol of directedime — the One who gives birth to Himself through self-
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concentrationYet is this also the primordial gesture in the field of Love —to call
infinite Being into a Becoming and Play of its multiple self-presentations,
orchestrated through the systemic Logic of Birth. Looked at thisthegosmos
is a project of the Divine Mothgn which She broods on Being with the Idea of
representing It under conditionsTiie and Spacéswapati encounters these
original Symbol-realities, the ultimate godheads who stand behind the cosmos.
Of these, one of the most enigmatic ones is the golden SphirAxr8itindo
makes mention of this symbol elsewhere, as for examglérLife Divine
where he writes about the “double Sphinx,” a Sphinx in the depths of the
Ignorance and the Sphinx of the Supermind or the golden Sphinx of Knowledge
(2005: 713). The Sphinx represents a composite or perhaps, an integral being,
carrying in itself the principles of materialignimality humanity and divinityin
this sense, the equivalent of the Sphinx in Indian culture would be the god
Ganesha. But Ganesha does not possess the enigmatic destructive potency of
the Sphinx. Of course, Ganesha was also originally a warrior god, the commander
of Shivasganas But, unlike the Sphinx, Ganeshalestructive potency is not
unleashed as a part of his ontological mystéhg Sphinx has its rootsimestern
zoomorphism, its origins traceable to ancient Egypt, later repurposed in Greece
and PersiaAt least in its Greek incarnation, it is figured in terms of a riddle
proposed to the human being. The riddle is expressed thus: “Which creature
has one voice and yet becomes four-footed and two-footed and three-footed?”
The correct answer is the human, who walks on all fours as a child, on two feet
as an adult and on “three,” using a crutch when old. Looked at in another way
the fourfooted is the animal, the two-footed, the human praoat the three-
footed, the human aided by technolptie product of mindThose unable to
answer correctly would be devoured. Its mystic or occult significance lies in
the human realisation that the truth of his being is to integrate all the rungs of
creation; and his last word has not yet been spoken. The true integrality that
correctly answers the riddle of the Sphinx is achieved in Supermind, the Integral
Principle.

A wisdom waiting on Omniscience

Sat voiceless in a vast passivity;

It judged not, measured not, nor strove to know

But listened for the veiled all-seeing Thought

And the burden of a calm transcend¥aice.

He had reached the top of all that can be known: (lbid)

This ultimate peak of the Overmind, where it shares its border with the
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Transcendentalruth-Consciousness or Supermind, is the highest summit of
knowable things. Beyond this is the Unknowable.Agniobindo, following
Vedanta, refers here to three realms of Knowledge — the Known, the Unknown
and the Unknowable. The Unknown is the occult that lies behind the Known
that has already been manifested. But this realm of the Unknown can be known,
not only in “due time,” when it manifests, but in a space where it resides in its
ideal form, its secret home in the Overmind. But Reality is radically infinite,
which means that an infinite content of self-knowledge remains forever unexpre-
ssed. This is the Unknowable beyond the Unknown, the transcendental realm
which is the creator of the cosmic Ignorance. Overmind itself is a figuration or
representation of the Supermind, a “subordinate delegate” dan®hindo

refers to it. But its modality of being prevents it from knowing the unfathomable
possibilities hidden in Supermind. Therefore the Unknowable has the power to
transform cosmic conditions beyond what the Overmind can imagine.

His sight surpassed creation's head and base;
Ablaze the triple heavens revealed their suns, (lbid)

The sight hereDrishti, is the integral seeing of Supermind, or as close as
one can get to that from the highest peaks of Overmind. It is a whole-seeing of
Reality, “surpassing creatioghead and base” because stationed on the borders
of the UnknowableDrishti, Revelation offruth-Seeing is one of the highest
forms of empirical Knowledge according to tWedas as interpreted by Sri
Aurobindo. In thé/edas, the goddess related to this Knowledge of Sight is lla
(Sri Aurobindo 1998: 73)The triple heavens above revealing their “suns” or
principles of Being and Becoming, are the domains of Existence, Consciousness
and Bless $at Chit and Anandarespectively), the three principles of the
Transcendental Being.

The obscurébyss exposed its monstrous rule. (lbid)

The two limit conditions of the highest Overmind visiBmighti) are described
here, in elaboration of the line on surpassing creatioead and bas€éhus,
above,Aswapati beholds th&achchidanandaand below the plunge into
Ignorance, Falsehood and the complete involution of Consciousness in the
Inconscient, “the obscudbyss.”

All but the ultimate Mystery was his field,
Almost the Unknowable disclosed its rim. (ibid)

Here again, the state of this highest Overmind knowledge is being specified.
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The rim of the Unknowable, the Mystery of Supramental reality is seen bordering
this plane of the highest Overmind.

His self s infinities began to emerge,

The hidden universes cried to him;

Eternities called to eternities

Sending their speechless message still remote.
Arisen from the marvel of the depths

And burning from the superconscious heights
And sweeping in great horizontal gyres

A million energies joined and were the One. (lbid)

The radical infinities of Sachchidananda crowd ufswapati pulling him
into a Mystery beyond the cosmic Id¥at this vast unfathomable and seemingly
unordered Existence reveals itself to be an infinitely complex ity vision
of enormous unitythe sweep and range of the cosmos opening to an
unfathomable infinity offranscendence as its Origin, is whAatvapati expe-
riences here.

In that high realm where no untruth can come,

Where all are different and all is one,

In the Impersonal's ocean without shore

The Person in thé/orld-Spirit anchored rode; (lbid, p.301)

In this complex unity of Divine Being\swapati now experiences the Person
or Overmind Purushd@he impersonal reality of tA&/orld Spirit is his vehicle
orvahana In Puranic mythologythis cosmic Purusha is figured\Ashnu and
his vehicle in the upper hemisphere is the golden heaven-bird, Garuda; while in
the material realms, hisahanais the serpent of unending coifspanta The
Bird is a creature of the aerial and etheric realms, able to fly anywhere and
hence represents the cosmic being of Infinite Space. The Snake is a creature
of the waters and earth, and having infinite coils represents the cosmic becoming
of perennialTime. Aswapati sees that this Purusha is the embodiment of the
World Spirit in which the One and the Many are unifElis is the highest
Overmental consciousness, which mirrors the Supramental consciousness. It
has in it everything of the supramental consciousness except the ladteer
to transform all levels of the cosmos, because it is not the origin of cosmos; itis
a representative of that supramental being.

Ashwapti is identified here with the highest realisation of the Cosmic
Consciousness and 3uirobindo ends the passage with lines which describe
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the experience of the highest Overmind in the terms very similar to what he
reserves for the Supermind.

The moments there were pregnant with all time.
The superconscient's screen was ripped by thought,
Idea rotated symphonies of sight,

Sight was a flame-throw from identity; (Ibid)

In the last chapter dFhe Synthesis ofoya SriAurobindo describes the
time-experience of Supermind (885-904). These lines are very reminiscent of
that chaptelEternity and’ime are one in that consciousness. Out of the identity
the supramental Knowledgeiléees the inevitable event and becomes imme-
diately what it sees. This casting of the gaze of identity in spontaneities of
becoming, is what is likened here to “a flame-throw from idefitity

Life was a marvellous journey of the spirit,

Feeling a wave from the universal Bliss.

In the kingdom of the Spirit's power and light,

As if one who arrived out of infinity's womb

He came new-born, infant and limitless

And grew in the wisdom of the timeless Child; (Ibid)

The trance ofushupttakes one outside the double representations of waking
and dreaming and plunges one in Tmath-Consciousnesgswapati is in a
height of the Overmind where the world of Universal Subjectidtyapna
passes into the Supermind. Here he knows his Unborn status in which his cosmic
existence is wiped clean and he has been new-born. This is what the symbol of
baptism represents in Christianiyswapati experiences a baptism in a new
consciousness, the consciousness offth@scendent at the borders of the
cosmosWe have once again the image oftiraeless Child that was introduced
earlier as a supramental symbol.

He was a vast that soon became a Sun.

A great luminous silence whispered to his heart;
His knowledge an inview caught unfathomable,
An outview by no brief horizons cut:

He thought and felt in all, his gaze had pawiid)

Aswapati becomes one with the Cosmic Purusha, and thus feels himself
one with all things, not only in being but in powierwill. By identity he can
enter into things and alter them, think in them and make them act as he wills.
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This Knowledge-WI, a dynamic or volitional aspect of Knowledge is called by
SriAurobindoAajnana following the Upanishad¥et, this is not the supramental
aajnana As the overmentadajnang though he can influence and alter the
thoughts and acts of men, he cannot transform them, so as to choose divinity in
all their parts of being and becoming. In Recod of Yoga, Sri Aurobindo
documents his own experiences with such Overmind siddhis of thought and
power influencing events durityorld War 1.

He communed with the Incommunicable;
Beings of a wider consciousness were his friends, (Ibid)

From hereAswapati feels connected to all the ranges of the cosmos. Not
only can he experience the lives of earthly beings, but the realm of the gods of
the archetypal beings and archangels of the heavenly and intermediate planes,
are intimate to him. His spirit grown cosmic, is more in tune with them now than
the limited consciousness of earth beings and he feels them as his friends.

Forms of a larger subtler make drew near;

The Gods conversed with him behind Life's veil.
Neighbour his being grew to Nature's crests.

The primal Energy took him in its arms;

His brain was wrapped in overwhelming light,

An all-embracing knowledge seized his heart:

Thoughts rose in him no earthly mind can hold,

Mights played that never coursed through mortal nerves:
He scanned the secrets of the Overmind,

He bore the rapture of the Oversoul. (Ibid, pp.301-02)

The vastness and complexity of Ideas in the Overmind are far beyond any-
thing that human beings can think. The global consciousness of the Overmind
poses an overwhelming intensity for the human faculties. This would cross the
threshold of unprepared beings and if they experienced something like this, they
would find themselves passing out of consciousnesaugrbindo hints at this
in the powerful images and actions of an “overwhelming light” “wrapping”
Aswapatis brain, an “all-embracing knowledge” “seizing” his heart and thoughts
rising in him “no earthly mind can hold.” Bétshwapti has readied his
consciousness to endure these intensities and finds them transforming his earthly
faculties and instruments. In $uirobindo’s description, we catch here once
more a hint of the Divine Mother solicitous action: “The primal Ergyr took
him in its arms.”
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A borderer of the empire of the Sun, - (2009). Collected Poemsin Complete Wrks of SriAurobindo (Vol. 2).

Attuned to the supernal harmonies, Pondicherry: SurobindoAshram.

He linked creation to the Eternal's sphere. - (2013).Hymns to the Mystic Fér In Complete \Wrks of SriAurobindo(Vol. 16).
His finite parts approached their absolutes, Pondicherry: SehurobindoAshram.

His actions framed the movements of the Gods,

His will took up the reins of cosmic Force. (ibid, p.302) Eliot, T. S. (1988)Four Quatets The Centenary Edition. San Diego: HBJ.

He has reached the very edge of the power that has built this cosmos and he (DVDs of the complete series of talks are available at a price froAugbindo Bhavan, 8 Shakespeare
is Waiting now for his entry into the solar supramental empire. This concludes Sarani, Kolkata 700 071. For details, please corAagp Basu, EditarSraddha at 98302 58723)
Aswapatis rise into the absolute summits of the Overmind where Overmental
knowledge is manifest, the Knowledge-lgnoranddya-Avidya), as he calls
it, shows its brighter half, its aspect where it is a delegate and a bright double, a
“screen of dissimilar similarity” (SAurobindo 2005: 293), as Skurobindo
describes it, of the Supermind. Below it is the Ignorance and the ignorant half
of the creation that is generated by the Overmind in its lapse into the lower
worlds. Aswapti identifies integrally with the Overmind Purusha here and
undergoes an overmental transformation turning him into an incarnation of this
Purusha. InThe Life Divine Sri Aurobindo writes of his yoga as a “triple
transformation” (2005:; 922-952). This canto represents the completion of the
second of these three tranaformations, the completion of the Overmental trans-
formation and the beginnings of the third and last transformation, the supramental
transformationThis is also what SAurobindo himself realised on 24 November
1926, the day he named as Siddhi Day
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article — we had the authorised report of the talk between her akar&pndo

some months before he left his body on December 5, 1950. They had envisaged
the contingency of one of them having to leave the body in the interests of their
work. The Mother had said she would do it. Sarobindo had refused to let

her undertake the sacrifice. He had said that he would go and that she must

, .
The MOther S VICtOry stay to fulfil theiryoga of Supramental Descent ardnsformatiort.
The Present and Future RESU'tS Most certainly the Supramentiiansformation includes as its crown and
. climax a supramentalised physical bdg8Aurobindo looked upon his "Integral
of Her PaSS|ng Yoga" as the swift-moving concentration of ¥mga which Nature has been
doing over the aeons, and he clearly laid down in the very first chaptbeof T
Amal Kiran (K D Sethna) Life Divinethat the Supermind is "involved" in Matter along with the principles

of Mind and Life and must inevitably evolve just as these principles did. Sri
Aurobindo regarded the supramentalisation of the physical body as the ultimate
goal of theYogic endeavour in which he and the Mother were engaged. It was
understood that they had come upon earth to be the pioneers of a total
supramentalisation: they would undergo the supramental transformation in its
entirety so that mankind might do the same with their help. Not all the race at
once would succeed, or even attempt¥hga, but at least a few who were
prepared to follow them in perfect sincerity would in not too distant a future
make a small nucleus of divinised humanity and from them the Light would
gradually fan out. This was the vision repeatedly announced without any
qualification during Surobindo's life-time and still prominently after he had
given the unexpected "strategic sacrifice", though now there was a faint hesitation
at times to speak with absolute certitude. It appears that with the Mother's
penetration further and further into the unexplored depths of the body-
consciousness the work of physical transformation, which meant a radical
reversal of the organism's habitual functions, took the shape of a constant play
with death — a sort of spiritual "brinkmanship”, a coming to the verge of
dissolution again and again for the purpose of giving new subtle dynamisms a
chance to take ovevlerely a stoppage of the oldyanic operations would not
"Nothing except a colossal strategic sacrifice...in order that the physical suffice: the cells would have to be illuminated, the matter of the body refined
transformation of the Mother may be immeasurably hastened and rendered and rendered receptive to the supramental substance and form which had already
absolutely secure and, through it, a divine life on earth for humanity may get been brought into action down to what Surobindo and the Mother have
rooted and be set aflower — nothing less can explain the passing of Sri called "the subtle-physical plane" immediately behind the gross-material on which
Aurobindo." we live. The process by which the habitually functioning organism could fuse

Word d b licit and hatic i ing that the Moth with that substance and form was the one we could glimpse through the half-
ords could not be more explicit and emphatic in asserting that the Mother enigmatical disclosures of the Motherf$otes on the @', her talks with a

would not pass away as she has demel to ratify further the assertion — f disciple, in theBulletin of SriAurobindo International Cenér of Education
at all there was any necessity to do so after the Mother had set her seal on thefrom 1965 onward

The passing of the Mother on November 17, 1973 from the visible scene
whose luminous centre she had formed for the last forty-seven years — that is,
ever since November 24, 1926, when Airobindo put hisAshram in her
charge and himself withdrew from common contacts in order to concentrate
more intensely on the fulfiiment of his work — the Mother's physical
disappearance has caused a great deal of heart-burning and mind-churning
among her disciples and devotees.

One of them has confronted the present writer with the article written when
Sri Aurobindo had left his bodyfhe Passing of SAurobindo— Its Inner
Significance and Consequenddis article is itself considered to have crucial
significance and consequence because it carried complete approval by the
Mother. Three times she formulated her sanction for it. She declared it to be
excellent and as having nothing in it to be changed: she called it the best thing its
author had done: she affirmed her entire satisfaction with it and wanted 15,000
copies to be printed in pamphlet form after its first appeararidetimer India
Now its author has been sent the following passage from it as a challenge:
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The most baffling of these disclosures — a kind of paradoxical peak to the
process— meets us in the issue of February 19713. dated December 30,
1972, and runs:

So itis going to be the new year ...
Do you feel anything for the new year?

(After a silence)

Things have taken an extreme form, so there is as it were an uplift of the
atmosphere towards a splendour ... almost inconceivable and at the same
time the feeling that at any moment one may ... one may die — not "die" but
the body may be dissolvednd so the two at the same time form a
consciousness (The Mother shakes her head)... all the old things seem puerile,
childish, unconscious — within there ... it is tremendous and wonderful.

So the bodythe body has one prayer — and it is always the same;

Make me worthy of knowinou, Make me worthy of servingou, Make

me worthy of beingyou.

| feel in myself a growing force ... but it is of a new quality ... in silence and
in contemplation.

Nothing is impossible (The Mother opens her hands upward).

There we have a picture of stark opposites — the sense of the body's
dissolution and the sense of a surpassing divine splendour — not only facing
each other but also playing into each otheazcoming the components of a
single stateAn extreme point has been reached: it is as if to die physically
could be to achieve something "tremendous and wonderful" — as if the feeling
of the possibility that the body might dissolve were itself the feeling of "a growing
force". Itis hardly surprising that this force should be "of a new quality” or that
the new quality be experienced in a condition of in-drawnness with everything
fallen still— an increasing inner Power that can be all-effective without needing
an outer expressive body — a miracle that has become eminently accomplishable
when the body has given itself up in a complete surrender Withef the
Supreme.

The Motherat the end of 1972, has clearly pre-visioned that such a miracle
may happen in 1972nd nothing said later goes really against this foresight.
For, she always leaves the future open: "l am repeating alwaysuasant it,
asYou want it...let it be agou want it, may | do whatev&iou want, may | be
conscious of whatevéfou want."This prayer of March 10, 1973yuts aside
all fixed anticipations and thus even the anticipation of the miracle is not positively
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affirmed, other possibilities are afforded their chance, but simultaneously room
yet remains for the miracle to take plaged it is significant that the pre-vision
at the close of 1972 has been preceded by the revelation on November 8 of the
same year: "l have had for a moment — just a few seconds — the supramental
consciousness."Yes, the Supermind that had been pressing for years to
exteriorise itself is here said to have briefly done the exteriorisation in a part of
the Mother's bodily being. The significance of this act may be seen in two
ways. First, the exteriorisation would ensure success in supramentalising the
body in the measurable future. Second, it would prelude sufficient development
in the near future to allow a change of plan for the body's role Yoteeof the
earth's supramentalisation. The first alternative needs little explaining. The
second calls for a commentary

The role originally set for SAurobindo's body as well as for the Mother's
was entire divinisation so that it might not be subject in any mode to the so-
called laws of Nature and would mark the beginning of a aesupramental
race With the passing of SAurobindo we saw a momentous shift in the plan:
Sri Aurobindo admitted into his physical frame what we may term the basic
power of darkness and, in the act of letting that frame merge with it and be
destroyed, he destroyed that power's capacity to stand in the path of the Mother's
Yoga and to retard the world's evolution towards the Superftiedmmediate
result was the establishment of the "Mind of Light" in the Mother on December
5, 1950 — the permanent reception of the Supramental Light by the physical
mind. This result has been described, according to the Mother's estimate, with
revelatory accuracy in the opening lines of a poem by a disciple:

The core of a deathless Sun is now the brain
And each grey cell bursts to omniscient gold.

The next consequence of Bvirobindo's sacrifice was the Supramental
Manifestation which occurred on February 29, 1956: the Supermind made an
initial entry into the subtle side of the whole earth-plane and became a permanent
part of the earth's future evolution: now inevitaliythe course of time, the
Supermind would take organic form in the gross side of the terrestrial plane.
We shall better appreciate the hastening of the Supermind's GoldemHzy
SriAurobindo brought about, if we realise from some correspondence with Sri
Aurobindo in July andAugust of 1938 that th&ruth-Consciousness's
manifestation on a world-wide scale was originally expected by the Mother as
far back as that yeaiOwing to several factors — the chief being the push
towardsWorld War Il by Hitler and the increasing power dafhism and the
catastrophic division of India — this divine event was delayed for eighteen
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years!Without SriAurobindo's drastic short-cut which we may call the Dying
by the Deathless it would not have materialised for quite a length of time. The
progression of the divine event in the terms of earthly life under the spiritual
pressure of the Mother has also the touch ch@bindo: she has said that his
action from beyond is greater than what it was when he was in his body and the
increase has come precisely by his depaftdrsimilar increase in her own
action grows conceivable in relation to the possibility she always envisaged of
leaving her body

But, merely by a disembodiment, neither she nor he can be thought of as
acquiring a greater action: they would first have to nyalgically the most of
their embodied state. Fighting for transformation till the last breath, they might
somehow make the body's end itself a critical phase ofdgis process and
turn it to the purposes of their earth-transformative idewsl.it is a fact attested

the brief moment of her body's collapse a long-term triumph. This capacity she
exercised on November 17, 1973, at 7.25 p.m.

How exactly shall we picture the situation in which she made Death her
servitor? On the one hand, as we know frddntés on the W' over several
years, there was the growing infusion of her cells with the light of the Supramental
Body already poised on the subtle-physical plane and then the short yet decisive
experience of the exteriorised Supermind. On the odisewe learn from her
attendants, there was infirm old age but also an ever-resisting youthfulness of
attitude, both of which were linked with her stance as an Evolutiédneatar
representing all Nature's upward travail. It was the EvolutioAeagar who
suffered an advancing weakness of limbs, a gradual deterioration of bodily
powers — the exhaustion of a corporeal frame that had packed into itself the
whole world's problem of aging, the entire race's difficulty of keeping life going

by Pranab and the rest of the Mother's attendants that, though she had consideredor over nine decades. It was the Evolutionavatar too who had housed in
death as possible, she never accepted it as probable and she worked unremittinglythat frame an indomitable spirit warring against the earth's agelong darkness

for the physical divinisation with which Skurobindo wanted to consummate
the IntegralYoga: never did she accept any natural compulsion to leave the
body

It may be agued: "When Siurobindo's body was put in a casket and laid
in a vault in theAshram courtyard, did she not ask for a second chamber to be

and doom and able to say like Sarobindo:
| am full of wounds and the fight merciless.

The Mother seems to have found that the badhych she had allowed to go
so far in its exalted agongid not need to go any further: enough had been done

made and kept empty above the one where he was to be placed? Is not thisto permit a victorious retreah retreat was desirable, since what had been

provision a sure sign of accepting death as the end of her spiritual travail on
earth?" The correct answer is: "If one envisages the possibility of dying, it is
practical sense to make specific arrangements to meet it — especially when

done was insfitient except barely to hold on against the batteringiofe.
But victorious indeed could the retreat become, since sufficient interaction had
pulsed between the subtle-physical glory of grace and the gross-physical labour

the person concerned is the responsible head of a great institution. But the true of love, to enable the Mother to carry on earth-work in the future without

attitude of the Mother is clear from her words to Nolini: 'If ever | leave my
body ,.." The possibility is figured, as most faint and remote, as though she said:
'If by some rare chance | die. And this attitude is borne out also by the actual
explanation she gave to Udar who was in ghasf building SriAurobindo's
Samadhi. Knowing the transformative aim of both the Master and the Mother

continuing an outer existence. The gross-physical form could give up the struggle
it had so long made to merge with the subtle-physical shape, because the subtle-
physical shape had now won by the gross-physical form's artapasyaa

new earthward competence: it had attained the adequate démsiproper

power to operate directly on the earth-plane and ultimately even to condense

he was aghast at the proposal to have a second chamber in the vault. Then theand precipitate itself there for a still more intense activity to fulfil evolution as

Mother softly answered: 'It is good tactics to put the Hostile Forces off the

scent.' She did not want these Forces to concentrate their attack on what she

SriAurobindo and the Mother had always dreamed.
The prolonged withdrawal from outer life the Mother underwent from mid-

really sought to do. Thus the very gesture as of accepting death shows itself to May to mid-November and the protracted trances into which she plunged during

be a secret move in the opposite direction, a provision made in favour of the
transformative ideal."

The Motherlike SriAurobindo, fulfilled the conditions under which Death
the Enemy might be pressed into their service, and her talk on December 30,

those six months must have been oriented towards endowing the supramentalised
subtle-physical with the "virtue" gathered by the gross-physical from its fight

for transformation. More and more the Mother dwelt in the former and drew

into it the enriched essence of the latter while preparing to discard the failing

1972, spotlights for an instant the capacity held by her consciousness to make appearance. She had set out to succeed the other way round — to draw the
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former's substance into the lattBut occult circumstances called for a change
of strategy and she rose to the occasion.

