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SRI AUROBINDO

A GOD’S LABOUR

I have gathered my dreams in a silver air
Between the gold and the blue

And wrapped them softly and left them there,
My jewelled dreams of you.

I had hoped to build a rainbow bridge
Marrying the soil to the sky

And sow in this dancing planet midge
The moods of infinity.

But too bright were our heavens, too far away,
Too frail their ethereal stuff;

Too splendid and sudden our light could not stay ;
The roots were not deep enough.

He who would bring the heavens here
Must descend himself into clay

And the burden of earthly nature bear
And tread the dolorous way.

Coercing my godhead I have come down
Here on the sordid earth.

Ignorant, labouring, human grown
Twixt the gates of death and birth.

I have been digging deep and long
Mid a horror of filth and mire

A bed for the golden river’s song,
A home for the deathless fire.

I have laboured and suffered in Matter s night
To bring the fire to man;

But the hate of hell and human spite
Are my meed since the world began.

[7]
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For man s mind is the dupe of his animal self i
Hoping its lusts to win,

He harbours within him a grisly Elf
Enamoured of sorrow and sin.

The grey Elf shudders from heaven’s flame

And from all things glad and pure;
Only by pleasure and passion and pain

His drama can endure.

All around is darkness and strife;
For the lamps that men call’suns

Are but halfway gleams on this stumbling life
Cast by the Undying Ones.

Man lights his little torches of hope
That lead to a failing edge'

A fragment of Truth is his widest

An inn his pilgrimage.

The Truth of truths men fear and deny,
The Light of lights they refuse;

To Ignorant gods they lift their
Or a demon altar choose.

All that was found must again be sought,
IT "^vives.
Each battle for ev

scope,

cry

er is fought and refought
Through vistas of fruitless lives.

My gaping wounds are a thousand and one

And the Titan kings assail,
But I cannot rest till my task is done

And wrought the eternal will.

How they mock and sneer, both devils and men !

P.int Chimera's head

ThL sh its fiery stain;
Thou Shalt fall and thy work lie dead.

fis.bblest of heavenly

To us who are ■

And bound ormnconscient seas
^ to me s iron doom ?

ease

A GOD’S LABOUR

“ This earth is ours, a field of Night

For our petty flickering fires.
How shall it brook the sacred Light

Or suffer a god’s desires ?

“ Come, let us slay him and end his course!
Then shall our hearts have release

From the burden and call of his glory and force
And the curb of his wide white peace.”

But the god is there in my mortal breast
Who wrestles with error and fate

And tramples a road through mire and waste
For the nameless Immaculate.

A voice cried "Go where none have gone 1

Dig deeper, deeper yet
Till thou reach the grim foundation stone

And knock at the keyless gate.”

I saw that a falsehood was planted deep
At the very root of things

Where the grey Sphinx guards God’s riddle sleep
On the Dragon’s outspread wings.

I left the surface gods of mind
And life’s unsatisfied seas

And plunged through the body’s alleys blind
To the nether mysteries.

I have delved through the dumb Earth’s dreadful heart
And heard her black mass' bell.

I have seen the source whence her agonies part
And the inner reason of hell.

Above me the dragon murmurs moan
And the goblin voices flit;

I have pierced the Void where Thought was born,
I have walked in the bottomless pit.

On a desperate stair my feet have trod
Armoured with boundless peace.

Bringing the fires of the splendour of God
Into the human a.byss-

[9][8]
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He who I am was with me still;
All veils are breaking now.

I have heard His voice and borne His will

On my vast untroubled brow.

The gulf twixt the depths and the heights is bridged
And the golden waters pour

Down the sapphire mountain rainbow-ridged
And glimmer from shore to shore.

Heaven’s fire is lit in the breast of the earth
And the undying suns here burn ;

Through a wonder cleft in the bounds of birth
The incarnate spirits yearn

Like flames to the kingdoms of Truth and Bliss :
Down a gold-red stair-way wend

The radiant children of Paradise

Clarioning darkness’s end.

A little more and the new life’s doors
Shall be carved in silver light

With its aureate roof and mosaic floors
In a great world bare and bright.

I shall leave my dreams in their argent air.
For in a raiment of gold and blue

There shall move on the earth embodied and fair

The living truth of you.

9—1—1936

ARJAVA (J. A. CHADWICK)

invocation to supermind

O height beyond the stature of the mind,
O width outreachmg finite heart’s embrace
Poised puissance on the limits of the world

Enlighten us; we would no more be blind. ’
We seek ourselves behind each,comely face
And bind the myriad detail sense-unfurled

To one bright spear-point, and therewith we trace
Swift utterance which no thought-fetters bind.
Shining lance, far above rifted woe.
Reveal to earth the ending of our quest;
When thou to the Holy Logos shall be pressed,
The Hidden Love behind all universe

Sends ruby fire and ever-living flow,—
And night is fading, dreams of self disperse.

LATE TWILIGHT AND SOME MUSIC

Perfume too faint to stir the chords of dream—,
The sough of tiny waves from pearl-grey sea—,
Lustres of day, as pollen stains a bee,

Curdle the air to an opaline shadow-shot gleam.

Then, every furthest fibre being at rest,—
The gates of inner hearing opened wide,—
Bars of clear music through grey stillness glide,

Raising a rhythm-sun, re-goldening the west.

Glamour of Schubert, ring after golden ring
Widen—and the heart with them—to far other clime,
A sovran Beauty no more at odds with Time,

And the being’s adoring that will gain bright plumage, puissant wiWing^

[XI]
[10]
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WITH JADE-WHITE PETALS

Eor the moon-pale feet of Laelia the still night sheddeth dew,
Or at noon in the white-rose garden—domed with a trance of blue-

Blossoms with jade-white petals before her feet are shed
And fall from the dreaming rose-trees, with never  a leaf of red.

The foam-pale hands of Laelia that weave my web of dream,—
How they pluck white water-lilies afloat on a languid stream.
And how from the strings of a zither they slowly waken a strain
Lustrously pa-le as the starlight when the air has been washed by

the rain.

Tn a moth-like silence I gather blooms of the night for her bro

£ fnTshrine men

I would weave a crown of whiteness, a gnim charged air

vv;

And raise it in suppliant hands to the dim darkness of her hair.

Your name is ̂ ding musm upon

It Spills in languorous fr g -^herewith your locks are bound
It if the odorous night-flower wh^r^
Or the moon-pale soul of roses caugi

K. D. SETHNA

INVOCATION TO THE FOURFOLD DIVINE

O Void where deatliless power is merged in peace !

O myriad Passion lit to one self-fire!
O Breath of some vast rose that breaks through form!
O Hush of gold by whom all truth is heard !
Consume in me the blinded walls of mind:

Wing far above dull thought my speech with flame.
Make my desire an infinite sky’s embrace,
A joy that feels through every colour’s throb
One single heart kindling the universe—
And by strange sleep draw heaven closer still.
Blotting all distances of space and time 1

“O DIVINE ADORABLE MEIRE

No words can tell down what enkindled ways

Those unassuming footsteps earthward fare—■
What mysteries inviolate make her bear
Beauty like benediction on her face I . ● ●
In vain the wilful visionary soar!
O not by keen conceiving is she known:
Our very self must mingle with her own!
Descend, O seer, from thy majestic top
Of azure contemplation, learn to irnplore,
With sightless awe and memory of sin,
Disclosure of the unutterable Grace
Whose image is her blissful countenance!
Enclasp her feet in prostrate ignorance.
With simple love sweeter than prayer or praise.
Till, from the measureless vacancy within,
A holy gleam is shed on the dark gaze,
And the still heart drinks heaven drop by drop.

PETITION

has opened her ten thousand eyes
muted those entangled cries

this heart descend,end.

When Night
And earth hasQiich a silence

inmost eyes awaken, day-trance

on
Might
Might

Clond-darkened sky vaponrs ®arth
iediro the growing visiom mar ^-he
Of fairer reckoning. Enhai gvi^irls of passions still,

jnind s own zenith clear—ailMake

[13][12]
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O SILENT LOVE,...
NIRODBARAN

Because you never claim of us a tear,
O Silent Love, how often we forget
The eyes of countless centuries were wet

To bring your joy so near!

Forgive if I remember not the blaze,
Imperishable, perfect, infinite
Of far omnipotence from which you light

Your lamp of human face!

Make me a worship-vigil everywhere,
Slumber and wakefulness one memory
That you are God: O let each pore of me

Become a mouth of prayer!

EARTH-CRY

Bright mystery of earth, O foam-washed shore
On the edge of time, you bring thoughts pale and sweet
Of happiness long lost, memories that bore
In its veiled bosom twilight's starry heart-beat!

These desert-tracts, as they lie lifeless, cold—
Strange melancholies buried in their sand—
Are like dry barren moments deeply scrolled
On endless canvas by an inscrutable hand.

Whence like a cry of fire night and day
Your soul climbs to the topless distant peaks
In the heart of solemn vastness holding sway
Lined with immutable silence’s golden streaks.

Your body’s faint murmur-falls slowly heard,
A dying warrior’s last half-spoken word.

MOON-TOUCH

Under the white felicitous eye of the moon . ̂
My heart spreads slowly wings drunk with the innnite ,
In wide, blue spaces of air, lost in a swoon,^
It floats like a glad song from height to height.

Earth’s narrow cage dwindles into a dot >
The hills and trees with their cool, emerald shade
Seern like old memory’s fast vanishing spot
On life’s horizon—of dim shadows made.

Now the star’s fragrant breath runs in the veins
And lightning-tremors murmuringly now.
One with the astral body’s lambent glow
My flaming sight a new world-vision gains

Where all creation is a God-ward cry
In a vast plenitude of ecstasy.

[151
[14]



RANI MAITRA

appeal
DILIP KUMAR ROY

With thy world-bewitching Maya, Love!
Beguile me nevermore.

Absorb me in thy Beauty's bliss
The deep that knows no shore.

Thy viewless, quintessential Light
Rain on my eyes’ dark-sore !

When thy Sun greets my house, why still
Must linger the haze of sleep ? ,

At the hour of Dawn whence these untimely

Siren Moonbeams creep?
With troths of coloured evening clouds

What Falsehood’s tryst they keep -

Havened at thy feet I lie in shade
(On my brow thy caress’ seal)

The lamp thou hast lit so tenderly
Cherish—my flame’s appeal:

Oh, sentinel my soul, abide
With me in woe and weal!

Farewell flute

A fli^e of farewell calls and calls,
Farewell to earthly things:

But when shall I the message learn
That high-voiced music sings ?

like scented windsEarth’s pleasures

Invite a mortal clasp:
I seek to keep them in my clutch,

Captives of a vain grasp!

come

How shall thy nectar fill this cup,
Brimming with passion’s wine ?

Only when the turn of day is done
Thy starry lamps can shine.

Ever to the eager cry of hope
Re-echoes the heart’s lyre.

Will it answer to thy Song of songs
That climbs beyond desire?

(Translated, from Bengali by
Diiifi Kufnctr Roy)

Arise now in my shadowy soul
And let it sing farewell

To the near glow, the intimate voice,
Familiar conch and bell!

For little lights I crave no more,

Now shall I silently
Turn toward my heaven and greater home:

Thy far Eternity.

(Translated from Dilip's song by Sri Aurohindo on 4-3-194^ )

UNFAILING

O keep me as thou wilt: in peace
Or pain that knows no end,

Only may I feel in thee my one
True everlasting Friend!

Whenever I call for thee in avt
Thou stand’st revealed there^ and t
Far dearer than the dearest in

Thy starry loveliness: ,
To this virgin truth I would be vowea

As night to day’s caress.

[17]
[16]
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I feel thy throb in every thrill
In joy’s surcease thou art closer still:
Like the unfailing sun thou fall’s!

On opening eyes to bless:
To this virgin truth I would be vowed

As night to day’s caress.

Wounds may do hurt, bereavements blight,
Shadows may engulf all leap of light: ̂
In the whip of thunder lurks thy flare’s

All-transmuting grace:
To this virgin truth I would be vowed

As night to day’s caress.

When death rings out life’s play, O Sweet,
I shall be havened at thy feet.
My guiding-star on land and sea.

Thy ray no clouds efface:
To this virgin truth I would be vowed

As night to day’s caress.

MINNIE D. SETHNA

adoration

Gold is lavished endlessly.
With every look of those ageless eyes.
Yet you know it not, the piteous
Who dream of reflected light from the skies.

Her faint smile as She passes by
Offers unasked, a wealth of splendour.
Yet you walk by Her door, you narrow-visioned
And still for your futile treasures wander.

Each footstep of Her is a precious flower
T pft for our clay-doomed minds to gather.

Oh you ignorant who pick them not
And let them die with the passing weather.

The earth-clods loosened in Her pathway
The siehtle‘=s see them as useless dirt, i r +

They dream not that the dust m my clenched fist
Is efernal manna for a hungry hea t.

( Translated from Bengali
hy Dilip Kumar Roy )

[i8]
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mSHl KANTO
MY ALL

LION AND DEER

A deer oi lightning conaes and goes;
Flitting it plays,

Swift-limbs^’ spotted with silver rose—
A bodied golden grace.

It moves and hovers in green woodland,
A beauty-born thing;

On flaming heels that can hardly stand.
Its gait is a flash and a spring.

A lion of thunder and hungry fire
paws with redhot nail

Groaning in the caverns of desire
By the side of the mystic veil.

You have plucked my heart away.
How can I go with this hollow bleeding gap?
Parting is a revolt that rends my body—
My entrails are caught in a most cherished trap.

I am always in a wordless wonder
At the flooding endless peace You pour,
And like a tortured lake that is depth-dry
I drink in but thirst for more and more.

The magic circle at Your feet
Is everything in heaven to me; ^
I sit drawn inward to an intense point,

A point that is inexhaustible as the sea.

Your eyes are two chameleons— c+^rc-
When I am happy they throb „
When, clutched by black
They fall fike a healing balm on my scars.

Your hand on my burning head is life-reviving snow;
Your feet to me reveal every suminer hue,
Why should I roam when all the glorious seasons
And all my rivers and hills are merged in You ?

The red beast runs through the rocky ways
Like a power of wild flame;

burning giant faceOne sees a
Move in a dreadful game.

When the screen is rent by a moment s slit
And shows where two lands end,

The lion-fire and the deer of light
Run and flame and blend.

But the veil blocks them then and there.
And still the drama goes on— , n .

On a^stage that is swept with noise and fla .
For each longing fire is alone.

beast leaps up and roars.The giant
A hunger ever-burning,

The slender prey swerves ba ^^
In a flight of fear and yearnmg

One day, the two of themselves shall tire
And lie tossing on earth,

Till comes with help the secret Fire
To release their painful birth.

[zi]
[20]
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At its beckoning life’s weird and muddy
Mystic veil has vanished,

The struggle-weary earthly body
In motionless peace is banished.

Then by the stroke of heaven’s crimson flower
From either body shall rise

An angel of beauty, an angel of power
And kiss each other’s eyes.

The lips of thunder, the lips of lightning
In an ecstasy mixed and dense

Cling, a married splendour widening,
And smite with a touch of intense

Immensity,—through my heart they enter
And my soul they force

With sun-power wine and honey-star tender
At vision’s close and soui*ce.

The Virtues

Once upon a time there stately palace which had in its very
centre a secret sanctuary; but nonehad yet crossed its threshold. Be
sides, even its outermost galleries were hardly accessible to mortals.
For the palace stood on a very high cloud and at all times very few
indeed were they who could discover the way to it.

It was the palace of Truth.
One day, a feast was given there ; not for men but for beings

different from them, gods and goddesses, small and great, who
worshipped on earth under the name of “Virtues”.

The vestibule of this palace was a great hall. Its walls and floor
and ceiling, luminous by themselves, shone over again with thousand
sparkling fires.

It was the hall of Intelligence. The light was very d^ near the
ground and had a beautiful deep blue sapphire colour. it became more
and more bright towards the ceiling from which wer^e kung, like so many

■ chandeliers, girandoles of diamond whose thousand lacets darted dazzling
rays all round. . . . .

The Virtues arrived separately, but soon forrned into groups accord

ing to their sympathies, all happy to find ^
way at least, they who are usually so dispersed thro g the world and
worlds, so isolated amidst a crowd of alien , ● ,

proud at once, and Courage; his forehead held^hign. ms eyes bright, a
firm and smiling mouth, a calm and

Close to Courage, hand m hand stooa a Prudence
her piercing eyes were Visible shining thpugn to another

In the midst of all, coming and going from one to another and yet

seeming to remain constantly close to . nassnJp
vigilant and calm, active yet discreet : she left  m P ̂ age through

trail of white and soft light—this light emitted and sifted

[23]
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the groups a

THE NIGHT OF SILENCE

Hark the voice of silence, call of the midnight bird;
The tune shakes the root of the dumb sleepy earth,

It climbs above spreading its echoes through the stirred
Ways of heaven and jingles with stars of marvel-mirth.

The veil of mystery slowly lifts with the ethereal sounds;
The unknown beauty of night opens to the solemn vast

Infinitude: the dream-rose garland of love surrounds
The maiden on her velvet couch—an expectancy cast

Like lightning among the blind foldings of cloudy time;
The delivered consciousness of the imprisoned thirst for light

Brims now with song of celestial streams, the joyous chime

Glows with an inner moon-rise melody, gold and white.
Drenching the desert-dark of the world; O Immortal lore

Of mortal birth, like the bright-winged bird with you Isoar.

[ 22]
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by her, came to her in a subtle and, to most eyes, invisible radiation
from her best friend, her inseparable companion, her twin sister, Justice.
And around Charity pressed like a bright escort Kindness. Patience,
Gentleness, Deference and many others.

All were there, at least they thought so. u i i
But, behold, suddenly there appears on the golden threshold a

Letters from Sri Aurohindonew-comer. , . , j j. . i
It was with great difficulty that the guards on duty at the gates

Never till now had they seen her and therehad agreed to admit her.
was nothing in her appearance that could irnpress them.

She was, indeed, very young and frail, dressed in  a white robe,
very simple,’ almost poor. She came a few steps, with a timid,
em^rrassed air. Then, obviously at a loss to find herself in the midst
of such a crowded and brilliant company, she stopped, not knowing

towards whom^to companions Prudence came away, at

their request, and advanced towards the unknown guest She cleared
Lr throat a little, as people who are embarrassed usually do, m order
to reflect a little and then turned to Imr and said.

“We who are assembled here in this palace we allknow one another
vvc, wiit^ -merits we are surprised to see you come V/^-,

by our names our ^ ^ have ever seen
appear to be a f°«ig"“-j"“sfto’tell me who you are?"
Would you have the goodnes^t ^

The new-comer then ^ ^ foreigner in this nal-,

‘ “,“.‘d‘ .nywl;Se M, „.me i. Gr.tllud..”

The Mother

( Translated from the Frenc}^
by Nolini Kanta Gupta )

I am so seldom

I

different approaches to the divine

It seems to me that these differences of

mind laying stress on one side o^ aMther of
Divine or exalting one aspect of realisation o Bhakti thp
is the approach, through the heart, through^ Love^nd^bha^^^
highest culmination IS m a transcmdent ̂  ^ The school of
or Beatitude of union with the "" “roufis on this way and made
Chaitanya la^id especial and indeed sole emphas transcendent
this the whole reality of Krishna “'isc ousnesŝ
Ananda is there at the ongm and end ̂  aU exi^ Vasudeva
cannot be thesole way to it. One can ̂  approach—as in the
consciousness, whicli is a wider, more bhakti are all centred in
method of the Gita where ,, ^Tid'arrive through the cosmic
Krishna, the One, the Supreme, the A ’ There is the way too
consciousness to the luminous ^ranscenaei Gospel of Bliss,
described in the Taittiriya take up the whole existence
These are certainly wider methods, tor y T)ivine. If less intense at
through all its parts and ways moveinent, there is no reason
their starting-point, a vaster and slow summits of arrival. It is
to suppose that they are less either with a large move-
the same transcendence to which au ^
ment gathering up everything spintuai ^ single exalta
sublimation, or in single intense upmrn^ which is profounder
tion leaving all the rest aside. But who ̂  r of its own which
of the two? Concentrated love has a p ^lut
cannot be measured; concentrated wisdom has a w f
one cannot say that it is deeper. . truth of the Trans-

Cosmic values are only which is separative and
cendence in a lesser truth of time e^ through the

diversely a thousand aspects of the
part of the manifested

sees
mind or any
aspects can become more and more

[25][24]
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supreme transcendental intensity, and whatever aspect is so experi
enced is declared by the spiritualised mental consciousness to be the
supreme thing. But when one goes beyond mind all tends not only to
sublimate but to fuse together until the separated aspects recover their
original unity, indivisible in the absoluteness of all made one. Mind
can conceive and have experience of existence without consciousness or
Ananda and this receives its utmost expression in the inconscience
attributed to Matter. So also it can conceive of Ananda or Love as a

separate principle; it even feels consciousness and existence losing
themselves in a trance or swoon of Love or Ananda. So too the limited
personal loses itself in the illimitable Person, the lover in the supreme
Beloved, or else the personal in the Impersonal, the lover feels himself
immersed and losing himself in the transcendental reality of Love and
Ananda. The personal and the impersonal are themselves posited and
experienced by mind as separate realities and one or otner is declared
and seen as supreme, so that the personal can have /aya in the Imper
sonal or, on the contrary, the impersonal disappears into absolute
reality of the supreme and divine Person—the irnpersona n hat view
is only an attribute or power of the personal Livtne. ut at the
summits of spiritual experience passing beyond mind, one gins to fee]
the fusion of all these things into one. Consciousness, ^^anda
return to their indivisible unity, Sachchidananda. personal and
the impersonal become irrevocably one, so that to posit o e 3-s against
the other appears as an act of ignorance. This tendency o^ ̂ ^^incation
is the basis of the supramentai consciousness and experience, lor cosmic
or creative purposes the supermind can put forward one promi¬
nently where that is needed but it is aware of all the rest behind it
contained in it and does not admit into its view any separation

opposition anywhere. For that reason a supramentai creation would
be a manifold harmony, not a separative process fragmenting or analys
ing the One into parts and setting these parts over against each other
or else putting them contradictorily against each other and having
afterwards to synthetise and piece them together in order to arrive at
harmony or else to exclude one or all of the parts in order to realise
the indivisible One.

You speak of the Vaishnava school emphasising the personal
felicities, as in the classification of the bhavas, and you say that these

are short and quick feelings and lack in vastness and amplitude. No
doubt, when they are first felt and as they are felt by the limited
sciousness in its ordinary functioning and movement; but that is only
because the emotional in man with this imperfect bodily instrument acts

largely by spasms of intensity when it wants to sublimate and cannot
maintain either the continuity or the extension or the sublimated
paroxysm of these things. But as the individual becomes cosmic (the

or
or

con-

universalisingof the individual without his losing his higher individuality
as a divine centre is one of the processes which leads towards the supra
mentai Truth), this disability begins to disappear. The truth behind
the Dasya or Madhura or any other bhava or fusion of bhavas becomes
a vast and ample continuous state,—if, by chance, they lose something
of their briefer intensities by this extension of themselves, they recover
them a thousandfold in the movement of the universalised individual
towards the Transcendence. There is an ever enlarging expenence
which takes up the elements of spiritual realisation and in this upliitmg
and transforming process they become other and greater things Uian
they were and more and more they take their place by sublimation irs
in the spiritual cosmic, then in the all-embracing transcendent

The difference of view between Shankm'a and Ramanuja and o

the other side Chaitanya about Krishna arises from

experience. Krishna Ls only an aspect of Jishnu to the others
because that ecstatic form of love and ^ like
associated with Krishna was not for them i p)ivine
Chaitanya, but from a different viewpoint regaided Ananda
himself. To Chaitanya he was Love and Ananda, and ̂ ove and Ananaa

being for him the highest transcendental experigic^,must be the Supreme. For the writer oi .p. . Preserver,

source of Knowledge and Power as well a^Love, th^^ y
Creator in one, so necessarily Vishnu ^ Krishna comes as an
versal Divine. In the Mahabharat . taking it that it was
incai'nation of Vishnu, but that can ^^ngorance that he manifested;
through the Vishnu aspect his frontal apP
for that the greater Godhead can —iust as Vishnu is m
if we consider the manifestation as p ^ ^ his elder and
the Veda a Younger Indra, Upendra btri gains^ up
subsequently takes place above him idea of the form of

I cannot say much about the _ nifestation and without it it
Krishna. Form is the basic ®eans of rnanitestat^^^ complete. Even if
may be said that the mamfestatn^ ol a y illogical to assunie

Formless logically Precedes F orm, y already existent in a mystic
that in the Formless Form is ihherent Q^-her process

latency, otherwise how could it ^ot manifestation. If so, it
would be the creation of the uon-exis » eternal form of

would be equally logical to assume . , Reality it is no doubt
Krishna, a spirit body. As Absolute Existence as an
absolute Existence, but is it only u ■ ^ amount to a
abstraction may exclude everythmg Existence as a reality who
sort of very positive zero; but A inconceivable depths, its
shall define and say what is or not i pQ^ceive of the Absolute
illimitable Mystery? Mind can ordinarily cone
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This world has a double aspect, it seems to be based on a material
Inconscience and an ignorant mind and life full of that Inconscience:
error and sorrow, death and suffeiing are the necessary consequences.
But there is evidently too a partially successful endeavour and

imperfect growth towards Light, Knowledge, Truth, Good, Happiness,
Harmony, Beauty,at least a partial flowering of these things,
meaning of this world must evidently lie in this opposition; it must be

evolution which is leading or struggling towards higher things out of

„ first darker appearance. Whatever guidance there is must be given
under these conditions of opposition and struggle and must be leading
towards that higher state of things. It is leading the individual,
certainly and the world, presumably, towards the higher state, but
through the double terms of knowledge and ignorance, light and
darkness death and life, pain and pleasure, happiness and suflering;
none of the terms can be excluded until the higher state is reached
nnrl PQtnhli^hed It is not and cannot be ordinarily a guidance which

at oncei-eiects the darker terms; still less a guidance which brings us
solelv and always nothing but happiness, success and good fortune.
Its main concern is with the growth of our being and consciousness,

the^rowtirtowards a higher self, towards the Divine, eventually
towards a higher Light, Truth and Bliss; the rest is secondary, some
th^es a mefns sometimes a result, not a primary purpose,
times a mea , guidance becomes clearer when we can go

The true sen S i

an

The

an

to >

ntimately the play of the forces
deep 'Within and see Lorn mere

and receive i"Uons o^te W

get only an impel g^^^ii-nowledge or vision, we begin to see all the
or in contact u|ht and observe how they all tended,
circumstances of our life in me ne S and conscious-

without o™ j ’ ^ad to do, towards some development that
ness, towards the "^^®J,^Leemed good, fortunate or successful but
had to be made,—not orily upheavals. But with each person
also the struggles failmes, a.ccording to his nature, the conditions of
the guidance works differently stage of development, his need of
his life, his cast of ̂ ^nsciousnes > ^ ̂̂t conscious beings and our
further experience We are not aut ^o life and demand on
mentality, our will and its ̂ ecismn , ^^gtermine our course: they may
It, our motives and movements P ̂  ^11, the guidance makes
lead to much suffering and evil but consequently the develop-
n=ip of them for our growth in exp advance, by however devious

ment of our being and conscious ^ backwards or going astray
ways, even m spite of what seems destinv
gathering whatevei experien Divine, a protection can comp
When we are in close contact witn tne > ^
which helps or directly guides or moves us, it does not throw aside all

SRI AUROBINDO CIRCLE - SECOND NUMBER

Existence only as a negation of its own concepts spatial, temporal or
other. But it cannot tell what is at the basis of manifestation or what

manifestation is or why there is any manifestation at all out of its
positive zero—and the Vaishnavas, we must remember, do not admit
this conception as the absolute and original truth of the Divine. It is
therefore not rigidly impossible that what we conceive and perceive as
spatial form may correspond to some power of the spaceless Absolute.
I do not say all that as a definite statement of Truth, I am only
pointing out that the Vaishnava .position on its own ground is far from
being logically or metaphysically untenable.

8-11-1936

II

DIVINE GUIDANCE

The question you have put raises one of the most difficult and
complicated of all problems and to deal with it at all adequately would
need an answer as long as the longest chapter of The Life Divine. I

only state my own knowledge founded not on reasoning but on expe
rience that there is such a guidance and that nothing is in vain in this
universe. . . r

If we look only at outward facts in their suriace appearance
if we regard what we see happening around us as definitive, not

processes of a moment in a developing whole, the guidance is xiot
apparent; at most we see interventions occasional or sometimes frequent
The guidance can become evident only if we go behind appearances and
begin to understand the forces at work and the way of their workin
and their secret significance. After all, real knowledge even scientific
knowledge—comes by going behind the surface phenomena to their
den processes and causes. It is quite obvious that this world is full
suffering, and afflicted with transience to a degree that seems to justify
the Gita’s description of it as ‘This unhappy and transient World/’

anityaw asukham. The question is whether it is a creation of
Chance or governed by a mechanical inconscient law or whether there is a

meaning in it and something beyond its present appearance towards
which we move. If there is a meaning and if there is something towards
which things are evolving, then inevitably there must be a guidance-^and

that means that a supporting Consciousness and Will is there with which
we can come into inner contact. If there is such  a Consciousness and
Will, it is not likely that it would stultify itself by annuUing the

world’s meaning or turning it into a perpetual or eventual failure.

or
as

[29][28]



LETTERS FROM SRI AUROBINDO
SRI AUROBINDO CIRCLE - SECOND NUMBER

starts from a spiritual or mystic experience or at the least an intuitive
realisation and tries to express it and its connection with other spiritual
or intuitive truth in the inadequate and too abstract language of the
mind; he looks behind thought and expression for some spiritual or
intuitive experience to which it may point and, if he finds none, he is
apt to feel the thought, however intellectually fine, or the expression,
however intellectually significant, as something unsubstantial, because
without spiritual substance. The intellectual thinker starts from ideas
and mentalised feelings and other mental or external phenomena and
tries to reach the essential truth in or behind them; generally, he stops
short at a mental abstraction or only a derivative mental realisation of
something that is in its own nature other than mental. But if he has
the true mystic somewhere in him, he will sometimes get beyond to at
least flashes and glimpses. Is it not the compulsion of this approach
(I mean the inadequacy of the method of intellectual phUosophy, its
fixation to the word and idea, while to the complete mystic, woid and

idea are useful symbols only or significative flash-lights) that kept
McTaggart, as it keeps many, from the unfolding of the mystic within
him ? If the reviewer is right, that would be why he is abstract and dry,
while what is beautiful and moving in his thought might be some light
that shines through in spite of the inadequate means of expression to
which philosophical thinking condemns us. However, subject to this

rather lengthy caveat, I will try to deal with the extracted sentences or
summarised thoughts you have placed before me in your letter.

Love the main occupation of the selves in absolute reality: This
seems to me a little excessive. If instead of “ the mam occupation

it were said “ an essential power ”, that might pass. ^
say that bliss and oneness are the essential condition ̂  ®
reality, and love as the most characteristic dynamic po _

oneness must support fundamentally and . manifold in
the activities themselves may not be of one mam ki

Benevolence and sympathy: In .ppms
benevolence

to me

and sympathy have to be distinguished from ̂

theL^bJcTme^^at a'wghlr^S^^^^^ of their movement characteristic
tnese Pecome at a nigner intensity intense compulsion imposed
values of love Benevolence becomes an mt becomes the
by love to seek always the good of the ioveu, y j’ ^  . ,

feeling put of love to contain, m and t concerns him.
own existence all the movements of the loyea aim

Love is authentic and justifies itself T
be Preat.or trivial: That is not often true in human practice, for
there the destiny of love and its justification depend ve^ much as
a rule (though not always ) on the nature of the cause or object. For

difficulties, sufferings or dangers, but it carries us through them and out
of them—except where for a special purpose there is need of the opposite.

It is the same thing though on a larger scale and in a more com

plex way with the world movement. That seems to move according to
the conditions and laws or forces of the movement through constant
vicissitudes, but still there is something in it that drives towards the
evolutionary purpose, although it is more difficult to see, understand
and follow than in the smaller and more intimate field of the individual

consciousness and life. What happens at a particular juncture of the
world-action or the life of humanity, however catastrophical, is not
ultimately determinative. Here too one has to see not only the out
ward play of forces in a particular case or at a particular time but also
the inner and secret play, the far-off outcome, the event that lies
behind it all. Falsehood and Darkness are strong everywhere on the
earth and have always been so and at times they seem to dominate;
but there have also been not only gleams but outbursts of the Light.
In the maze of things and the long course of Time, whatever may be
the appearance of this or that epoch or movement, the growth of Light
is there and the struggle towards better things does not cease. At the
present time Falsehood and Darkness have gathered their forces and
are exrtemely powerful; but even if we reject the assertion of the
mystics and prophets since early times that such  a condition of things
must precede the Manifestation and is even a sign of its approach, yet
it does not necessarily indicate the decisive victory even fymporary—
of the Falsehood. It merely means that the struggle between the
forces is at its acme. The result may very well be the stronger

of the best that can be; for the world-movement often works
I leave it at that and say nothing more.

emergence
in that way.

17-2-1942

III

STATEMENTS ABOUT LOVEON McTAGGART'S

I have heard of McTaggart as a philosopher b

unacquainted with his thought and his writings, so f
cult for me to answer you with any certitude. Isolated t  .S^ts
sentences may easily be misunderstood if they are not read against the
background of the thinker’s way of looking at things taken as a whole.
There is always, too, the difference of standpoint and approach between

the spiritual seeker or mystic who (sometimes) philosophises and the
intellectual thinker who (sometimes or partly) mysticises. Ihe one

or
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oneness, but also in its secret foundation it is  a seeking, if sometimes
only a dim groping for tire Divme. Love m its depths is a contact of
the Divine Possibility or Reality m oneself with the Divine Possibility
or Reality in the loved, ft is the inability to affirm or keep this
character that makes human love either transient or baulked of its full
significance or condemned to sink into a less exalted movement dimi
nished to the capacity of the human receptacle. But there McTaggart
brings in his saving clause, "When I love, I see the other not as he is
now {and therefore really is not), but as he really is (that is, as he ̂vlll
be). The rest of it that " the other with all his faults is somehow m-
fmitely good  at least for his friend” seems to me too mental to con¬
vey anything very definite from the standpoint of the spiritual inner
values But the formula quoted also is not over-clear. It means, I
suppose somSdiing like Vivekanandas distinction between the

i\/T A fhp real Mau) or it coincides up to a point with the
f.L fariv thchws of Vedanta, Yajnavalkya, “Not for

saymg of one of f F^e dear (or. friend-lfor the"^wife is only
^ J for tte sake of the Self (the greater Self, the
the first of a list )■ But Yajnavalkya, a seeker of the one (not

aTpWl^kLolute would not Lve ackpted the implication 'the plm al) Absolum, beyond and
M

in

cTaggart s Phrase 1 e wou^ friend-even though sought
eventually seek the Self not

pare for a time, birt m its o\to

«  of .fJ S to mySil woS

not be satisfied like Melaka unrealised

consent to remain in love with towards full realisation, to-
Infinite. He would msist E J, pivine Manifest; he would not

Sf»«,SSufrhr»£ „.o»»ous oi .Bell, —ifeeted o,

"‘'■●sr‘.?;”b?.rs.e .r
suggest would not hold; of the Divine answering to tye
centrates is a conscioiis Persona T . ^ ^lim as in a representative

personality through itself to heneeds of his own
image what the Divine is or of the self-absorption of the
Absolute. On the other side, w^ien I the possibility m
Divine Force in its energising, I wa } fnconscient Tetter,
a Divine Cosmic manifestation of , son^thing of the Divme
I said that in the frontal movement , ^h concentration
that had thrown itself into motion of Force
that it became the motion ^ — even, but in a greater
creates and put all that was not that behina it, evci,
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the object of love is trivial in the sense of its being an inadequate
instrument for the dynamic realisation of the sense of oneness which
McTaggart says is the essence of love, then love is likely to be baulked
of its fulfilment. Unless, of course, it is satisfied with existing, with
spending itself in its own fundamental way on the loved without
expecting any return for its self-expenditure, any mutual unification.
Still, of love in its essence the statement may be true : but then it
would point to the fact that Love at its origin is a self-existent force, an
absolute, a transcendent (as I have put it), which does not depend
upon the objects—it depends only on itself or only on the Divine; for it
is a self-existent power of the Divine. If it were not self-existent, it
would hardly be independent of the nature or reaction of its objects.
It is partly what I mean when I speak of transcendent Love—though
this is only one aspect of its transcendence. That self-existent trans
cendent Love spreading itself over all, turning everywhere to contain,
embrace, unite, help, upraise towards love and bliss and oneness, be
comes cosmic divine Love; intensely fixing itself on one or others to
find itself, to achieve a dynamic unification or to rea,ch here towards
the union of the soul with the Divine, it becomes the individual divine
Love. But there are unhappily its d^immntions m the human mind,
Lman vital, human physical; there the divine essence of Love easily

becomes mixed wfifi^counterfe^^^^^^ 1- m thetwisted movements

.  if- «”if.^^:X"l?ver'Lrn?treeL
ra^iuTp sglogisingyar abov^e^t«^^^^

SrSS ejualiy B™ ● 3
b“ ,S &,aB0„ of lov. C„ «

a mute different even an opposite emotion.
Ibe Divine or for one whom one feels to be divine, the Bhakta feels an
intensJrekrence for the Loved, a sense of something of immense_ great
ness beauty or value and for himself a strong impression of his
rnmparative unworthiness and a passionate desire to grow m o likeness
w^U^that which one adores. What does come very often with the -
rush of Love is an exaltation, a feeling of a, greatenmg whhm, of
Tjowers and high or beautiful possibilities in one s natuie or of an
intensification of the nature; but that is not exactly self-reverence.
There is a deeper self-reverence possible, a true emotion, a sense of the
value and even the sacredness of the soul, even the liffi, body

on-
new

as
an offering or itself the temple for the inner presence of the Beloved.