Here a certain point must be thrown into some relief. When we speak of the
Mother as preparing to discard the failing gross-physical we must not think she
gave up warring against earth's agelong darkness and dogur&sindo has
said about his work of trying to bring the Supermind into the body that even if he
saw the chance that it might come to nothing he would go on unperturbed and
strive to the best of his power: he would go on doing what he took to be his
mission, for"what is done always counts in the economy of the univénge.
Mother, aware that her corporeal frame might have to be dropped in the interests
of novel tactics for earth's divinisation, kept still the warrior spirit, wanted still
her infirm limbs to go on pressing for fithess. Else the essence of physicality
would stop getting enriched and cease qualifying unreservedly to be assimilated
into the hidden supramental Matt€he Mothereven in planning to abandon
her outer sheath because of its being at a spiritual stalemate, went down fighting.
Thus alone could the fate of other similar sheaths — the fate of embodied
mankind in the future — become more favourable for transformation.

Yes, the Mother fought her way to victory during the retreat from her. body
But there is yet another truth to be fathomed by us in visioning what happened
to herWe have already seen her fundamental attitude: "let it Belawant it,
may | do whateveYou want, may | be conscious of whateYeu want."The
Mother, in doing everything, was still doing nothing — nothing except surrender
actively to the Suprenm#ill. She had given her body to thafll's demand on
her for physical transformation. But her body had no preferences. When it was
suggested to her in 1969 that she should have "a glorious body", visible to
everyone, so that all could come and see the Divine, she agreed but said: "I
would be very glad if it were anyone, it does not matter who, | have not the
least desire that it should be mysé&itid she added: "The body has no ambition
or desire whatsoever or even the aspiration to become the glorioustSkly
repeated that not for a moment did she have the idea that it must be her own
body which should become glorious. "Choosing one person or armikgiace
or another" — nothing of that kind existed for.Heet there be this incarnation,
this manifestation": "the thing by itself was the wonderful solution. That'8 all.”
Lastly, she observed: "if there is nothing in this body which ‘aspires' to be that,
it proves that this is not its work?Then she referred to "that wonderful Smile"

— what she had earlier spoken of as not only a Smile but also "a shining Light"
through which the Lord declared his omniprese@btiaw the Smile said: "It is

referring to her body: "what has become its business sadh an intense way

that it cannot be expressed — is: 'Thou, Thou, Thou ...", no word can translate
it; the Divine, to use one word. Itis all, it is for all — to eat: the Divine; to sleep:
the Divine; to suffer: the Divine ... so on (The Mother points both hands upward).
With a kind of stabilityimmobility."4

There we have not what one may superficially understand as the Mother
saying that another body than her own might, in historical fact, become "glorious".
She simply declares the sheer non-egoism of her, lbodn the absence of any
sense of mission in her bodily being, her willingness that if the Lord so wills it
anyone's body should be divinised and not necessarily her own which has striven
so much for the transformation. Stable and immobile in selfless surrender she
yields herself to the Supreme for His activity — and at a different place we get
a hint of what must have led her to the crisis of discarding her Bbéyspeaks
of having had for three or four hours the Divine Consciousness in thebtdy
it was a Consciousness that "went about from one "body to anaitogether
free and independent, knowing the limitations and possibilities of each Hody".
Then she recounts how the cells of her body spoke to the Presence, telling It of
"their effort to be transformed". "The body told of its aspiration and of its will to
prepare itself", but "always with the question ...: will it continue or will it get
dissolved?... Itself, it is like that (gesture of self-abandon, palms open), it says:
'‘As Thou willest, O Lord', but then the body knows that it has been decided, and
that it is not to be told to the badyaccepts, it is not impatient.8"

Here is the key to the moment when the Mother chose the paradox of
victorious retreat. She came to know the decision of Atheplute”, as she
terms the PresenééAnd she automatically decided the same. Since the
Absolute is her own highest being, we may designate the decision either the
Presence's or hers. The decision was that her terribly strained body should get
dissolved but that she must go down fightifagjto the results of her heroic fall,
what she said in 1969 is that if, with "the work becoming more and more exacting",
the bodyin spite of her persistence, did not "hold on", she would be constrained
to let the transformation "be for another tinig&'But in March 1972, a
Supramental Body waiting on the subtle-physical plane and pressing upon the
gross-physical became a concrete reality in which she lived for a*waiid,
there were also the experiences we have already sketched. Hence an alternative
outcome was open and, according to us, it was this outcome that was opted for
and is the significance of her death.

The Motherby passing away as she did, accomplished the task set to her by

not your business", and the Mother understood the phrase to mean: "it does not Sri Aurobindo in 1950, and repeated in a new mode his own rretstde of

concern you: whether it is this or that or that...." But she at once followed up,
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conquering all while appearing to perish utterly
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The Mother stands now on a border-line between Matter subtle and Matter 7. "A Message by Nol_ihiMother Indig December 5, 1973.p. |,
gross — she has broken the barrier that had separated the two — she has8. Sri Aurobindo on Himself and on the Motf{&853), p. 223.
brought the former so close to us that the latter is not required any longer for 9 Bulletin, August 1969, p. 99,
her dynamic influence and impact upon our lives. Nor does she only have the ﬂ) :E:g 0.100
gi?égizsoi?isgﬂ\t/ieo?;?; ::cc))r?seut;(ren(ia(:irc])%r'eéﬁS;;L:)fvc\)/:a\gggvsi ;n;j”tﬂgrdgne:rtgy of 12. This translation from the French differs from that in the Bulletin, because the latter
. . - : . has been found fault
manifestation ready to materialise herself even to our common sight and touch. 13 |piq. p.93 Y

If we desire to have an idea of what she is like as she abides on that transitional 14, |bid., p. 100,

verge between the outer and the innge may recollect the description in 15. Bulletin, April 1969, p. 85,
Lalita's record of an experience on the Mother's SamadhtD@en slowly 16. Ibid., p. 87,
You appeared as if from behind a v&ibu were clad in a pale-gold robéu 17.1bid,

looked young and beautiful and radiant with a brilliant white light. This light was 18 Ibid., p. 89,
strongest round the head, circling it with an indescribable halo. It extended 19-Bulletin August 1972, pp. 75,77,79, 81, 83,
intensely down to the waisttiSlower, it was a little less bright. FroiYour 20.Mother Indig December 5, 1973, p. vii.
Body it spread out to the whole world."

But for the materialisation of this bodhe newAdvent of the Mothetthere
are conditions to be observed. Our non-observance of them was one of the
major causes why the Mother had to bear those countless inner wounds and
why her outer form had to suffer so grievously to reach the paradoxical point
where, baulked of going furtheit yet surmounted the necessity of further
progress. If we wish to know what the conditions are, we may also hark back
to Lalita's record. She heard the Mother saying: "Forget ego, give up self; live
and work in harmony and unity for the Divine." The last three words are of the
essence. Not only is an ethico-social ideal to be lived and worka&tfoable
as such an ideal is, we have to surpass it and rise witlaitsibrant in us to
the level of dynamic mysticism aivabga, a collective spiritual practice lifting
our humanity towards a truth-conscious supermanhood.

Understood rightlythe message heard on the Samadhi Day sums up the
Mother's demand on uand the promise to our response is summed up in the
final phrase Lalita caught from the Mother: "TAdvent will not be fat

(Reproduced fronMother Indig Jan. 1974 with acknowledgment and thanks to its Editors)
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Sri Aurobindo: The Vision andThe Boon

Ananda Reddy

| think that the best | can do to give a snap-shot ofASrobindos outer
personalitywhich was hardly on the surface for men to see and understand, is
to quote from K.R. Srinivasa lyengar — the most authentic biographer of Sri
Aurobindo:

“Sri Aurobindo [1872—-1950] was a revolutionary like Lenin, a patrioffike, C. R.

Das and Chidambaram Pillai, a man of God like Guru Nanak and Naandatrepid
apostle like Gobind Singh aMivekananda,... a poet likeagore, a particular kind

of poet like Dante — and there are many who believe that he was also an avatar like
the Buddha ...

“Soon after the turn of the centuriAurobindo was already a well-known figure

on the Indian political scene, and took an active part in the agitation following the
(first) “Partition of Bengal” of almost seventy years ago. Bamnde Mataram
prosecution of 1907 and tAépur Trial of 1908-9 made him something of a martyr

as well. But when he retired to Pondichermxmil 1910 (he was still under forty), he
gradually receded from the public consciousness except for the small section that
read theArya as it appeared month after month fromALigust 1914 for over six
years. What was the quirk of destiny that sent this magnetic enigmatic figure — this
Bengali with his Cambridge and Baroda antecedents, this leader in whom
Brahmabandhab Upadhyaya had found “the Bhavananda, Jivananda and
Dhirananda of Rishi Bankim all in one” — to a corner of South India, a French
colonial possession famil Nad? He met there other political exiles from India like
Subramania BharaW,V.S.Aiyar and Mandayam Srinivasacharide embarked on

a deep study of théeda, and he explored the infinitudes of the Supermind ...
“Again, what was the lila of the Supreme when it brought Madame Mirra Richard
(néeAlfassa), later to be known as the MothieiPondicherry to meet Sxurobindo

on 29 March 1914, and so help the launching oftiya four months later? It was

her presence too that made the establishment éfuBsbindoAshram possible.

Like the matrix of the future, thsshram began taking shape from 1920, and more
actively after 24 November 1926 when Surobindo withdrew into silence and
gave her a free hand.
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“After Sri Aurobindos passing on 5 December 1950, Aghram only grew in
strength of numbers and range of activities, and his mystic Presence was felt in the
Ashram as powerfully as beforg.”

Indeed, as Suniti Kumar Chartterji opined in his speech at the National

Seminar held in honour of Skurobindo’s birth Centenary1972, New Delhi,
SriAurobindo was:

“...one of the great band of divine choristers in the history of man ... the Priest-
Kings of Babylon and of Egypt, the Rishis of India, the Prophets of Israel, the Sages
of China, the Philosophers of Greece, the Sufiise Men of Islam: — they form

a noble band of singers and choristers of the Unseen. Their words still enable men
everywhere to lift up their hearts for a visionTofith and BeautyAnd among the
bearers of this great tradition in India, one of the greatest, particularly in the present

age, has been Sxurobindo.™”
*kkkk

“And philosophy!” exclaimed Sri Aurobindo:

“Let me tell you in confidence that | neyeever never was a philosopher

— although | have written philosophy which is another story altogdther
knew precious little about philosophy before | did oga and came to
Pondicherry — | was a poet and a politician, not a philosoptew |
managed to do it and why? First, because X proposed to me to co-operate in
a philosophical review — and as my theory was th¥atgi ought to be able

to turn his hand to anything, | could not very well refuse ... Secdrettpuse

| had only to write down in the terms of the intellect all that | had observed
and come to know in practisingpga daily and the philosophy was there
automaticallyBut that is not being a philosophér!”

That was what SrAurobindo had written to a disciple on 4-9-1934.
Interestingly after six months, on 1-4-1935, he wrote to another disciple:

“The “latent” philosopher failed to come out at the first shot (when | was in
Calcutta) — after some years of incubation (?) it burst out like a volcano as
soon as | started writing theya.™

Whatever may be the controversy over/niobindo being a philosopher

or not, what is of importance to us is thatAurobindo has given us “in the
terms of the intellect” a cosmic plan, hitherto unknown, and an ideal for both
individual as well as collective life, which promises to deliver mankind from its
present evolutionary crisis into a future that is beyond the mental line — a
future aglow with revealed divinity in matter

What then is this luminous and at the same time transmuting vision and ideal

of SriAurobindo?
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Every ideal, be it ethical, religious or spiritual, depends for its permanence
and for its breadth and depth of influence on its philosophical foundation, that is,
on the approach it takes towards the Divine or the Eternal. For instance, the
Greeks realised the Eternal in his aspect of Beauty and therefore they developed
everything in their culture — art, music, justice, Jawd ethics — with a sense
of beauty that reflected in balance, proportion and taste, avoiding excessiveness
in any direction. So, did the Romans. They took to the Force and Power aspect
of the Eternal and accordingly they governed their life with a stern and orderly
restraint. Thus discipline became the bedrock of their mental, vital and physical
development and enjoyment. But both these civilisations could not uphold their
ideals for long because both Beauty and Power are only attributes of the Eternal
and there are other aspects of the Divine which the human soul seeks and
which these two civilisations failed to provide.

The ancienfryans of India based the ideals of their life on the vision of the
Eternal as botfiranscendental Self and the individual sElfey raised the veil
completelyas it were, and saw the Eternal in all things, and had the experience
of Him in themselves and in all around them. It is because of such a broad-
based vision of the Eternal that India could give itself a civilisation, which satisfied
in every way the human personality and fulfilled the longings of the human soul.
This is also the secret of its lasting.

In spite of its lofty vision and its multi-faceted realisation of the Eternal, the
Indian ideal has apparently failed to deliver the final goods. The blue vistas of

his higher cultural and religious pursui#sdeep-rooted change, a reversal of
his nature and his life can be brought about only by a force beyond his present
capacities. Like Hercules who turned the rikghas to cleanse thugean
stables, so too, a new golden rivitie Supramental Force, has to be brought
down which alone can cleanse and transform saature and body

Thus SriAurobindo puts before us the uncompromising ideal of the total
transformation of man and a divine perfection of human life. The highest and
the most complete life that awaits madestiny in a divinised earth is the work
undertaken by SAurobindo.The unregenerate mind life and body of man are
taken up, purified, heightened and uplifted into their true mould on the supramental
truth-consciousness level. Man is asked to raise himself to his true manhood by
which alone can he become a perfect, integral and complete being: his psychic
becoming the vehicle of true and pure love, his mind reflecting infallible
knowledge, his vital manifesting inner power and strength and his body expressing
a perfect divine beauty and harmony

What SriAurobindo posits is the perfect solution: to immortalise the tody
spiritualise the material, to divinise the human. This solution seems to be the
only complete one to the age long dichotomy between Matter and Spirit, between
Divinity and Humanity between Immortality and the Mortal. No one till now
has been able to reconcile and bring accordance to these apparently self-
contradictory and mutually self-exclusive pairs, neitheMbgantins nor the
Mayavadins, neither saints nor gurus, neither pundits nor scholars. The eternal

the Eternal consciousness and the oceanic Bliss of the Supreme were meant opposites have met for the first time in Surobindo.

more for the individual than the collective. It has been always the individual
who had access to the lofty idealism and the collective was left to bask in the
light of the individuals spiritual glow or to remain caught up in the quagmire of
ignorance and suffering. The religious teachers, the saints, the philosophers
and even the vibhutis have all shown way out of this world, but no one has
really ‘tread the dolorous way’ and tried to ‘bring the heavens here’ or to uplift
the human race as such.

As a result, there is no true change in mawnsciousness and nature. His
physical is still animal in its habits and needs, and is constantly a victim of
disease and suffering and death. His vital being is a battlefield of greed and lust
of base instincts and all the dark subconscious passions. His mind is like the

Supreme Court where falsehood and ignorance masquerade as truth and knowle-

dge.The sorrowful state of the threefold nexus of reanind, life and body

In order to understand how the impossible has been made possible, we must
try to grasp the fundamental philosophy of the Eternal and Real in which Sri

Aurobindo bases his ideal of a divine life, for as seen eatfiertruth and

permanent value of any ideal depends “on the closeness of its fundamental
idea to the ultimate truth of the Eternal.”
Very characteristic of his approach, which is to go from the near to the far

from the intimate to the unknown, 8rirobindo takes up the present constitution

of consciousness in man which expresses itself majorly through his mind, life
and body and traces it to its transcendental source,Ahsolute, the
Sachchidananda. Starting from the multitudinous world, he tracks it back to a
single transcendental existence, the One who is also the. @dmgr great
philosophers, thinkers and spiritual teachers stopped short, as it were, at this
stage, viz., tracing the origins of the cosmic creation to the transcendental Reality

remains unregenerate in spite of all the high, noble and catholic ideals put forth And this tendengyobviously left the doors wide open for the theories of

through his evolutionary histariis inferior nature has gone unchanged and

lllusionism which propound that the world is a myth, unreal and that the One,

unchallenged over the aeons, except for a cosmetic change brought about by the Brahman alone is real, indivisible, eternal, infinite and unknowable.
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SriAurobindo is not interested in only trailing the multitudinous world into
the One. &rting from the Supreme Realitthe Sachchidanandahe shows
us its descent, its extension within itself as phenomena, as the manifestation.
By describing the process of the Divine DescentA&@mbindo shows that this
creation is verily true and real. He puts it simply:

“If then the world is a dream or an illusion or a mistake, it is a dream originated
and willed by the Self in its totality and not only originated and willed, but
supported and perpetually entertained. Moreatera dream existing in a
Reality and the stfibf which it is made is that Realjtjor Brahman must

be the material of the world as well as its base and continent. If the gold of
which the vessel is made is real, how shall we suppose that the vessel itself
is a mirage?®

SriAurobindo is thus very close to the ancient seers in his experience and
vision of the Supreme Reality and its manifestation. The central experience
and thought of the principal Upanishads is found to be progressively developed
and brought to a perfect culmination and synthesis in his own experience and
philosophy For example, the pregnant ideas of the gospel of eternal Bliss in the
Taittiriya Upanishad and the teachings of knowledge and self-surrender to
the universal Brahman found in tKenafind their full sway in his booKhe
Synthesis ofdga And, of course, the gospel of a Divine life on earth of the
Isha forms the kernel offrhe Life Divine What then is this concept of the
Supreme Realitywhich has found one end of its golden rainbow in the ancient
seers and the other end in Surobindo?

The Absolute or theTranscendent Reality is incomprehensible and
unimaginable because it is timeless, spaceless, eternal, infinite, indivisible and
stable. Itis unconditioned and therefore indescribable by human language, neither
by its ultimate negation nor by its absolute affirmation, ‘It is neither this nor
that'. It is beyond manifestation, beyond Existence and Non-existence, beyond
Being and Non-Being, because, it is unmanifest. It is therefore calledas
That.

As theAbsolute leans towards manifestation, the first step It takes is to
formulate or render in Itself a luminous Shadow of its inconceivable Being
which is variously called by thencients as Parabrahman, Brahman the Eternal,
God, Creatqrthe Supreme Spirit, efthe Upanishads describe Him, subjectively
asSat ChitAnanda and, objectively aSatyamJnanam Anantam And Sri
Aurobindo prefers the first trilogy —SachchidanandaExistence,
Consciousness, Bliss.

Satis Pure BeingAbsolute Existence. He is without cause or object of His
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Existence. He cannot change because He is unconditiori@éhéySpace and
Causality He is alone and alone is He in the One Existence.

Chit is PureAwarenessAbsolute Consciousness of tBat Chit and Sat
are inseparable because there is nothing beyor8ahBlor is it thatChit is
consciousness of one partQdtbecauséatis without parts, one and simple.

Anandais Pure Ecstasgbsolute Bliss. Just as Existence and Consciousness
are inseparable, so Bliss is the link betwSatandChit.

Looking at the objective expression of tiiifnity we see thaBatbeing the
Absolute Existence can alone be the only Realiy Suprem@éruth, Satyam
— all other existences being partially or relatively real. Likewlsanam—
which is the direct knowledge without the use of any medium — is at its highest
degreeChit, the Absolute Consciousness. FinalAnantam Endlessness is
Ananda because Bliss consists in the absence of Limitation.

Sri Aurobindo adds to this ancient trilagy fourth aspect, that dapas
Shakti or Force. Itis as inseparable from Consciousn&3sitas is the power
of fire and fire. The ancient seers knew about this asp&aaichidananda
but they did not stress it. But, in the experience and vision éfugobindo it
gets a unigue importance because in his scheme of the manifestation, it is the
Force that brings intGhit or the Consciousness, which otherwise is a breeding
trance of immobilityperfect equilibrium and indivisibilitythe first stirrings of
division, of creation. So, in Skurobindo, whenever we speak3sdchchidananda
we mean not jusBat Chit andAnanda butSat Chit-Tapasor Chit-Shakti
and Ananda

So, with the first stirrings, the first urge towards activity in the ineffable and
inalienable equality of the bliss of self-identityS#chchidanandahere began
the process of Involution, or the Descent of the Divine Consciousness.
Somewhere a breach began in that unbroken continuity of absolute Existence,
and the divine difatus of consciousness flung itself into matrices of creativity
This self-pressure to divide sent the consciousness rolling, as it were, right into
its very opposite, the very Inconscience. The stable Unity turned itself into
infinitesimal particles by its power of self-limitation.

But, in this becoming, or descent, there is a definite process,, dolaw
otherwise: “Infinite consciousness in its infinite action can produce only infinite
results ..." One possibility out of the infinite possibilities was selected, one
truth of manifestation out of the infinite truths of creation was chosen, organised,
harmonised at different levels and then marshalled and released into manifestation.
And this selective facultyvhich commissioned the present manifestation, put forth
by Sachchidanandas what SriAurobindo names the Supermind or tBrosis.

In view of the manifestation, Supermind is the first step of devolution. On
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this level, the One retains still the essential oneness in and through the Many Matter is but ‘Brahman made concrete in atomic division’; it is the form of the
That is because the Many here are as seed-truths, as Real-Ideas and there i$~ormless. It gives a body and a name to the Bodiless and the indeterminate and
here no shadow of separateness but only a difference of modes carrying within unknowable Consciousness. Eternity has been caught in the moment and Infinity

themselves the essential unity and identity

The next step of devolution or descent is the Overmind. Here, the multiplicity
becomes sharpeads it were, and there is a greatefedéntiation, isolation, and
separation. This stress on individuation, on exclusiveness breaks the unity and
oneness of the One and Many that exist on the level of Supermind. The identity
of the two recedes to the background and the Many comes to the forefront.
Here is the beginning of Ignoran@idya, the ancients had talked of.

The self-centredness of the Many on the Overmental level becomes
‘intolerant egoism and solipsism’ in the next step of devolution, the Mind. The
unity, the harmony of the higher levels turn into fragmentation, disharmony
conflict and confusion — the very bottom of ignorance. The transparency and
subtlety are lost on the level of Mind and there is instead the sense of rigidity
and crudity The global outlook of the Overmind becomes a narrow vision, a
piecemeal understanding of things.

Passing through other intermediary levels, such as the Intuitive Mind.
lllumined Mind and Higher Mind, the consciousness becomes, according to the
hierarchy more and more dull, dense, uncertain, slow and disintegfidied.
intensity purity, force and the synthetic unity of the higher levels diminish gradually
until the consciousness reaches the level of Life.

On the level of Life, the consciousness becomes fiercely selfish, dark and
dense. Passion, lust, hungksire, blind cravings seize the consciousness making
it impervious to the workings of higher forces or light. There is here a sense of
throttling, asphyxiation of consciousness.

Still, the descent does not stop here; it goes further into Mathere there
is a total self-oblivion, a complete wiping off of the consciousness, as it were.
The first movement of division has now become the last movement of

in the finite.The white ecstasy of th&bsolute Bliss is now reflected in ‘a
million-bodied beatitude’. If Spirit is Involution on the Summit, out of which
everything devolved towards the other pole of Maltiatter too is Involution

at the bottom, containing all the potentials and from where everything evolves
upward toward the other pole or Spirit. Spirit and Matter are therefore the
obverse and reverse modes of the same Re&liiyit is consciousness, it is
awake; Matter is unconsciousness, it is true, but it is not utter absence or
annihilation of consciousness — it is involved-consciousness. By this exclusive
and concentrated involvement in atomic forms, by this complete and absolute
identification with the scattered units of matteonsciousness fgets itself.

The force and intensity of its concentration on the atomic division makes the
consciousness of itself, a self-forgotten nescience.

As the bottom of the downward drive is reached, there goes up a “deep
spiritual cry’® from the Inconscient and then there is a direct intervention of the
Supremes Grace which swings back the descending movement, and the ascent
begins, evolution starts:

“An unshaped consciousness desired light
And a blank prescience yearned towards distant change.

“Arrived from the other side of boundlessness
An eye of deity pierced through the dumb deeps;

“Intervening in a mindless universe,
Its message crept through the reluctant hush
Calling the adventure of consciousness and®joy”

Evolution is the inverse action of involution; it is the upward movement of

dark and hard. The original One has sub-divided itself into trillions of atoms

what was the last derivation in involution becomes the first one to appear in

Inconscience, where Bliss plunges into Immunitye Highest descends into
the lowest and not until then does the play halt. The Devolution is complete in
Matter, the very opposite of the Spirit, the ‘plunge of the Light into its own
Shadow’.

But this is an illusion onlyT'his opposite of the Spirit is not a zero, devoid of

in evolution as the last apocalypse.