These reactions are intimately connected with the  ^ tact that
Love, when it is worthy of the name, is always a seeking foi union, for

[33][32]
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to be a self-existent infinity, not something constituted by or limited
to our first sight of it here. McTaggart’s love of friends remained the
only real thing for him, I suppose, he had not this glinipse. But once
this irruption has taken place, this descent and uplifting, that is
bound to become in the end the one thing real, for by that
rest find its own lasting greater reality. It is the descent of the Divine
Consciousness and the ascent or uplifting into it of which we speak m
our Yoga. All else can only hold, make good, fulfil itself if it can iiit
itself to be a part of this divine realisation or of its manifestation, an ,
to do that, it must accept a great transformation and perfection. Dut
the central realisation must be the one central aim, and it js tnat
realisation only which will make other things, all that is intended to oe
made part of it, divinely possible.

21-1-1932

degree and more permanently, as a man can concentrate and forget his
own existence in what he is doing, seeing or making. In man himself,
who is not inconscient, this appears in a different way; his frontal
being is unaware of what is behind the surface personality and action,
like the part of the actor’s being which becomes the role and forgets
entirely the other more enduring self behind the actor. But in either
case there is a larger self behind, “a Conscient in things inconscient”,
which is aware both of itself and of the self-forgetting frontal form
creature. Does McTaggart recognise this conscious Divine within?
He makes too little of this Absolute or Real Self which, as he yet sees,
is within the unreal or less real appearance. His denial of the Divine
comes from the insistence of his mind and vital temperament on the
friend as he is, even though his higher mind may try to escape from that
by the idea of what his friend will be; otherwise it is difficult to under
stand the stupendous exaggeration of his thesis that the love for
friends is the only real thing in life and his unwillingness to give God a
chance, lest that should take away the friend and leave the Divine in
his place.

I do not quite seize what is his conception of the Absolute
How can it be said that a society (?) of distinct selves are collectively
the Absolute ? If it'is meant that where there_ is a union of conscious
liberated selves there is the presence of the Divine and a certain mani
festation is possible,—that is intelligible. Or if by society is meant only
that the sum or totality of all distinct selves is the Divine and these dis
tinct individual selves are portions of the Divine, that would be
intelligible (pantheistic) solution. Only, it would be a Divine All
some kind of Cosmic Self or Spirit rather than the Absolute. Roj.
there is an Absolute—which intellectually one is not bound to believe
except that something in the higher mind seems imperatively to ask for
it or feel it is there—it must surely exist in its own absolute right,
constituted, not dependent for its existence on a collectivity of distinct
selves, but self-existent. To the intellect such an Absolute may seem an
indefinable x which it cannot grasp, but mystic or spiritual experience
always leads to it and whatever may be the gate of experience throng^
which one gets the first glimpse of it, it is there even though not fully
grasped in that opening experience.
°  Your experience of it was, you say, that of an irruption of the
Infinite into the finite—of a greater Power descending upon you c.
uplifting you to itself. That indeed is what it is always to the spiritual
experience—and that is why I speak of it as the Transcendent, it
reveals itself as such a descending and uplifting Power or a descending
and uplifting Love—or Light, Peace, Bliss, Consciousness, Presence ; it
is not limited by its manifestation in the,finite,—one feels it, the Peace,
the Power, Love, Light or Bliss or the Presence in which all these

or

an
or

or

are.

IV

OF SPIRITUAL EXPERIENCE

Of course, K’s view about the
point also. But for the human mind it is

border between mind and spirit without making a o experience in
along one line only and that must be în

which, especially if it is the ® „ in the waters?  ) and
the rapids (did not Chaitanya at last disappe conscious-
goes no farther. The first thing is to brea one can explore

ness, any part of it, anyhow and “y,whme^aft d ̂  ̂
the country, to which exploration ttere am ^.jiere is a

always going higher and plunge which is extra
certain intense ecstasy about ,„oture but the Jnam s
ordinarly seizing. It is not only

plunge into the Brahma-Nirvana o^ seizing and absorbing character
Still eternity of the Self that could or w^ould care or ne«^ to get

It does not look at first as if one com Sannyasi
beyond into anything else. One canno remain there
lost in his lay a or the Bhakta lost m h , , j,. js the limit of
probably because they are constituted fo that and it ^
their leap. But aU the same it has always appear the
stage and not the end; I subscribe fully to tne can
Niagara.

Adhikara is of course a matter
the nature, it has nothing to do with any outer or

CANALISATION

of the psychplogy and the soul and
artificial standards.
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Divine who reveals himself and the Divine is within you; so He who
reveals must be felt in your own heart. Your query here simply
suggests that this is a truth which can be misinterpreted or misused,
but so can every spiritual truth if it is taken hold of in the wrong way—
and the human mind has a great penchant for taking Truth by the

wrong end and arriving at falsehood. All statements about these things
are, after all, mental statements and at the mercy of any mind that

interprets them. There is a snag in every such statement created not by
the Truth that it. expresses but by the mind’s interpretation. The

snag (what you call the slip) lies not in the statement itself which is
quite correct, but in the deflected sense in which it may be taken by

ignorant or sdTsufficient minds enamoured of their ego. Many have
put forward the “own self” gospel without taking the trouble to see
Wether it is the true Self, have pitted the ignorance of their “own self”

 fa^ct their ego—against the knowledge of the Gum or made their ego
or something that flattered and fostered it the Ishta Devata. The snag
in the worship of Guru or Avatar is a sectarian bias which insists on the
Reoresentative or the Manifestation but loses sight of the Mpifested;

the snag in the emphasis on the other side is the i^gnonng of the need or
hplittl,- of the value of the Representative or Manifestation and the

SelfW in allbut of one's "ovm self” as the

S and light. How many have done that here and lost the way
gnioe ana iig L matrnified ego which is one of the great perils on
through the pull the truth of the things said by
the way! However of Truth one must put each thing

in’iTs°^crin the harmony of the All which is for us the expression of
of the Supreme.

SRI AUROBINDO CIRCLE - SECOND NUMBER

Then as to the Avatar and the symbols. There is, it seems to me,
a cardinal error in the modern insistence on the biographical and histo
rical, that is to say, the external factuality of the Avatar, the incidents
of his outward life. What matters is the spiritual Reality, the Power,
the Influence that come with him or that he brought down by his
action and his existence. First of all what matters in a spiritual man’s
life is not what he did or what he was outside to the view of the men

of his time (that is what historicity or biography comes to, does it not ? )
but what he was and did within; it is only that that gives any value to
his outer life at all. It is the inner life that gives to the outer any power
it may have, and the inner life of a spiritual man is something vast and
full and, at least, in the great figures, so crowded and teeming with
significant things tliat no biographer or historian could ever hope to
seize it all or tell it. Whatever is significant in the outward life is so
because it is symbolical of what has been realised within himself and
one may go on and say that the inner life also is only significant as an
expression, a living representation of the movement of the Divinitv
behind it. That is why we need not enquire whether the stories about
Krishna were transcripts, however loose, of his acts on earth or are
svmbol-representations of what Krishna was and K for men, of
■Divinitv expressing itself in the figure of Krishna. Budetta s renuncin
ilon his temptation by Mara, his enlightenment under the Bo-tree are
^ ich symbols, so too the virgin birth, the temptation m the desert, th®
erudfixitin of Christ are such symbols, true by what they signify, eve^q®

are not scrupulously recorded historical events The outward faet*
related of Christ or Buddha are not much more tlmn what has hap-

PTipd in many other lives—what is it that gives Buddha or Chris.
Fhpir enormous place in the spiritual world? It was because sornethin„
^nnuifested through them that was more than any outward event or

teaching. The verifiable historicity gives us very Mt^ of that, yet
> ic that only that matters. So it seems to me that K is fundamentaliv
'●ffht in what he says of the symbols. To the physical mind only - ^

rrU and facts and acts of a man matter; to the inner mind it ig t-pg
vhuti happenings in him that matter. Even the teachings of Buddha

spiritua are spiritually true not as mere mental teachings but as the
Af

the

ion of spiritual states or happenings in them which by their life
^ arth they made possible ( or even dynamically potential) in others

^evidently sectarian walls are a mistake, an accretion, a mental
1 iftine of the Truth which may serve a mental but not a spiritual
i^Tonse The Avatar, the Guru have no meaning if they do not stand
For fhe Eternal; it is that that makes them what they are for the wor-
shipper or the disciple. . -m i

It is also a fact that nobody can give you any spiritual realisation
which does not come from something in one s true Self, it is always the

8-2-1936

V

SUPERSTITION

1  a ciTDerstition ” has been habitually
It is quite true that ^[‘^Q^n^any belief that does not agree

used as a convenient club to beat n is to say. the physical
with the ideas of the materialistic d g^gal process and seeing no
mind dealing with tbe apparent law ^
further. It has also been used to a norm of supraphysical
ment with one s own idea of what is r , beliefs that implied a
truths as well For many ■ ,gg unknown to the physical mind
force behind which acted on P ? ^ reason and the senses. Science
and beyond the witness of the outwara leasci
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came in with a method of knowledge which extended the evidence of
this outer field of consciousness and thought that by this method all
existence would become explicable. It swept away at once without
examination all the ancient beliefs as so many "superstitions’—true,
half-true or false, all went into the dust-bin in one impartial sweep,

because they did not rely on the method of physical Science and lay
outside its data or were or seemed incompatible with its standpoint.
Even in the field of supraphysical experience only so much was admitted

as could give a mentally rational explanation of itself according to a
certain range of ideas—all the rest, everything that seemed to demand
an occult, mystic or below-the-surface origin to explain it was put aside
as so much superstition. Popular beliefs that were the fruit sometimes
of imagination but sometimes also of a traditional empirical knowledge
or of a right instinct shared naturally the same fate. That all this^
a hasty and illegitimate operation, itself based on the "superstition”
of the all-sufficiency of the new method which rea.lly applies only to a
limited field, is now becoming more and more evident. I agree with

you that the word superstition is one which should be used either not at
all or with great caution. It is evidently an anachronism to apply it to
beliefs not accepted by the form of religion one happens oneself to
follow or favour. .. .

The growing reversal of opinion with regard to many tilings that
then condemned but are now coming into favour once inore is very

hundred others
were

striking

at least until yesterday, that everything is determined in Nature and it
attempts to find the laws of that determination and to predict future
physical happenings on that basis. If so, it is reasonable to suppose
that there are unseen connections determining human events in the
world and that future happening may therefore be predictable.
Whether it can be done on the lines of astrology or cheiromancy is a
matter of enquiry and one does not get any further by dismissing the
possibility with a summary denial. The case for astrology is fairly
strong; a case seems to exist for cheiromancy also.

On the other hand, it is not safe to go too hastily in the other
direction. There is the opposite tendency to believe everything in
these fields and not keep one’s eyes open to the element of limitation
error in these difficult branches of knowledge—it was the excess of belief
that helped to discredit them, because their errors were patent. It does
not seem to me established that the stars determine the future—though

that is possible, but it does look as if they indicate it
certitudes and potentialities of the future. Even the astrologers admit
that there is another element of determination in man himself which

limits the field of astrological prediction and may even alter many of its
ascertained results. There is a very tangled and difficult complex of

forces making up any determination of things in the world and when
we have disentangled one thread of the skein and follow it we may get
many striking results, but we cannot rely on it as the one wholly
reliable clue. The mind’s methods are too rigid and conveniently simple
to unravel the true or whole truth whether of the Reality or ot its

separate phenomena. ... j. ,
I would accept your statement about the possibility of knowing

much about a man from observations of a small part oi nis oeing,

physical or psychological, but I think it is to go too far to say tha^t one
can reconstruct a whole man from one minute particle \  .

should say from my knowledge of the complexity 7
elements in the human being that such a procedure would be hazaraous
and would leave a large part of the Unknown oversha g
excessive certitude of this inferential structure.

or

or rather, some

. In addition to the instances you quote
might be added. One does not quite know why a beiiei in graphology
should be condemned as irrational or superstitious; it seems to me

quite rational to believe that a man’s handwriting is the result of or
consistent with his temperament and nature and, if so, it niay very

well prove on examination to be an index of character. It is now a
known fact that each man is an individual by himself with his own

peculiar formation different from others and made by minute variations
in the general human plan,—this is true of small physical characteristics,
it is evidently equally true of psychological characteristics; it is not
unreasonable to suppose a correlation between the two. On that basis
cheiromancy may very well have a truth in it, for it is a known fact
that the lines in an individual hand are different from the lines in
others and that this, as well as differences of physiognomy, may carry

it psychological indications is not impossible. The difficulty for minds
trained under rationalistic influences becomes greater when these lines or
the data of astrology are interpreted as signs of destiny, because modern
rationalism resolutely refused to admit that the future was determined

could be determinable. But this looks more and more like one of

"superstitions” of the modern mind, a belief curiously contradic
tory of the fundamental notions of Science. For Science has believed.

m

or
the

I suppose we cannot go so far as to deny that somethin!
as superstition—a fixed blind belief without any h^imaTLind
that is quite unsound and does not hang togethei. themselves
readily claps on such beliefs to things which can be or aie in
true, and this is a mixture which very badly confuses t  ■,
knowledge. But precisely because of this mixture, because somewhere
behind the superstition or not far off from it there is very usually some
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real truth, one ought to he cautious in using the word or sweeping away
with it as a convenient broom the true, the partly true and the
unfounded together and claiming that the bare ground left is the only
truth of the matter.

17-1-1937

LETTERS FROM SRI AUROBINDO

of the inspiration and the theme and the part of the being it touches.
If it is the Word itself,—as in certain utterances of the great Scriptures,
Veda, Upanishads, Gita,—it may well have a power for a spiritual im
pulse uplifting even certain kinds of realisation: to say that cannot
contradict human experience.

The Vedic poets regarded their poetry as mantras, they were the
vehicles of realisation for others. Naturally, these were illuminations,
not the settled and permanent realisation that is the goal of Yoga—but
they could be steps on the way or at least lights on the way. I have
had in former times many illuminations, even initial realisations while
pondering over verses of the Upanishads or the Gita. You yourself
know that some of your poems deeply moved people who had the
tendency towards spiritual things. Many have got openings into
realisation while reading passages of the Arya—which are not poetry,
have not the power of spiritual poetry—but it shows aU the more that
the word is not without power even for the things of tlm spirit, in all
ages spiritual seekers have expressed their aspirations or meir experiences
in poetry, and it has helped themselves and others. iheretore there is
nothing absurd in my assigning a spiritual or psychic value and
effectiveness to poetry of a psychic or spiritual character.

★ ★ ●k

fixed blind belief”, I was
not thinking really of religious beliefs, but of common popular ideas
and beliefs. Your feeling about the matter, in any case, is quite sound.
One can and ought to believe and follow one’s own path without condem
ning or looking down on others for having beliefs different from those
one thinks or sees to be the best or the largest in truth. The spiritual
field is many sided and full of complexities and there is room for an
immense variety of experiences. Besides, all mental egoism,-—and
spiritual egoism—^has to be surmounted and this sense of superiority
should therefore not be cherished.

21-1-1937

PS. A sincere, whole-hearted and one-pointed following of this
Yoga should lea^ to a level where these rigid mental divisions do not
exist for they are mental walls put round one part of Truth and Know
ledge so as to cut it off from the rest, but this view from above the
mind is comprehensive and everything falls into its place in the whole.

When I wrote that sentence about a

VI

SPIRITUAL VALUE OF POETRY

It won’t do to put excessive and sweeping constructions on what
I write, otherwise it is easy to misunderstand its essence. I said there
was no reason why poetry of a spiriUial character (not any poetry
like Verlaine or Swinburne or Baudelaire’s) should bring no realisation
at all. That did not mean that poetry is a major means of jeahsation
of the Divine. I did not say that it would lead us to the Divine or that
anyone had achieved the Divine through poetry or that our “new
poetry” can lead us straight into the sanctuary.  . .  ■ .

My position is perfectly clear and there is nothing in it against
reason or common-sense. The word has a power—even the ordinary
written word has a power. If it is an inspired word it has still I'nore
power. What kind of power or power for what depends on the natuie
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immense inanimate within which our few feverish years seem to make
a small noise and cease to be. A profound awe, a solemn sense of
universal Nature blindly and inexorably at work in its immeasurable
reaches of space and time, pervade his philosophical epic like a religion
fyianque, even as the presence of an “ unweeting  ” power, absolute and
endless in “crass casualty”, is perceived in the world of Thomas
Hardy. The atheisms of Lucretius and Hardy are really special forms,
heroic or morbid according to temperament, of the mystical belief all
ages have had in an utter Unknown that rules above the desires and
imaginings of men the totality of things : the Greeks cmled it Ananke,
the Fate and the Necessity that is greater than even the Gods. Steeped
in the conception of that dark Supreme, poets like Hardy and Lucr^ius
create their masterpieces and disclose in spite of themselves where
inspiration really comes from. It is also significant that even atheists
like them break forth on occasion into chants

than human, one divine Spirit or many divine or at least supernatural
presences. Thus Lucretius at his most inspired hails as all-fostermg
Venus “ delight of Gods and men”, the procreative enerp that is abrop

in Nature; he invokes it as a Goddess to “Lhoy^oif^ofVlsidin?

secret ways of «’' trC'p'essing onward ho'inpowers, spirits of pity and. irony pressuig inQ+inri- of thp

Napoleonic drama depicted in appeal
source of the magnificence that English to conjure up an
compelled both the Roman Siinerhuman around their highest
atmosphere of the Divine and the Sup hu ̂ ^^^^ impulsion that led

moments, an instinct allying its^f ̂  * .-sing, Heavenly Muse”.
Homer to appeal to his Thea and MijP? ° leaping out in this

A sense of the mysterious DiyiM is a ,,nformulated back-
manner through great poetry. S j ’ ,-i,g perfection of word
ground whose presence is ^*=1* P™ ^ ultimate of beauty which
making a sheer absolute, an . ii„ctually understood to be an

can be perceived as much mystical meaning. Because of
atheistic passage as in one respond to poetry as to a
the touch of this absolute and expression that compels belief
statement of incontrovertible trutn, . gta.ted and expressed mav
as if by a God’s dictate, even w about the universe. -We
run quite counter to our own accepte nothing beyond a  swirl of
may be scientifically-minded and ^ote of the Undying Ones

electrons ; still when A. E. sounds h^ V of crowned souls a
that are not clay, we feel jfand Schroedinger. And pag,
world of wizardry uncharted inA.E.’s occult" Candle of
doxical though it may seem, our firmest^iai ^ e ot
Vision” will not drive back the shadow that nmninoi-Pno« r
man’s exquisite agnosticism: like a final truth P  e of the

Sri Aurohindo-A iVw Age of Mystical Poetry
I

Every Poet is in essence a Platonist No poet but feels he is

Wect beautT wahinT"? own self, the mission of some
perfect beauty waiting to be revealed He mav he as poignantly

fhe^nvsl to hisTvriSl^^if^ hunger as Sappho and Catullus, yet
of a Srsonal hbldo not merely the joys and griefs
^  aspiration for'^a flawless magic of

verbal form. Sappho and Catullus were not lovers grown vocal and

nothing more . they were pre-eminently idealists of speech, their passion
was for an irreproachable word-musiclnd thev perpetuated their loves
in a language whose i^rases and rhythms gave their personal desires a
faultless mould wrought by a functiLing ofThe senses the feelings and
the thoughts as though some concealid godhead were taking body
through each poem. By answering that irwsterious call of inspiration

^ Whe?w°tL^ Lesbia, Sappho and Cattullus wrote
wvSi intellectually conscious of serving a divi¬

nity m wmch they believed, is immaterial. All that was necessary for
art was that they should be conscious of an overwhelming urge to
fashion a piece of utter and unsurpa-sable heautv.

Lucretius a poet who was an atheist and
yet embodied the godlike presence which makes poetry the revelation
that it is a paradox is possible because inspiration does
not depend on the intellect’s arguing for God and against God:
inspiration is beyond the mind's logical machine, and if there
IS the right susceptibility in the depths of a man’s nature,
it rushes through, no matter how averse to religious belief may
be his mind. The unreligious concepts of the mind it seizes
as though with superhuman hands and builds out of them “topless

of loveliness What is more, it envelops these concepts with
a sort of cosmic grandeur that only differs from the infinitude haunting
the religious spirit by being dark instead of luminous, an empire of
everlasting nigm and death instead of an empire of everlasting day and
life. Lucretius s summuni honum is the acceptance of that unconscious
eternity to which our flesh returns after the brief interval of living, the

towers

I

[43][42]



SRI AUROBINDO CIRCLE - SECOND NUMBER

dust encompasses us through his lyrical inevitabilities of despair and
denial. Every mood that finds faultless poetic Form lords it over us
like a deity. What invests it with, that gospel-glow is not merely our
willingness to make-believe. The true aesthetic response is no playful
assent to a pleasing verbal legerdemain; it is a seizure of the being by
a magic and a mystery that has no scar of defect, it is a surrender by
us, willy-nilly, to an assault from some realm of archetypes. In order
to realise the assault, we do not need a Gabriel’s trumpet like

D. H. Lawrence’s cry to the Mexican eagle;

You never look at the sun with your two eyes.
Only the inner eye of your scorched broad breast
Looks straight at the sun.

Poetry in a subdued style will serve equally. If we take those lines
from W. H. Davies’s poem to the

Though there are birds that sing this night
With thy white beams across their throats—

it is inadequate to say we have merely a sense of pleasure produced by
significant sounds arranged in a cunning pattern. We may even call
that pleasure, as I. A. Richards does, a rest, a balance, an integration
of our impulses so that they are no more in conflict among themselves.
We still leave unmeasured the effect of Davies’s subtly beautiful picture
of the moon inspiring the nightingales. Indeed there seems no point
in speaking of beauty if the terms “ pleasure, rest, balance, integration ”
are enough. Beauty in its full and final meaning implies a Form
through which some absolute perfection impinges on us. Virginia
Woolf, in her biography of Roger Fry, quotes from  a letter by that
famous art-critic to Robert Bridges; “One can only say that those
who experience the aesthetic emotion feel it to have a peculiar quality
of ‘reality’ which makes it a matter of infinite importance in their

lives. Any attempt I might make to explain this would probably land
me in the depths of mysticism”. Modern art-critics fight shy of those
depths, yet they cannot help hovering on their verge. Even Richards,
with his equilibrium of impulses, is pointing to  a quality in art which
lifts us for the moment above the turmoil of want and desire, striving

and seeking and frustration, and which gives the feeling of an ultimate
wherein we can x'epose with a positive peace distinguished from inactive
irresolution or unconsciousness: in short, a quality which is a kind of
second cousin to that of mystical experience. Unless we describe
poetry as a window opening through Form on the Divine, on a realm
of archetypes, we shall never convey accurately the secret of its spell.

moon

SRI AUROBINDO —A NEW AGE OF MYSTICAL POETRY

rnust notYes, through Form and not Matter. But by Form we
undei'stand exclusively the turn of phrase and the movement of rhythm -
the language-mould is all in all but it comes fused with a cast of con-

a form of vision and a form of emotion. Metrical speec a

without that vivid cast is the ghost of poetry. Neither does
substance of consciousness, however weighty or recondite, make on
the art-impact that is revelation; the consciousness has to
particular pattern before it can become the poetic word. The '
phy of Epicurus is the substance, the matter, of Lucretius’s .
Nahtra, but not till it has been stamped with the Lucretian sight an

feeling, no less than shaped into the Lucretian word and
the force of the archetypal received by us. Form in that fourfold ^
has the archetypal touch which Matter by itself lacks just „
do emptily resounding language and mechanically modulat.ed ●
And it is because Form is the priest of the poetic revelation m
substance of consciousness, even the most profane, can be >>

the poet to stand before us like a godhead which will brook no in ay ̂
to its utterance. What is the source of Poetry s convmcing cnarn^
Not the ideas expressible by the intellect and endlessly ^  cmrip
the logical faculty but a gleam and image, ̂
reality living hidden from us in its own self-world of

and holding there a manifold harmony of truth Form is
into a thousand conflicting aspects. As soon as Matter of a
achieved, that hidden reality shines out; it cares not . covered
poem be spiritual or secular, God-affuming or God- ^  nath of
with holy incense or reckless rose-leaves. If somehow patly^
inspiration keeps clear in a poet, the archetypes ]oui y  g
the mysterious Divine trysts with the human. we are

Explaining Art as a journey_ and a tryst by ^.^^3 that are
led—while we depreciate by no jot the per ^

concerned with things mortal—-to ^ ^j^ere^ through the Form
mystica. For, if the archetypal touch is ̂ ve y h  t intuitions
of poetry, the mystic who invokes the »^o co Matter and
into song becomes her instrument «i^ t through themes
Form are lit up the archetwal- Opejily and no^^t^^ ̂  ̂
that are no more than human, the tJmn ̂  ^^^16 of the
mystic’s inspiration to lay hands tne make-believe in ours,

fictitious in the poet’s mind, calling rermitely by other kinds
but an immediate revealing of what is rw 1 d Y from

of verse: this is mystical inspiration. When n j  ^ ,^,alue.

mysticism the poetic value gets “ ” a S immediacy
But provided the Form remains equally intense, a  J ,  , , v
in the Matter renders poetry a revelation P
True All great poetry has a body that is divine, but mostly the soul

sciousness
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The spiritual inspiration, as distinguished from the occult and the
psychic, has a wide-winging power: Sri Aurobindo calls it “overhead”
because it arrives as if by a descent from spaces of light above the
mind-level. Often it gets mixed with planes that are but mental:
then its typical afflatus gets considerably subdued and comes out ^
no more than a few scattered breaths. Read carefully Vaughan s

I see them walking in an air of glory,
Whose light doth trample on my days,

My days wliich are at best but dull and hoary,
Mere glimmerings and decays.

The impression as a whole is of an excellent thinning and translucence
of the Divine’s mask, but a steadier scrutiny unravels three strains of
poetry. The third line is nothing save a thinking-out, an ideative
statement just lifted from prose-level by a stir of sight ^d a ̂ Msica
breath. The first and last lines have a more felicitous,

articulation: still they are the imaginative mind tossing its ideas into
the Unknown, theirs^^is not the true freedom the large radiance the
direct throb of what is above imaginative mysticism. Only th^seco^^^
line of the quatrain—“ whose light doth trample on my days ^ breaks

somewhat loose from the tether of thought

more than mental. Perhaps the really minto a

in

that it ceases to be thought but that its “mg is taken "P P

tual clarity and amplitude. This is more than a th«^or trans^^^
of the mask: It begins to remove it, though tue

by one-fourth, we might say. ^^yond this hb t

spiritual thought a purer IZlexs attidn it. A magni-
more than once m a long while that himself:
ficent unmasking by one-half is done by Vaug a

I saw Eternity the other night
Like a great ring of pure and endless light

All calm as it was bright.

The thing-in-itself is sensed, the ®pi^y thTSmt that is tL
from which all effort of thought has fallen away, tne^

mask between the human and the .i^'X^ntimacy grows as the thought-
intimate expression of the mystical . mtim y sufhciently

effort falls further and further away. ^^j^cious ether of keen
far to let the Spirit disclose m some super c Q^7Tnbol of the

murnination its own bemg-sti^ ̂ wuhe powlr'of t4 Lclosure not
complete and the unending. We feel tne power oi
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of it is divine with a human mask; the mystical poet’s work is the

unmaking of the divine spirit in that divine body,
ihe unmasking, however, is no simple and uniform act. Nor is it

determined alone by a poet’s individual style. Herbert has a religious
simplicity, at once piquant and passionate; Crashaw a rich sensuousness
kindling into spirituality; Donne a nervous intricate power troubling the
Unknown; Vaughan a half-obscure half-bright straining beyond thought
mto mystical vision; Patmore a pointed polished ardour of the intellect
tor the veiled Wonder; Francis Thompson a restless and crowded and
colourful heat of response to “the many-splendoured Thing’ .

have flights of fine poetry, but their styles, standing out one from

pother, have, yet a common element: the mask on the face of the
Divine Spirit is diversely thinned and made translucent instead of being
removed. Their unmasking is indirect. Only at rare moments some-
thing of the sheer reality shows itself. These poets have considerable
vividness of mystical meaning: what they do not have_enough is the
language and rhythm of the mystical planes. The mystical planes
classified by Sri Aurobindo broadly as occult, psychic and spiritual. The
occult language and rhythm have something of a Coleridgean, Blakean
or Yeatsian stamp. They are not always instinct with the Divine, they
have^ often a Celtic atmosphere, weird or fairylike. But when the
mystical vision and emotion possess them, they transmit baffling buried
heavens of Beauty like Yeats’s

Throne above throne where in half sleep,
Their swords upon their iron knees,
Brood her high lonely mysteries.

The psychic speech has a deeply delicate radiance moving the heart to
some far sweetness or suffusing it with an exquisite ecstasy of God’s
love. Its yearning cry is heard in Blake’s

Ah, sunflower 1 weary of Time

as well as in Geoffrey Faber’s

AU of

are

O moon, that your light had lips and hands!

while the note of fulfilment steals into Robert Nichols's picture of “the
Secret Garden” when the gardener goes through it:unseen

Humbled and hushed and happy falls each bird.

Vaughan hints the psychic plane in his image of the paradise felt by him
in childhood:

That shady city of palm trees.
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only in the vision and the word but also in the rhythm. The rhythm
has a vibrant wideness belonging to a consciousness that is not human
though caught in language through a human medium.

Poetry packed with a mask-removing quality is holy scripture in a
special way. Whatever wakes in us a feeling of the Divine is scriptural
and yet there is a sense in which the ancient Vedas and Upanishads
stand apart from the other bibles of the world. The latter have a good
deal of moving God-intoxicated lyricism, also a mass of forceful God-
haunted meditation, but the note of the Indian Rishis is infrequent in

them as in the majority of mystical poetry written hitherto in English
or for that matter any language save Sanskrit. No poet has proved a
constant channel of its peculiar intensity. It is sporadic, almost acci
dental, in English literature. Where, however, it appears, it bears an
unmistakable halo. It may not mention even the name of God, it may
speak of things that lie about us every day, and yet we recognise in it
a spiritual creativity of the most puissant order. Put beside lines with
a similar drift of meaning but drawn from less supernormal " planes'’
of consciousness, it is as if a prophet instead of his ministers, wonder
fully gifted though they might be, stood before us and laid a transfigur
ing hand in benediction on our heads. A great minister is what we
meet in Browning’s

SRI AUROBINDO—A NEW AGE OF MYSTICAL POETRY

ether of keen illumination, Wordsworth’s is part of a yet higher domain
from the mystical standpoint: a more penetrating spirituality is here,
not keenly illuminative so much as raptly intuitive, not shedding the
Divine’s radiance upon us but rather making us enter into it and dwell
in its midst. What may obscure from us its extraordinary revelation is
precisely that entry and indwelling: the light that is above the mind is
here like home, a natural and familiar thing: the line makes no

“display” of the Spirit’s marvellousness, it simply gives it to us with
an utterly unassuming intimacy. I do not mean that the intuitive
speech is always divorced from richness: it can have a rich body as in
another night-vision of Chattopadhyaya’s:

The diamond dimness of the domed air.

It can however, dispense with the impressive and complex, since its
essence is independent of that quality. The same intuitively vibrant

simplicity as in the line of Wordsworth already quoted is m the one with
which he companions it:

The sleep that is among the lonely hills.

Without openly saying anything, it presents to us through a familiar
vviLiiuuL t' j ..J .o Qf some lordly consciousness stret ch-

as a firminto the Beyond or standing

Silent silver lights and darks undreamed of.

Fine poetry, this, and suggestive of the Unknown through a symbol of
night; but it is the poetry of imaginative thought, it does not come
sheer from a mystical plane. Harindranath Chattopadhya’s

The silence of the midnight many-starred

has a more ample “atmospheric” touch; nevertheless, it is a touch of
something splendid and secret rather than concretely mystical or

spiritual. Wordsworth’s much simpler line,

The silence that is in the starry sky

conveys the unknown and the ineffable in an intense intimacy, a state

of high trance seems to be made actual, a lofty consciousness glimmer
ing beyond mere imaginative thought makes its presence felt because
both the expression and the rhythm come straight from a Vedic and
Upanishadic source. A Rishi or a prophet is this line, the Divine in the
act of unmasking. ^ ^

Though not so impressive as the verse quoted from Vaughan it has
a profounder vibration. If Vaughan’s unrnasking took place in a high

implrturbable intermediary between the terrestnal and the transcen
dental. Perhaps equally poetic are Abercrombie s

Tall hills that stand in weather-blinded trances
As if they heard, drawn upward and held there.
Some god’s eternal tune.

.  ●-●i. 1 turn is absent. Apt and euphonious
but the direct spuitual y ^lointed thought and image is achieved
language carrying ^ done is to catch , in the very
by Abercrombie; what Word eternal tune” instead of speaking
rhythm of the line some g g,f j^as the stuff of
about it The result is weather-blinded trances are
some god s experience while Aberciom

only a felicitous thought-refkctmn o | one plane of
It IS the rhythm that most decis y ^

conscious being froin anothe ' ^ggs translating itself into sound-

SydiXcaTt4 on Xchhhe mood arises. And the poetic outbursts
^ various levels differ not in degree but in kind. Difference m
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degree would imply poetic superiority and inferiority, whereas the fact
IS that each level can have its perfection of poetic outburst. Difference
in kind enables us to see how the quotation from Wordsworth, without
necessarily being superior qua poetry to that from Abercrombie, is more
close to the hidden Divine by deriving its rhythm from a more spiritual
plane. And it is also by a different kind of rhythm, more even than of
vision and expression, that we perceive how that line of Wordsworth's
is still not the intensest spirituality. The Divine is unmasked by it
three-fourths and not whole. Beyond the intuitively intimate, there
remains the complete identity. Poetry can descend into us from a level
where the spiritual light does not merely carry us into the midst of the
deific but makes us one with it. Then we have an expansion of the
meaning to a supreme massiveness of immeasurable suggestion, an end

lessness of overtone and undertone as though the line which seems to
terminate went really sounding on from everlasting to everlasting because
what it embodies is, without any mask at all, the Divine, the Deathless,
the Infinite. When on a sudden a sonnet of Shakespeare's breaks into
that extraordinary phrase:

SRi AUROBINDO — A NEW AGE OF MYSTICAL POETRY

the passion-gusto that are Shakespeare’s wont. The unmasking of the
secret Divine is direct instead of indirect and the revelatory impulse is
from a plane where the Spirit stands wholly bare. If we can hold the
“feel” and rhythm of it intensely within us, we shall distinguish that
utter‘d wholeness” from the high spirit-stuffed ideation of Frederic
Myers's urge to

Leap from the universe and plunge in Thee

or Wordsworth’s apostrophe to the unclouded soul of innocent

clairvoyant childhood—

Thou over whom thy immortality
Broods like the Day,

as well as from that astonishing spirit-illumined line of Rimbaud’s ;

Millions d’oiseaux d’or, O futur vigueur ! —

A«-

a line whose prophetic superhuman elan is perhaps just caught in the

rendering :

the prophetic soul
Of the wide world dreaming on things to come,

our mind loses its customary bearings and flounders in a strange
element we can scarcely plumb. The phrase is a grand intrusion in
Shakespeare, the rhythm and rapture of another world than his tense
quivering sonorities of sensation and passion. Not that those sonorities
are absent or that a mystical idea deeper than any he was otherwise
capable of has made its appearance. The phrase has a fathomlessness
of word-suggestion and sound-suggestion other than the significant
breadth and vivid plangency of not only his usual inspiration but also
of lines like

Millions of golden birds, O vigour unborn!

Shakespeare's accidental unmasking of the Divmehy  a Word one with

some cosmic Truth-Consciousness exceeds as dual ̂poetry^ the large
magnificence deepening into mystery tnar
Wordsworthian Being

Whose dwelling is the light of setting suns.

Wordsworth seems here on the rhvthm’keTps'^the vMse Spirit-
only a certain difference in the basic ^ ^rong, since it is
intuitive instead of Spint-identica . explored, and Wordsworth
very difficult to mark shades in a \dso little expm^ ,^^

here may be employing the “““Visfe^called the Mantra. There is,
Upanishadic grade and which the K ^ ^ contemporary Indian
however, no doubt that the Mantra « p-j-p ic^niar Roy,
poet writing in English in Sii „ j^ianship ;
when he coins that phrase about God s g P

His sentinel love broods o’er the universe.

There’s a divinity that shapes our ends.
Rough-hew them how we may.