This being the principle of evolution, two basic characters of this movement
become obvious and unchallengeable: (a) only that which is involved in Matter
can evolve, for otherwise there would not be an evolution but a random and
haphazard creation of new things, arbitrarily willed or conceived by an inexplicable

consciousness. The Highest and the Lowest, the positive and the negative are Force; (b) all that s involved in Matter is bound to evolve in the ascending order

only apparent oppositeghey, in fact, complete and explain one anotfer;
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until the final unfolding when the Consciousness which had lost itself finds itself
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again “divinely self-conscious, free, infinite, immort&l.”

Matter is the launching-pad of evolution. This is the inconscient stage of
evolution when there is only Matfevhen the consciousness is dormant, dense,
dark and insentient.

“Then something in the inscrutable darkness stirred;
A nameless movement, an unthought Idea
Insistent, dissatisfied, without an aim,

Something that wished but knew not how to be,
Teased the Inconscient to wake Ignorarite.”

This stirring, this teasing created a kind of tension in the womb of Matter
which soon increased and swelled into a mighty churning and an upheaval.
Those were the birth pangs, so to, sdyomething that was already embedded
in Matter and was seeking to be delivered. When this secret yearning was
intense, then the descent of the Life principle from above took place. Then Life

the supramental principle can descextti this process of Mind’'preparation
is taking place at the present through a kind of catharsis of human consciousness.
Mind was a helper in the past, but now it is a With the guiding lights of
religion, occultism and religious thought it did lead Man on his de&imynow
it has brought Man to the brink of self-destruction. Unless humanity opens
itself to the higher principle beyond Mind, there is no hope for it.

The path of evolution is not, howeyéneatr It follows two main processes
— sublimation and integration — which form the single movement of ascension.
Sublimation means a purification and refinement of the laegrse and obscure
consciousnesénd integration is the process of the higher principle embracing
the lower and infusing it with its own light and consciousness. For instance,
Matter, which was once a dense obscure unconsciousness, went through a
process of refinement in order to become the basis of Life in the form of fauna.
The Life principle injected into Matter its own higher principle of a soul-element
and made it ready to receive and to express the vital principle in the form of the

appeared. Consciousness, which was, as though in a stupor and dormant now gpimal. Vitalised Matter then became more plastic, spontaneous under the
opened its eyes, and looked around. Bare earth wrapped herself in a green robep essyre of Mind. Life too has been purified of its crudities and it has become

and decked herself in innumerable bright colours. Still, everything was too static

more refined, sensitive and responded to the light of the Miadhus see that

and rooted to earth. The semi-consciousness of the plant-world strove to come \atter is constantly ascending in its aspiration to express a greater consciousness

still further up and after aeons of struggle and preparation, there came the

animal world. Consciousness was more awake abie to express itself more
freely through movement and feelings and through a rudimentary mentality in
the more evolved animals.

It took millions of years for Life to influence and mould Matter in ‘its own
mode and law of existence’. Matter that was once just physicochemical entity

had undergone a change, had become ready to receive a living organism, in the

form of the animalAt the same time, Life prepared itself to receive the higher
principle. When, through the millennia, it attained a certain complexity of form,
a certain maturitya kind of readiness andgamnisation to become the vehicle of
the psychic element of consciousness, then the Mind principle seized Life and
Man appealed on earthévolutionary scene.

If we follow this evolutionary trend, we see that Man is not the final rung of
evolution. He is only in a state of transition. Just as Nature worked out Life in
Matter and Mind in Life, so too Man is only a living laboratory of Nature “in
whom and with whose conscious co-operatitsfie will work out by the same
method and process the next higher principle of Superifirgh extent, Mas’
eternal aspiration for God, Light, Bliss, Freedom and Immortality is “simply the
imperative impulse by which Nature is seeking to evolve beyond Mingd ...”
says SrAurobindo. Beyond this “imperative impulse”, the mental consciousness

too has to be widened, deepened, purified, made supple and receptive before
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and light. The present-day computer technology is a significant example of
how the once obscure Matter has become luminous, sentient and capable of
accepting the demands of the Mind and forces beyond it.

Parallel to this ascending movement, is the movement of descent, the coming
down of the higher involutionary principles. No amount of churning or yearning,
shuffling and reshuffling, struggle and aspiration from below can establish the
higher status. The higher status or the plane awaits for a sufficient preparation
of the lower level before it can actualise itself. It is the manifestation of the
higher that gives the lower aspiration and preparation a definite form and pattern.
At a precise moment, the principle that is seeking to evolve and the principle
that is awaiting to descend, they meet and consummate, and then alone is born
the new levelAfter a certain degree of preparation and maturity of its womb,
Matter had to await the seed of Life before it could burst forth into millions and
millions of living forms and moving shapes. Similarlp amount of permutation
and combination of the Life elements could bring forth Miifler it got
sufficiently organised and ready enough to become the receptacle of the psychic
element of consciousness, it had to await the conjunction of the Mind principle
embedded in itself and the Mind principle from above, for the new mental
consciousness to shape itself into Man.

Likewise, Man the representative of the Mind principle, has been preparing
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himself, though mostly unconsciouslyr a higher life. Sages and saints, poets  the grand finale envisaged and aspired by Matter: to reveal and manifest the

and idealists, scientists and reformers have, through the ages, prepared the Spirit. The ascent of the Mind and the descent of the Supermind, have both

Mind to open itself to higher levels than itself, have purified life with the god-  been accomplished by them. On 5th December 1958u8rbindo sacrificed

ward emotion, and made Matter receptive, plastic and supple, responding readily his body in order to bring the supramental into the earth-consciousmelss.

to the deeper needs of Life and Mind. There has been on the whole a kind of later, on 29th February 1956, the Mother brought down the golden flood of the

preparation for a higher life. Supramental Force on earth and fulfilled the promise they had given to mankind,
. fulfilling at the same time masimmemorial aspiration fdiruth, Light, Freedom

“Nature’s attempt at the transcendence of Mind opens the door for a more and Immortality

a_nd more direct and integral descent of the Divin_e Consciousness, and in its Presuming that the New Race of the supramental consciousness has come,

highest degrees — the degrees Of the Supermind L the_ Descent Means a jyes it mean that is the end of the march of civilisation? It is nacsording

reversal of the normal values, qs_wﬁt and _t(_)tal transfiguration of earthly life to SriAurobindo, it only means that with Supermind creation has leaped from

il mou_Id Of. supernal spmtual I‘ea|.ltlé38’] abS.OIl_Jte degree of the the domain of Ignorance to Knowledge and Light. Mortalithich has been

Descent, an |rrupt|9n Of the D_|V|ne Consciousness in its supreme purity and the governing principle of the present life on earth, will be replaced by immortality

f“”UeSS becomes mevngble in the e_nd:_ for that al_ong can bring about the Thereafter after crossing the borderland of Ignorance, a new creation starts

fuIﬂIment that Nature uItlmater has in vieMatter will yield comp_le_tely and the evolutionary course will continue ad infinitum — from light to greater
and !!I?—power too, only to the direct touch and embrace of the Divimen Light, because Sachchidananda is infinite and his self-revelation and manifes-
self. tation are also infinite.

It is always the higher principle that fulfils the lower: Man must transcend This then is the philosophical foundation, which supports our ideal of the
into the superman. Mind must surpass into the Supermind. Nature herself is total transformation, the divinisation of man and spiritualisation of m&tter
endeavouring to bring out and establish this New Consciousness, the Supramental Aurobindo charts the very creation of the universe and traces in a god-like
consciousness, for this is her evolutionary goal and this is what man must gesture the spiritual evolution of earth from the very first dawn when evolution
consciously strive forhe only way out of the human morass lies in the direction ~ began, from “the hour before the Gods awakéde does so only to show us
of the supramentalisation of human consciousness; all other ways will only lead the inevitability of the coming of the New Race and to convince the human

him to his doom. mind about the urgent need of it to submit to the ideal of integral transformation.
. , o _ . Yet, this is only half the stonpn ideal never belongs to the past; it looks
In this age we stand at some such critical juncture in Natewlutionary always to the future. The past only serves as the foundation to a future that is

history. Its full implications, the exact degree o_f the immediatg ach.iever_nent, more luminous, more promising, and more stupendous than anything since the
the form and manner of the Descent are things that remain veiled till the  peginning of evolutiomnd SriAurobindo once again paints the glorious future

fact is accomplished. Something of it is revealed, howdvethe eye of i, agnificent hues. His “vision and prophetic gle&tave in themselves the
vision and the heart of faltkl\;"somethmg of itis seized by those to whom it \ocessary Force, Consciousness and Light to sustain mankind in its present
chooses to disclose itself 1 gloomy period of transition.

Fortunately for us, both the evolutionary processes of ascent and descent ~ T0 know “the mystery of the journeying yeafsif the future, to try to un-
have been accomplishelthough Nature and Man have been labouring for ~ derstand what awaits our destiny is itself a help on the way of fulfilling our
aeons to prepare themselves for the New Consciousness, it is the advent of Sri ideal. However faintly we may understand ¥sion, we at least become

Aurobindo and the Mother which has hastened this process ofMintalimation. humble, and the more consciously we surrender ourselves ishos and
They, the Supramental Harbingers, have not only brought dowfrtitie to be Force, the greater are our chances of collaboration in the ideal.
established as the next evolutionary step, the Suprarieath) but they have February 29, 1956, was the day when the Néavld was bornThe New
acted here belowstruggled and stdred to carry forward the terrestrial Consciousness is amidst us, recasting, unobtrusthelpld consciousness. It

movement towards its fulfilment. Their coming has been the only assurance of is there, spreading in every walk of life — the political, the economic, the spiritual,
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the artistic, urging man to cast off old habits old institutions, old values, old ways
of thinking and beliefs — the old consciousness based on falsehood, hypocrisy
ignorance. Quietljthe NewNorld is gliding into the old one, replacing it inch-
by-inch, minute-by-minute. New foundations are being laid, ‘not hetboiy
above’, in the inner being, the psychic being of man. The New Man will be
therefore not a slave to his outer nature, limited and obscure, but a monarch of
himself and all around him -SwaratandSamrat Living in his soul-status, he

will be in conscious harmony and communion with other individuals. There will
thus be neither strife nor competition, neither rivals nor opponents, for all would
be one in the cosmic soul and therefore radiating the DWfile His mind

would be a channel of profound, creative and true knowledge. His heart will
overflow not with the base human egoistic emotions, but with a ‘wide and
intense rasa that lies in the divine identity of souls’. His body will be beautiful,
transparent and supple— “a tabernacle of Géd.”

With the increase of such individuals, the social structure too will change
and will become one that is based on cooperation, collaboration and free
expression of one’ownSwadharmalt will be a kind of living in one self by
living in all and vice versalith an increase of such aggregates, there will be a
change in the nations, for each one would increasingly find its own true soul. It
would automatically result in a ‘supra-nation’ or a federation of nations. The
world would thus move towards one indivisible humanitkiich will be the
basis of the super humanity

“Thus shall the earth open to divinity

And common natures feel the wide uplift,
lllumine common acts with the Spistray
And meet the deity in common things.
Nature shall live to manifest secret God,
The Spirit shall take up the human play
This earthly life become the life divin&®”

coming of an intervention or a new revelation from above. The ordinary
mind cannot know — it has either to believe or disbelieve or wait and see.

“As to whether the Divine seriously means something to happen, | believe it
is intended. | know with absolute certitude that the supramental is a truth
and that its advent is in the very nature of things inevitable. The question is
as to the when and howhat also is decided and predestined from somewhere
above; but it is here being fought out amid a rather grim clash of conflicting
forces. For in the terrestrial world the predetermined result is hidden and
what we see is a whirl of possibilities and forces attempting to achieve
something with the destiny of it all concealed from the human eyes. This is,
however certain that a number of souls have been sent to see that it shall be
now. That is the situation. My faith and will are for the nG#

In another letterhe writes:

“But | have not been discouraged by what is happening, because | know
and have experienced hundreds of times that beyond the blackest darkness
there lies for one who is a divine instrument the light of 6wgittory | have

never had a strong and persistent will for anything to happen in the world —

| am not speaking of personal things — which did not eventually happen
even after delgydefeat or even disastep

Along with this sanction and will of SAurobindo for the coming of he
supramental race, what is required to lay the foundations of a new world are a
few pioneers, an avant-garde, a selected group of aspirants. In any case, it is
never intended that the entire human race will be taken up into the new
consciousness. Just as Matter continues to exist, though changed and influenced
to an extent, after the advent of Life and Mind, so too Life and Mind will
continue to be and they will not be obliterated from the face of the earth.
However as the small nucleus of forerunners snowballs and becomega lar
collectivity, the efects of the New Consciousness will be felt on humanity in

Considering the apparent state of human consciousness at present, this lofty general:

ideal, this vision of “Amightier race shall inhabit the mortaivorld?! seems a
far-off cry, something impossible and chimerical. Even if it is to take place, it
may take place in a ‘feftung futurity’, hundreds of years from now

To this sceptical view SriAurobindo answers:

“I have already spoken about the bad conditions of the world; the usual idea
of the occultists about it is that the worse they are, the more probable is the
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“This change might happen not only in the fét extend and generalise
itself in the raceThis possibility if fulfilled, would mean that the human
dream of perfection, perfection of itself, of its purified and enlightened nature,
of all its ways of action and living, would be no longer a dream but a truth
that could be made real and humanity lifted out of the hold on it of inconscience
and ignorance®
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When asked by a disciple, “What will be the effect of the Supermind on the and you proceed from knowledge to knowledge. Howehés is only a
earth?” the Mother replied: beginning; for the outer consciousness, the various planes and parts of the
outer active being are transformed only slowly and gradually as a result of

... | told you immediately that before the effects of the supramental the inner transformatior?”

manifestation become visible and tangible, perceptible to everypediaps
thousands of years may go by %.” In other words, it is the awakening of the psychic being in the sabker
sadhak After a considerable time of incubation, that is, a deepening of the
ordinary consciousness, there is a sudden contact with the divine Presence in
the heart centre. This contact, when stabilised, guides the sadhak at every
moment telling him whad'to be done and how it is to be done, floe psychic
has the absolute knowledge of the truth behind appearances.

Thus, after the first change of consciousness or the awakening of the psychic
being, if the sadhak makes his outer nature of pddyand mind move in the
| light and guidance of his psychic, then, the higher consciousness purifies and
regenerates his ordinary human nature.

As the complete transformation of the earth-life and the full manifestation
of the supramentalised beings is a proposition of thousands of years from now
Sri Aurobindo envisages an intermediary race which could act as the bridge
between man and the supramental race. It is the race of superman. The
superman, although born in the human waguld transform his consciousness
sufficiently — that of the mind, life and body — by connecting it with the higher
spiritual principle of Supermind. Howevewven the level of supermen is notin
the immediate reach of man. Before achieving that level, there would be severa
attempts, successful and unsuccessful, each forming a partial realisation according

to ones capacity and the degree of transformathard such men who give “Finally, when the psychic being is in full self-possession and patean
themselves to the attempt will be the apprentice-supermen, and they willbe the  pe the vehicle of the direct supramental consciousness — which will then be
candidates for Superman. able to act freely and absolutely for the entire transformation of the external

“All those who strive to overcome their ordinary nature,” defines the Mother: nature, its transfiguration into a perfect body offtheth-consciousness —
in aword, its divinisation®

“all those who try to realise materially the deeper experience which has
brought them into contact with the divifieuth, all those who, instead of
turning to the Beyond or the Highest, try to realise physicigrnallythe
change of consciousness they have realised within themselves — all are

apprentice-supermen®”

Thus a psychicisation, leading to a spiritualisation and culminating in a
supramentalisation can alone fulfil the ideal of total transformation of which “a
transformation of the body must be an indispensable part of it; without that no
full divine life on earth is possible¥

The starting-point of this change of consciousness is aspiration — aspiration |n truth, the great emphasis on the physical transformation is because:

coupled with a will to realise it: o
“It must be remembered that for the divine life on earth, earth and Matter

“But if in addition to the aspiration there is an inner opening, a kind of have not to be and cannot be rejected but have only to be sublimated and to

receptivity then one can enter into this transformed consciousness atasingle  reveal in themselves the possibilities of the spirit, serve the spiiithest
stroke and maintain oneself there. This change of consciousness is abrupt,  yses and be transformed into instruments of a greater li#ing.”

so to say; when it occurs, it occurs all of a sudden, although the preparation

for it may have been long and slow ... It is a complete and absolute change, ~ Until the supramental is realised here, in the beuthing is realised
arevolution in the basic poise; the movement is like turning a ball inside out. PermanentlySo, the new consciousness is working itself out in the body and

To the transformed consciousness everything appears not only new and not on the mental or vital levels, because they cannot suppbméw body
different, but almost the reverse of what it seemed to the ordinary @alone can stand the pressure of the new consciousness. The body alone has the
consciousness. In the ordinary consciousness you advance,sbywly true capacity to understand and for it to understand means the capacity to be
successive experiences, from ignorance to a very distant and often doubtful able to do, the Mother used to explaind this capacity and understanding is
knowledge. In the transformed consciousness your starting-point is knewledg ~ contagious. That is why the Mother gave her own body for experimenting with
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the principles of physical transformation, which in their essence had been realised 11. SriAurobindo,Savitri, SABCLVol. 28, 1970, pp.1-2.
by SriAurobindo in his own bodyor, she believed that ... “since it is happening 12. SriAurobindo,The Life Divine, SABGVol. 18, 1970, p.4.
in one bodyit can happen in all bodie$V’And if this victory is won in one 13.Ibid., p. 3.

single glorious bodythen it will be a victory for all men and Mattér.. once it 14. (Nso:!)'t"; E?g%g&g;afr;!:eeﬁ;i‘:a\gﬁ: gfom?::,rt‘tie'éaggcezgt"f\rﬁ'ra3ég,‘t9g:i NK;'.";.""Kama
. . . . . PP u | | | , utia, | Ituon, ni
is done (SriAurobindo has said this), once one body has done it, it has the Gupta Birth Centenary Edition 1989, p.31.

capacity to pass it on to othefs onfirmed the Mother 15, Ibid
Once the Supramental Force anchors itself to a single thaatyit will open 16: SriAurobindo Savitri, SABCLVol. 28, 1970, p.1.
itself around the cells of the body and refashion and remould its newAsatly 17. Ibid., p.5.
18. Ibid., p.49.

.the moment a podyvhlch was .of course formed by the olq animal method, 19. SriAurobindo Savitri, SABCLV0. 29, 1970, p. 699.

is capable of living this consciousness [the New Consciousness] naturally 20. Ibid., pp. 710-11.

and spontaneouslwithout efort, without going out of itself, it proves that 21 Ibid.: p. 706.

this is not one single exceptional case but simply the forerunner of a realisation 2 syjaurobindo,0On Himself, SABGMol. 26, 1972, p.167.

which, even if it is not altogether general, can at least be shared by a certain 23, |bid., p.169.

number of individuals who, besides, as soon as they share it, will lose the 24. SriAurobindo,The Supramental Manifestation, SAB&aI. 16, 1971, pp.48—49.

perception of being separate individuals and become a living colle¢fivity 25. The Mother Collected Wrks of the Mother (CWMYol. 8, Centenary Edition, Sri

o AurobindeAshram, 1977, pp.291-292.
The Mothets own body has been the “forerunner” of such a realisation. 26 The MotherCWM Vol. 9, 1977, p.4L

She transformed it to the extent it could be done, leaving behind her New Body 27, The MotheyCWM, Vol. 12, 1978, p.80.

and her promise: 28. Nolini Kanta Guptayol. 3, 1989, p. 14.
29. SriAurobindo,The Supramental Manifestation, SAB&dl. 16, p. 24.
“One day | shall return, His hands in mine, 30. Ibid, p. 30.
And thou shalt see the face of thiesolute. 31. The MotherCWM Vol. 11, 1980, p. 93.

32. Ibid, p. 100.
33. The Mothey CWM, Vol. 9, 1977, p. 315.
34. SriAurobindo,Savitri, SABCLVol. 29, 1970, p. 521.

Then shall the holy marriage be achieved,
Then shall the divine family be born.
There shall be light and peace in all the worfds.”
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The Role of the Body in the Integral
Yoga - Pat |

Martha Orton

SriAurobindo and the Mothé&s vision of the role of the body in the spiritual
progression from ordinary human consciousness to supramentalisation is a
major departure from traditional spiritual perspectives on the. thodpiritual

practice in the past, the body has been regarded not only as an obstacle on the

spiritual path, because of its gross physical nature and its being the seat of
unconsciousness and associated with various forms of desire, but it has also
been scorned and even subjected to physical deprivation and punishments in
order to tame it, in effect, or deny its relevance in the pursuit of a life of the
spirit. While SriAurobindo and the Mother take a clear stand on the problems
of the bodyfully recognising its dffculties, they also advocate including it in

the spiritual life as part of the integral nature of the yoga and actually propose
its ultimate divinisation in the course of the evolution of consciousness. This is
so because they regard spirit and matter as one. In his writings, particularly in
The Synthesis obYa SriAurobindo resolves the duality of soul and nature,
spirit and matterand demonstrates their oneness. FurthermovuBrbindo

and the Mother regard spiritual progress as incomplete unless it includes the
manifestation, for they envision a divine life on earth, fully including earth, not
only the souls which inhabit it. IBavitri, his epic poem of spiritual ascent and
transformation, S¥hurobindo writes:

Earth must transform herself and equal Heaven

Or Heaven descend into eaghmortal state.

But for such vast spiritual change to be,

Out of the mystic cavern in manheart

The heavenly Psyche must put off her veil

And step into common natuse¢rowded rooms

And stand uncovered in that natwé&’ont

And rule its thoughts and fill the body and lif&sagitri, pp.486-487)
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SriAurobindo regards matter and spirit, body and soul, as being one and, not
only confronts the traditional dualistic viglwt also transcends it, revealing the
higher truth behind the apparent realitiye following statement is an indication
of the importance SAurobindo attributes to the understanding and realisation
of this unity:

The affirmation of a divine life upon earth and an immortal sense in mortal
existence can have no base unless we recognise not only eternal Spirit as
the inhabitant of this bodily mansion, the wearer of this mutable robe, but
accept Matter of which it is made, as a fit and noble material out of which
He weaves constantly His garbs, builds recurrently the unending series of
His mansions.

Nor is this, even, enough to guard us against a recoil from life in the body
unless, with the Upanishads, perceiving behind their appearances the identity
in essence of these two extreme terms of existence, we are able to say in
the very language of those ancient writings, “Matter also is Brahman”, and
to give its full value to the vigorous figure by which the physical universe is
described as the external body of the Divine Beifge (ife DivineSABCL,

vol.18, p.6)

It is relevant to consider how human thinking came to see them as separate
realities. This human assessment of separateness is deeply seated in its ignorance
— that is, ignorance in its largest sense, the separation from the knowledge of
reality. This ignorance has its basis in egoism, which consists of identification
with a separate mind, life and body and a sense of oneself as a separate entity
existing apart from other individuals. In contrast, true knowledge derives from
the realisation of oneness as the reality of the univers@uBrbindo, writing
about the attainment of the gnosisTihe Synthesis ofoya discusses the
universality of being as a necessary component of achieving higher consciousness
and states: “This universality is impossible to achieve in its completeness so
long as we continue to feel ourselves, as we now feel, a consciousness lodged
in an individual mind, life and body(CWSAvol.23, p.490)he division felt
among beings is also experienced on the individual level and takes the form of
a division among the parts of the being, with the soul and body commonly regarded
as separate, the soul being eternal and the body its temporary instrument.

The human perception of the duality of spirit and body has its origins in the
larger, universal duality of soul and nature. Surobindo states: “This division
was made most clearly by the old Indian philosophies; but it bases itself upon
the eternal fact of practical duality in unity upon which the world-manifestation
is founded.” (Ibid, p.427) SAurobindo describes this as having its origin in the
vast single reality of the Purusha manifesting itself in the universe as Prakriti
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and, in this manifestation, a separation appearing to occur as part of the creation
of nature in its diversityThis variety howeveyis merely the divine play and,
however multiple it may seem, even with its various parts appearing vastly
different from each other or in opposition to each ¢there is one underlying
reality of existence, and all are truly one.