This is as penetrating in thought, the idea of it moves as puissantly

upon our pulses ; what it lacks is the immense profundity and wide
supernatural presence which the words about the prophetic world-soul
possess. The poetry is equally perfect, yet its plane of inspiration *
not qnite the same as of the Dreamer of things to come. There is some
thing in common—Shakespeare's habitual thinking with his senses and
Ixis nerves and his entrails—^but merging in it or absorbing it, an
immediacy of some spiritual vastitude is there, whose vibration of
consciousness is dissimilar to what is native to the thought-thrill and

is

A modern English poet who died too young
published awaits the recognition it deserves utteis it als ough a
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vision of the grandiose triviality of the Cosmos in comparison to the
unmanifest Divine:

attention is all the more needed because we have not merely to get out
of him the subtle secret of his meaning : we have also to get something

which will convey to us a “feel ” of reality without the meaning being
adequately grasped by our mind. His poetry is drawn from regions so
far behind or beyond the human level that the mind is frequently
bafhed and even when it sees the drift of the significance it fails to hold

it enough to experience the concreteness of what is implied. To
experience that substantiality the rhythm is of paramount help, for it
makes the state of consciousness that is a-thrill in the poem live and
vibrate within us, however difficult it may be for the intellect to pierce
into that state. The substantiality, the harmony and consistency, the

massed grandeur of the many-sided mystical vision and ^perience
disclose themselves with a seizing directness when the poem is read

aloud—a seizing directness which is likely on f nin»
absent if only the eye dwells on the words Svsdcal
without letting in their haunting body of f ^,3 efficacy ’
noptvv esoeciallv of the overhead order, is three-foui ths ol its emcacy .

FiSlS custom of audibly ’ittenng the K^^mm order to liberate
in one's being the godhead held ^ Passive vision and

that spiritual poetry is g^try for these things into us is
an ample meaning, but the ma g . pfgqhrob, their inner force
the rhythm, the sound-reflex of to us that throb and

of existence. Once the rhythm ̂  wider and our thought begin to
that force, the eye will open

shape itself according to the T^own by reading a stanza like the
The ear's importance can be ^ Alcaics, Jivanamukta first

following from Sri Aurobindo’s quantitative Alcaics, j
with the eye alone and then loudly .

He who from Time's "„1rthTK's»,
Rapt thoughtless, wordless mto the Jiter

the form and sign of being,
Seated above in the omniscient Silence,

f  1 is felt to build for us more
Something in the vitality of and ecstasy gets clipped,

Unrolls

than a philosophical structure, yet the lull 1

The quantitative system adopted ^^b^th™y^^th°e intrinsic length of a vowel
that a syllable’s mass quantitatively . cannot be ignored ;  it must be the mam

the view

and the weight of stress. Stress intrinsic long, even if ^
support of a foot. But together with it with of course a basic pattern sub
given full voice-value. Their various com ^ genuine English quantitative
fcsting subtly behind the variety, must be a quantitative

""lo. sssf ts; s"-"*are

This patter of time's marring steps across the solitude
Of Truth’s abidingness, Self-blissful and alone.

It was John Chadwick, known to his friends in India as “Arjava”

wno wrote those profoundly haunting lines. A disciple of Sri Aurobindo’s

ne ̂ ^ew at several places in his work from the planes which his Master
IS tne tirst to embody en masse in a poetic language that stands on a
par With the plenary apocalypse of the Vedas and Upanishads and
surpasses It in an application of the luminous look not only to what is
Deyond the world and calls the soul thither but also to what the soul
can call down from there to transform and fulfil earth-life.

II

Sn Aurobindo’s mystical inspiration is a New Age of poetry. The

New Age consists to some extent in a fuller emergence of the occult and
the psychic, either pure or mingled with the mind’s thought-stuff; to a
greater extent in a blending of the occult, the psychic and the
mysticised mental with the overhead afflatus ; to the largest extent in
the overhead afflatus sheer and undisguised, rising higher and higher
towards the Mantra and frequently attaining it. Everywhere, Sri
Aurobindo brings out living symbols fromthe mystical planes—a concrete
contact with the Divine's presence. Even when realities that are not
openly divine are viewed, the style is of a direct knowledge, direct
feeling, direct rhythm from an inner or upper poise; the mundane scene
and the supra-mundane principalities and powers are given their image
and value and secret life-throb as realised from  a consciousness aware

directly of the supreme Spirit. That consciousness covers all phenomena
with significances and suggestions which the mere mind cannot
adequately gauge. It is necessary, therefore, for us readers to develop
our aesthetic sense to a pitch subtler than in our normal response to
poetry ; else we shall often get no more than a run of disconnected
hashes or, worse still, a jostle of grandiose abstractions; in either case
we shall miss the concrete revelation, the living actuality. A two-fold
method of approach is desirable. There must be as much as possible
a stilling of ourselves, an indrawn hush ready to listen to the super
normal speech; and we must help the hush to absorb successfully the
new tone by reading the verse aloud. All poetry requires to be read
aloud for the final force of its meaning to go home and the deepest
implications to be evoked. But in Sri Aurobindo's work the ear’s
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to speak, unless we roll out thp
slowly breaking suspense at thp ^ deliberate in-toning. The

SO

strange mixture of calm widening sudden speeding up, the
and ample revealing movement th ^^^tense penetrating, the grave
become a profound sensation to Th ^^®^®ndous tranced poise—all these
the spaces of consciousness A ^
imagination is struck awake deeper than thought and
ments, consonant-combinations hp. quantities, vowel-adjust-

Sead inspiration to create in mstruments in the hands of an
vibration, a soul-stir that echo the “ .'="^°tional
That self-experience lives most strong
a powerful pulsing away of mind and and fourth lines,
au^et plucking and largening out

height When thpL i- from human nature into the
^‘'^rpte Sstions of worl n“"" made resonant by the voice the

-fwe’’ and ■« breast'’ and “seated”

rendering Yogic rLisations.''®

'^aUine fod'oTa p^oe^m^'^●t'^ times, would also tend to save us

bbido^wOTks into a novel
wS-d movement of the mind as an “ "P'

L a +Ep TTuknnwn wl j intermediary between our conscious
ness . , , . caught up into layer
after lay imhmmH Jh k ' leaving behind in the consciousness here
a  brief and the finite, a sense of some
ultimate Se visinnc^+^^*^?’^bnes. The poetic expression is packed
with symbols and visions straight from the spiritual planes:

SRI AUROBINDO—A NEW AGE OF MYSTICAL POETRY

there are evident a process and a denouement, but this control and
guidance of the abnormal paints no picture that can be understood like
Francis Thompson’s imaginatively gorgeous bravado:

Across the m argent of the world I fled.
And troubled the gold gateways of the stars,

or his prophetic flourish:

Yet ever and anon a trumpet sounds
From the hid battlements of Eternity.

Sri Aurobindo is not mentally conceiving and visualising: he is
recording realities that belong to some Super-Nature, without any
effort to clothe his perceptions in emblems we can readily recognise
from our contacts with the universe around. He is writing as a
letting spiritual facts seen in dimensions other than our universe take
shape in poetry, and the poetry springs from those dimensions, throb
bing with the strange tangibilities there and not throughout aided by
an interpretative glow from our experience of material objects.
Poetry must always be objective in order to convey a feel of actuality,
but the outward world we know by our physical senses is not
ttog: Yoga reveals subtle senses that put us ^ouch with other
worlds, other outwardnesses as real as those to whic corres-

and considerably divergent from them msp
pondence between the two. The mina f, Divine
Eternal does not just shoot up \\ delrly separates from
and imagine what the Divine must be hke. ^ consciousness and a
the body, rises as a. gjonate with God-hunger it is a
series of supra-physical worlds Passion^^
living creature inwardly lit by a 1?®* ^ inner eye accordmg
blue-lined” and wearing a i°™taged Upward: the hippogriff
to what aspect of the consciousness ha arbitrary
—half-horse and half-eagle -7 , explored by that dynamic deiii-
futuristic hguration. And the obiecbve. Sri Aurobindo
zen of the inner being real, cone ^
transmits his experience geiousness pervading those worlds,
vision and vibration of the ^ incalculable, so bewildering—
That is why the shapes and habitual mind into a receptive
until we draw ourselves back trom strangely worded and
hush and quicken that hush by reaa 8 ^ scheme is not any of the
strangely rhythmed lines, tne n y ^i^jgg a pattern demand-

ed

Lustred, pale-blue-lineH nf fk
Eremite, sole, darinl tL hippognff,

S tta'sSS;''" “-'“-‘y
of P^^seless bliss

S^iriCTPrina ^^^ri-yearning with voices sweet.
?  vnh’i- ^^^®"®ouled, to surprise the unconned
Secrets white-fire-veiled of the last Beyond,
Cros^pg^wer swept silences rapture-stunned,

eternal-Lnned.
'fought the great-winged wanderer paraclete

f°"^-sipging a flame-word rune.
’ fone, limitless, nude, immune.

of supernal seeing,

The ordinary cntic is likely to be puzzled. He cannot quite lump
it with Surrealism as a chaotic transcription of the Subconscious, for
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and the one about Nature:

SRI AUROBINDO CIRCLE - SECOND NUMBER

massed accents and lengths call for an abundant use of the compound,
and the necessity to hold together in short but accurate phrases the
manifold grandeurs of Super-Nature amply justifies it. Seerhood and
vitality are constant features of the style, and they possess us most
forcefully through an audible reading. Whether we fully understand or
no, the pictures and the sound-suggestions make an impact as of un
deniable reality:

Let her, if she would owe me,
Drop yon blue bosom-veil of sky and show
The breasts o’her tenderness.'

me

Where it differs is essentially in a certain directness of the symbol:
Thompson, for all his power and poignance, gives the impression of
trying to suggest the supernatural by similes and metaphors moulded
from natural appearances, his images remain images, his ‘'young skiey
blossoms” and “blue bosom-veil of sky” are a figurative play of
beautiful ideas whereas Sri Aurobindo’s “pale-blue wine of the nioon
and his “white and rose of the heart” come as statements of actumities,

bearing directly the concreteness of some occult, psychic or spiritual
truth. This difference does not lie only in the particular phrases, it
focussed in them by the light and atmosphere of the entire po^, by
the plane on which it moves. With a more simple economical beauty
and energy than Thompson’s, the symbols of ^

is

direct life, become themselves mystical states of being and ^
takes five lines to give usinstead of their hints and echoes

Crimson-white mooned oceans of pauseless bliss

is a line of extreme subtle-sensuous energy, as is also

Crossing power-swept silences rapture-stunned.
W,;

and they strike upon the aesthetic faculty in us with a splendour of
poetry equal to the best of Francis Thompson and an immediacy of
mystical perception more direct and concentrated than anything he
could command.

A mystical immediacy akin to Thought the Paraclete’s in symbol-
colour but directed towards a different end meets us in another quanti

tative experiment by Sri Aurohindo — Flame-Wind. Here too the
mental imagination does not hold the seat of honour. It comes to the

fore, however, in important places as interpreter, so that the bulk of
the poetry which is constituted by an excitement of the occult and a
smoulder of the psychic, with widening puissances blown into them
from the overhead spiritual, is not ouite removed from the accent of
Thompson:

. Thompson
his Hound of Heaven:

Still with unhurrying chase,
And unperturbed pace,

Deliberate speed, majestic instancy,
Came on the following Feet,
And a Voice above their beat—A flame-wind ran from the gold of the east.

Leaped on my soul with the breath of a sevenfold noon.
Wings of the angel, gallop of the beast!

Mind and body on fire, but the heart in swoon.

O flame, thou bringest the strength of the noon.
But where are the voices of morn and the stillness of eve ?
Where the pale-blue wine of the moon ?

Mind and life are in flower, but the heart must grieve.

building the constant mighty accumu-
building^t^ sheer direct supernaturalfive lines poetically necessary for

lating pursuit, but none of them has
impetus of Sri Aurobindo’s

angel, gallop of the beast!Wings of the
,  ral meaning is more clear and

It may be said that Thompson s
in that sense his style is the more direct nearer the intellect’s
directness is not of the mystical devoid of that method;'no
explanatory method. Sri Aurobindo is n name can abolish

poem of his is pure Dada, in fact no poe 3^ whole by
connection between its parts and niay not be able to get the
the understanding. The intellect by imagination, the visionary and
full “hang”, it must take the aid “form” it cannot be absolutelv
the aesthetic powers; still, if the work , y
blank and chaotic in the impression macie oy r .y xs

[57]

Gold in the mind and the life-flame’s red

Make of the heavens a splendour, the earth a blaze.
But the white and rose of the heart are dead.

Flame-wind, pass! I will wait for Love in the silent ways.

The style here joins hands in some respects with such Thompson-utter-
ances as

I said to Dawn; Be sudden— to Eve: Be soon,

With thy young skiey blossoms heap me ove
From this tremendous Lover,

[56]
8



SRI aurobindo a new Age of mystical poetry

mind’s ordinary method of speech. Its meaning, of course, is that
bn Aurobindo is for an integral union with the Divine a wholeness
fulfilling every part of him: he will not rest with a sudden dynamic
realisation of the Spint-seized mind ruling the body and driving the life-
impulse with superhuman energy of thought and will, yet without those
subtle delicate influences of the Divine that are received when the being
is bent not only on God-knowing but also on God-loving, on playing the
devotee and saint as well as the sage and prophet This meaning,
however, unfolds for all its reliance on the mind's ordinary method of
speech less through a number of illustrative images concretising the ideas
than through touches on our imagination from objects and beings
belonging to other dimensions than the world from which a poet usually
borrows his figures. The rhythm too has something of another space
and time. All poetry imposes a new space and time on our world,
mixing “unknown modes of being” with things that are familiar: that
is why it is full of magic and mystery. ● Even a subtle fancy like Stephen
Spender's

SRI AUROBINDO CIRCLE - SECOND NUMBER
-A-

totality on the intellect. The mind has many types of logic, it knows
how to link section to section and embrace the linked sections as a

single organic unit by means not always strictly argumentative a Id
Aristotle, it has also a Platonic dialectic, driven forward by pregnant
analogies, suggestive similarities, picturesque parables in which the
constructive artist with his harmonising eye and proportioning hand

side by side with the abstract deducer. In poetry the Platonic
dialectic keeps abstract deduction very much in the shade and develops
the artistic sequence by devices not easily assimilable in prose: poetry
often “argues” by alliteration and cadence, “clinches” by rhyme, at
least by echo, and jumps from point to point by merging differences
through metaphor and transferred epithet or even through transfigured
punning. Its logic is more imaginative than intellectual, but logic xt
certainly has—a relation, a synthesis, a fusion,  a unity. In mystical
poetry of the Aurobindonian order this logic goes further away from
the intellectual method than in Thompsonian inspiration, and that
extra distance is due to the planes from which Sri Aurobindo creates—
planes of God-realisation held by his consciousness in their own substance
and atmosphere instead of being reflected in normal human ignorance
as happened with Thompson. Hence the mystical planes are directer
in his work than m that Catholic poet’s and such  a phenomenon makes
for less kinship to intellectual directness since the contents of those
planes are not quite like Nature and life as known to us, their behaviour
is alien, their laws unexpected and the logic of their interconnection ana
harmony more difficult to grasp. However, it must be remeniberea
that a greater mystical directness does not imply an inferiority in
Sri Aurobindo s intellect to Thompson's: the intellect can be richer ana
mightier at the same time that one is more mystically direct but it will
not deploy itself on its own level or cast its argumentative tendency on
the poetic performance, it will surrender itself to the inysUca^
consciousness and allow its resources and movements to be marshanea

by that consciousness. Nor is the mystic's distance from intellectual
directness to be confused with the complicated density or obscm^
resulting from a many-strained, multi-motioned
in Donn, Browning and sometimes Thompson. That
simply in the revelation of secret presences and experiences straight fr
the hidden planes which are charged with the Superh^an and the
Divine^the revelation that is carried to its closest and its widest b_y
Sri Aurobindo m the still unfinished epic growing daily under his ha

is a sort of half-way house t>etween the mystical p^oe^y
of the past and the unique Aurobindonian afflatus. cniritual and
example of the naked light of the occult, the psychi ,  Jn the
its meaning is brought out with a considerable degree of reliance

runs

Eye, gazelle, delicate wanderer.
Drinker of horizon’s fluid line

suggests a strange entity living in an uncommon world interpenetrating
and exceeding the outward physical and even the inward mental to
which we are accustomed, but neither the meaning nor the rhythm
takes us deep into the mystical spheres that are contacted in their
concrete substance and form by Sri Aurobindo’s poetry. That subs
tance and form need not be always a definite symbol, a walking out
into our midst by a hippogriff; it can just as well be a particular state
of consciousness conveyed vividly by the impact of words plucked from
the unknown and the deific, as in Sri Aurobindo s phrase.

My soul unhorizoned widens to measureless sight.

f)

Before speaking of the complete and sustained outburst of this
style, with its "overhead” uniqueness, m Sawin, it wrU perhaps not be
out of place to look at a poem conveying the Yogic process of which a
part is the coming down of the new inspiration from its spintual alti

tudes written in Sapphics, the f
comparable to those of Swinburne and John ^tvl bfr

clMsiol Sapphic qaattm hg “ ft the end, whilejll;

Swinburne uses often a trochaic ?c,;TnondsdopsbVf.^^-^'
duces a few other minor variationshere » Z o -
but he mostly keeps a spondaic close in the last line. Sri Aurobindo

159]
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follows Swinburne rather than Symonds, adding, however, the privilege
of a more marked modulation anywhere of the dactyl in the first
three lines by an anti-bacchius, cretic or molossus; at one place he
substitutes their terminal trochee with a spondee and the dactyl of
the last line with a cretic; at one or two points he employs elision to

get his effect right. The values he ascribes to his syllables are, of
course, quantitative according to the system illustrated at length in his
hexameters. We have in Descent, therefore, not a strict imitation of

the Greek pattern but a living response to it by English prosody with
out sacrificing the basic spirit and rhythm-movement of the original.
Over and above technical departures there is also one in the lyrical

quality which demands notice. Swinburne and Symonds retain, almost
throughout, Sappho’s poignant picturing tone, at once simple in ex
pression and rich in sound-texture. Sri Aurobindo, though preserving
the gorgeous-soirnding yet clear-phrased power of Sappho, introduces
in the poignancy and the picturisation another note which is due not
alone to the theme and experience being different. Sappho was passion
ate in a piercingly human way of love; Sri Aurobindo the mystic and
the Yogi has turned the cry of the heart towards the mystery of God,
but this difference in the emotive trend need not diminish any essential
warmth and indeed with an integral Yogi like Sri Aurobindo it does
not; what is non-Sapphic in his verse is not the mysticising of the
lyricism so much as on occasion a style that is Pindar rather than
Sappho. A genaral Pindaresque atmosphere is not inconsistent with
the Sapphic style: Pindar is intensely religious,  a priest of the God’s
when he is not intensely secular, a celebrant of games and feasts, but
that is a matter of temperament and it can express itself in a style of
severe douceur, of grave delicacy, as in Simonides among the Greeks

and Wordsworth among the English and as in Sappho herself at certain
moments when she is more the artist conscious of self-consecration to

the divine Muse than the lover shaken by the human beauty of an
Anactoria. The non-Sapphic element in Sri Aurobindo’s poem is not
fust the religious temperament of Pindar but something of the grandiose

uplift and triumphant crash of sound that is in Pindar’s odes. Blended
as it is with Sri Aurobindo’s usual self-mastery this magnitude and
momentum goes free of the intricate violence of word and image accom
panying it in Pindar, balancing it fearfully on the verge of the grotes
que and the monstrous and even at times toppling it over. The best of
Pindar’s style and Sappho's is in Descent, coloured by a mystical expe-

of the “overhead” type:

All my cells thrill swept by a surge of splendour,
Soul and body stir with a inighty rapture,
Light and still more light like an ocean billows

Over me, round me.

rience

Rigid, stone-like, fixed like a hill or statue,
Vast my body feels and upbears tlie world’s weight;
Dire the large descent of the Godhead enters

Limbs that are mortal.

Voiceless, thronged, Infinity crowds upon me;
Presses down a glory of power eternal;
Mind and heart grow one with the cosmic wideness;

Still are earth’s murmurs.

Swiftly, swiftly crossing the golden spaces
Knowledge leaps, a torrent of rapid lightnings;
Thoughts that left the Ineffable’s flaming mansions

Blaze in my spirit.

Slow the heart, beats rhythm like a giant hammer’s;
Missioned voices drive to me from God s doorway

Nature’s summits,Words that live not save upon
Ecstasy’s chariots.

All the world is changed to a single oneness;
Souls undying, infinite forces,
Join in God-dance weaving a seamless JNature,

Rhythm of the Deathless.

Mind and heart and body, one harp of being,
anthem, finding the notes ,

and bliss and immortal wisdom

Clasping for ever.

Read aloud, the poem shows a quality ■"IS

an overwhelming mass in .mmids’s translation, where Sappho s
on a par with the two stanzas m y pnuivalent : hearing Anactoria
crystalline keenness finds ^ ^^ers and her voice is hushed,
“silverly” laughing Sappho's heart quivers ana

Yea, my tongue is ;
'

and through me

Neath the flesh of roarfng
Nothing see my eyes, and

Waves in my ear sounds .

Sweat runs down in river^ a
All my limbs, and paler than ff ̂
Caught by pains of menacing death 1 talter.

Lost in the love-trance.

Cry that
Light and might
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a mysticism of its own, it is well nigh
sensuality the Aurobindonian
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human to superhuman. Savitri was originally composed with a good
deal of the kind of inspiration which flows through Sri Aurobindo's
early narratives Urvasie and Love and Death, the inspiration of the life-
force with its surge of passion and emotion, the mind energy with its
lucid or recondite sweep of thought and here and there an outbreak of
occult sight, a piercing by the bright poignancies of the psychic, a lifting
into the large ideation of the Higher Mind. In Savitri the last three ele
ments were more active than before, since the poet was now deep in
Yoga. More frequent too were sudden visitations-by the rhythm which
passes tlirough lines like the one from Love and Death:

Measuring vast pain in his immortal mind,

or the vision of that other from Urvasie:

Time like a snake coiling among the stars.

But Sri Aurobindo soon struck beyond the level from which he had

written the original poem. He grew master—;at all moments and not
solely in the trance-state—of the plane the traditional Yogas posit above
the mind-centre in the brain, the famous “thousand-petaUed lotus” of

spiritual light. A recast was made in the terms of this poise of
consciousness Another became necessary when he rose to an illumination
yet more profound-and whenever definitely higher levels were his he
infused the poem with fresh values of significance and sound Sometimes,
from one and the same level differing versions were set forth —on every
occasion the scope extended and the writing laden with more matter.
The last few spread across thirty-five yearn or so have been such
ramifkationT’and "pithings”. The very final, which for want of leisure

is stm inLmplete and unpublished, is an endeavour ““P’-T^^^ive
to the maximum with a continual ““““Inishads immense
spiritual directness of the Vedas and the P by an ever-prespni-

The ancient Indian scriptures are perva Oy n present
awareness of a living Infinity, an illimitahk Oneness 

de^^^^ sfatt bS
a myriad modes, remaming not y ^ that is divine on the
throwing itself out m a posrnic danc , j ,^3^. On the lower there
higher planes but shot with shadows o" th i
IS a tremendous hide and seek, the ̂ oul n ^3 <i„ne, the light is
and meet its own white truth. 0"““® Pg as secretly bathed in an
seen even here as ubiquitous and all an

ether of bliss. The Vedas .and t P They spoke from the
in whom the veil of division had.lalien away . x-l,. o .
depThs “ the all-snffusing Spirit and from the heights of the Spmt's
Truth-world whose dim reflex is in our space and timi^ These scrip,
tnres, therefore, brim with a concrete seeing and complex manifesta-

[63]

If physical passion could have
here, rendering in terms of

Light and still
Over more light like an ocean billows

me, round me.

The roaring waves** in i >

and afterwards the music the love-trance

transfigure themselves on Sri through the ages,
lightnings*’ by which torrent of rapid
human consciousness anri deathless Divine leaps on the
the revelatory speech of the n thronged and glittering invasion

peecn ot the overhead spiritual is born :

WordT+W^-^^^ doorway

These three lines mak-P ̂

shadic in its symbolism picture, Vedic and Upani-

reverberations that are mantrir^^hk words leave
poetised in language and rhi/fk * the supreme Spirit is
immense Overworfd known which are themselves received from the
and most inwardly rcDresen+af^^ ancient Rtshis, They are the aptest
that creates Sri Aurob?ndo’s^9^ v .^^^^i^^^g-up possible of the afflatus

afflatus on the sensitive readfr "*' impression left by that

III

creatton“ Froml^ certfi^ sta.Jdpo?nt adventure in poetic
ment is the second part of Se’f
for cfPveral decadpc; Goethe kept it with him

of kfc revising it, making it run along with
forp h^c; dp touch was given just a few

days b^ore his deatffl Here the paraUel ends. Sri Aurobindo's Savitri
is not ^ work drawn out over a great number of years: it is a
work re-written more than half a dozen times and each time re-written
not simply because of poetic defects. Each version might be poetically
satisfying. the i erence was of the plane of consciousness from which

the writing took place. Nor was Sri Aurobindo growing and maturing
only as Goethe did during the composition of the second part of Faust;
he was rnoving from plane to plane of Yoga. Not alone the ideas and
the emotions were undergoing a change and richness to ripeness as with
Goethe: the very stun of consciousness was turning increasingly from
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Sri Aurobindo to be hinting vaguely the effort celebrated in the Vedic
hymns to reclaim by means of Yoga what they called the lost Sun, the
divine Light that has got submerged in a material Nature which seems to
begin as a blind unconsciousness and out of which evolve various forms
of Ignorance struggling to live and see. In Sri Aurobindo’s poem the
term Death regains its Vedic and Upanishadic connotation. Death, in
the Vedas and the Upanishads, is the world's ignorance of its own
divine Self: the falling asunder of the body and the blowing out of its
little day are only the most external aspect of the mortal Night that
has hidden from us our own Godhead. But Sri Aurobindo does not
rest with this connotation. He goes beyond the old Indian idea of
what God-attainment is. The Rishis spoke of liberating the soi^ from

its bondage and of the liberated soul bringing the light of the Infinite into
its erstwhile prison. They, however, put a limit to that enlightenment.
A certain mixture of shadow was accepted as inevitable. At rare
moments a flashing doubt about this grey inevitability escapes their
lips : Earth then appears to be a divine Mother waiting for some
final apocalypse of herself. But the vision of that perfect life is never
clearlv held before the consciousness: fugitive symbols of its possibility
float down from the high trances of the seers without yielding them

to M AuroMndA the

the basic and perfect reahty, the ^ Xration into the Self

going in our space and ^ ̂ Truth and to evolve the. divine
of selves an attainment of this ̂ ^chetypa is the full aim of
counterpart of each side P ^j^h its energies cannot be

Yoga: in such an aim, ^ ^uj^mous and immortal vehicle,
neglected as untransmutable ̂ ^^o a ium Upanishadic
Consequently, Sn Aurobindo, wh common physical sense
sense in the term Death, does not ^ scriptures, he refuses
which Mahahharata kept in vmw. unescapable destiny. The
to recognise the physical ^^cmute his inward instruments ;
Aurobindonian Yogi does more than corporeal frame at
he conquers too the limitations i^P :„carnates a divine body-arche-
present, by age, disease or accident ● miraculous novel substance,
type, his very stuff of matter flowers into

So Savitri, fighting Love plunging into the trials of
avatar of the immortal Beauty , P ^(5: only in herself but

terrestri^ life and seeking ^ g own: she is out to put an
also in the world she has embra ttpr storv srows  a onoii
utter end to earth's estrangement from God. Her story grows, a poetic

SRI AUROBINDO CIRCLE - SECOND NUMBER

tion of forms the mind cannot wholly explain but which seize at once the
inner heart, or a mighty burst of harmonious intuitions in which the
mind discovers the consummation, the absolute of its own fumbling

concepts. In either case, what is found is, as it were, three-dimensional
—far from the merely abstract : there is a solid touch of revelation, a
burning throb of realisation. All poetry deals in the tangible and the
pulsing ; but here what is supposed to be immeasurably remote comes
intimately near, impinges on our members and affects our blood-stream.
The whole body of us seems to thrill to the Eternal, feel itself as a play
of the Eternal, in contact with the Eternal’s luminous stuff, the Eter
nal s rhythm of vastitude. Yes, a new stuff of being, a new rhythm of
experience press to incarnate themselves, so that our limited conscious
ness may not view the Beyond as from behind unbreakable glass but find

windows and doors flung open in the crystal walls of the imagination
for the breath of the shining Mystery to blow in and our mind and
heart to rush out. That gigantic intercommunion and that boundless

freedom are what the Vedic and Upanishadic poetry is composed of.
It IS these things that are also Savitri.

But Sri Aurobindo brings again and again the accent and vibration
of the Mantra and a general mantric atmosphere playing round what
ever other overhead planes find voice, to convey him to a goal further
than any the Vedas and the Upanishads envisaged. His poetry
traverses regions on which the steps of the ancients never fell. The
afilatus of the planes from which the Rishis chanted serves him to

reveal a knowledge unattained by the Rishis. Savitri is at the same
time a harking l^ack and a springing forward. Its very conception
shows this double movement. In the Mahahharata the story of Savitri
depicts a fight between love and death somewhat similar in outward

intention to the episodes of Priyumvada and Ruru as well as Urvasie
and Pururavas which Sri Aurobindo had already poetised. The
Mahahharata relates that when Savitri chose Satyavan for her bride
groom she was told of the prophecy that his life would be short and that
soon she would be widowed. She stuck to her choice, resolved within

herself to pit her love against the fatality by which she was being
dogged. Knowing the heartbreak concealed for her behind the rapture

of love she faced the future : hers was the hope of triumphing over the
dread Adversary of man’s existence. At the back of this tale of conju
gal devotion armed with an extreme Will to Life, Sri Aurobindo intuited
a wealth of symbol; for the name " Savitri" the Rig Veda had given
to the supreme creative consciousness emblemed forth as the bun. It

the Truth-force of the divine Light, and by analogy " batyavan"
TYioor> +1-.0+ Ti So the carrying away of

Satyavan by Yama the'God oTYeath’and the combat of Sayitri’s
heart and mind with that inscrutable darkness were lelt by

[65]
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The power and perfection of each line of Savitri lies in utter
faithfulness to the fact, the atmosphere, the life-throb found on the
overhead planes. Not that the poetry refuses to descend anywhere:
there are lines which the ordinary mind recognises as akin to its coinage,
but these are deliberately introduced as helpful connecting-links between

flight and flight on the supernormal levels. Even these have usually a
vague breath of the Overworld about them. In any case they are so few
that the generalisation about overhead power and perfection is practically
unaffected. From the very start we have the full grip on profound
realities, the expanse and richness of a revelation beyond the mental

meaning. Savitri, like Ilion, that experiment by Sri Aurobindo of three
hundred and odd lines in the quantitative hexameter, begins with a
picture of darkness passing into day: here it is the last dawn in
Satvavan’s life, a phenomenon packed with significance of the immor
tal lieht which Savitri has to win for earth by challenging the decree of
death so long accepted by man. The daybreak of lUon combines the
spirit of Greek ihyth and epic with the spirit of Indian Yop. It is a
vision charged with the illumination of the occult Orient but naturalis
ing itself to the atmosphere of heroic Hellas. knows no such
tearing: its mysticism is naked to the depths, the Orient shows its
t^^Swfrd colour, India’s Yogic antiquity lives again to fill out with

suggestions the Aurobmdonian message. But the
^  is too iLg to quote in uninterrupted sequence; only a

long ^ tgji(ied, can be set together to limn

enormous

poem’s prelude
number of "

structure of incident and character, in which he houses his special

search and discovery, his unique exploration of hidden worlds, his ascent
into the deific ranges of the Spirit and his bringing down of their power
to divinise man’s total nature.

The technique of Savitri is attuned to the scriptural conception at
work. It accepts the principle of metre and does not cut any moder
nistic zig-zag of irregularity. Sri Aurobindo is not an enemy to free
verse, but he does reject the free verse that has no underlying rhytom.

to unify its wanderings. A unifying norm, no mpter how_inexplicit,
is the sifi-e qua non oi poetry, particularly in rendenng ̂  over¬
head” values. For, unity of measure is not just our mind s arbitrary
demand: Nature operates on such a basis, all her multiplipies have
fundamental types behind them—^individuals grounded in species,

species grounded in genera. A wide variation playing upon a prsistent
pattern is her creative mode everywhere. The overhead planes hold thp
basic oneness most intensely. Conscious being there does not forget as in

lower hemisphere the universal Self: every movement is fraught with
awareness of the Infinite. The principle of metre translates most
strikingly into speech Nature’s law of manifestation, the Spirit s me^od
of self-deployment: the Many modulating upoh the basis of the One,
Savitri adopts the iambic five-foot line of English blank verse as the
most apt and plastic for harmonies like those of the Vedas and the Upani-
Qhads. Its blank verse, however, has certain special characteristics
flffining it still further to them. It moves in a series of blocks formed
bv a changing distribution of correctly proportioned sentence-lengths
--lengths of one line, two lines, three or four or five lines, many lines.

Scarcely any' block breaks off in the middle of a line; the semence
cpldom makes a full pause except when its last line is complete. Hence
the blocks, connected as they are, have still an independence, a kind of

If,sufficient structure like stanzas distinct without being equally long.
And what applies to the sentence-unit applies in  a general way to every
nart of it. Each line-unit seems itself a block on a small scale—telling

its own mass and force as if it could stand in vacuo and at the same
l^TTiP ioin in a concordant sentence-totality to develop the story and .its
^^■ritual perspective. Though eniambment is not avoided on any strict
?;r,riole, it is less ingenious and precipitate than m Urvasie, Love and

nfh or Baji Prabhou. The scriptural mood demands  a graver, more
^t/rined movement. To such a mood end-stopping comes with

naturalness. But Sri Aurobindo does not make a fetish of end-
What he does is a most careful moulding of the individual

stoppi scheme as in much

our

li?esent-day verse but be as well a power and perfection ^
■̂crhts without of course the least rhythmic monotony occurring in the

pfsTage and impairing the vitality of the broad scheme.

r

. , j
the chief features of the symbolic dawn.

It was the hour before the G^s awake.
Across the path of the divine Fyent
The huge foreboding mind of Night, alone
In her unlit temple of eternity.
Lay stretched immobile efiii
The impassive skies were ^ gll.^ed ■
Then something in the '
Something that wished but knew n^ how to be
Gave room for an old tired wa cave
At peace in its subconscient nioonless cave
To raise its head and look for hght.
Straining closed eyes
Like one who searches for a byp .
And only meets the corpse o
As if a childlike finger laid on a cheek
Reminded of the endless nee §
The heedless Mother of tlie y .
An infant longing clutched the
Insensibly somewhere a breach began.
A long lone line of hesitating hue

, brief orviews
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Like a vague smile tempting a desert heart
Troubled the far xim of life’s obscure sleep
A thought was sown in the unsounded Void,
A sense was born within the darkness’ depths,
A memory quivered in the heart of Time—
As if a soul long dead were moved to live.
But the oblivion that succeeds the fall
Had blotted the crowded tablets of the past,
And all that was destroyed must be rebuilt
And old experience laboured out once more.
All can be done if the God-touch is there \
A hope stole in that hardly dared to be
Amid the Night’s forlorn indifference.
As if solicited in an alien world

With timid and hazardous instinctive grace,
Orphaned and driven out to seek a home,
An errant maivel with no place to live.
Into a far-off nook of heaven there came

A slow miraculous gesture’s dim appeal.
The persistent thrill of a transfiguring touch
Persuaded the inert black quietude
And beauty and wonder disturbed the fields of God.
A wandenng hand of pale enchanted light
That glo'v^d along a fading moment’s brink
Fixed with gold panel and opalescent hinge
A gate of dreams ajar on mystery’s verge.
One lucent corner windowing hidden things
Forced the world’s blind immensity to sight....
Then through the pallid rift that seemed at first
Hardly enough for a trickle from the suns.
Outpoured the revelation and the flame.
The bnef perpetual sign recurred above.
A glamour from the unreached transcendences
Indescent with the glory of the Unseen,
A rnessage from the unknown immortal Light,
A blaze upon creation’s quivering edge.
Dawn built her aura of magnificent hues
And buried its seed of grandeur in the hours.
An instant’s visitor the godhead shone:
On Life’s thin borders awhile the Vision stood
And bent over earth’s pondering forehead
Interpreting a recondite beauty and bliss
In colour’s hieroglyphs of mystic sense,
It wrote the lines of a significant myth
Telling of a greatness of spiritual dawns,
A brilliant code penned with the sky for page.
Almost that day the epiphany was disclosed.
Of which our thoughts and hopes are signal flares,

curve.

A lonely splendour from the invisible goal
Almost was flung on the opaque Inane.
Once more a tread perturbed the vacant Vasts.
Infinity’s centre, a Face of rapturous calm
Parted the eternal lids that open heaven,
A Form from far beatitudes seemed to near.
Ambassadress twixt eternity and change.
The omniscient Goddess leaned across the breadths
That wrap the fated journeying of the stars
And saw the spaces ready for her feet.
Once she half-looked behind for her veiled sun
Then, thoughtful, turned to her immortal work.
Earth felt the Imperishable’s passage close.
The waking ear of Nature heard her steps
And wideness turned to her its limitless eye,
And, scattered on sealed depths, her luminous smile
Kindled to fire the silence of the worlds.
All crew a consecration and a rite.
Air tas a vibrant link between earth and heaven,
The wide-winged hymn of a great pri ̂ y

TSfbtghs p?ay"ei"in a-veaUng sky... .