SriAurobindo resolves the duality of Purusha and Prakriti, soul and nature,
by going beyond the perception of them as separate realities and discovering
where they meet and are actually one. He describes this as occurring where
the two merge, with the Purusha being more than the silent, passive witness
behind the creation, and giving its active support, active sanction, to the creation:

In the attitude of th@Vitness there is also a kind of sanction, but it is passive,
inert and has no kind of absoluteness about it; but if he consents entirely to
uphold, the sanction has become active, even though the soul may do no
more than consent to reflect, support and thereby maintain in action all the
energies of Prakriti. It may refuse to determine, to select, believing that it is
God or Force itself or some Knowledgeatvthat selects and determines,
and the soul only a withess and upholder and thereby giver of the sanction,
anumand, but not the possessor and the director of the knowledge and the
will, jiataisvarah Then there is a general sanction in the form of an active
upholding of whatever is determined by God or univengl) but there is

not an active determination. But if the soul habitually selects and rejects in
what is offered to it, it determines; the relatively passive has become an
entirely active sanction and is on the way to be an active control. (lbid,
p.433)

As the Purusha takes an active role it unites in energy and substance with
the Prakriti and they are seen to be indeed two aspects of oneAddlitgnally,
when the soul accepts the active role of directing existence as master of nature,
this leads to further fulfilment and understanding of the resolution of the duality
of soul and natureAs master of nature, the soul is also, asASmobindo
describes it “the knowglord and enjoyer of Nature”. (Ibid, p.433) He describes
an interplay of knowledge and force:

As the knower the soul possesses the knowledge of the force that acts and
determines, it sees the values of being which are realising themselves in
cosmos, it is in the secret of Fate. For the force that acts is itself determined
by the knowledge which is its origin and the source and standardiser of its
valuations and effectuations of values. Therefore in proportion as the soul
becomes again the knowitigets the capacity of becoming also the controller

of the action whether by spiritual force alone or by that force figuring itself

Sraddra 0 November 2014m 97

in mental and physical activities.” (Ibid, p.433)

Furthermore, in writing of this relation and interpl8yiAurobindo declares
that the soul necessarily becomes “the active enjbheka.”(lbid, p.434)

As the active enjoyer of nature then the soul unites with nature, Purusha with
Prakriti, in Sachchidananda. 8rirobindo describes this result further: “Purusha
and Prakriti in their union and duality arise from the being of Sachchidananda.
Self-conscious existence is the essential nature of the Being; that is Sat or
Purusha. The Power of self-aware existence, whether drawn into itself or acting
in the works of its consciousness and force, its knowledge and its will, Chit and
Tapas, Chit and its Shakti, — that is Prakriti.” (Ibid, p.435)

Consequentlywith resolving the duality of soul and nature, with the realisation
that they are two aspects of one reatig conflict supposed to exist between
them is also resolved. Instead of being in opposition to each sthérand
nature can have a complementary and harmonious existence. This is possible
because each aspect has the potential to exist in its proper place and perform
its intended role in the overall scheme of existence. When the soul becomes
master of nature, both are fulfilled. Soul is able to progress unhindered by the
ties and weight of lower nature and nature is able to support the progress of the
soul through its force and action and be its expression in the manifesAation.
with the resolution of all conflict, all is well when each element finds its proper
place.

In identifying the sous role as master of nature and, moreaemonstrating
that Purusha and Prakriti, soul and nature are on&ufbindo lays the foun-
dation for including the manifestation in the spiritual life and, more specifically
matter and the body in the integral yoga and in the transformation which he and
the Mother envision.

SriAurobindo also expresses a perspective on the relevance of matter in his
writings on the nature of realityn The Life Divine after developing his
explanation for the underlying reality of life, 8arobindo considers the nature
and significance of matter:

We have now the rational assurance that Life is neither an inexplicable
dream nor an impossible evil that has yet become a dolorous fact, but a
mighty pulsation of the divindll-Existence.We see something of its
foundation and its principle, we look upward to its high potentiality and ultimate
divine out-flowering. But there is one principle below all the others which
we have not yet sufficiently considered, the principle of Matter upon which
Life stands as upon a pedestal or out of which it evolves like the form of a
many-branching tree out of its encasing seed. The mind, life and body of
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man depend upon this physical principle, and if the out-flowering of Life is
the result of Consciousness emerging into Mind, expanding, elevating itself
in search of its own truth in the largeness of the supramental existence, yet
it seems also to be conditioned by this case of body and by this foundation of
Matter. (SABCIL, vol.18, p.231)

Therefore SrAurobindo emphatically states that matter forms an essential
basis of life and acknowledges the importance of the physical principle, including
emphasis in regard to the development and expansion of consciousness. In
addition, he specifically speaks to the importance of the, lzedpllows:

The importance of the body is obvious; it is because he has developed or
been given a body and brain capable of receiving and serving a progressive
mental illumination that man has risen above the animal. Egitain only

be by developing a body or at least a functioning of the physical instrument
capable of receiving and serving a still higher illumination that he will rise
above himself and realise, not merely in thought and in his internal being but
in life, a perfectly divine manhood. (lbid.)

While foreseeing an ultimate transformation of the h&diAurobindo and
the Mother do acknowledge the body as an obstacle in spiritual progress. For
example, SriAurobindo states: “It seems indeed that the body is from the
beginning the sow’ great dificulty, its continual stumbling-block and rock of
offence.” (Ibid, p.232) The essence of the problem posed by the body is its
inertia and the influence of the inconscient within it. For the body is matter in a
specific form and in matter consciousness has forgotten itself in its creation. Sri
Aurobindo identifies three specific problems related to matter in the chapter
titled “The Knot of Mattérin The Life Divine He writes: “First, then, the
fundamental opposition Matter presents to Spirit is this that it is the culmination
of the principle of Ignorance. Here Consciousness has lost and forgotten itself
in a form of its works, as a man might forget in extreme absorption not only
who he is but that he is at all and become momentarily only the work that is
being done and the force that is doing it.” (Ibid, p.243) The second problem
which matter offers is its inherent bondage to the law of its composition, what
Sri Aurobindo calls “mechanic law™: “ ...it is the culmination of bondage to
mechanic Law and opposes to all that seeks to liberate itself a colossal Inertia.”
(Ibid, p.244) SriAurobindo goes on to explain that, though matter itself is not
inert but is “an infinite motion, an inconceivable force, a limitless action,” (Ibid.)
he states that its subjugation to mechanic law is so complete that matter resists
the influences of mind and life and therefore presents a significant obstacle to
integral progress and realisatiéi the point at which matter resists change, it,
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in effect “persuades Life and Mind that they cannot go farttenot pursue
to the end their partial victofy(lbid.) Both of these oppositions to the spirit
constitute highly relevant reasons that matter needs to be addressed in the
spiritual life and reasons to give importance to the transformation of pfatter
as long as matter opposes the growth of consciousness through its ignorance
and as long as it remains stuck in submission to mechanithiawife of the
spirit cannot progress beyond these points of opposition and resistance.

The third and final problem which matter poses is “...that it is the culmination
of the principle of division and struggle.” (Ibid, p.245)Aurobindo describes
this as follows:

Indivisible indeed in realitydivisibility is its whole basis of action from which

it seems forbidden ever to depart; for its only two methods of union are
either the aggregation of units or an assimilation which involves the destruction
of one unit by another; and both of these methods of union are a confession
of eternal division, since even the first associates rather than unifies and by
its very principle admits the constant possibility and therefore the ultimate
necessity of dissociation, of dissolution. Both methods repose on death, one
as a means, the other as a condition of Afed both presuppose as the
condition of world-existence a constant struggle of the divided units with
each othereach striving to maintain itself, to maintain its associations, to
compel or destroy what resists it, to gather in and devour others as its food,
but itself moved to revolt against and flee from compulsion, destruction and
assimilation by devouring. (Ibid.)

This opposition which matter poses to the spirit stands out as particularly
significant to aspects of the integral yoga, for it relates to two key elements: (1)
the acceptance of the principle of the unity of the universe, that all is Brahman
and Brahman is all; (2) the acceptance of the belief that death is falsehood, life
is eternal, and that the mortality of the body is to be conquered. Therefore the
implications of the divisiveness of the nature of matter and its relation to death
both point to the need for the transformation of matter in order to remove it as
an obstacle to the full flowering of the spirit in mankind and in the universe.

It is important to consider how the fundamental oppositions of matter
influence our lives as human beings and necessarily influence our spiritual life.
SriAurobindo gives indications of this in the following statement:

Death, division, mutual resistance and exclusion between embodied masses
of the same conscious life-force are the formula of our physical existence;
the narrow limitation of the play of the senses, the determination within a
small circle of the field, duration and power of the life-workings, the

Sraddra 0 November 20148 100



obscuration, lame movement, broken and bounded functioning of the mind body and enlighten and uplift it, ultimately transforming it.

are the yoke which that formula expressed in the animal body has imposed
upon the higher principles. (lbid, p.254)

Given the depth, breadth and pervasiveness of these limitations, the goal of

awakening the consciousness in matirealing the Divine within matter and
transforming it, seems liberation indeed. The need for this transformation and

the necessity of its integrality becomes increasingly apparent as one reflects on

the role of matter in the life of the being, both on an individual level and on the
universal level. Shurobindo informs us that matter with all its limitations has a
higher destiny and that the human hody a being of mattealso does. In
referring to the resistance of matter to the spirit, he writes:

There are superior states, there are higher worlds, and if the law of these

can by any progress of man and by any liberation of our substance from its
present imperfections be imposed on this sensible form and instrument of
our being, then there may be even here a physical working of divine mind
and sense, a physical working of divine life in the human frame and even the
evolution upon earth of something that we may call a divinely human body
The body of man also may some day come by its transfiguration; the Earth-
Mother too may reveal in us her godhead. (Ibid.)

SriAurobindo explains that in our present lives the soul cannot express itself
completely through the mind and vital and is even further limited in its expression
by the bodyEven when the body obeys the will of the soul, it imposes limitations
by its very nature. SAurobindo explains:

But the bodyeven in obeying, limits and determines the nsrdlid the lifes
self-expression by the limited possibilities and acquired character of its own
physical instrumentation; it has besides a law of its own action, a movement
and will or force or urge of movement of its own subconscious or half-
emeged conscious power of being which they can only partiatyand

even in that part more by an indirect than by a diredf direct, then more

by a subconscious than a willed and conscious action, — influence or alter
(Ibid, SABCL,vol.19, p.985)

Therefore he proposes a reversal of the relations of the spirit with mind, life
and matter in which the spirit is master of the hbeggoming in full control of
it. This action parallels SAiurobindos writings on the Purusha becoming master
of Prakriti and, in the two thus assuming their right relation. Furthermore, since

the body is subject to the subconscient and inconscient, when the spirit takes

SriAurobindo describes the potential hidden within the inconscient and the

role of matter in the following passage:

The bodywe have said, is a creation of the Inconscient and itself inconscient
or at least subconscient in parts of itself and much of its hidden action; but
what we call the Inconscient is an appearance, a dwelling place, an instrument
of a secret Consciousness or a Superconscient which has created the miracle
we call the universe. Matter is the field and the creation of the Inconscient
and the perfection of the operations of inconscient Mattteir perfect
adaptation of means to an aim and end, the wonders they perform and the
marvels of beauty they create, testifyspite of all the ignorant denial we

can oppose, to the presence and power of consciousness of this
Superconscience in every part and movement of the material universe. Itis
there in the bodyhas made it and its engence in our consciousness is the
secret aim of evolution and the key to the mystery of our existehige. (
Supramental ManifestatiQrSABCL, vol.16, pp.10-1)

The Mother has also commented extensively on the new consciousness and

its efect on life and matteFor example, the following statement describes this
conception of the spirit taking control of matter and transforming it:

We want an integral transformation, the transformation of the body and all
its activities.

Formerly when one spoke of transformation one meant solely the
transformation of the inner consciousness. One tried to discover in oneself
this deep consciousness and rejected the body and its activities like an
encumbrance and a useless thing, in order to attend only to the inner
movement. SrAurobindo declared that this was not enough; Theh
demanded that the material world should also participate in this transformation
and become an expression of the de@pgath. But when people heard this,
many thought it was possible to transform the body and its activities without
bothering in the least about what was happening within — naturally this is
not quite true. Before you can undertake this work of physical transformation,
which of all things is the most difficult, your inner consciousness must be
firmly established, solidly established in ffreith, so that this transformation
may be the final expression of thiuth — "final” for the moment at least.
(The Mothels Msion, p.494)

In this statement we can see the role of the spirit, leading the asdy

control, it will bring the light of the superconscience, the supramental, into the master of matterin its growth towards transformation. Once again we are
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reminded of the importance of fully engaging life in the world in the spiritual
journey engaging matter in the transformation and not forsaking life and matter
through retreating into a realm of pure spirit. The Mother emphasises this:

Because until now evil has been opposed by weakness, by a spiritual force
without any power for transformation in the material world, this tremendous
effort of goodwill has ended only in deplorable failure and left the world in
the same state of misery and corruption and falsehood. It is on the same
plane as the one where the adverse forces are ruling that one must have a
greater power than theirs, a power which can conquer them totally in that
very domainTo put it otherwise, a spiritual force which would be capable

of transforming both the consciousness and the material world. This force is
the supramental force. What is necessary is to be receptive to its action on
the physical plane, and not to run away into a distant Nirvana leaving the
enemy with full power over what one abandons.

It is neither sacrifice nor renunciation nor weakness which can bring the
victory. It is only Delight, a delight which is strength, endurance, supreme
courage. The delight brought by the supramental force. It is much more
difficult than giving everything up and running awihgemands an infinitely
greater heroism — but that is the only way to condlieid, p.557)

Therefore, the Mother not only explains the crucial importance of including
life and matter in the spiritual quest, the great necessity of doing so in order to
make the victory over evil and falsehood complete and enduring, but she also
tells us how it is possible to actually transform matter through the influence of
the supramental force. It is also quite striking that the Mother speaks both of
heroism and delight. This is quite an unfamiliar combination of concepts for we
usually think of heroism as being sombrely arduous and as not conducive to
considerations of delight or any other lighter or happier ematidns
juxtaposition of terms gives us pause and points to the fact that heroism and
delight combined are possible simply for the very fact that the supramental
consciousness is a completely new consciousness in the human sphere. Living
and striving within it is a completely new experience with altogether different
capacities and qualities of being. Therefore being a courageous and heroic
warrior for truth and transformation promises to be a delightful experience and
unlike any which has gone before.

The extent of difference of the new spiritual life, and its mission of collabo-
rating in bringing a new world, is beautifully expressed by the Mother:

First, itis not only a “new conception” of spiritual life and the divine Reality
This conception was expressed by/niobindo, | have expressed it myself
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many atime, and it could be formulated somewhat like this: the old spirituality
was an escape from life into the divine Real#gpving the world just where

it was, as it was; whereas our new vision, on the contsadivinisation of

life, a transformation of the material world into a divine world. This has been
said, repeated, more or less understood, indeed it is the basic idea of what
we want to do. But this could be a continuation with an improvement, a
widening of the old world as it was — and so long as this is a conception up
there in the field of thought, in fact it is hardly more than that —but what has
happened, the really new thing, is that a new worltbre, born, born. It

is not the old one transforming itself, it is a new world which is ord.we

are right in the midst of this period of transition where the two are entangled
— where the other still persists all-powerful and entirely dominating the
ordinary consciousness, but where the new one is quietly slipping in, still
very modest, unnoticed — unnoticed to the extent that outwardly it doesn’t
disturb anything very much, for the time being, and that in the consciousness
of most people it is even altogether imperceptilted yet it is working,
growing — until it is strong enough to assert itself visifllyid, pp.578-579)

Therefore we are assured that a change is taking place on occult levels
which enable the ultimate transformation of mati#eimanity can participate
consciously or unconsciously in this change. The Mother describes quite
emphatically the importance of incorporating life and body in the spiritual journey
and aspiring for their transformation and explains how this is essential on both
the individual level as well as for the world in general:

An inner illumination that does not take any note of the body and the outer
life, is of no good use, for it leaves the world as it is. This is what has
continually happened till navieven those who had a very great and powerful
realisation withdrew from the world to live undisturbed in inner quiet and
peace; the world was left to its ways, and misery and stupiskigth and
Ignorance continued, unaffected, their reign on this material plane of
existence. For those who thus withdréwnay be pleasant to escape from
this turmoil, to run away from the difficulty and to find for themselves a
happy condition elsewhere; but they leave the world and life uncorrected
and untransformed; and their own outer consciousness too they leave
unchanged and their bodies as unregenerate asGymring back to the
physical world they are likely to be worse there than even ordinary people;
for they have lost the mastery over material things, and their dealing with
physical life is likely to be slovenly and helpless in its movements and at the
mercy of every passing force. (lbid, p.493)
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From this we see further indication of the importance, in fact the absolute
spiritual relevance, of including life and the body in the transformation and also
of continuing emphasis in the integral yoga of attaining mastery of nature in
order to progress along the path. Howewee may say that it is all very well
in theory to assert that humanity should take on this new challenge, but then
guestion how to go about pursuing the path to physical transformation. The
Mother explains this further:

The starting-point of this transformation is receptjvitg have already spoken
about it. That is the indispensable condition for obtaining the transformation.

Then comes the change of consciousness. This change of consciousness

and its preparation have often been compared with the formation of the
chicken in the egg: till the very last second the egg remains the same, there
is no change, and it is only when the chicken is completely formed, absolutely
alive, that it itself makes with its little beak a hole in the shell and comes out.
(Ibid, p.494)

From this we can conclude that our primary task is to become receptive to
the divine Force, to open ourselves and our natures to its influence, to offer
ourselves for the Diving'work in the world as willing instruments. By stating
that “ones inner consciousness must be firmly established, solidly established
in theTruth” (Ibid.) the Mother encourages the seeker to address the sincerity
of ones inner being, the clarity of orgaspiration, that it not be mixed with
egoism, which leads to intermixture of falsehood and ignorance and can take
one from the path or make the journey very convoluted and even more difficult
than it otherwise would b&Vith a sincerely receptive inner being, the individual
seeker can receive more fully the force of the Divine and more effectively
experience the transformation of amaiature, one’ life in the world, and
ultimately ones physical being, therefore osentire consciousness.
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Bodhisattva and the Gnostic Being
A study in linkages

Pabitra Kumar Roy

1. | propose to suggest a linkage between the Mahayana idailutattva
and SriAurobindo’s concept of the Gnostic Beinith this intention in view |
shall consider a couple of passages fiime Life Divineand endeavour to
bring out the interconnection relating the ideal on the one hand and the concept
on the otherl shall make use of a couple of Mahayana texts such as the
Vimalakriti nirdesa Sutraand theBodhicalavataraand look for a
bodisattvas spitritual afinities with a gnostic beinglo open the inquiryl
mention and quote a remark made by Swdimeékananda striking the note of
evolutionary perspective of consciousness. He makes the remark in connection
with commenting on Patanjaiaphorisnjatyantara parnamah : “the amoeba
goes higher and higher until it becomes a Buddha ... if a Buddha is the one end
and the change, the very amoeba must have been the Buddha also. If the
Buddha is the evolved amoeba, the amoeba is the involved Buddha also.
(Selections fim Wrks of Swami Wekananda 2007, Kolkata, p.255) On
another occasion, the Swami told someone who had returned from pilgrimage
to the holy shrine in the Himalayas that human life itself was a pilgrimage to the
Buddha-manThe point of the cited passage is patkarya vada simpliciter,
rather a terrestrial drama disclosing the possibilities of consciousness both
vertically and horizontallyTheJatakatales could well be taken to be enclosed
accounts of the progression of consciousness through cycles of births, a
pilgrimage, an adventurous voyage, as it were, to the final ecstasy of Sidgdharta’
EnlightenmentThe drama of consciousness unfol@fagore has put it
memorably act by actanke anke caitayaner prakher pala.

2. We shall now have the passages fiime Life Diving(Greystone Press,
NewYork, 1949)
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a) It was

“possible for the Buddha to attain the state of Nirvana and yet act puissantly
in the world, impersonal in his inner consciousness, in his action the most
powerful personality that we know of as having lived and produced results
upon earth.

... this Nirvana, this self-extinction, while it gives an absolute peace and
freedom to the soul within is yet consistent in practice with a desireless but
effective action without. This possibility of an entire motionless impersonality
and void Calm within doing outwardly the works of the eternal verities,
Love, Truth and Righteousness, was perhaps the real gist of the Bsiddha'’
teaching ... In any case, as the perfect man would combine in himself the
silence and the activitgo also would the completely conscious soul reach
back to the absolute freedom of the Non-Being without therefore losing its
hold on Existence and the universe”. (pp.29-30)

b)“Is it altogether a legend which says of the Buddha that as he stood on the
threshold of Nirvana, of the Non-Being, his soul turned back and took the
vow never to make the irrevocable crossing so long as there was a single
being upon earth undelivered from the knot of suffering, from the bondage

behind our surface self and find that this becoming, change, succession are
only a mode of our being and that there is that in us which is not involved at
all in the becoming. Not only can we have the intuition of this that is stable
and external in us, not only can we have the glimpse of it in experience
behind the veil of continually fleeting becomings, but we can draw back into

it and live in it entirelyso afecting an entire change in our external life, and

in our attitude, and in our action upon the movement of the world” Ibid,
pp.73-4)

A passage in theddanaruns as follows:

“There is an unborn, unbecome, unmade, incomposite no escape could be
shown here from birth, becoming, making, composition. But because there
is this unborn, unbecome, unmade, imcomposite, therefore an escape can be
shown from birth, making, compositionGftama the Buddharesented
byAnanda K Coomaraswamy and | B Horr@assell, London, 1948, p.218).

This is the Buddha'version of what SAurobindo calls ‘the Silent’.
Now as for thé\ctivity, the other poise of thbsolute, we find the Buddha

admonishing his disciples to go forth on their jourfiey the profit of the many
for the bliss of the manyut of compassion for the world, for the welfare, the

of the ego? (lbid, p.40)

¢)“The spiritually realised, the liberated man is preoccupied ... with the good
of all beings; Buddha discovering the way of Nirvana must turn back to

open that way to those who are still under the delusion of their constructive

instead of their real being — or non-beingvekananda, drawn by the

Absolute, feels also the call of the disguised Godhead in humanity and most

the call of the fallen and the suffering, the call of the self to the self in the
obscure body of the universe. (lbid, pp.930-31)

The passages cited above are of hermeneutical impokui®bindo has at

hand the metaphysical or rather the ontological problem of harmonising Silence

andActivity. ‘All problems of existence’, he said, ‘are essentially problems of
harmony’. The problem could be solved if thésolute at once be both
consciousness as well as force. If ixsolute be, in Surobindos phrase,
“conscious force”, since that is why “the Silence permitsatttavity” (Ibid,

profit, the bliss of ... mankind” (Waya, 1.21 trF L Woodward Some sayings
of the BuddhaOUR London, 1960, p.30. Here we have the dynamic side of
the Buddhas spiritual being.

In the discourses of the Buddha, the accent fall8@hma-viharaor
Brahma-faring. It consists in suffusing all the quarters of the world with
unbounded love. By the Brahma-faring one becomes Brahman, so says the
Sutta — Nipat(655). Brahma-viharais unsurpassed freedom from the ego,
here and nowl'he one who does so is unfettered and awake, sayiddrea
(4). The Brahma-faring is “lovely at the beginning, lovely in the middle, lovely at
the ending” Digha Nikaya 3.76). In another context, we are told that the holy
life or theBrahma-viharais nothing else besides “friendship, companionship,
intimacy with the lovely” amyutta - Nikayéb.3). The term “lovely” okusala
bears multi-level suggestions, moral, aesthetic and ontological, all at one go.
Some commentators hold that contextydlysalais to be apperceived as the
negation of whatever is ill, and by definition, “what is ill is not the self, what is

p.29). The Buddhist metaphors for change and impermanence are incorporated not self, that is not mine, that | am not, that is not my self” (Ibid, 3.83). Or as we

in SriAurobindo’s metaphysical schematisiirhere runs the admission: Vv
are the riverthe flame of the Buddhist illustration”, and it is added further that

“There is a supreme experience and supreme intuition by which we go back
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find it in theUdana(74): “Not to consider ‘| am this’, that is freedom”. There
is no object, it is admonished, that can properly be called “my seifltter
non-grasping of whatever is conceptually structured or an empirical modality is
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the pathway to freedom. The ego is unreal, because it is mutable.