The impression is as music
but not very distinguishable in it at a distance  : the not«

ing intensity which blur, they stand fully formed^
may not be clear at once but they concentrated hearing—
diminished without being g^^ange secret places within to echo
the music takes a grip on us, stimngsWange jcho

the rhythms that tot down and ?_ grows receptive enough
gigantic spaces. When our consciousne^^^ ^§n,^We
observe that the spiritual and the FJ ^^^^rse but was still thick, havp
us who, when the night had run ̂  faces to the East, hav^
■waited in the ambiguous ^mosphe - jgnorance and have be^
h

en
ad an inkling of a vigil by some cosm^ ^

faintly filled with ^ I i beckoning from some masked
b

of

oth a tendency m the ^lavbreak, have felt a deific revela-
splendour. Also, when too great to be borne by earth,
tion in the making, a beauty that bright outlines of our world
eyes and was soon lost in the famU ar ^ ^^j-otundo with the
Either of these two perceptions ,\%^7_|^rrences, we might see with
utmost suggestiveprecision, wefa hands. It is the combinpl
physical eyes and touch with ou K Y illimitable that is\^
sense of the closely possessed an ^-he^Spiritual is never tenuous
mark of true overhead p<^try. . . ’ essence of all that We
empty: it is dense and rich, containing the esse we

Or
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as substantial: whatever has shape and colour can therefore interpret
it, bring it to a focus for our minds, be its revelatory figure. But shape
and colour so often tend to overlay the Spirit’s secret values. Sri
Aurobirido s art is free from that tendency: he nowhere loses in
terms of Nature the stuff of Super-nature. A striking example of his
success are the lines:

the

SRI AUROBINDO—A NEW AGE OF MYSTICAL POETRY

subtle use of imaginative decoration, a restrained emotive element.
The attempt at mystic spiritual poetry of the kind I am at demands
above all a spiritual objectivity, an intense psycho-physical concrete
ness,
free use of them is rhetorical, an ‘ obvious ’ device, a crowding of images
is bad taste, there should be subtlety of art not displayed but severely
concealed—Summa ars est celare artem. Very good for a certain
standard of poetry, not so good or not good at all for others. Shakes

peare kicks over these traces at every step, Aeschylus freely and fre
quently, Milton wherever he chooses. Such lines as

With hideous ruin and combustion down
To bottomless perdition, there to dwell
In adamantine chains and penal fire

Wilt thou upon the high and giddy m^t
Seal up the shipboy’s eyes and rock his brain
In cradle of the rude imperious surge

According to certain canons, epithets should be used sparingly,

or

A wandering hand of pale enchanted light
That glowed along a fading moment’s brink
Fixed with gold panel and opalescent hinge
A gate of dreams ajar on mystery’s verge.

A keen atmosphere of Super-nature bathes what we are accustomed to

look upon as natural objects—hand, panel, hinge, gate. And they are
thus bathed not merely by being used as metaphors. There has hap
pened a merging of them in realities of planes beyond the earth, a
spiritu^ concreteness fuses with their material concreteness and makes
them affect our senses with forms instinct with an unearthly significance.
Perhaps It will be easiest to appreciate this art of mystical fact by
noting the lines immediately preceding the above:

Into a far-off nook of heaven there came

A slow rniraculous gesture’s dim appeal.
The persistent thrill of a transfiguring touch
Persuaded the inert black quietude
And beauty and wonder disturbed the fields of God.

three lines in the last)—are not subtle or
(note two double adjectives in f i + x, ●
Gained or careful to conceal their elements of powerful technique,
they show rather a vivid richness or vehemence, forcing language to its
utS^st power of expression. That has to be done still more in this kind
ofXstic poetry. I cannot bring out the spiritual objectivity if I have
to bf miserly about epithets, images, or deny myself the use of all
available resources of sound-significance. epithets lire
fudlsnensaSrhere and in the exact order in which thepre arranged by
me lted burdened movement might be secured by other means

is desirable only , wanted because they are the best, not
here; and the ^ ?5efture' be'slow miraculous’
only one way of securing it. , that does not create a picture

inerely miraculous or abstract and ordinary or
of the thing as it is, but of that renders the exact

concrete and ordinary +he ‘dim appeal’ completing it,
nature of the mystic movement, a thing actually done,
so that 'gesture’ is not here ^av be very pretty, but it

Equally a 'pale light or an ®"'*“^e^iuminofity which is thktof the
is only the combination that renders th ^^^kLss itself is described

hand acting tentatively in the darknes?^^ spiritual character and brings
as' a quietude whi^ Hoiible epithet ‘inert black’ gives it the

°'^V^H%'ommtress sTthatfhe to be something abstract
rdbecorssoSingc^o^ but still spiritually subjective.

[71]

It is possible to play the critic and ask: “Should there not be a restraint

in the double adjective? On top of a general teeming of single
qualifiers two epithets are put before a noun in the same way twice in
three lines here and two lines further one more pair of similarly yoked
adjectives is seen in ‘ pale enchanted light ’: would it not be an improve
ment if sops variety were introduced and a less obvious method follow
ed?” Sri Aurobmdo, in a private letter, makes a most enlightening
statement on the point at issue: “ If a gradual wealth-burdened move¬
ment is the right thing, as it certainly is here in my-judgment, the
necessary means have to be used to bring it about  — and the double
adjective is admirably suited for the purpose. Do not forget thp
SavU'i"^ is spiritual poetry cast into a symbolic figure. Done on this
rule, it is really a hew attempt and cannot be hampered by old ideas of
chniqhe except phen they are assimilable. Least of all by a standard

oroper to a mere intellectual and abstract poetry which makes ‘ reason
and taste ’ the supreme arbiters, aims at a harmonised poetic intellectu
al balanced expression of the sense, elegance in language, a sober and

te

I
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stop with a felicitous possession of their appearance, it goes under the
skin, so to speak, and startles them into throwing up effective sugges
tions of their inner vitality. A third temper of style is shown us, infused
into the second, when Sri Aurobindo comes with

A long lone line of hesitating hue
Like a vague smile tempting a desert heart
Troubled the far rim of life's obscure sleep.

The visioning word has begun to quicken with an inside glow—there is,
besides the vividness and the subtlety from under the skin of mood and

situation, a kindling in which many nuances from within arise and play
and merge, the pulse of things becomes a gleaming varied flow of intense
significances and not only a strong suggestive leap. This process arrives
at its acme in a passage like:

A glamour from the unreached transcendences
Iridescent with the glory of the Unseen, ^
A message from the unknown immortal hignt,
A blaze upon creation’s quivering edge,
Dawn built her aura of magnificent hues
And buried its seed of grandeur in the hours.

SRI AUROBINDO CIRCLE - SECOND NUMBER

Every word must be the right word, with the right atmosphere, the right
relation to all the other words, just as every sound in its place and the
whole sound together must bring out the imponderable significance
which is beyond verbal expression. One can’t chop and change about
on the principle that it is sufficient if the same mental sense or part of it
is given with some poetical beauty or power. One can only change if
the change brings out more perfectly the thing behind that is seeking
for expression—bring out in full objectivity and also in the full mystic
sense. If I can do that, well, other considerations have to take a
backseat or seek their satisfaction elsewhere.”

A free diversity of style is practised by Sri Aurobindo to attain his
goal. He does not immure himself in any one formula—not even the
formula of lavish technique which he has defended. Where the spiritual

mood and situation demand it, he can be quite sparing in epithet and
image and sound. And not only differences in the texture of style does

he exploit: he has in addition different tempers of it. The texture
consists in simplicity or complexity, austereness or lavishness, concision
or diffusion: the temper lies in a particular receptive attitude and
exploratory process of the visioning word One sort of temper may run
through many sorts of texture, for its quality resides behind the obvious
characteristics of the word-body. Roughly, there are four kinds of
temper that can be described to some extent, while a fifth eludes all
analysis and is the inmost circle of style, the magic of inevitability at its
diamond point. The other kinds also be inevitable, but here is, as it
were, the sheer quintessence of their inevitabilities and we can say
about It when we meet it that there it is but what exactly it is we

c^not say. In the field of the definable style-tempers we have first the
visioning word doing no more than equate itself to a mood and a
situation . it accepts the mood, acknowledges the situation and gives
them a just expression with any style-texture the poet is moved to
adopt. Thus Sri Aurobindo writes :

Something that wished but knew not how to be,

Nor is the process, of which I have worfc

passage. Joined with it temper of style instilling
spelled exaltation of deep discovery, design and vital

into the theme a rapt ^ temper: more than the rest
inwardness. not easy to diseng g absolute style which

it must be felt by an instinct, for 1^^^^^^ the exquisite lines
refuses to be analysed. That abs dreams”. There it comes
already cited about the fixing of ^ , temper, while it confronts us
into being with a kinship to the of:
with a Mfiship to the fourth in the poignant wizara yor,

All can be done if the God-touch is there.

This stylistic temper is mixed with a second type in the lines about
“ an old tired want ” being given room

Air was a vibrant link between ^ind
The wide winged hymn of ̂
Arose and failed upon the altar . ’
The high boughs prayed in a revealing sKy.To raise its head and look for absent light.

Straining closed eyes of vanished memory /
Like one who searches for a bygone self
And only meets the corpse of his desire.

Now the visioning word is not merely just, not merely equated to its
contents: it has pressed out of them a vigorous subtlety :  it does not

the august enchantment of:

Infinity’s centre, a Face of rapturous
Parted the eternal lids that open heaven.

calm

or
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mental order can be marked if we put side by side with their last three
verses a snatch from Keats which has a similar motive. In Hyperion an
action almost identical with Savitri’s is given to Thea, the companion of
Saturn during his fallen days:

One hand she pressed upon that aching spot
Where beats the human heart, as if just there,
Though an immortal, she felt cruel pain.

Sri Aurobindo has a more profound tone; the language is charged with

suggestions that go below the thought-meaning; the tragedy of a
luminous soul enduring the darkness of earth, taking upon itself the
heartbreak that is mortal existence, finds voice in the very rhythm, so

to speak, of that ancient heartbreak. The emotion in the excerpt from
Keats does not draw upon this intense psychic sadness, it neighbours it
in the phrase, “that aching spot .where beats the human heart , but
passes on to the imaginative idea of the Immortal  s pain instead of
plumbing the actual pathos of the entombed sweetness. Nor is there in
it the sense of the height from which the celestial sweetness has fallen.
the mere words, “though an Immortal”, convey no than the
fconception, while Sri Aurobindo infuses into his less explicit yet keener
turns some breath of the overhead atmosphere. The poetic seei^ is
from some psychic centre, and therefore not sweepi^ y  ̂ ® ̂
sharp flame the poetry rises to touch the air of the Overworld and burn

a little with a colour beyond its own mood occult
This phenomenon plays in and out of Savttr . o :  ; further

feature joins in and assumes prominence as Savitri
described as remembering the wrestle, within her heart oi huge dim
fi?ums-^arth um” ve and doom-and then the image of some critic

greatness emerges. ^^“y®n“with S'sTfwdde”n sense of thi

iSJffwrS .SpliS P.p«.ion i. o. ,h. p..^g
occult:
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It can also have a kinship to the first and second tempers. The first
seems quietly alchemised into it by

An errant marvel with no place to live.

One of the lines from a group omitted in our quotation of Savitri’s
prelude illustrates a mighty mutation into it from the second:

The abysm of the unbodied Infinite.

Of course this indefinable super-inevitable style is poetically the idtinici
tjiule, just as the M.anira is spiritually so. But in an epic of great length
it cannot be present everywhere “neat”; nor can the Mantra. And the
very plan of Savitri, comprising as it does the entire expanse of evolution
into deity and covering most subjects of philosophical search and every
possible aspect of mystical living, demands for the richness and complete

ness of the treatment variation of style-temper no less than of style-
texture and inspiring plane. The only condition which cannot be
waived is the overhead_ afflatus: it must be there in one form
and degree or another if a direct poetising of the Divine is to be
accomplished.

A direct poetising of the Divine runs ihxough. Savitri from end to
ppt that does not imply a rejection of human interest: what is

^plied is an “ unmasked ” pervasion and interpretation of it by the
beyond-numan. In fact the human element is unavoidable, since the
tigure trom which the poem derives its name is the divine Consciousness

descend^ into flesh. Her work is among terrestrial creatures: it is
among tneir joys and travails that she aw’akes on that fateful morning.
Irees and animals and humans hold her in their midst, an Immortal
pnsoned m mortality, the high potencies of her soul wedded to a living
that IS but a slow dying:

At first life grieved not in her burdened breast...
In a deep cleft dug by silence twixt two realms
She lay remote from grief, unsawn by care.
Nothing recalling of the sorrow here.
Then a slow faint remembrance shadowlike moved
And sighing she laid her hand upon her bosom
And recognised the close and lingering ache
Deep, quiet, old, made natural to its place.

The origin of these lines is not the sheer overhead, they have not the
masterful seeing through an amplitude of light. Still, they have a
general overhead influence and their difference from fine poetry of the

At the sombre centre of debate
A guardian of the unconsoled abyss
InLriting the long agony of the .
A stone-still figure of high and
Stared into space with fixed rint^ife’s eoal
That saw grief’s timeless depths but not hfe s goal.

of three-planed poetry is offered us a little
the abyss-element, is brought
whom Sri Aurobindo gives no

A similar composite inspiration
later when another vision, picking up
forward, a vision even more mysterious
name:
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Aurobindo induces in some concealed spaciousness of divine being. Tech
nically we might say that the second line in Thompson fails to
head because of the crowdedly repetitive clipped sounds '‘till” and did
and “build”. The overhead rhythm needs a different art—■ and benma
the art a different psychological disposition. Thompson’s operung line
has nothing markedly counter to the overhead art; somehow the right
psychological disposition is still lacking. In the last line he is on the
verge of both, yet comes short because there is not the overhead litt
coinpleting the semi-overhead wideness; so the imponderable signmcance
beyond verbal expression is much less spiritual than in Sri Aurobindo s

And called her to fill with her vast self the abyss.

SRI AUROBINDO CIRCLE - SECOND NUMBER

One dealt'With her who meets the burdened great
Assigner of the ordeal and the path
Who uses in this holocaust of the soul
Death, fall and sorrow for the spirit’s goads.
The dubious Godhead with his torch of pain
Lit up the chasm of the unfinished world
And called her to fill with her vast self the abyss.

But in these lines there is a crescendo of the overhead seizing the
occult and the last three are tremendous both in sight and vibration.
They conjure up from royal heights of the overhead the scene of the
earth-drama in which Savitri is the chief protagonist. The rhythm
travels with a huge intensity and makes us actually hear the work
ings of the divine mysteries which the language puts into the picture of
Savitri as well as of the dark evolving universe she has come to help.
Just as we compared Keats’s lines with Sri Aurobindo’s in order to feel
the latter’s differentia, so we can best note the peculiar overhead enve
lopment and absorption of the occult by comparing to the style and the
sound here those of the famous finale of Francis Thompson’s sonnet
The Heart. Thompson recalls the act of that fierce Roman patriot
Sextus Curtius who jumped^ horse-backed and full-armoured, into the
deep trench which according to the augurs had to be filled with what
Rome deemed most precious if she was to escape heavenly punishment.
Thompson creates an image magnificently profound about the human
heart’s unrealised grandeur:

The world, from star to sea, cast down its brink —
Yet shall that chasm, till He who these did build
An awful Curtius make Him, yawn unfilled.

and that too in full cry.Unmistakably mantric seems this note x,
The pinions of the beat often in Savitri,
are not completely unclosed to occupy the entire h^^
with wafts of other overhead utterances — the
illuminative or intuitive. The Spirit in nothing else than ite ^ide ^ ty
difficult to sustain for more than a few hnes Thoig o ̂
description it is a frequent Pf where
lie Srho^d'of SaVL? is plint^ed keeps .the unalloyed

iefson^nd'rr.beinrpoeticaW"?he'longest and most comprehensive
mystical portrait in all literature. ignorance of God to know-

To lead from darkness into woman. There is
ledge of Him is the work assig^d by calling us onward and
the praise by the nso, the saintly
upward. And there is Dante s gi^s of the flesh to the
smile, of Beatrice which him from the^^sj^^
soul’s ecstasy of worship. Prasha ro
Teresa, lauding her devotion to Meynell: she was the
men. Francis Thompson made a sh much-tossed and vagrant
religious calm-centre to the “overseeing power” of Nature
career. Wordsworth imagined how tne ^ soulful beauty
would build up the child Lucy into a. w .^j^^„ntheistic harmonies of
and character that would l^^ ets has left us a sustained mys-
wind and water. But none of these p niysticism are all we have
tical portrait. A few phrases suggestion of goodness
from them m the midst of a general d h imaginative picture drawn

else of religious zeal f a^° t 5, ^ convent, no nun
b
or
y Shelley from brief glimpses of Emma tyrannical parent. Who

Sg u^ffirfhe daystf yoffihful dreaming, has not been intoxicated by

[77]

As sheer poetry this is equal to the Aurobindonian lines and the spiri
tual word-significance is as admirable. Word-significance, however, is
not the sole ingredient of poetry. There is what Sri Aurobindo calls the
imponderable s^nificance beyond verbal expression. The rhythm set
up by the words brings it home and awakes in us the reality they
strive to portray. Thompson’s rhythm, like his expression, has grip
and strength, it shakes up broad tracts of the mind but except a little at
the end it does not break through the mind into the infinite overhead.
A precisely mouMed and forcefully imaged thought goes winging
through us, stirring mystical suggestions with the aid of an historical
incident. We are moved by the brilliant originality which enlarges
that incident and strikes into it an inward spiritual truth, yet save for
the effect produced by the sound and the meaning of the words “awful”
and “yawn” we miss the cosmic unfathomable reverberations Sri
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the romantic idealism shot with Platonic mysticism in the apostrophe ?

Seraph of Heaven! too gentle to be human,
Veiling beneath that radiant form of Woman
All that is insupportable in thee
Of light and love and immortality!
Sweet benediction in the eternal Curse!
Veiled glory of the lampless Universe I

a wash of bright and colourful vision. Second, the emotion does not so
much rise upward to echo something of the wide overhead power as

plunge inward to contact a little the profound delicacy of the psychic.
All that is indirect in Shelley and Benson grows  a directness the

most complete and at a stretch not found in either the Vedas and the

Upanishads, when Sri Aurobindo builds up the portrait of Savitri as
one in whom the Godhead of Love finds perfect incarnation. Every

thing in her pointed to a nobler kind than the human:

or in the description ?
Near to earth’s wideness, intimate with heaven,
Exalted and swift her young large-visioned spirit
Winging through worlds of splendour and of calm
O’erfiew the ways of Thought to unborn things.
Ardent was her self-poised unstumbling will.
Her mind, a sea of white sincerity,
Passionate in flow, had not one turbid wave.
As in a mystic and dynamic dance
A priestess of immaculate ecstasies,
Inspired and ruled from Truth’s revealing vault,
Moves in some prophet cavern of the Gods,
A heart of silence in the hands of joy
Inhabited with rich creative beats
A body like a parable of dawn _ ,
That seemed a niche for veiled divinity
Or golden temple-door to things beyond.
Immortal rhythms swayed in her tirne-born steps,
Her look, her smile awoke celestial sense

. Even in earth-stufl and their intense delight
men s lives.