The Buddhist pilgrins progress consists in two conyi@g sets of training:
training of the will and that of the intellect. It is not enough to undergo the one
to the neglect of the othdrhey are to go hand in hand. Misgmutability and
un-self-isnessdukkha anica, anattg are the characteristics of all composite
things, all that is not-my-self. What is ontologically un-self-isness is un-
selfishnessThe free man is other than his individualltydividuality and falsity

reaches immortality” The Upanishaddr. Juan Mascaro, Penguin, 1965, pp.49-
50)We have several analogies at hand for understanding the bi-ukétyunf
andprajfia. There is the Kantian invocation of matter and form of knowledge,
an echo indeed éfristotle, culminating in the theory of schematism in the first
Critique. Or to have the point made in a variant manner Santidevayajiga

or transcendental wisdom has to informpheamitas or virtues in order to be
perfected, lest they degenerate into sentimentélig/in such a light that we

are one and the same. Hence it is subjected to descriptive analysis. The training have to appreciate the intention of the beguiling metaphor of the mother in the

of the intellect could be possible only if the training of the will be there as a
prolegomenonThere is the concept oéto vimuttior freedom of hear free

heart alone can abide in such blessed and virtuous states as of radiating well-

wishing love towards all living things whateyar every directionTwo of the
states, namejymaitri andkaruna are universally endorsed. Batudta or
sympathetic joy in the happiness of others requires a mature moral perception,
difficult as it is to attain by eschewing the natural inclination to jealdimre

is reason to believe thatudta is characteristically a Buddhist prescription. It
becomes possible explicitly on the non-perception of the modalities of the self
and the othemparatma samat, as Santideva would put it latdihe fourth
blessed state afpekkhaor impartiality is suggestive of detachment as of one
who looks upon whatever pleasant or unpleasant things befall himself as one
might look at a playpresent at but not involved in the harpredicaments.

The point is that training of the will, throu@@rahma-viharais never to be
profaned in deference to training of the mind. The two are like the two wings
of a bird in flight. The very insight was made explicit by Saraha, a later Mahayana
mystic in the following stanza of a poem:

He who clings to th¥oid

And neglects compassion,

Does not reach the highest stage,

But he who only practises compassion

Does not gain release from toils of existence.

He, howeverwho is strong in practice of both,

Remains neither in Samsara nor in Nirvana.

(Buddhist Scriptugs tr. Edward Conze, Penguin, 1977, p.180)

One might recall what thisopanisadsays in a similar vein: “Into deep
darkness fall those who follow the Immanent. Into deeper darkness fall those
who follow theTranscendent ... He who knows both Tianscendent and the
Immanent, with the Immanent overcomes death and witdhescendent
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Sutta-Nipata(Metta Sutta7): “As a mother at the risk of her life watches
over her own child, so also let everyone cultivate a boundless friendly mind
towards all beings’.§aced Books of the EgdRart I1,Vol. X, ed. Max Mulley

New Delhi, 1973, p.24WWe may compare the metaphor of the mother with
what meets us in thBrasna Upanisad(2.13), mateva putram raksasva

“As a mother her child, protect us, O Life”. Op.Cit, p.70). This of course is a
prayer and not an admonition as it is in thetta-NipataBut should one care

to compare the two usages of the same metapherwould notice that the
Buddhist usage is more focused and has an intensity that is not to be met with
in the Upanisadic. Th8utta-Nipataexhorts us to resolve our mind and will on
an edge of comparison far beyond a general mode of pfangefurther in the
readiness to risk orelife to protect another (it matters little whether she be
ones own child or not) we hear the footfalls of the Mahayana ideal of
Bodhisattva.

3. Bodhisattvais the Mahayana ideal of human perfection. He incarnates
the gospel of universal salvation based on the idea of the fundamental oneness
of all beings. This oneness is to be realised in the attainment of Buddhahood on
the part of each and all, in the full realisation of the universal communion.
Individuals may purify themselves and thereby escape the miseries of sinful
existence, yet the salvation of anyone is imperfect so long as and so far as there
remain any who have not realised the universal spriritual communion, i.e., who
are not saved.o save oneself by saving others is the message of theAdeal.
bodhisattvais one who, having attained the goal of purification and
emancipation, refuses to enter Nirvana, out of devoted love for those who still
remain behind and a consuming zeal to help them. He postpones his own entrance
into perfect bliss because his sense of spiritual oneness with others leads him to
prefer to wait with them and lovingly serve them until all are ready to enter
togetherHis own salvation would be imperfect and even impossible as long as
any living being remain unsaved.

In the Mahayana literature bmdhisattvas taken to have transcended the
state in which he is concerned for his own salvation. He is committed to the
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eternal weal of all living beings, and will not rest until he has led them all to the
goal. On attaining enlightenment he does not leave world behind and enter
Nirvana by himself. He remains in the world, devoting his compassionate skill
to the aid of others. He shares and bears the burden of their suffering, in loving
union with them, instead of merely giving others an example of a person who
has overcome the causes oferifig for himselfA quote from theé.ankavatara
Sutrahas the classic statement:

“a Bodhisattvawho is full of pity and concerned with the welfare of all
beings ...dwells in friendliness, compassion, sympathetic amgd
evenmindedness. ...

A Bodhisattvaresolves: | take upon myself the burden of all suffering, | am
resolved to do so, | will endeavour it. | do not turn or run awaynot
tremble, am not terrified, nor afraid, do not turn back or despond.

... | have made the vow to save all beilgsbeings | must set free ... |

walk so that the kingdom of unsurpassed cognition is built up for all beings
... lam resolved to abide in each single state of woe for numberless aeons;
and so | will help all beings to freedom, in all states of that may be found in
any world system whatever'Tfie Baching of the compassionate Buddha

ed. EA Burtt, Mentor Religious ClassicBhe NewAmerican Library1955,
pp.132-34)

Another poignant example of the Bodhisattva ideal is available in the
Vimalakirti Nirdesha Sutrawhere with the help of a therapeutic model, the
process of spiritual growth is compared to the healing of sickviesalakirti,
who is a householddrodhisattva identifies the sickness of all living beings
with his own, stating, | am sick because all sentient beings are sick, when the

which naturally entails experiencing their sickness and suffering, can he fully
realise himself as identical to them. The experience of absorbing himself into
their sickness, and of thus realising his essential identification with them, is the
only means by which he may develop wisdom and compassion, qualities that he
needs to show others the cause of this sickness. Simharipay use these
same qualities of wisdom and compassion in order to discover why he himself
also suffers.

There is albeit a difference between tankavatara Sutraversion of the
career of d@odhisattvaand that in th&imalakriti Nirdesha Sutralhe former
is anchored on the level of soteriolpgile the lattersoteriology notwithstanding,
offers the basis of a nascent theory of social justind.this becomes evident
if one could manage to move from the ontological or soteriological level down
to the phenomenal or social level; the doctrirenafmaor selflessness provides
the underpinnings one needs, in that it posits the mutual interdependence of all
members of society and the shared nature of all types of suffering: spiritual,
physical, emotional and econonfqropos of théBodhisattvadeal one would
be required to view oneself as being potentially anyone in sotheanatma
doctrine behoves one to view oneself as being in fact everyone in sbhiety
social implications of this viewpoint are indeed powerful: her poverty becomes
my poverty his tragedy my tragedio man is an island, as John Donne said
famouslyAnd when combined with the model of active engageméertanf to
theBodhisattvadeal, in which personal health is achieved by helping others,
we find ourselves with a solid rationale for social action. Once the Buddha
asked his disciples: "Brethren, he who would wait on me, let him wait on the
sick”. (Vinaya,Mahavaggaviii, section 26)

4. \We shall now return to SAurobindo. On the evolutionary ascent there
appears a state of consciousness embodied as gnostic being. The term ‘gnostic
being’ wonderfully captures the connotation of the idedadthisattva In

sickness of all sentient beings has been cured, mine will also be cured. For this Mahayana there is nothing more momentous than the arising of the awakened
reason, he postpones his own enlightenment and chooses to be born again untilmind, technically callethodhicittopadalt may as well be termdsbdhi-mind

everyone else attains salvation. The spiritual value of this choice lies in its active
involvement in society and in the notion that society is an extension &f one’
own existence. Indeedimalakirti instructsbodhisattvasassembled around
him to convert the experience of sickness into something positive, something
that generates wholesome, striving gyeHere we see that experience of
suffering becomes transformed into the potentiality of curing others: without
the experience of sickness one cannot cure others.

Why doesvimalakirti choose to adopt the $erfing of others? How does it
enable him to help them and thus lead them, and ultimately himself as well, to
enlightenment? It is because only by fully embracing the experience of others,
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or bodhi-citta It is aspirational and transformative. The moment this state of
mind or consciousness arises the very vision of life and existence gets
transformed in a radical manndt should be unexceptionable to say that a
bodhisattvais a gnostic being. Just as there lahamis of a bodhisattas

ascent, so are there ‘a hierarchy of states of consciousness rising out of mind
and physical life to the supreme spiritual leyed.cit, p.855)We may note that

a gnostic being has no ego, his individuality is universal, there is no contradiction
between his own good and the good of others. He will encounter all with a
perfect sympathy and sense of oneness. For him attachment and bondage fall
away replaced by an intimate extended self-perception. His will will be an

Sraddra o0 November 2014 112



impersonal consciousness, corresponding to what is sandlasbanawithout cessation not in non-existence, but into some vast ineffable of spiritual being
any prop whatevein Mahayana literaturé bodhisattves compassion at the or the plunge into the incommunicable superconscience dflikelute’
highest reaches analambanakaruna. Impersonalitysays SrAurobindo, is (ibid, p.912).

a poise of consciousness, when it is reflexive, not directed towards any object
in particular it is undiferentiated in itself. It appears that, for Surobindo,
impersonality and universality were inter-definable modes of the foundational
Being or the Reality beyond the phenomenal.

Harmonised operations of consciousness mark the poise and activities of
the gnostic life, and there occurs a dynamic realisation of the spiritual unity of
all being. The gnostic being will live in ‘a close and complete consciousness of
the self and others, a consciousness of their mind, life, physical being which are
felt as if they were ons’own’. He ‘will act, not out of a surface sentiment of
love and sympathy or any similar feeling, but out of this close mutual
consciousness, this intimate onenéksd, p.913). SrAurobindo reminds us
that unity mutuality and harmony are the defining marks of the gnostic life and
consciousness, but it will be a category mistake to take these ideas as constitutive Bu

or:_our#nenligh:)ened so;:]ial bug%i;:.g’ r_ooted in individue}][_egcl)ls. These relat(ijonsgt to the world as our mind and sense see it and discovered the principle of its
this s orle (to o(;rgw_t N Bfu Ihist |rr_1fag<dery) a:je ar(? 'C'ﬁ y constructed and ., ngiryction and the way of release from all constructions’ (Ibid, p.415).
constantly marred by imperfection, strife, discord and unhappiness. Our nature Compare th®hammapadaerse (no.153) : ‘At last | have found you, builder

has to develop beyond itself to a radical transformation of the imperfect social never again shall you build this house that is my bdithe beams are shattered
structure of unenlightened life. and the ridge of the roof has crumbled. My liberated mind has attained the

Gnostic psychology is a matter of deep subjectitity the inner life that is extinction of all desires’. This verse is said to have been uttered by the Buddha
the thing of firstimportance: ‘the spiritual man lives always within’ (ibid, p.868), ¢ the moment of his Enlightenment. Cancellation of the constructions of the

yet the antinomy of the inner and outée self and the world stands cured and mind or consciousness is the waypramartha. The definition ofratyaksa
exceeded in the gnostic consciousness. The transcendence aspect of the gnostie, perception as given in thyabindvinvokes the issue from a logical point of
life is necessary for the freedom of the spitfite gnostic being'inmost existence view. Hence thenirvikalpa mode of non-dual cadvayaknowledge is such

is unassailed by the workitontents, yet this calm and peace of equality IS {hat he who realises it becomes one with the realisationdfi#mena kya of
dynamic in his relations with others. 3wrobindo appears to accommodate  {he Buddha embodies that category of consciousness, it is identicphvetia
the Buddhist negative dialectic enatmato the ontology of Silence, and finds -rtha satya the suchness tathata It is inexpressible through linguistic devices,
it to bear a methodological import. He comments: and beyond logical analysis. The doctrinelbéirma laya is the apex of the
A silence, an entry into a wide or even immense or infinite emptiness is part deévelopment towards Buddhist absolutisthe Vajracchedila Prajfiapa
of the inner spiritual experience; of this silence and void the physical mind ~ramitais devoted to an analysis of the phenomenal world in terms of the noumenal
has a certain feghe small superficially active thinking or vital mind ashrinking ~ r€ality. On the one hand there is the indescribable Ultimate Rewlitie on the
from it or dislike, — for it confuses the silence with mental and vital incapacity ~ ©ther empty phenomenalitifhe reconciling of the two, thgaramartha and
and the void with cessation or non-existence: but this silence is the silence of thesamytti or phenomenality has been one of the mosedif problems in the
the spirit which is the condition of a greater knowledge, power and bliss, and  Prajiaparamita literature. In such a setting as this that the ideBbohisattva

this emptiness is the emptying of the cup of our natural being, a liberation of Made its appearance. o _ _
it from its turbid contents ..., it is the passage not into non-existence buttoa _ 1he ideal received two distinct formulations. The eaffiegravadamage

greater existence. Even when the being thus turns towards cessation, it is a of bodhisattvas of the one who has eliminated ignorance and developed insight

This hermeneutics is importantly suggestive and valuable in respect of
explicating the deeper resonancesSmfya\ada. What is remarkable is the
manner of Surobindo’s appropriating the ancient spiritual insight in the context
of a modern integral formulation. In a Mahayana hymn to the apotheosis of
Prajfiaparamita, the deity is hailed &&inyag-garbha i.e. free of all conceits.

The point is that if a system of metaphysical experience be grounded on a
critique of empirically conditioned operations of the mind as constructing structures
of concepts, the transcendent, as of necessityld loom lage as Silence or
Void. In a song in the contextBéntrik theologyKali, the Goddesa&bsolute is
addressed as having the form \&did, Sunya-ripa (Sri Ramakrishna
Kathamrita Ananda, Kolkata, 1983, p.353).

To take the point furthemwe note a remark made by 8rrobindo: ‘The

ddha applied his penetrating rational intellect, supported by an intutitive vision
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into the nature of things. Having eradicateddyaat the root, and put an end

to grasping foreverhe lives in a life of selfless servicehere is a paradox in

the image of tharhant asbodhisattvaAfter his death, therhant, having

put an end to rebirth, does not continue in the recurring cycle of existences in
order to help others. Hence the purpose of followingbttahisattvaideal to

help others during a number of lives seems to be completely defeated.

The Mahayana formulations of the ideal hopefully promises to escape the
paradox. Thebodhisattvaaspires to attaisamyaksambodhiwhich has a
richer connotation, and it is distinguished fraimvana simpliciter An arhant
is held to possess a lesser moral wéxthodhisattvaby comparison, is extolled
for voluntarily postponing his attainment oifvana in order to continue in
samsaa in the hope of helping all beings to cross over the flood of existence.
And as theSaddharma pundarikatates it explicitlyabodhisattvacontinues
to exist insamsara for countless aeons aspiring to attaamyaksambodhi

this fiction of its ordinary commerce that they are things with which it can
deal separately and not merely as aspects of a whole. ... It is this essential
characteristic of Mind which conditions the workings of all its operative
powers, whether conception, perception, sensation or the dealings of creative
thought. It conceives, perceives, senses things as if rigidly cut out from a
background or a mass and employs them as fixed units of the material given
to it for creation or possession ... Mind may divide, multiptyd, subtract,

but it cannot get beyond the limits of this mathematics. ... Mind cannot
possess the infinite, it can only suffer it or be possessed by it; it can only be
blissfully helpless under the luminous shadow of the Real cast down on it
from planes of existence beyond its reach’ (Op.cit, p.151).

In short, the mind wields fictions out of the réla.put it in the terminology
of Vasubandhu, the mind conjures up images thapari&alpita or falsely

the supreme and perfect enlightenment, since only a being who has attained imagined, always falling short of tiparinipanna In theTrimsika, Vasubandhu

that blessed state can help others.
We need not take sides and go in for judging the relative merits of the two
ideals. But one point is common between them, and that is the eradication of

mentions the modes of consciousness, the configurationarads These are
associated with four defilements, namedgrception of the eg@atfnadrsti),
confusion with regard to the ego-pridénja mohjand ego-loveatma snehj

ignorance from its root and cessation of grasping the objects of the senses A bodhisattvas career consists in @ing himself of the defilements and attain

leading to the craving to bBloha, in Buddhism, is regarded as the intellectual
vice, whileraga anddvesa are vices of emotions. Buddhism provides a
programme of self-culture through meditation therapy to generate antidotes
against the so-called poisons inducing existential sickness. Of thertiules,

is the most malignant, it implies apprehending states of affair as they are really

to purity of consciousnessijjiiaptimatrata or ‘the central secret’ as Sri
Aurobindo has put it.

6.Theyogachara idealism is remarkable for its inward, spiritual and psychic
turn, the accent on subjectivity of consciousness. It is to this subjectivity that
Nietzsche referred in remarking that ‘The kingdom of heaven is a state of the

not, and it is through our thoughts that we have become what we are. The very heart’(TheAntichrist, The Pdable Nietzscheed.And tr. Walter Kaufman,

opening verse of thehammapadatrikes the right chord in this direction: ‘In

all things the primordial element is mind. Mind predominates. Everything proceeds
from mind’. To observe one’thoughts, to watch over osg¢houghts, to control
one’s thoughts, and to master os¢houghts are the four movements in the
meditational practice of the Buddhist way of INégilance is the watchword of

the spiritual life. It is to be ever awake, to be on smriard against fictions

Penguin, 1964). It is the sign of a soul-state. Likewisgmdhisattvathrough
aeons, goes perfecting tharamitas and so ascending the respectiémis,
becoming more and more universal, embracing all being in sympathy and oneness,
finding himself in others as in himself. This is the positive and master intuition in
the ideal of thébodhisattva

The problem for us has been that of relating the stasis and dynamis of the

spun by ignorance. ‘Just as the arrow-maker straightens his arrows, so also the Reality The contradiction, if at all, obtains for intellectual reason, at the behest

intelligent man straightens his thought®h@mmapada3.33)

5. As for the ofice of the mind, there is SAurobindos critique of its
operationsWe may note, summarily of course, a few of the observations made
by him:

Mind ... the chained and hampered sovereign of our human living ... in its

essence is a consciousness which measures, limits, cuts out forms of things

from the invisible whole and contains them as if each were a separate integer
Even with what exists only as obvious parts and functions, Mind establishes
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of a wedge between the transcendence and phenomdndlityve experience
passes beyond the intellect in order to bridge the gulf between divisive concepts
and the constructions of the mind. The alleged debate belongs to the domain of
the mind and reasoA. decisive spiritual illumination may and can undo the
whole edifice of reasonings erected by the logical intelligenceSidtasvatara
Upanisad(6.8) refers to the spontaneous activity and power of the root
consciousness by the phrassabhavik jfiana-bala-kriya. We may recall

the episode of Ramakrishsaidmonition td/ivekananda not to stoop so low
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as to long for the poise in tidsolute to the exclusion of compassiohate
working for the amelioration of woes and worries of the lowly and the lost. The
ISa Upanisadreminds us that into deep darkness fall those who follow the
Immanent, into deeper darkness fall those who followTta@scendent. He
who knows both th@ranscendent and the Immanent overcomes death and
with the transcendent reaches immortality (n0.9). In a similar vein wrote St.
John: ‘If a man says | love God and hateth his brotieis a liar : for he that
loveth not his brother whom he hath seen, how can he love God whom he hath
not seen?The First Epistle General of Johh.20). Ramakrishng'admonition

was in effect an unconscious celebration of blehisattvaideal, and
Vivekananda wrote to his monk fraternity: ‘... worship the living God, the Man-
God - everythingthat wears a human form — God in his universal as well as
individual aspect. The universal aspect of God means this world, and worshipping
it means serving it — this indeed is work, not indulging in ceremoniaknd’.
again, ‘Go from village to village, do good to humanity and to the world at large.
Go to hell yourself to buy salvation for others. There isnéti(liberation) on

earth to call my own ... It is only by doing good to others that one attains to
ones own good, and it is by leading other8tmktiandMukt that one attains
them oneselfTake that up, fayet your own self for it, be mad over the idea’
(Letters of SwamiivVekanadaAdvaitaAshrama, Kolkata, 2008, pp.10213.

Such an impassioned exhortation can come from one whioadhasattvaat

heart. Rightly did Shurobindo mentioivekananda along with the Buddha in

the context of spelling out his concept of the gnostic being. By théhby
Buddha wag/ivekanandas ishta (lbid, p.19).

7. As one surveys the renascent Indian landscape one would find the
Bodhisattvddeal supervening the ethical views of life. In the history of Buddhism
one notices how the ideal pfatyekabuddhaa solitary individual aspiring for
his own liberation had waned in the wake of the Mahayana moral ideal of
bodhisattvaA similar paradigm shift had taken place in our own times as well.
Tilak devoted a long section on Buddhism inRa&hasyaommentary on the
Gita. It has been felt that there has been enough otlastom and contract,
socialisation of religion, and also that the idea of man and its method implied by
the aforesaid ethico-social experimentations did not correspond to all the reality
of the human being and the aim of life which that reality imposes. There were
suggestions of spiritual anarchy in the laiwvas increasingly clear that a spiritual,
an inner freedom can alone create a perfect human difteiproblem is to
illumine the vital, egoistic nature of man and impose harmony on its self-seekings,
antagonisms and discorde real way out, SAurobindo suggests, could be
‘A deeper brotherhood, a yet unfound law of love’. Now ‘this ... love is to be
founded upon a deeper truth of being ... an inner realisation of onefeds’.
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he goes on to sa¥f this is not the solution, then there is no solution, if this is not
the way then there is no way for the human kiilhe Human CycleSri
AurobindocAshram, 1949, pp.273-4.decisive turn waits for mankind towards
the spiritual ideal obodhisattva

8. Already indications have been there of conscious formulations of life’
ideals by Indian leaders of thought. These deserve a necessary mention, and
we shall be brief.

Rabindranatiagore has interpreted the message of the Busltieching
of nirvana with reference to th8utta-nipatametaphor of the mother and the
practice oforahma-vilara. The idea of the path of attainment lies ‘through
the elimination of all limits to love. It must mean the sublimation of self in a truth
which is love itself, which unites in its bosom all those to whom we must offer
our sympathy and serviceTle Religion of ManINDUS, 1993, p.43).
Also of interest isTagores hermeneutics of the Upanisadic concept of
visvakarna: we have to divest our work of selfishness and beacdsvakarna
... we must work for allAll work that is good, however small in extent, is
universal in charactérin relating the two ideals, the Upanisadic and the
Buddhist,Tagore brought to the fore the great spiritual continuum that enlivened
Indian culture.

Gandhis notion oarvodayais a variation on the kindred ideal. His idea of
Truth as the unity of all living beings harks back to an ideal which is at once
spiritual and moral. His equation ®futh withahimsa implies an imperative
that goes beyond utilitarianism. For Gandhi, the adjective ‘moral’ is synonymous
with ‘spiritual’. He does not believe that an individual may gain spirituality and
those that surround him $ef. ‘I believe inadwaita | believe in the essential
unity of man and for that matter of all that lives. Therefore | believe that if one
man gains spirituallythe whole world gains with him and, if one man fails, the
whole world fails to that extenA(l Men ae Brothers UNESCO, Paris, 1959,
p.118). Intending to ‘seeing God face to face’. Gandhi adds, ‘The whole of my
activity whether it may be called social, political, humanitarian or ethical is directed
to that endAnd as | know that God is found more often in the lowliest of his
creatures than in the high and mighHtam struggling to reach the status of
these. | cannot do so without their service. Hence my passion for the service of
the suppressed classes ... | find myself in them’.(Ibid, p.71). He described
himself as a ‘humble servant of India and, therethrough, of humanity’.

Radhakrishnas’An Idealist Vew of Lifecelebrates the ideal shrvamuktj
and in that he looks backAppaya Diksita as much as to Mahayana Buddhism.
It is indeed true that thigvanmuktain the Gita issarvabhuteratah, engaged
in doing good to all that lives. But it must also have to be admitted that it is a little
different from the Buddhist readiness to stand the sufferinggmra for all

Sraddra o0 November 2014 118



time in order to bring Enlightenmentjteasin bondageWith the recent Indian
thinkers comparison is a compulsion of heart, outgoing in nature, intensely
altruistic marked by social commitment. Radhakrish&i@also an orientation
inherited from théodhisattvadeal, and which is no less a glorious part of the
tradition of mans moral consciousness. . .
An icon of the ideal, the greBbdhisattvaPadmapani (akjanta, cave no. My DarShan Of SriAur OblndO
1) stands as the very embodiment of compassion and tenderness that his mission at Pondicherry
of allaying the miseries of the world implies. In its tranquil suavity and virile
sweetness the icon is the perfect realisation of the deity of salvation and refuge.
What a ‘figuring imagination(The Foundations of Indian Culteyr Sri Mukul Chandra Dey
AurobindoAshram, Pondicherny 985, p.233), it must have been to give the
aesthetic form to the ideal. The fire of the ideal has been burning, the continuity
of the aesthetic appeal holds a promise and hope for the future, call it by whatever It was 1919. | was in Madras at that tifdéter my bookTwelve Potraits

name you may pleasbodhisattvaor the gnostic being. | would like to end of Bengalhad been published in 1917 | toured Bombay and South India and
with a poem that breathes the ideal. This is the great short poem by Jibananandaarrived at Madras. My aim was to see my country well before going to England
Das, Tangering and to earn for my passag¥. that time there werehany famous men of
South India whose portrait | did not draw in pencil and whose special company
When once | leave this body and afection | did not enjoy
Shall | come back to the world? The head of the publicity departmenfltfeosophical Society Adyar was
If only | might return Mr. B. R Wadia. Mrs Annie Besant and he were very happy and enthusiastic
On a wintels evening on seeing all my things and said, “Mukul Dexe too will bring out a similar
Taking on the compassionate flesh of a cold tangerine book from Madras, if only you can do a portrait of Asrobindo and bring it
At the bedside of some dying acquaintance. back from Pondicherryror, without a portrait of Surobindo, South Indian
(Tr. Clinton B. SeelyA poet apat). portraits will be incomplete.” | agreed immediately — surely I'll paint and bring

it. And in fact | succeeded. | received something greater
Notes | told them — surely I'll bring it, but on returning home | started worrying,
A.The prayer from Santide\@Bodhicaryavatararuns as follows: how shall | goMWon't the police get suspicious and cancel my passport for
England?About my going to England | had taken a firm decisimyway;
after much hesitation | dressed in a peculiar mixed-up dress so that no one
recognised me for a Bengali. Socks, shoes, trousers, tie, a long coat, and over
that my special cap which | had brought from Japan — which resembles a bit

For as long as space endures

And for as long as living beings remain,

Until then may | too abide

To dispel the misery of the world\ (Guide to the Bodhisattaway of life tr.

Stephen Batchelot TWA, Dharamsala, 1986, Ch.X, verse 56, p.174) the present day Gandhi-cap — it can be folded and kgpt in the pocket and when
necessary can be used to cover the head. On seeing my gait, my dress, etc.
B.The Dalai Lama told Claude D. Levenson in conversation: some took me for a Goanese, some a Madrasi, or evéngio-Indian, but

nobody took me for a Bengali. Whatever few words | spoke were all in English
‘If for the greater good of living beings, | had to be reincarnated as, say a bridge or with Madrasi intonation.Thus safely | passed in the train and reached Pon-
an insect, as a monk who follows the Mahayana it is my duty to As lang as dicherry station at about 1@/J.m. On reaching the station | got worried. |
there are beings who $ef, | shall return’The Dalai Lama, Oxford, 2010 have arrived but where shall | put up? If someone makes out from my behaviour

that | am a foreignen strangem new person, a Bengali, — then | would be in
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the soupAgain, | may be arrested by the police. | did not have any letter of It was a noon oApril, the sun was burning bright, the streets almost deserted.
introduction, of commendation or even of permission. There was no time to With palpitating heart, enquiring from a person or two, | managed to find the
think even. Immediately | hit upon a plan, looked smart — as if | have visited right house. It was an old two-storey dilapidated house. The walls were perhaps
the place many times — and in this way proceeded towards the horse-drawn once yellow — now there were patches, green with moss — and the lime
cart. | asked the coachman —ake me to the Grand Hotel, European French  plaster had fallen off at places, exposing the red bricks. The doors and windows

Hotel” — in the hope that there must be at least one “grand hotel.” were wide open. Slowjyvith a trembling heart and fearful eyes, | entered it.
After some time, crossing a sandy road covered with thorny plants, the There was a banana tree in the courtyard, its leaves all torn. Grass and weeds

coachman stopped in front of a European hdiéier paying the fare, | made the courtyard look like a knee-deep juriiene place there was a heap

approached the manager of the hotel for the cheapest room. | entered the of charcoal, at another fire-wood — as if the things were left pellffved.or

cheapest room with a rent of Rs. 6/- or 7/- per ttayas a room on the ground three cats were sleeping near the banana tree. In fact on all sides of the ash

floor with a low ceiling — the terrace almost knocking the head! It was as dark heap there were cats, as though it was a cats’ hostel.

as it was damp, as if water was seeping from the,fleothe walls were in A Bengali gentleman, thin in appearance — perhaps he was cooking or

equally bad shape. Only one opening in the room — the sort of window through  going something similar — came out and asked me “What do you want?” |
which light and breeze could enter — from that some sea breeze came and one gnquired — “Does Srhurobindo stay here?” He replied — &%, he stays

could see the sea too. The room was a bit like a store room of our museums pere ” “| would like to meet him onc®Vill it be possible to see him?” | asked.
here. But at that time, on entering that room, | heaved a sigh of A¢lieast “Who are you?You seem to be a Bengali” he observedesy! am a

a shelter had been found. Bengali, my name is Mukul Dey

But so long as the real object of coming, that is, the painting At&sbindo He led me upstairs. He made me sit in the verandah on a wooden chair and
was not accomplished, | could not be free from worries. Therefore | did not said, “Please take your seat, | am informing him.” The chair also was ancient;

sIf(taep well trr]]at nlg?_ﬂ.'he rI]'?t)I(t morr:mgtl_vvtolf[f] upteartf,otlready gurtrjledtly ?’thlj q like the house it was also in an old and shaky condition. There was no trace of
arter somenow eating a littie went out Info the streets. 1 moved aboutalitie and g 4, o polish; as if everything had been washed a@agn away sat with
got familiar with the streets. Most of the time | walked along the seaside — as a mixed feeling of happiness and anxiety
if | had come to enjoy the breeze. | kept my ears open to hear if there was any | looked on all sides. There were some three or four pictures hanging on the
talk of SriAurobindo, and my eyes open in case he came for a promenade on . . . .

wall, pictures published in monthly magazines, cut out and frakbus | saw

the sea-shore. But | neither saw nor heard any of this that | wanted. | was . . .

. . . , : a glimmer of hope and che&o, he loves pictures! Suddenly | noticed, among
afraid to ask anyone — in case thereby everything got spoilt. In this way | these there was one painted by me; it had come out in a monthl Sri Radha
moved about along the thoroughfares — got acquainted with the streets. Three . . pall Oy ME, y— .

with a pitcher on her waist going to fetch water — and underneath the picture

days passed by h i ibed | h it. Wh lovel
On the fourth day20thApril, with a pencil and a pad under my arm | started there was inscribed my name. 1 was very happy to see it. at a fovely

moving about near the seaside and got acquainted with a local gentleman. | coincidence! | felt some assurance and courage. This would do the work of an
asked him — “Aurobindo is quite a good man, isn't he? Of cool temperament introduction letter; | had come, completely unknown, with no letter of introduction
What do you say?” He replied, &%, surelyhe is a very good person, at least to from anyone. ) . .

me he seems to be so. Gentle — but he never comes out of the house, he In the meantime he was slowly coming out of the room. He was wearing a
remains day and night in that old house.” | asked, “The house is somewhere on small size red-bordered rather soiled dhoti which hung up to the knees; there
that side, isn’t it?” He said, “No, not this side, it is that side, the house is on that WE€re no pleats; one end was placed ar_ound the ne_ck; b._are feet; bare body; long
street."Without asking him anything more or giving him a chance to ask me ~ hair; bearded, a thin, austere badymediately on seeing him | understood that
anything, | took the road opposite to his. Then, remembering God with full e was SrAurobindo — exactly like the rishis of yore or as if | was seeing a

concentration | took the road to 8rirobindo’s houseThere was feaanxiety living Christ.
trepidation. Who knows if I'll be able to see him — if there won’t be any He asked, “What do you want?”
obstruction on the way? “My name is Mukul Deyl am a Bengali, | have come to draw your picture.

Sraddra O November 2014m 121 Sraddra 0 November 2014m 122



| know you are fond of paintings.” | said this and showed him the pictures on
the wall and added — “There, one of them is painted by me.”

He smiled a little and said, €6, | like it quite. | know Then he said as if
pleased, “VEll, what have | to do?” | replied, 60 wont have to do anything,
it will be suficient if you would just sit quietly

“How long do | have to sit?”

“About half an hourone hour —"

“Can you draw if | sit now?”

As if the heavens had fallen into my hands, | was so overwhelmed with joy!
“Yes, | can,” | said and took out a sheet of paper and a pencil and sat down. He
too sat on an old wooden chair

| have drawn portraits of so many people in my life but | haven't seen any
one giving such a wonderful sitting. | drew for one full holurring which he did
not move even a bit, nor did | see him bat an eyelid even once. He was going on
gazing one wayat one side, with fixed eyes. Overwhelmed with surprise and
joy I touched his feet and showed him what | had sketched. He was obviously
happy He looked at it from diérent angles. On my request he autographed it
in English and Bengali and wrote the ddlling him that | would come again
the next dayl returned to the hotélVhat happiness, what surprise and fullness
in my mind that day! It cannot be expressed in words.

Next day 21st ofApril, | got up early in the morning, had my bath, ate
something, and taking my pappencil, etc. went out to see Brirobindo. No
more struggles for finding the wakaking the known path | went easily to his
house and straight upstairs. The doors were wide open — as if everything was
easy and known — | sat down on that same chair in the verafdstort
while later he came out of his room and sat on his chair — in the sanmiéevay
a stone statue, immobile, quiet, with fixed regard. In one hour | completed my
second portrait. He saw and autographed it and put the date on it. | took leave
of him by saying that | would come once again in the evening. | was filled with
happiness. | would make three portraits from three sides and take them with
me; surely people will like at least one of these.

| started again in the afternoon, with my portfolio under the arms. Myriad
thoughts passed through my mind. He is thafA8robindo. How wonderful,
how strange he is! England-returned |.C.S. — Revolutionary leader — How
many stories have | heard about hiné they all true®Who knows!

Again straightaway | entered the house, sat down on the same chair in the
upstairs verandah. He too came out just a little .|l&tethe same waybare
feet, a corner of the dhoti around his neck, with a smile on his face. | did my
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pranams and started immediat&lyew for over an houbut how strange, did
not see him bat his eyelids even on&fiér the drawing was over | took it to
him. On the third also he signed his nad& soon as he lifted his head and
looked at me smilinglyl said, “Can | ask you a few questions? | have heard
many stories about you, | am very eager to kna wont mind | hope?”

Smilingly he said, “NoTell me what you want to ask, put your question.”

“When you were in England, and studied there, how did you like the British
at that time? What was your attitude towards them?” | asked.

“My outlook at that time was friendly and cordial. | mixed with a good
number of them. | had many friends in London.”

“But | have heard that you were the leader of the revolutionary party of
Bengal. Extremely anti-British. What is your present stand towards the British?”

“Yes, what you have heard is correct. | was in the revolutionary. party
While in England | used to think a lot about my own coufdingn on return to
the countryl became haostile to the British rule. But now | have no animosity
against the British or for that matter against anyone else — no spite gr anger
now | am in peace.”

“How did spite and anger disappear and how did this inner change and
peace come?”

“When | was working with the revolutionaries in Bengal, at that time | got
acquainted with a great yogi. It was from him that | learnt pranayama yoga and
practised itAfter that | came here and my anger and spite against all have
disappeared, now | am in peace here.”

“If you do not have any anger or spite against anybody why don’t you come
to Bengal? | have heard that your wife is living. | have seen her photo, she
seems very beautiful, why are you here all alone, why don't you return home?
Won't you return to your native placéfhen will you return to your homeland?”

He remained silent for a while, then replied slgWkes, I'll return.When
the country becomes free from the British rule.”

After that there was no talk. On being able to hear such luminous words of
his and having been able to draw three pictures, when | took my leave after
giving my heartfelt thanks and grateful pranams, he said, “I liked very much
your work and your conversation. | bless you, | wish you well.” Placing the
sacred dust of his feet and his blessings on my head, | felt overwhelmed with a
sense of fulfilmentWith the joy and pride as if | had conquered an empire, the
same day | left Pondicherry for Madras.

When | had gone there and had the meeting, | encountered no noise, no
crowd, no rules and regulations, devout priests, or guards, there was nothing of
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the kind, — there was then no need for a letter of introduction or a pass.
Everything was easy and simple. My questions were very simple, the answers
too equally simple, true.

That day | did not have to prostrate myself before any priestly agent in order

to have Darshan of the deitysaw aYogi living in Truth and Beautyl saw an : : _ : :
image of a great Rishi of our ancient Bharat. His smile and the benign look Elaboratlon Of Learnlng TeaChlng Materlal
have never dimmed in my memory at

SriAur obindo International Institute of
(Reproduced with thanks and acknowledgement to Overman Foundation which featured Ed Ucat|0na| ReseaCh’ Aur ovi l Ie
the above writing on their websitéhe article, howevemriginally appeared ifhe The Aim of Life and the GoodTeacher
Heritage Aug, 1988) ]
and the Good Pupil

Alain Bernard

| have been invited to present here the work that we have déneawille
in the field of learning-teaching material for value-oriented education. But while
you are listening, and before you get tired of my French pronunciation, | would
like to make a few personal remarks. | take this opportunity to ask for your kind
indulgence. | still hope that you might be able to comprehend something of what
| will be saying. India has taught me many immensely valuable things, but in
spite of my living here for the past twenty-eight years, | have not been able to
discard my French way of speaking.

As | said, | have been a resident of India for the last twenty-eight years. By
now | don't think I could live happily anywhere else. Such is the spell that India
has cast upon me. Sometimes | see that some Indians have difficulty to understand
this, but | can only say that this is the truth of my being. | will not try to list out
any reasons, they would fall short of any essential truth. | may only venture to
say that India is pre-eminently the country of the soul, of the spirit, way beyond
any external appearanéand some of us who have come to this blessed country
are just humble servants of Mother India, whatever the colour of their skin.

| passionately follow the evolution of India, its tortuous but undeniable progress
and | do believe that India will achieve greatness despite so many formidable
difficulties. But there are different types of greatness for a country and even
though | am certain that India in due course will also become a superpower in

Sraddra 0 November 2014m 125 Sraddra O November 2014m 126



her own right, | believe that India's greatness is destineddoh higher goals.

That is why it was so comforting for me that no less a person than the Prime
Minister of India, Shrvajpayee, explicitly and emphatically made this point by
quoting SriAurobindo in his reflections for the new yeHe quote is an extract

of SriAurobindo's message for India's IndependencA@ugust 15, 1947. It
says:

"I have always held and said that India was arising, not to serve her own
material interests onlyo achieve expansion, greatness, poarat prosperity

— though these too she must not neglect, — and certainly not like others to
acquire domination of other peoples, but to live also for God and the world

as a helper and leader of the whole human race."

And the Prime Minister further says, "This, | believe, is the quintessence of
India's work, now and in the future." | must say that | felt extremely moved by
this comment by the Prime Ministétle dares say that which no other world
leader would dare saghat which no other leader could even conceive of.,Now
this is India. India's magid.he Prime Minister of the countriy the middle of
a grim baffle on so many fronts, with untold pressure from all sides and
innumerable problems clamouring for his attention, is able to calmly present to
a battered nation the highest possible goal. This is education of the highest
ordet

Given what we know of today's realityith its long trail of acute problems
like poverty corruption, pollution, we may feel that such lofty goals belong to
the realm of dreams, that they have no bearing on real life. But there is a
tremendous force of visionary dreams. It has been proved time and again in the
history of mankind. There is even a saying that dreamers are the ultimate realists.

So is a dream the idea of establishadue-Oriented Education at the core
of the educational system in India. Realists would and will say that there are
more pressing things, there are more urgent tasks to do before that, like building
more schools, having more teachers, ¥ét.| believe that vision must come
first.

This is something that we know very wellAnroville. WhenThe Mother
foundedAuroville, she gave us the loftiest ideal of creating a society which
would be manifesting a concrete human ynitiiere people of all races and
nations would live together harmonioudlyorder to achieve thishe Mother
expected each residentAadroville to become aware of his or her inner self, so
that it may become the guide of his or her day-to-day life.

We are, of course, very far from all this, very far from this |gféy concrete,
ideal.Yes, there are many nice things happenigiroville, | am not ignoring
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them. But we are very far from achieving the ideals givemhsyMother So

far indeed, that sometimes visitors, when told about Mother's vision, wonder as
to how all this can be realisehd yet, let me tell you that Mother's solution is
the only realist solution to the riddle of achieving true human .UNibhing

short of the inner discovery will ever be able to foster true and lasting harmony
It is our hope — | should rather say our faith — that a growing number of
Aurovillians will indeed make that momentous discovery and that, in proportion
of this fundamental inner change, the outer manifestatidarotille will come

closer to what The Mother wanted.

So similarly | do believe that the dream of value-oriented education being at
the core of the educational system in India is the only true and right goal,
however remote it may seem tod@nly the lagest and highest vision will
have the power of lifting the heavy legacy of utilitarian and Macaulyan education.
It is why inAuroville we are very happy and proud to participate in this great
effort.

We are grateful too because it gives us one more opportunity to work closely
with Dr Kireet Joshi, who is also a great dreamer and has been a driving force
behind the master idea of value-oriented education. | have had the privilege to
be associated in work with Kireetbhai for nearly twenty years and therefore |
have had many occasions to witness often the miraculous effect of the power
of great visions, as well as the power of utter dedication to the highest goals;
these two supreme powers that move the world, Kireetbhai is able to manifest
them time and again.

| would like now to say a few words about some specific aspects of the
research being conductediaroville.

I) We have researchers fromfdifent backgrounds.

As you may knowpeople living irAuroville, the city named after Sxurobindo
and dedicated to human unitgre from many dferent nationalities. In
consequence it is obvious that on many subjects, like history for instance or
social sciences, we have to go beyond the angle adopted by a particular country
or a particular cultureaMe have to approach the subject from the wider angle
of the overall evolution of mankind, its constant search for God, Light, Freedom
and Immortality and appreciate all contributions to the progress of humanity
towards this goal. In this studwe benefit from the tremendous light that Sri
Aurobindo has shed on all the endeavours of the human being, whether in the
field of art, education, politypoetry etc.

2) We have researchers from various educational backgrounds.

Some of them may have academic diplomas, some of them may not. But
we don't consider it important because all researchers and teachers are actually
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students of evolutiodMe have to study everything afresh in the light of this
questAs a matter of fact, it is our experience that a number of those who are
conducting/leading experimentsAnroville are self-taught, with the passionate
freshness that often comes with the discovery of their real interest iadife.
SriAurobindo said, "When knowledge is fresh in us, it is invincible."

values are illumination, heroism and harmony

We are presently working on thi&e have a further programme of exploring
values that are central to the mental aspect of human persoraliharity,
subtlety synthesis, calm of the mindhen we want to concentrate on the
psychic which will emphasise the value of mutuality and co-operation and

3)We have researchers whose main area of research is outside the academicbrotherhood as also the value of obedience to the Supkéind@hen a book
field. Most of the researchers whose name you can read in the first pages of on spiritual values that will concentrate on the search on universality and oneness.

the books | am going to speak about are engaged in non-academic activities. If

| go through the list, | will find somebody who has been milking cows for the
last twenty years in afwroville farm, somebody who is a retired general and
now looks after the archivesAfiroville, a person who is an expert in the art of

We have already produced two book&e Aim of lifé and The Good
Teacherandthe Good Pupiland they can already be made a good vehicle of
TeachersTraining in value education and they can also be recommended for
tertiary educationWe have there already a book not yet publishddstery

massage and is actively engaged in practical research on alternate methods ofand Excellence of the Human Bbdy only awaits publication.

healing, somebody who has been managing the collective finanvewuile,
etc. and this leads us to the next characteristic.

4) Our research is not separated from MeElife is yoga, said Sihurobindo
and similarly in Auroville all life is researchAuroville is meant to be a living
laboratoryWhether we are busy trying to invent a new economiether we
are engaged in discussions to attempt to organise the collective life of the
community whether we teach or we build houses, in fact we make a practical
research in the ways by which we could create a new spaistyciety that
will be governed by the soul.

And it is why our work in the field of learning-teaching material is necessarily
intertwined with and coloured by our day-to-day endeavibis necessarily
connected with our deeper quest.

Let me come now more specifically to the premises of this work.

The concepts we are developing are that the most essential question in the

study of values, is not to prescribe but explore. Itis by exploration that the free

If you examineThe Aim of Life we have studied the problem in some
depth and we have come to the conclusion that there are historically speaking
four aims which humanity has pursued at different epochs more or less ex-
clusively

Some have pursued what may be called the Cosmic terrestrial aim of life
the others the supraterrestrial aim of life, and some the supracosmic aim of life,
and finally there is also a long tradition of pursuit of integral aim of life.

Our aim in the book is to illustrate these four aims and we have selected
appropriate texts from some original writings, and we have prepared introduction
and explanatory notes and other additional literature which will explain the text.

For example, to illustrate the integral aim of life, we have taken the text of
thel Sa Upanishadand also the text of a drama written by The Mother called
The Ascent to fiuth.

For the Cosmic-terrestrial we have taken a text from Jawaharlal Nehru, his
essay orPhilosophy of Lé in hisDiscovery of Indialt is what may be

choice for the pursuit of values can be effected. This exploration as we have called idealistic terrestrial aim of life. Then, we have Bertrand Russell, his text

conceived is first to be centred around what is life, what is the aim of life.
The second is the question of values which are involved in the activities of

of A free Man's Wrship (materialistic terrestrial aim of life)e have a
scientific terrestrial aim of life and we have a text from Einstein cdlke=

the teacher and in the activities of the pupil. These values are more pervasive World as | see itAs far as the Supra-terrestrial is concerned, we have taken

and fundamental.

a text from theBible, the text from theSermon on the Mourdnd also from

Then we have been concerned with five aspects of education corresponding the Koran. And then for Supracosmic, we have taken a text from the

to the five aspects of human personaliiyysical, vital, mental, psychic and
spiritual. We have therefore thought of preparing a book Mystery and
Excellence of Human BotyNext are the values involved in what is called
vital aspect of human personality and we have identified three values that uplift
the vital. The impulses of vital life can be transmuted and fundamentally it is the
transmutation that can be called culture of the human persoaalityhe three
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Dhammapadaand a text from Shankaracharya, KigekacudamaniWe
have written all the introductions so that each one is sympathetically understood
and expounded and how each one can ultimately be synthesised in the most
integral exploration and pursuit of the highest possible aim of life.

During our research for this book, we had the opportunity to interact with
Professor D. PChattopadhyaya and other eminent personalities and we had
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the great benefit of the general editorship of Dr Kireet Joshi, who is well known
as an educationist and a scholar

The second book we have authoredlie Good &acher andhe Good
Pupilwhere we have emphasised the qualities of a good teacher and the qualities
of a good pupil, i.e. the values that a good teacher pursues and the values that
a good pupil pursues. In essence, what we have said for a good pupil is that
there should be enthusiasm of the quest which impels the effort so that he leaps
up his hand to such an extent that he can be uplifted by the helpful hand of the
teacher and for the teacher we have emphasised the values of wisdom and the
values of character that can serve like a magnet of example which can further
be enhanced by the power of the contact of the soul of the teacher with the soul
of the pupil and we have taken examples of good teachers and good pupils both
from the East and théfest so that ultimately we can have a harmonious and
universal philosophy of education. This also implies a philosophy of child-centred
education, philosophy of lifelong education and philosophy of constant youth
and freshnesdlMe have taken here the texts starting from\tbdas and the
Upanishads and brought out the stories of teachers and pupils of the Upanishads.
Then we have given the example of Krishna as a teachéwrjma as a pupil
and the example of the Buddha himself as a student and the Buddha as a
teacherWe have also spoken of the system of Zen Buddhism and the Sufi
system of teaching and learning and given also a story of a Sufi teacher
lllustrating how he tests his pupils and how a pupil first failed and ultimately
succeedsie have also, among other illustrations, spokéarfdsworth, his
days of studentship, how he sought the company of nature and communion with
nature to learn from he¥We have then taken a text from Rousseau which
speaks of "holding the hand of the pupil", and texts from Helen Keller about the
relations between Sullivan her teacher and pupil Helen hevgelhave also
taken texts from Montessori and from PestaloY#. have also spoken of
philosophy of education from B. Russell and spoken of the Brazilian educationist
Paulo FteireWe took extracts froriMagister Ludj the beautiful and thoughtful
book by Herman Hess®/e have also presented extracts from Richard Bach's
book, Jonathan Seagull Livingstonand text from Moliére which gives
counterexample as to how teaching ought not tcAmel alsoT he Little Prince
Saint-ExupéryWe took Letters fom a Father to his Daughtevhich show
how as a good father he trains his daughter and also the famous example of
Ramakrishna as a teacheMivekananda, and also a text frdrhe Mother

We are very happy to note that this book has received a wide acceptation by
educationists in the countfjhere has been an evaluatioTbe Good &acher
and the Good Pupiby NCER' at the request of the PMO and it is a very
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positive evaluationThe then director of NCER Shri PL.Malhotra, writes:

"The underlined message of the various selections contained in the book,
which are based on the ideas and accounts from different epochs and different
cultural backgrounds is that the best educational output is possible only through
a natural, creative, free and mutually respecting interaction between the
teacher and the pupil. The prime concern of this quality pupil-teacher
interaction is to ensure developement of a fully blossomed individual who
can become a precious human resource.

"The book is based not only on the educational and cultural heritage of India
but it includes profuse illustrations of ideas culled out from the work of
educational thinkers from all over the world. There are drawings, sketches,
paintings, diagrams and photographs, which have been appropriately
incorporated to provide support to many philosophical and psychological ideas
contained in the book.

"This volume is a very valuable exploration into the various dimensions which
characterise good teacher and good pupil and should be an important reading
material for teachers, teachers-educators, educational personnel and even
parents.”

We are also happy to mention that it has been translated into Hindi and will
soon be published in Hindi.

| would like to mention also that the bobdkystery and Excellence of the
Human Bodyhas been prepared following the same pattern of introduction,
text and notes and we do hope that it may be published soon if funds can be
available. The aim of this book is to bring about an increased awareness about
the human bodya sense of wonder about its mystery and excellence and help
the reader to a deeper understanding of the values of physical education.

| would like now to give a more detailed presentation of the themes which
are central to the two bookBhe Aim of LifeandThe Good &acher and the
Good Pupil

There are states and states of consciousness; there are profundities and
widenesses; there are heights over heigbtdiscover them one has to eglar
and explore ever-widening possibilities of psychological experience. In the depths
of the being we may begin to integrate the threads and complexities of what we
are and can become. It is there, perhaps, rather than in books or preachings,
that we may begin to perceive and live what precisely is our aim of life. Free
from dogmas and fixed beliefs, in the purity of experience, we may hope to
discover the answer to the all-important questions: What am | to do? What role
do | have to play in the vast and mysterious universe? What is the best and
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highest goal that | should aim to realise?

But from no human endeavour — particularly when at a collective and
general level — is it easy or desirable to eliminate intellectual ingDimthe
contrary such an inquiry can be an excellent aid in the ultimate search for the
aim of life — a direct search that is based on disciplined practice and experience.
But the inquiry must be unfettered by narrow or exclusive assumptions, and
carried out in the spirit of sincere exploration. Throughout the history of awakened

schools all over the world.

Indeed, if we examine the examples of good teachers of the past or of the
present, we shall find that they have always been learner-oriented; and good
pupils have blossomed like lovely flowers when tended with care, love and
understanding or even when left to themselves with interventions from teachers
when necessary

A good teacher is always a help in the pupil's pursuit of accomplishment and

thought, there has been a persistent questioning as to what is the aim of human perfection. For the pupil, the important things are his own enthusiasm and personal

life. Answers have been sought at various levels of reflection and critical thought.
Answers derived from moralityeligion or spiritual experience have also often
been expressed in ways which are accessible to our rational understanding.
The inquiring mind needs to reflect on these answers and arrive at its own
conclusions.

We speak today of value-oriented education and of integral education. It is
not necessary to define these two terms here, nor is it easy to do so. But it is
clear that certain precautions must be taken if value-oriented education is not to
degenerate into something narroigid, and dogmatic. Firstlyach individual
must be given the freedom to explore the full realm of values as comprehensively
as possible. Secondthis exploration must not be limited to the realm of morality
alone, but must cover as well the values inherent in the physical, intellectual,
aesthetic and spiritual realms. Similady unreflecting insistence on integral
education can degenerate into a hodgepodge of disciplines in all their innumerable
aspects and details, unless we are able to discover some unifying direction in
which the various disciplines of knowledge and experience can find an ever-
progressive synthesis and harmonisatofiee pursuit of the theme of the aim
of life could prove a salutary beginning, and even, in a sense, provide a fulfilling
climax.

All those who have the responsibility of educating children and youth will
have to think out the implications of value-oriented and integral education. They
will also have to undgp the training required for them progressively to empody
in their lives and personalities, the experiences gained in their pursuit of values
and of integrated development of the being. This book is especially addressed
to all those who have this responsibilifjhe material presented here is meant
to encourage a free exploration into the theme of the aim of life. The texts have
been selected from many important works related to the aim of life, in the spirit
of collecting at random some flowers from a beautiful garden.

For the last two hundred years or more there has been a growing realisation

effort that can sustain patient and persistent work towards growth and progress.
The teacher comes in to uplift the pupil's effort, his growing knowledge, his
skills, his orientationWwhen a good teacher and a good pupil come together
astonishing results follow for both of them and under ideal conditions incredible
transmutations of the personality and its power take place, as we can witness in
some of the selections in this book.

Instruction, example and influence are the three instruments of a good.teacher
A good teacher does not instruct merely by words. In fact, he makes a sparing
use of them. He utilises his communicative skills to invent illuminating phrases
and expressions, to initiate meaningful devices and projects, and to create a
stimulating atmosphere and environment.

The art of instruction is extremely subtle and delicate, but a good teacher
practises this art &frtlessly He harmoniously blends formal with informal
instruction. He varies his methods according to circumstances and organises
his teaching to suit the varying demands and needs of his gugdsd teacher
is a keen observer and tries to understand each of his pupils by a kind of identity
He strives untiringly to make his programmes or lessons interesting and to
awaken in his pupils a power of concentration and an irresistible will for progress.
Finally, he instructs even without instructing, and allows his inner mastery of his
own knowledge to shine out through actions rather than through words.

A good teacher knows that example is more important than instruction, and
he strives not only to keep his ideals in front of him, but also to progressively
embody them. He is scrupulously scientific in detecting his own errors and
defects, knowing very well that he cannot demand from his students what he
himself cannot practise. The example expected from the teacher is not merely
his outward behavioubut his inner life, his aims and the sincerity with which
he pursues those aims.

It is sometimes argued that what should be expected from the teacher is
professional competence and a power of communication, and nothing more.

that the teacher should be child-centred and should help the child's innate potential But this contention ignores the fact that the example set by the teacher's inner

to blossom fully Learnefcentred teaching is being advanced in progressive
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and outer life is automatically communicated to the pupils, whether this is intended
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or not. Giving a good example is an inherent part of the teacher's task. example, the sporting spirit, valued most in physical education, includes good
But this is not all. Even more powerful than example is the direct influence  humour and tolerance and consideration for all, a right attitude and friendliness
the teacher exercises upon his students. Influence is the power of contact and to both teammates and rivals, self-control and a scrupulous observance of the
the nearness of the teacher's presence. Knowingly or unknowiegbhers laws of the game, fair plagn equal acceptance of victory or defeat without
tend to exercise authority over their students, and sometimes this authority bad humoumresentment or ill-will towards successful competitors, and the loyal
smacks of arrogance. Not infrequentlye act of teaching itself becomes a acceptance of the decisions of the appointed judge, umpire or referee. These

battery of suggestions of more or less hypnotic intensigpod teacher must gualities have their value for life in general and the help that sports can give to
be intent upon cultivating healthy attitudes and traits which have salutary effects an integral development is direct and invaluable.
on students. One of the best lessons of the sporting spirit is that one should strive not to

A good teacher accepts his work as a trust given to him by his station and its stand first but to do one's beAhd a good pupil should put this lesson into
duties. He recognises his own importance while acknowledging its relativity  practice in every domain of activity
He suggests but does not impose, he is a friend and a philosopher and guide; he In the realm of studies, a good pupil tries to develop different aspects of his

does not arrogate to himself vain masterhood. Inspired by hurhiditlooks mind. The search for truth in a scientific and philosophic spirit is his basic
upon himself as a child leading children. motivation, and he seeks to develop a right discrimination between appearance
A good teacher is a constant leartg not only renews his knowledge in and reality He loves books but is not a bookworm. He may or may not read

the field of his specialisation, but he also continues to enrich his personality and voraciously — his main concern is to cultivate subtlety of intelligence and the
strives to achieve deeper and higher realisations. Even as he rises higher andcapacity to develop complex systems of thought. He learns the skills of analysis
higher he feels a greater and greater need to share his knowledge, skill, and strives to master the dialectic of thesis, antithesis and synthesis.
experience and illumination with others, particularly with younger generations. A harmonious development of the rational mind, the ethical sense and the
In doing so, he may encounter resistance and conflict. aesthetic sensibility is the highest aim of normal manhood, and a good pupil

Let us now turn to the pupil. Every child has an inner desire to learn and to  strives to integrate the triple powers of reason, will and imagination in harmony
grow, but the most important characteristic of the good pupil is his zeal or  with his own unique turn of temperament and the natural law of his inner growth.
enthusiasm. This zeal is what determines the persistence of his effort, and such Indeed, he avoids a hotch-potch of activities but rather seeks to organise them
persistence is indispensable to achieve higher and higher levels of excellence. into a kind of unity emerging from the inner core of his soul's integral aspiration.
A good pupil is a seeker of knowledge and, motivated by curiosity and a growing At an important stage of the pupil's life there comes a choice, and the quality
sense of wondeseeks knowledge for its own sake. He travels from the known  of the pupil will be judged by and will depend upon the choice he makes. This is
to the unknown, and in this travel does not limit himself to thought and imagination the choice between the good and the pleashmtyasandpreyas to use the
alone, but sets out to come in direct contact with Nature and Man, in order to terms of thekatha UpanisadNot that pleasure or enjoyment has no place in
gain access to widedeeper and higher realms of experience. an ideal life, but there is a distinction between seeking pleasure for the sake of

A good pupil tends to organise his life and to find time for as many activities pleasure and taking pleasure in whatever worthwhile action one does or under-
as possible. In due course, he discovers that concentration holds the key to takes to doA good pupil makes this distinction and finds that, not in seeking
development, and that he can compress a long programme of work into a much pleasure, but in seeking good and finding pleasure in it, lies the secret of self-
shorter period by applying the art and science of concentration to it. In his discipline. Indeed this is also the secret of the integrated personality

natural process of flowering, he comes to combine work andaidywhether The choice between the good and the pleasant is not merely a matter of
in his more formal studies or in the fine arts and crafts, he aims at cultivating ethical life; it is, in a sense, a matter that pervades all aspects of life and in all
and refining his actual and potential faculties. circumstances the pupil is confronted with this choice. He can sustain this

A good pupil realises that both body and mind should be developed vigorously continuous encounter with choice only if he has in him that sublimest of qualities,
and rigorouslyHe discovers that the qualities needed in physical education sincerity Indeed, it can be said that sincerity is the golden key to continuous and
contribute a great deal to the development of an integrated persoRality integral learningAnd no pupil can continue to remain a good pupil unless he has
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an ever-fresh sincerity which grows continuously and so becomes a burning In a sense, the relationship between a good pupil and a good teacher is
fire of integral sinceritythat is, sincerity in all parts of the being. indescribable. It tends to be profound and irrevocable, and the pupil feels a
Itis this burning fire of sincerity that imparts to the pupil the right thrustand  natural uge to emulate and obey his teachi@e tradition in which the pupil is
direction, as well as that concentrated and tranquil state of consciousness requiredenjoined to obey the teacher unquestioningly is rooted in the natural sacredness
to experience the reality which is the object of all knowledgel it is this of the living relationship between the good pupil and the good teaattethis
burning fire that breaks the limitations of the human mind and leads the seeker tradition has its uses. But we find that a good teacher appreciates repeated
into higher domains of psychic and spiritual experieAagod pupil does not guestioning by the pupil, and he even allows a mutual testing.
refuse to transgress the normal limitations of consciousness, but has the requisite  To foster an increasing number of good teachers and good pupils is a special
courage to take the staf his hands and set out on a new jour&yr a good responsibility of any educational system and of those in charge of designing that
pupil is not deterred by dogmatism. He is free to test on the anvil of reason and system. Itis true that good teachers and good pupils have flourished even in the
experience all affirmations and all negations. Henceforth, he is no more a seeker most deficient circumstances, but it is certain that they would have proved to be
of shadows, appearances, names or forms, but a seeker of the real, the boundlessyetter teachers and better pupils had the system of education itself been better;

the infinite. and itis also certain that a good system of education tends to promote the rapid
The journey of the good pupil is difficult and there are tests on the way that multiplication of good teachers and good pupils.

he must pass in order to enter new gates of progress. In this josooegr Today educational systems almost everywhere are utilitarian in character

rather than latehe comes to learn how to learn, and he employs the principles promoting an examination-oriented education that imprisons teachers and students

of learning to educate himself. Sooner rather than lagetomes to learn how alike. Their goals are limited and have no intrinsic relationship with the ideal

to control himself and he employs the principles of discipline to achieve self- processes and ends of genuine teaching-learning. This point is very well illustrated

possession and self-masteBooner rather than lajdre comes to know his in some of the passages included here.

own nature, his psychological make-up, his inclinations, his own strengths and Do we have any idea as to what system of education would encourage the
weaknesses, and he employs the principles of self-enlargement to discover his flowering of good teachers and good pupllbi3 is a dificult question to answer
wider self and ultimately his highest unegoistic psychic and spiritual self and the But if we study various innovative experiments conducted in this context, it
means by which the light and power of the self can be made manifest in the seems that an ideal system is yet to be invented and can come about only if
physical world. three things are assured. First, there must be a great change in the lecture
But, like any pupil, the good pupil too needs help and guidance from the system. Lectures should have a much more modest place than they have today
teacherThe distinguishing mark of a good pupil is the attitude with which he A greater role should be assigned to self-learning and to work on individual and
seeks help and the degree and quality of the help he seeks. Since he puts in acollective projects. Second, the present syllabus system must undergo a major
good deal of personal effort, he does not demand much of the teacher's time. modification. Programmes of study should be much more flexible. Pupils and
Yet, since his eagerness to learn is great, he learns fastethis demands teachers should have the possibility of changing the programmes according to
greater attention and time from the teacfdrere are seasons of learning the pupils' evolving needs. In fact, syllabi should be evolutionary in character
when a pupil can need and demand almost exclusive attention. There are ins- developing and emging out of the interests of the pupils and their goals. Finally
tances when a good pupil needs very little help from the teacher and at a certain the examination system must be thoroughly revisests should be designed
stage can dispense with it. Frequenly this happens when the pupil has found to stimulate the pupils to make further progress. They should be impromptu and
within himself the teacher's living guidance or when he has learned the art of should vary according to the varying situations of individuals and groups.
discovering the inner teacher in every circumstance and in every encttunter Anideal system of education would provide an environment and a framework
may be said that the need for external help diminishes as the pupil advances in that facilitates a harmonious blending of freedom and discipline. This harmonious
the discovery of the inner teacher when the inner relationship between the blending presupposes, mainly on the part of teachers and educational
pupil and the teacher is so intimate and intense that the pupil constantly feels an administrators, the fulfilment of two conditions: the pursuit of truth and the
ever increasing and more joyful inner contact with him. pursuit of harmonyNeither of these pursuits can be meaningful or fruitful unless
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they are voluntarylhe spirit of liberty is a necessary condition for the search
for truth and for securing cooperation, mutual goodwill and fellow feeling. In
brief, it may be said thatruth, Harmony and Liberty will be the underlying
principles of an ideal system of education.

(This paper on Education was presented at the Philosopkialoé-oriented
Education seminar organised by the Indian Council of Philosophical Research (ICPR)
from 18-20 Jan, 2002, at the time when Kireet Joshi, the former Registrar of the International
Centre of Education of the SxurobindocAshram, was the chairmaFhe venue was the
Convention Centre, Jamia Hamdard (Hamdard Univ) in New Delhi. The Seminar was
inaugurated by Shri Murli Manohar Joshi, then HRD Minis8averalAurovilians
gave presentations during the same seminar

In this paperthere are references to publications produced by th&ugsbindo
International Institute of Education Research (SAIIER) as a result of a programme of
educational research for value-oriented education conducted by several teams of
researchers at SAIIER. The number of publications has increased quite a bit since then,
particularly with a series of monographs aimed at Education vfitddén the context of
value-oriented education. The most recent list of publications is appended to this

paper)

Appendix: List of Monographs which are part of the programme of publications for
Value-oriented Education by the Brirobindo International Institute of Educational
Research (SAIIERAuroville.

Parvati's Tapasya

Nala and Damayanti

The Siege ofrdy

Alexander the Great

Homer and the lliad — Sri Aurobindo and llion
Catherine the Great

Uniting Men — Jean Monnet

Gods and the @ld

Joan of Arc

The Crucifixion

Nachiketas

Socrates

Sri Krishna in Brindavan

Sri Rama — The Beloved andtdrious Hep
Arguments for the Existence of God

Taittiriya Upanishad

Raghuvamsam of Kalidasa (Selected Episodes)
Marie Curie
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Leonado da Vhci

Science and Spirituality

Svapnavasavadattam

Danton and the French Revolution

Napoleon — Poet on a Throne

The Power of Love (Les Misérables hgtdf Hugo)
Shivaji Maharaj

Other titles published by SAIIER and Shubhra Ketu Foundation

The Aim of Life
The Good &acher and the Good Pupil
Mystery and Excellence of the Human Body
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“Netritva’-Indian basis of Leadership:
an overview

Saikat Sen

Abstract

In the HR field, the cultural, geographical and economic diversity of the
workforce has brought about radical changes at the workplace that demand a
totally new approach in various HR issues. Scholars and practitioners strongly
believe that HR function needs a thorough reorientation to meet the challenges
of the 21st centuryn this knowledge age to build intellectual capital and shape
a high performing work system, a creative leadership is neceSgamyancient
times, India is famous for leadership in various fields like administration,
education, business, culture and arts, religious and spiritual spheres. Still those
lessons may be helpful to us where the leader acts as a visionary pathfinder
and a transformer of organisational strategies and practices.

Introduction

True leadership is needed not only for thgamisation but in practically
every sphere of human endeavour to achieve social progress, nation-building
and welfare of the human race. If we look back to lisdigstory we find that
in ancient India, Rishis in their unique Gurukul system of education integrated
theory and practice of leadership, belonging to several successive generations,
transforming their learners toward inner change. They were able to transmit
the living experience to the followers to also achieve a similar transformation.
Later on this kind of leadership which emerged during the freedom movement
had these noble qualities in great abundance. In the new millennium, leadership
requires the ability to influence others, to create harmtmymbibe trans-
formational changes and the ability to act ethicgliyhout inner transformation
itis very difficult to achieve and for this lesson we have to get the knowledge of
our glorious past.
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“Netritva’ : Its meaning

The basis of good leadership is honourable character and selfless service to
the organisation. People want to be guided by those they respect and who have
a clear sense of directiofio gain respect, they must be ethidalsense of
direction is achieved by conveying a strong vision of the future. Leaders are
thus concerned with bringing about change and motivating others to support
that vision of change.

Noel Tichy, who has studied many outstanding business leaders, describes
leadership in these words:

“Leadership is accomplishing something through other people that would
not have happened if you werethiere. And in todays world, thats less

and less through changing peoplaiindsets and hence altering the way
they behaveToday leadership is being able to mobilise ideas and values
that energise other people.”

But this philosophy of leadership is not new in India, rather it is being practised
through the ages. In Sanskrit the woktktritva’ means leadership. The word
Netritvahas come from the root sound’ ‘which means to lead. So, anyone
who leads isrietad. The base form ofrtetd is ‘netri’. An analysis of a few
other words derived from the roati* can explain the meaning ofiétritva
better The Sanskrit word for eye imayana or ‘netrd because it lead$he
word for right conduct isriiti’, that which truly shows us the path of right
living. The wordnayameaning leading thought angtayameaning anything
right or any legal proceedings also have been derived from the sanmé root
Chanakya or Kautilya, a strategic thinker from ancient India, wrote in his 4th
century bookArthashastra ‘The King (leader) shall consider as good, not
what pleases himself but what pleases his subjects (followers)'.

In this context we can quote Chakraborty and Chakraborty:

“World history shows that wisdom leaders have all been characterised by
the power to lead their own lower self by their awakened Higher self. This
has been their first and primary leadership exercise........ isdvh leaders

who are calledrajarshis in Bharats tradition.The rajarshi is the
quintessential Indian model of leadership. It represents what may be called
the principle of sacro-secular symbiosis or S3. The Raja is the secular arm,
the Rishithe sacred arm of the modél.”

Rajarshiis a king who is ruling the kingdom but has reached a state of
‘Rishi as one have attained higher spiritual knowledge. Janaka, the king of
Mithila and Dasaratha, the king Afodhya were botRajarshis In this case
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the highest divine knowledge is the leading power behind every action or decision
taken by the king (leader). They still belong to the kshatriya caste but having
gained the higher spiritual knowledge they are superior to most kings. In the
term ‘Rajarshi or ‘raja-rishi’ here raja representing thajasik qualities and
rishi representing theattwik qualities.Sattwa RajasTamas the idea of the
three modes of nature, is a creation of the ancient Indian thinkers. These modes
are termed agunas(i.e. qualities)Tamasis the principle and power of inertia,
rajas the principle of kinesis, passion, endeayamdsattwathe principle of
assimilation, equilibrium, harmony and knowledge. These gunas have indeed
their strongest relative hold in the three different members of it, mind, life and
body

Subhas Sharma has given a new Indian model of enlightened leadership
rooted in Indian ethos combining Indian guna theory with theoriesZAsY
given below:

“WE” West-East Model of Human Personality?

Personality “Westem” “Eastern” ‘WE' Characteristicy  Implications
Types Classification| Categorisation| Combination

I*Types X Tamas Tamas & X Violent | Negative Energy
12Types Y Rajas Rajas&Y Vibrant | Positive Energy
I*Types z Sattwa Sattwa & Z Silent Synergy

It will be relevant enough if we highlight Swakfivekanandas insights into
a leade’s qualities because he led like a revolutionary leader in the institution-
building process of Sri Ramakrishna Mission all over the world. Because it is
well known that managers run institutions the’es create thenThis crown
of ‘the hepo’ was exactly what Romain Rolland had conferred in 1931 upon
Vivekananda, while concluding the chapter on the ‘The Ramakrishna Mission’
in a profound biography

1. “Itis selfishness that we must seek to eliminate! | find that whenever | have
made a mistake in my life, it has always been because self-centred into the
calculation. Where self has not been involved, my judgment has gone straight
to the mark.?

. "It is absolutely necessary to the work that | should have the enthusiastic
love of as many as possible, while | myself remain entirely impersonal.
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Otherwise jealousy and quarrels will break up everytiiigader must be
impersonal.®

3. “...it is a very dificult task to take on the role of a lead®ne must be
dasasya dasah a servant of servants, and must accommodate a thousand
minds. There must not be a shade of jealousy or selfishness, then you are a
leader’s

4. “Do not try to lead your brothers, but serve them. The brutal mania for
leading has sunk many a great ship in the waters of'life.”

According toThe Mother

“The leaders must always set the example, the leaders must always practise
the virtues they demand from those who are in their care; they must be
understanding, patient, enduring, full of sympathy and warm and friendly
goodwill, not out of egoism to win friends for themselves, but out of generosity
to be able to understand and help others.

To forget oneself, one’own likings and preferences, is indispensable in
order to be a true lead&r

We can find these qualities in M.K.Gandhi, an example of a leader who is
motivated, not by a desire to control others, but by a desire to help them realise
their dignity and powefGandhi preached non-violence and dedicated his career
to the achievement of a better life for the downtrodden. In his campaign to
reform India and gain its independence from Great Britain, Gandhi never
proclaimed himself a leaddrhough millions followed him, he demurred, "I
claim no followers." He avoided office, yet was a master strategist. Recognising
that the British could not be countered with force, he unleashed the power of
ordinary people through non-violent resistance. He served as a catalyst, providing
vision and inspiring hope. He empowered the masses to march to the sea to
make salt. In so doing, they demonstrated their capacity for self-governance,
and impressed upon history an image more powerful than any conventional
show of force.

But to cultivate these qualities is not easy at all. Some inner qualities are
required to attain this state. Intuition, judgment abifityesightedness are the
rare qualities one leader should have.

Chakraborty & Chakraborty rightly highlighted this area in their study
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“If leaders are charged with the lower ego hungers and cravings for money

and power alone, no procedures, systems, rules, constitutional regulations,
agreements, charters, political strategies, etc., are going to answer our

mounting problems. Knowledge and learning acquired by the lower ego do
not ensure exalted behaviolthey predominantly foster manipulative
intrigues. This is the reason that in spite of higher IQ levels in our generation
the world does not produce wisdom leadérs.”

Now the question is how this inner transformation will be done. Let us

concentrate on the “Psychic approach” as envisaged by the great thinker of

modern India, SAurobindo, highlighting its meaning and role in the development
of rarer leadership qualities.

Towards Inner Transformation

We can say in the light of Siurobindo that thephysical vital, menta|

psychic consciousness all exist and are simultaneously active in each person,
though the extent of their relative development and the influence they exercise

on the personality diérs from person to persohilso, thephysical, vital, and
mentalexist and function interdependently among one andinigkurobindo
means by the psychic the innermost being. [From Quekkikos of the soul,
from pskh soul. psychic (skk).

The psychic becomes our personal guide showing us what to do and what
not to do, what aspects of ourselves need improvements; it enables descents of

direct light and intuitions of knowledge into our minds. This is not the sense in
which the word is used commoniyhe word ‘psychicis used with great

Purusha Prakriti

The Concentric System (soar A.S.Dalal:Our Many Selves, pp.xx)

SriAurobindo has stated the reason why he adopted the term “psychic being”
as follows:

“The word soul is very vaguely used in English - as it often refers to the
whole non-physical consciousness including even the vital with all its desires
and passions. That was why the word psychic being has to be used so as to
distinguish this divine portion from the instrumental parts of the nattire.”

If we make contact with the psychic being, its influence on our day-to-day

vagueness and thus carries a wide extension of meaning, which puts it far |yesis immense. When we connect with it, it becomes our inner guide in life,

beyond that provinceAll phenomena of an abnormal or supernormal
psychological or an occult character are defined as psyspin what are

helping us to overcome the deficiencies in our outer character and our limiting
and negative behaviours, actions, habits, and attitudes. By making this contact

merely occult, phenomena of the unseen vital or mental or subtle physical planes, we also connect to the universal and transcendent forces and powers in the

visions, symbols, all shadowjlusory experiences are summed up as psychic
but these things have nothing whatever to do withpkgchi¢ as coined by
SriAurobindo.

But Sri Aurobindo used the word psychic for the innermost being as
distinguished from theindandvital andbody. All movements and experiences
of the soul would in that senses are catlegchic i.e. those which rise from or
directly in touch with the psychic being. On the contratyere mind and vital
predominates; the experience would be called psychological (surface or.occult)
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universe, including vast openings to true, full, integral knowledge which develop
the decision making power

According to SriAurobindo,

“It (The psychic being) supports the mind, vital, bodyows by their
experiences, carries the nature from life to life. It is the psychiaitya
purusa. At first it is veiled by mind, vital and boglgut as it grows, it becomes
capable of coming forward and dominating the mind, life and body; in the
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ordinary man it depends on them for expression and is not able to take them
up and freely use them?”

“The psychic being may be described in Indian language as the Purusha in
the heart or the Chaitya Purusha; (The Chitta and the psychic part are not in
the least the same. Chitta is a term in a quite different category in which are
co-ordinated and put into their place the main functionings of our external

nature.) ;...but the inner or secret heart must be underdtotae guh
-yam, not the outer vital-emotional centr@.”

Conclusion: A True ‘Netaa’

One who becomes aware of his psychic being is able to develop these finer

perception powers which help to penetrate into the matter and to get a clear
picture of the situation. He becomes conscious of the movement of the different
parts of the being and can control the activity of those parts by the help of
psychic.

When one leader gets in touch with the innermost psychic being and staying

there acts outward, he can act like “witnessdkhsipurushg not at all
identifying with the phenomena or situation. In this calm, poised and detached
condition he can only give the right decision. Inspite of having external
disturbances in the ganisational life, the leadsrdecision making skill, judgment
ability will be reaching towards perfection.

it.

Manoj Das rightly pointed out one legend which will clear the concept behind

‘Legend tells us that when there was a severe drought in the afeanneiht
kingdom and king hondaman distraught, safygastya led him to king Kavera

of Coorg. The sage who had spent some time on the Sahyadri hills, knew
that a new river was to enger out of the hillsAs advised by the sage, the
king's workers stood ready at the foot of the hills and the sage sat in meditation,
waiting for his psychic power and the kiegvorkers applied their physical
power to direct the river towards the drought-hit Ia¥id.’

Chakraborty sited one example regarding this issue,

“I have first-hand knowledge about the deep, inward approach to management
adopted by R.K.dlwar, former Chairman of tate Bank of India and
Industrial Development Bank of India. Whenever faced with an intellectually
baffling management problem, he used to retire into a quiet corner within his
office-room itself, and by silencing his mind opened to the transcendental
intelligence. Even today the reverence for him in SBI is something to realise
and feel for oneself. Once retired, no more chasing after Committee
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Chairmanships, Board Memberships and the like, nor for him any centres of
excellence proclaiming his name at a high pitch. His contribution to society
is unobtrusive, through silent, unseen sadhana in Pondicherry

Awakening of Psychic helps the leader to give right decision at the time of

requirement without being fully identified and perplexed with the external

consciousness, and to know it we need not go behind our surface or external N@ppenings. Inthis state only the leader can give proper direction to the people.
Thus, we can conclude quoting Chakraborty

‘The ‘personality’ of an egoistic/leader hungers for power and does not
know when and how to relinquish it with grace (a la Modi, Kerkarug et

al). But the ‘Soul’ — full leader leads by becoming trustworthy and winning
respect as a human being. Driven by the ‘yang of personality’, a power-
hungry manager casts aside the 'yin of the séul'.
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and structure of his life that is the call upon humanity...” (SABCL 9:288)
This paper focuses on the romantic school of ppetityquing the balance
between the romantics’ poetic rhythm, coupled with poetic inspiration. Sri
Aurobindo takes each romantic poet and studies him in detail in accordance to
. : e the two poetic criteria: he begins whtlordsworth and ends with Keats in a
An Aur obindonian Critique single strand of thought
Of the Romantics . MatthewArnold, aVictorian critic,. seta paradigm of the theory of touchstqne
in the essay The $udy of Poety”. His theory estimates the value of poetry in
. terms of its teachings, consolation and sustenance through the personalities of
Oeendrila Guha Shakespeare and Milton, who like Homérgil, also possess “...the high and
excellent seriousness, whighistotle assigns as one of the grand virtues of
poetry” (Essays in Criticisn19) The rest fit in one group or the oth&or
In the first chapter offhe Futue Poety, Sri Aurobindo praises James example: both Chaucer and Burns possess an excellent style of writing but
Cousins for compiling a poetic criticism of English poe#gcording to him, want this ‘high seriousnesis’ poetic contenrnold judged the value of poetry
Cousins’ poetical analogy fulfils “the essential” (SABCL 9:1) and notthe whole.  from a rational standpoint, as he set much store by the Greek standard of poetic
In order to make a detailed study of what poetry is and consists of, he explores criticism, which maintained that poetic inspiration had to be well contained in
all the ages of poetic inspiration, considering the Greek, the German, the Indian the poetic form, abiding by rules. The Greeks were staunch believers in laws.
and the British, elaborating the strengths and weaknesses of various schools of gqr exampleAristotle wrote inPoeticsthat poetry is born of imitation of nature
poetry and rhythmic harmonyHe also said that unless a dramatist observed plot,
Before going into detail, he clarifies the content and form of poetry inthe  characterdiction, thought, music and spectacle, he would not be a perfect
second chaptetitied “The Essence of Poetry”. He says that poetry is mantric  gramatist and that while writing a tragedie must obey the three unities of

as itis intuitive ar‘ld also “...determines itS"E"f its own form...” (SABCLL) In time, place and actioArnold thus judged poetry as criticism of life, the social
the third chapter'Rhythm and Movement”, he further explains that poetry in|ife that can be guided and governed by the right kind of poetic inspiration.
general observes rhythm but it need not observe it stringételpgrees that SriAurobindo, to whom there is nothing like the ‘rigkitid of poetrylikewise

poetic rhythm often sets the tone of the poem but it is not the end result. What came up with his own concept of ‘touchstone’ which, according to him, denotes
is more important is the content or the poetic inspiration. Depending on the the perfect balance of poetic inspiration and poetic rhythm coupled with the
poetic inspiration or the subject mateepoem can be written in iambic pentameter  gpjritual or psychic inspiration as imitating nature is not the end all of poetry as
or blank verse or free verse. For example, sonnet, a fourteen-lined poem, main- there are many things that have not manifested in the real world but exist in the
tains the rhythmic pattern of iambic pentameter as it deals with simple topics, suptle world. UnlikeArnold, SriAurobindo judges poetry not as the store-house

such as, romantic love or friendship and otheesadiseLost andSavitriare ~ of the collective consciousness, working on it and shaping it but of the individual
written in blank as they discuss concepts of epic proportion and therefore, itis consciousness. Therefore, he considers the individual aspiration of the poet,
difficult for the poets to observe rhyme. who on having reached a certain plain of consciousness, which the collective

The Futue Poety critiques this balance between the poetic inspiration and  consciousness need not have attained, has penned down his experiences or
poetic rhythm maintained throughout the various ages of poetry and schools of nsjghts of it. It is in this context that he judges the five romantiesdsworth
poetic thought but it does not stop at that. It goes on to discuss various schools gnd Byron under the category of the intellectual poets; Blake, Coleridge, Shelley
of poetry and concludes by explaining to the readers the future of pekich and Keats to be grouped, either collectively or individually
is spiritual, which is only possible when humanity develops a“...psychic mind On analysing the romantic age, Surobindo says that it is a move forward
and heart, a truer and a deeper insight into his nature and the meaning of the from the age of reason to an age which is “no longer artificial” (SABGLS)
world, a calling of diviner potentialities and more spiritual values into the intention  pt “tacile, fluid helped by a greater force of thought and imagination.” (SABCL
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9:116) Titling the chapters on the romantics as “The Poets of the Dawn”, Sri
Aurobindo makes it clear about the sort of work the romantics took upon
themselves in order to overcome the materialistic exuberance of the Elizabethan
age, the witticism of the metaphysical age and the rationality @fitbastan

age to welcome an age of natural piefyunbridled imagination and freedom

of thought. The romantics were not solely governed by the dictates of the soul
albeit they did try to attain the remote heavens in glimpses; repeatedly being
obstructed by mere intellectuality as in the cas®&afdsworth and Coleridge,

among the Untdden Vilys”, “Lucy Gray”, “Strange fits of passion have
| Knowrl', “The Two April Mornings”, “I Wandeed Lonely as a Clotidor
“Daffodils’, “The Solitary Reapé&rand “It is a Beauteous Evenihg

According to SriAurobindo,Wordsworth often seemed to have curbed his
inspiration to suit his moralising, intellectual nature. Such poem®ds to
Duty’, “Michael: A Pastoral Poeim“Resolution and IndependericéLines
ComposedA Few Miles above ifitern Abbey do justice to the moralistic
side of his nature by debating and discussing the rights and the wrongs of being

lost in sheer abundance of expressions, losing sight of the celestial gates, as in and not being dutiful, exploiting Nature and its natives. These poems justify Sri
the case of Blake and Shelley and pent up in the hold of sensual beauty as in the Aurobindo critiquingWordsworth, saying he who once sang of Nature “with a

case of Keats. Despite these defectsA8robindo recognised their merit. He
states that when their poetry is well:

‘...supported and rhythmed, rises to quite new authenticities of great or
perfect utterance, and out of this there comes in some absolute moments a
native voice of the spirit, iWordsworths revelations of the spiritual presence

in Nature and its scenes and peoples, in Bgraare forceful sincerities, in

the luminous simplicities of Blake, in the faery melodies of Coleridge, most

of all perhaps in the lyrical cry and ethereal light of Shelley...in Keats a
turning away to a rich, artistic and sensuous poetical speech’ (lbid)
marvellous in its perfection of opulence, resource and colour ‘which prepares
us for the’ more various but ‘lower fullnesses of the intellectual and aesthetic
epoch that had to intervene’. (SABOL116)

William Wordsworth, known commonly as the Lake poet as he lived in the
Lake District, grew up in Nature tuning himself to listen to her and to write
eulogies in her memorWordsworth mainly described the quiet, the peaceful,
the consoling, the brooding Nature, and not the destructive, elemental,
unconditioned force, thus resulting in a measured strain. Even though he was
originally excited about the concept of the French Revolution and wrbte “
French Revolution as KWppeaed to Enthusiasts at Its Commencerhént
celebrate its theme, later he criticised it as an agent of promoting mass murder
in the holy name of equalitijberty and fraternity realising the fatal, unmitigated
power of Nature. Instead, he limited his themes to the countryside and the
rustics, portraying the calm, the pleasant side of Nature, such as “flower and
bird, sky and stamountain and stream” (SABC2:120) mixing with “Some
soul of man too...notin revolt...in harmony with this tranquil soul in Nature...of
humanity in the simplicity of its direct contact with Nature unspoiled by the
artifice and corruption of a too developed society” (SABCL 9:120-121) in poems
like “Composed upon &§tminster Bridge, September 3, 180Zhe Dwelt
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spiritual closeness and identity which is of the nature of a revelation” (SABCL
9:120) lost touch with this earlier vision as his growing intellect hindered the
communion between him and the sensibility (at times bordering on the spirituality)
he felt towards Naturéccording to SriAurobindo, a poet is a searcatalyst,
a mediator between his highest inspirations and the world andtardsworth
failed to fulfil the inherent nature of a true poet-singer: the moralist almost
always won over the po€ekhis wasWilliam Wordsworths biggest drawback
as a poet but nevertheless Anrobindo applauds him as the first amongst the
romantics to initiate a move towards the sensible from the mere rational.

Much likeWordsworth, Byron also faced a spiritual a crisis in his poetry due
to “a forceful” (SABCL9:116) nature but of another reason, that of being “a
man of action and passion.” (SAB®L116) Byron spent much of his talent and
time rebelling in the character of the Byronic hero who expressed the poet’
hatred of the moralistic society which bound him and finally made an exile of
him. Besides his subject mattatich more than often described his hatred of
the moralistic societglso justified him and his works being “intellectually shallow
and hurried” (SABCIL9:117) as he always had a propaganda to achieve. Byron’
greatest setback back was his impatient nature, which refused to wait patiently
for events to take place: he wanted immediate solutions to his complaints. In the
poem ‘On This Day | Complete My TlyrSixth ¥ar’ (1824) records Byrows’
venture to Greece to fight the Greek war of Independence agaifisirkiseto
die at last of a fever

Despite possessing the power to articulate his feelings and sentiments most
cogently Byron lacked the spirit of the poet “in giving any adequate voice to his
highest possibility (SABCL 9:117) Unlike Wordsworth, who mainly dwelt
inwardly, Byron lived exteriorly writing on present themes but not of great
depth. The poet must have other responsibilities than making his audience become
aware of narrow social laws and wars no matter how important. He must
devote himself to awaken in man the thirst to realise something higher that will
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not merely feed his vital and mental but also his psyétnid. Byron, unlike
Wordsworth lacked this capacity entiréfus, SriAurobindo studies Byron as

a true critiqgue of democracy and human rights but not as an example of immortal
verse.

Blake and Coleridge also suffered as poets, but not from excessive hold of
the rational but from their want to be able to express what they envisioned,
much like ChauceBlake sufered from this setback more often than Coleridge.
Both dealt with the supernatural, unierdsworth and Byron who dealt with
the mere intellectual and sensible but unfortunately never ventured into its plains
to the fullest and deepest. They were the poets of “borderland or middle region.”
(SABCL 9:123) Coleridge, a brilliant conversationalist and oraeemed to
have wasted his intellectuality and insight in discussions of metaphysics.
Influenced by German philosophers, in his critical wBidgraphia Literaria
he distinguished between fangyimary and secondary imagination: primary

day” (Immottal Poems of the English Langua@30). Shelleyin the poem
“One Vord is too often Rifaned, begins as “One world is too often profaned/
For me to profane it...” and ends as “The desire of the moth for theGtar
the night for the morroWThe devotion to something afar/ From the sphere of
our sorrow” (Immoral Poems of the English Languag296). Blakes
moderate ending does not quite live up to his spectacular beginning, whereas,
Shelley ends brilliantlyHere Blake fell short: to phrase his insights as sublimely
as he envisioned them: he was inconsistent. Poems suc¢hRaison Te€,
“The Scoffef's “The Angél, “I Saw a Chapel All of Goldand various
others do not quite translate his vision in content: be it in subject matter or
diction. Byron possessed the latter in abundance but lacked the.former
Unlike Shelleywho drew planes of subtle worlds beyond the apprehension
of human mind in the lines “The One remains, the many change and pass;/
Heavens light forever shines, Earth'shadows fly...” fnmortal Poems of

imagination was possessed by all; secondary imagination was possessed by the English Language19). Keats worshipped a smaller godhead, that of the

only poets as they alone were capable of synthesising perception, intellect, will
and emotion. Despite owning all four capacities, Coleridge did not manage to

goddess of sensuous beautg invoked the muses of music and history to
verbalise this beauty as he alone amongst all the romantics was “the first entire

produce more than a couple or so poetical pieces due to the dominating tendency artist in word and rhythm in English poetry” (SAB81129-30) but unfortunately

to intellectualise like a critic and not perceive as a poat.maybe one reason
was his addiction to opium, which some say produketita Khari (incomplete),

is an example of the occult world which dulled his power to perceive. But Sri
Aurobindo was all praise for these two poems. He writes “But there are three
poems of his which are unique in English poatmtten in moments when the

he had not yet found or felt the emotions required to articulate ideal b8&uty
Aurobindo believes that if he had not died young, he might have found a voice
to sing of ideal beautBut as of then what interested him most was sensuous
beauty not divine beauty of whichGde on a Gecian Urr, “To Autumfi,

“Ode to a Nightingale “ The Eve of tSAgnes, “La Belle Dame sans Mgt

too active intellect was in abeyance, an occult eye of dream and vision opened and Endymionare perfect examples. IrOtle on a Gecian Urri, Keats

to supraphysical worlds and by a singular felicity the other senses harmonised,

writes “Beauty is truth, truth beayty- that is alliYe know on earth, and all ye

the speech caught strange subtleties” and marvellous lights and hues “and the need to know (Immottal Poems of the English Langua@26).These lines

ear the melodies of other realms.” (SAB&IL24)Therefore, Coleridgs’poetic
defect lay in his inconstancy to envision the occult world between the pull to be
a permanent critic and a temporary poet.

Blake, much like Coleridge experimented with the “supraphysical” butto a

may seem to be the finest examples to prove to the world his adherence to ideal
beauty but then again as observed in all his poems he did not praise ideal beauty
but sensuous beauty as described in the line®dé ‘on a Gecian Urri and

also ‘The Eve of SAgnes. “Ode on a Gecian Urr' describes the painting

greater extent. But then he was unable to express all that he perceived. In most of a young woman being chased by a man on the vase as “Bold hever
of his poems, the subject of discussion and the way it was discussed often never canst thou kiss,/ Though winning near the goal-yet, do not grieve;/ She
seemed too mundane and simple. The language he wrote in to voice his insights cannot fade, though thou hast not thy bliss,/ Forever wilt thou love, and she be

did not translate the heights and the depths of his poetic inspiration. For example,

in the poem Auguries of InnocenéeBlake begins as “0 see a world in a
grain of sand,/And a heaven in a wild flowétold Infinity in the palm of your
hand,/And Eternity in an hour...Trtimortal Poems of the English Language
227) and ends as “...God appears, and God is ligbttiose poor souls who
dwell in night;/ But does a human form displag/those who dwell in realms of
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fair! (Immortal Poems of the English Language, J32&hat Keats pointed
out to the readers was the permanence of the physical beauty of the man and
woman captured by the artist on a vase. Untouched by time and death, they
were immortal as was their physical beauty

Another poem Ode on Melancholyportrays this transient beautide
writes “She dwells with Beauty — Beauty that must die Inirortal Poems
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of the English Language, 3B82Through these quotes it can be proved that
Keats rendered sensuous bea®tyysical and sensual beauty die, not ideal
beauty and this was why i©te on a Gecian Urrf, he depicted the perpetuity
of physical and sensual beauty through the paintings on the Elgin marbles. But
in time, Keats did try to shift over from the depiction of sensual beauty to
something higheEndymion published in the year of 1818, records the immortal
line “A thing of beauty is a joy forever...'Ititmortal Poems of the English
Language, 33)L But it still failed to articulate the ideal beauty as there were
ideas that also expressed his fear of death. Most of Kgadg€ms, unlike
Shelleys or Byrons depict his fear of dying. He longed to live, a wish never
fulfilled. Death and ideal beauty do not go hand in hand as one represents
temporariness and the other symbolises immortaigrnality and as Keats
was obsessed with the transience of life, his life, may be why he almost never
did succeed in drawing ideal beaufynd this is the very reason why Sri
Aurobindo can be said to be justified in saying that Keats drew verbal pictures
of ephemeral sensuous beauyt SriAurobindo says that inHyperior,
Keats does not only try to define ideal beauty but to some extent is even successful
in finding “a clue in thought and imagination, but not quite its realisation in the
spiritual idea” (SABCL 9:131) but it was not the end product. He had a promising
future, cut short by an untimely death.

Shelley who was the perfect blendWbrdsworth, Coleridge, Blake, Byron
and Keats in his ability to grasp “...spiritual realities, much more radiantly...than
Wordsworth, has, what Coleridge had not, a poetic grasp of metaphysical truths,
can see the forms and hear the voices of higher elemental spirits and natural

As the poet of “Light, love, liberty...but a celestial light, a celestial love, a
celestial liberty” (SABCL9:128) Shelleys contribution to the muse of poetry is
unparalleled. SAurobindo extols the lines “The desire of the moth for the/star
Of the night for the morroWThe devotion to something afar/ From the sphere
of our sorrow” (mmortal Poems of the English Languag86) as fruition of
psychic inspirationAnother such example is these lineg\donais

“That Light whose smile kindles the Universe,

That Beauty in which all things work and move,

That Benediction which the eclipsing Curse

Of birth can quench not,...

The fire for which all thirst, now beams on me,

Consuming the last clouds of cold mortaliymmoral Poems of the English
Language 319)

With Shelley is thus completed a circle that began as a mere dot with
Wordsworth: Shelley is the culmination of the romantic and psychic genius. If
Shelley had lived long enough, he would have built a spiritual haven of ideal
poetry As it was, Shelley in that short of span of life achieved much more than
Wordsworth ever did in his eighty years on earth, thus earning for himself the
title of the most spiritual amongst all the roman#exording to SrAurobindo,
Keats, who displayed signs of the making of a true devotee of ideal beauty
even at the tender age of twenty-six, had he lived lomgrrld have been the
seasoned singer of ideal bealBwyt in general, the romantic poets hardly ever
came in touch with the psychic inspiration, much less walked its hallowed halls.

godheads than those seen and heard by Blake, while he has a knowledge too of Thus, SrAurobindo deliberates the age of the romantics as a process of thought

some fields of the same middle realm, is the singer of a greater and deeper
liberty and a purer and nobler revolt than Byron, has the constant feeling of a
high spiritual and intellectual beautyot sensuous in the manner of Keats...”
(SABCL 9:126) and to express, was the most successful of all romantics in his
poetic endeavour according to &tirobindo. He was ahead of his time in his
insights, which made him unintelligible to his critics and readers. InNiawild

called him a dilettante poet. Even Coleridge Thé Rime of the Ancient
Mariner’ and Blake in ‘Auguries of Innocenég” The Lamb, “The Tger’,
“Reeds of Innocentelealt with the supernatural. They were intelligible to

the masses but not Shelldfost of his poems:One Vérd Is Too Often
Profaned, “To the Skylark “Adonai$, “Hymn to Intellectual Beauty

deal with themes, express emotions and hail presences beyond the intellectual,
to finally culminate in the perfect balance of the vision and the voice in
Prometheus UnboundEpipsychidiofi and a couple of others.
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evolution leading man, through poetic medium, to recognise higher worlds of
truths and existences.
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Santiniketan, he travelled to Japan, the UnitateS ofAmerica and London to learn
painting, etching and engraving. He is remembered for his portraits of famous person-
alities which he turned into etchings. He was a life-long member of Chicago Society of
Etchers and was appointed the first Indian Principal of the Government ScAdatof
Kolkata in 1928.

Oendrila Guha Faculty of English at M.CTM. Chidambaram Chettyar International
School, Chennai.

Saikat SenWith over two decades of experience in the corporate as well as in the
academic field of Business Management, Prof. Saikat Sen, is now on a deeper mission
of his life urging corporate leaders towards a conscious integral approach in manage-
ment and leadership. Presently as Dire@dAurobindo Foundation for Integral Man-
agement (SAFIM), a research and training Institute based in Pondicherry and member
Governing Council, SAurobindo Institute of Research in Social Sciences, Pondicherry
he spearheads the multitude of activities of research and training undertaken by the
SAFIM team in the light of SAurobindo’ vision of holistic global evolution towards

an illumined future.
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