Poured a supernal beauty

 the brightness
Of her divinest presence trembles through
Her limbs, as underneath a cloud of dew
Embodied in the windless heaven of June,
Amid the splendour-wing6d stars, the Moon
Burns inextinguishably beautiful.

But such passages are rare in Epipsychidion: most of the poem is ideal
istically romantic rather than mystically Platonic. And even in the
exceptional places the mysticism is not what I have designated as
direct. The language is of the poetic intelligence visited by the rapture
and radiance of an occult sphere of mentality behind it: both vision
and rhythm are, for all that occult visitation, indirect in their mystical
import and impact: they are the outward mind thrilling to the occult
yet rendering it m terms not altogether native to it. Indirect also are

the excellent lines by a poet of our own day, Robert Hugh Benson,
depicting a contemplative of St. Teresa’s Order:

She moves in tumult; round her lies
The silence of the world of

The twilight of our mysteries
Shines like high noonday on her face:

Our piteous guesses, dim with fears.
She touches, handles, sees and hears.

In her all longings mix and meet;
Dumb souls through her are eloquent;

She feels the world beneath her feet
Thrill in a passionate intent ■

Through her our tides of feehng roll
And find their God within her soul.

It is again the poetic intelligence speaking—with  a difference in two
respects from Shelley _s passages. First, the inner mind has contributed

a certain intuitive intimacy of touch on mystical experience rather than

grace;

A wide self-giving was her native act,
A magnanimity as of sea or sky
Enveloped in her greatness all that came
Her kindly care was a sweet, temperate sun,
Her high passion a blue heaven s
So deep was her embrace of inmost help,
The whole world could take refuge m her ̂ ngle heart.
The great unsatisfied godhead here cou d dwell.
Vacant of the dwarf self’s imprisoned air
Her mood could harbour his subhmer breath

Spiritual that can make all things dwi -
For even her gulfs were ̂ ccreci^ o g -
At once she was the stillness and the word,
A continent of self-diffnsiug peace,
An ocean of untrembling virgin tire.
In her he met a vastness like his own,
His warm high subtle ether he refound
And moved in her as in his natural home.

on
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untrembling ” and the peace self-diffusing", the intense movement
is seen as superbly steady, the extreme rest as gigantically spreading its
influence So in the very fact of movement there is rest, in the very
fact of rest movement: the two are a single nuracle most aptly figured
tn quae-est bv their playing into each other s hands, the omnipotent
essence of the Divine. Our mind has usually little expermnce of opp-

sites meeting, much less coalescing; even Thompson s poetic idea—

Passionless passion, wild tranquillities

((

SRI AUROBINDO CIRCLE - SECOND NUMBER

It is not necessary to understand the passage in detail in order to
feel its magnificence. The phrases have an enormous weight of vision
that strikes us to our knees, as it were, impressing us with a finality we
dare not question. The rhythm has an overpowering fidelity to the
inner thrill of the experience suggested and symbolised. Here are the
figures and values of a superhuman state of consciousness at the very
top, breaking upon us in their own stuff and vibrancy through the
medium of language. This is not the mind imagining the highest it can
beyond itself. This is an Overmind actually holding all the magnitudes
that are pictured; its vision is from within, composed of its own subs
tance and lit up with its own vast vitality. As a result, the pictures
are at once extra-immediate and extra-remote: they make, as A. E.
Housman would have said, an impact upon our solar plexus as no
mental reflection of mystical realities can, but while convincing us of

their living concreteness they dodge our mental apprehension by refus
ing to yield their meanings easily and to affine themselves to what our
thought can size up. To adopt Sri Aurobindo’s own turn, the ways of
thought are overflown, worlds of splendour and calm above the human
level are crossed and unborn things reached. Not that everything is
difficult to conceive: Savitri's “magnanimity", “kindly care" and
“inmost help" reach us through emblems that are not resistant to
analysis, though we shall be deprived of a considerable amount of their

stimulus unless we use the Eye behind the eye and the Ear behind the
ear to sense that the elemental or cosmic analogies and metaphors with
their supporting breadth of phrase and sonance are no eloquent exagge
rations but^^are accurately intrinsic to the special nature of Savitri’s
‘self-giving". The “sea of white sincerity" too is within our imagina
tive grasp and so, again, in this era of the psychoanalysed subconscious
are the gulfs which are “secrecies of light". A no less Overmind
intuitiveness the language and rhythm of the lines where they are
mentioned above, and it would be poor justice to them if we did not
thrill to the rapturous wideness drowning all thought in the one case
and in the other the ecstatic opening of depth beyond depth unsounded
by the Freudian intellect; but we are able to adapt ourselves without
much strain to the general vision. The two lines driving home Savitri’s
being at the same time the stillness and the word—

A continent of self-diffusing peace,
An ocean of untrembling virgin fire,

have an expressive force more hard to absorb. Savitri’s word-aspect
could have been served well enough by being called an ocean of virgin
fire and her stillness-aspect a continent of peace without the two epi
thets “untrembling" and “self-diffusing". As soon as the fire is

falls slightly outside easy conception. Sri Aurobmdo s direct mystical
sight packed with an inward sense of the superhuman, is still more
emgmatic: it grips us by its intimacy with its object but we do not grip

it XfpTctX o°f *?passage-the
“ As in a mystic and dynamic dance ’ ’, which are perhaps urobmdo s

grandest “dhevement in mantric Pft’^^rfiSirTs-^‘ atarable°o^
imaginatively realising how apt the g o
dawn”, "a niche for veiled divinity ago
Savitri's body with finite-looking beau

Presence that has no hinit. „ But what is “ truth’s revealing
“ a priestess of immaculate ecstas . symbol of

vault" inspiring ^ infinitude of being that stretches
the light of Eternity ? ^ obscure and erring conscious-
above like a sky and is higher than , -^e have the “prophet
ness is meant. Yet ^ ̂j^g priestess is moving and
cavern of the God-s” : it is in a cave must be a closed place. The
a cavern by definition cannot have a y, cavern-suggestion no
word “vault” is admirably dual ^ mingle the two? We
less than the sky-suggestion, but how , g^png" roof, which means
must think of the cavern as ^ pght, is one dense mass of
reaUy a roof that, with such a roof is neither
light, Truth’s own stuff. Such a cav as viewed from the
closed in nor dark : it is somewhat » of brightness under
earth at midday, an imrnense “ made by bringing in that
which we seem cooped. What P ., ^ present the profound
cavernous view ? The answer is that ● o- of—aspiritual state which
secrecy of the world Sri Aurobmdo sp ^ further and further away
is to be entered by drawing the consciousn entered, is
from outward phenomena as into a of a knowledge capable

discovered to be a boundless space oib ng^ ^ radiance poured

of prophecy, S huge sun. This strange world
from above where Truth is hhe tx ig not quite removed from what
appears to be a fusion of two levels. It is not qu wuat

> 9
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have been commenting upon is word and vibration charged with actual
deific states—the highest spiritual plane with its own native accent.

Failure to tackle the Mantra, and in general all overhead poetry,

in the right receptive way will lay its contents, more than those of any
other type of mystical verse, open to the accusation of being what Yeats
called “Asiatic vague immensities.” For in it Asia's difference from the

European dealing with God is most prominent. Europe finds its
natural element in definite philosophical ideas, it governs even the
Infinite by the laws of logic and constructs a self-consistent picture by
following a single track of thought. Asia is at home in multiple tracks:
though philosophers have tried to be logicaUy bound down to systems
clear-cut out of one dominant trend, the instinct is to give way to
multitudinous incompatibilities harmonising and uniting m a supra-
logical vision. Overhead poetry, particularly at its apex, is supra-
logical vision embodied without the intellect playing the interpreter
Whatever is seizable by the intellect is an adaptation by the overhead
planes of themselves to its mode and not its shaping of them accordmg
to its own desire and proclivity. Much

altogether and call for a very extended deyelopment of the f^ulties in
which respond to poetic values through intuition a.nd rhythm-feeling.

Large ambiguities, therefore, arise f

us

But%n the other hand, from the stadpomt of

say that overhead ● ■ mated with an expression spring-
since in it the supra-logical . . , , seeing is inherent to conscious-
ing from the very planes on w _ consequently carries
ness. The expression is ^he word and the rhythm are

authentic P., reader either a medley that floats
from elsewhere, there is for , ^ spaciousness that can be

an

unconvincingly on the ® . .g^ts ̂  The many-sided nature

reflected only by blurnng its ̂ nfimt unity ‘ ‘ thin ” : in short.
of the Divine becomes confused , ̂  vield to the poetry through
both turn “vague” No matter how never quite achieve
intuition and rhythm-feeling, the sup | | directness, of substan-

overhead language the intellectual satisfac-
. detailed presence. We may out clear and the

tion and aesthetic pleasure—the j^ftfier the meaning nor the
beauty may be vital and a-^som^' pressing for poetic
beauty may do justice to what significant phrase and

and tense with the

sheer Godhead. r,rmlt and the psychic is, in
Even the inspiration from the occult suegestive aura

SrS”h.°£aS‘‘Sd .r£d"ol accent. To ge,

SRI AUROBINDOSRI AUROBINDO CIRCLE-SECOND NUMBER

as “anaureate opening in Time.” The
wppn Opening ” refers to the psyche, the gate of communication bet-
ic; o time-process and the splendour of the eternal Spirit: it
and divine spark as distinguished from the elan vital
it Qhpdc ●-(- andbetween which itis hidden and upon which
It sheds its mystical influence. ' "
of that juncture of the elan
being whose physical effects
heart of us, of which

In Yoga the psyche is found at the back
vital and the mind-force—the emotional

we feel in the heart-region. It is the true
an nntxT7o^/i .4* ● . , ' ” emotional being withits physical counterpart is
TFvinP ^ diminished representation. It has its own experience of the
and nnicc passionate, yet it has not in itself the amplitude

experienced in the overhead planes, the amplitude and
extreme in the consciousness whence the

nf Tmi-v.*o ● consciousness is implied in Sri Aurobindo's mention
Hums inspirmg and ruling vault as well as of the Gods in whose

pnestess is dancing. The spiritual state he describes is,
and p-nt psyche has opened up to the Overworld
tionS heinp- highest light. Savitri has an embodied emo-
in a denlzel nf m the psyche: it is merged also
inc;nira+inn r ^verworld descended into the psyche and making the
™^d . one with it. The double character is

TRiioinf^ when the “heart of silence” is said to be in the “hands of
PT1 vplnrtPd ^ poise free from aching desire is taken hold of and
drStances independent of finite objects and
in drawn dp/!'’ + more IS meant than this mystical experience: the
r̂ nd wH^r^ stillness caught by a masterful bliss as though with
priestess rhvth^MP directing corresponds to the samadhi-wrapt
her from Truth’s e^vrS'™^ luminous and beatific will invadi^

All this, of I

Sri Aurobindo's spiritual symMs
cannot deliver the full

our

cavern the
therefore,

effort at an imaginative re-creation of
'  ' It can serve merely as a prop, it

    XT. ● .   u-xv-A**. Intuitive vision is the means to

frdm Super

We must go very far indeed from the imaginative intellect's grasp i
order to feel thpr coherence and their living force. —' ' ~

sense of them

absolute loyalty to its extreme altitudes.an

m
qiuci tu uxxcu ^uuerence and their living force. Without submit
ting ourselves m intuitive sympathy to an invasion from worlds of a
Consciousness that is divine and deathless, ours will be a surface
appreciation, at most admiring certain similes and felicitous turns of
language, scarcely stirring to the hidden immensity of the revelation and
its concrete mystical drive and scope. And if we do not read the
passage aloud like a spell of superb potency and let the rhythm break
through secret sound-spaces within us we shall never awake wholly to
the fact that the entire description of Savitri and especially the part I
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Aoart from the undue emphasis "stood” gets by closing the line and
occupving that final position divorced from " no more ,  the innei
suee-estion stops dead short with a staccato rhythm: the huge escape
torn ancient barriers lacks the profound spiritual thrill. Losing that
thrill the line drops in the directness which is born of the vision bemg

coupled with the word-rhythm natural to the plane where the visio

originat ‘ Qf overhead vision with the overhead word-rhythm

is the achievement par excellence of Sri Aurobindo. The former rare
b^ut at times it does occur in other mystical poets. _ There arc a

feTfLches in Yeats, many in A. E.. for Yeats, for aU his attrac ion
towards the unseen world, had no strong eye for
tual A E. had a far closer acquaintance with it, yet he ^
Wond the heart’s lyrical God-drunkenness, the glamoui

worlds and the mind,’s first few entranced steps above pi i - p y

S tdteS «.d. o» Spiril. Though —!s
Urr-m- him the overhead accent visited him at scaiieicu

aTd tto also, as a rule, in a weakened form. The Ime-

^  -SECOND NUMBER

reached the facile task. A poet who has not himself
messages, but onUr it ^ .be occasionally a vehicle for their
And in his case tho nothing of his ordinary mind interfere,
merely what has to must be understood to comprise not
poetry; to get ovprV.«^^^- abeyance in the writing of all genuine
mind the whole -noptir- . mspiration we must regard as the ordinary
One who aspires tV, planes that are usually tapped,
very best he can ^nst be on guard against the
course that level has to^K^ another psychological level, unless of
the reader an easy hold on for a special purpose like giving
reality to which Uie idp°^ before lifting him into the spiritual
the natural tendenn.r ̂  a pointer. Where no such aim is present
must be closely wat^Pd poetry from a more accessible plane

y watched. Look at the line:

Concealed because too brilliant for our eyes.

ing tS’"excesTo?'l^^i®T
line Sri °nt

nrobmdo

a

put in its place:

Veiled by the Ray no mor

nd is quite effective for express-
scrutiny. Stand it against the And by their silence they adore the lovely silence where He dwells

tal eye can bear.

f  presentation of the first version makes, we have
without any exnlainimr ̂  fbe actual fact is before us
cret^y offered and nn peculiar attribute, the attribute is con-
^Wthm comes with a spiritual brought up. The
movement as if without tb « a more intrinsically wide

the ample and mental speech has to put forth for
ybythm which, even morp +bln changed
the necessary directnpq^  than the changed form of vision, produces

i
the

magery can be Lot in^tt^t Proved by choosing a line in which

The old adamantine

'  sound and with it the overhead
caught by th

vetoes stood no more

loses the .
i-ience that expe¬ls

e words, if we write:

No more the old adamantine vetoes stood

intensity is m
White for Thy whiteness all desires burn,

do not hail from much above
of the overhead at its minivet the rhythm and the vision

Lrof spiritualised thought. Some tone
tive pitch is:

Like winds and waters were her ways.
They heed not immemorial cries ,
They move to their high destinies
Beyond the little voice that prays.

,  ● 1 r..Arv-«trHb ibp ultra-mental alilatus

What A. E. lacks on the v^bole in dea^mg in sound-
is fullness of rhythm-hrs ^ varied cosmicity. so to speak^
stuff and hence unable to drive home ns

This is not to deny his poetic on p messenger. That he is not a

vision at once, nor his value « ̂^f^indonian levels detracts nothing

firs .“iaf™..S~' ”< *”●
them to be a Yogi m t^e oriental smse^ overhead language-stir is

lSSS' .?X"S..Tl5Uc oHhe .mo,ion,-„«io„..
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word/' Yeats, in the Oxfordnieht nor form nor colour, and never, never a . - _
Book of EnsUsh Poetry edited by him, touched up the Tagorean s^ten-
ces ● “Where thine infinite sky spreadeth for the soul to take her flight,
a stainless white radiance reigneth; wherein is neither day nor nignt,
nor form nor colour, nor ever any word/' Perhaps the Yeatsian
tightening and connectivity add to the overhead intonation the Irish
noet'rgreater intimacy with the poetic potentialities of English seems
to heln out better the accent which the Indian has acquired.

The ooetry written by Harindranath Chattopadhyaya before he
turned Marxist and started versifying Proletarian slogans is_haunted^y
the Unknown as puissantly as anything composed by ia^ore Mis
TtttiVq nre a colourful subtlety that lays keen fingers on truths of the
inner life vet instead of plucking the word native fp truths the
finp-erQ brii^ back a creative impress for handling spiritually the speech
of Mea^and feelings in onr normal mind and heart. Except m rare

there is very little of the Upanishadic inspiration The Shelleyan

"white rhiance” of which Tagore gave an Indian avatar m t e passage

quoted from Gitanjali becomes in Chattopadhyaya.

not feverishly uncontrolled and rendered a confusing flame as in so
devotee-poets of the West but harmoniously psychicised and tinged by
the superb serenity which enters into all Indian mysticism—the cairn
shadow of the overhead. The overhead, however, is an undifferentiated
influence m him, to and faint, never intimately known. It maybe argued
that after all ms Gttanjah is prose-poetrv and is thus prevented from the

absolute overhead ring. But, though not so clearly as in poetry proper,
that ring can still make prose its medium Two of the most clearly

overhead strains trom the Upanishads retain something of their charac
teristic rhythm in Sn Aurobindo's translations in prose. Listen to this
suggestion ot the transcendental supra-cosmic Divine: “ There the sun
shines not a?d the moon has no splendour and the stars are blind.
There th^e li^tnmgs flash not nor any earthly fire. For all that is
bright IS hilt the shadow of His brightness and by His shining all this
shmeth. ̂ Now hear what Yeats offers in his collaboration with Purohit

tr star, neither fire nor lightning lights Him.
When begins to shine. Everything in the world
reflects His light. Evidently the attempt is to imitate the pithiness of
the Upanishadic utterance, but where is the sonority accompanying the
pithiness in banskrit, the sound subtly conveying the colossal Presence
underlying the apparent concentrated points like the huge hidden bulk
of an iceb^g b^low the crystalline taperings that show above the sea's
surface? Besides-, banskrit is more naturally polysyllabic than English
and the pithy statement in it does not appear bare and clipped. To
make the English version equally polysyllabic would be to risk bom
bast : the same holds in translations from Greek and Latin. To com

pensate for the missing majesty a certain sweep of word and volume of
sound have to De achieved by a special skill in phrase-formation  and
sentence-construction. Yeats is devoid of the true Upanishadic reso

nance as well as intonation in also his rendering of the stanza about the
cosmic Divine: ‘Spirit is everywhere, upon the right, upon the left,
above, below, behind, in front. What is the world but Spirit?" How

poor in comparison to the Aurobindonian vividness and vibrancy : The
Eternal is beiore us the Eternal is behind us and to the south and
to the north ot us and above and below and extended everywhere. All
this rnagnihcent universe is nothing but the Eternal." As prose-poetry
it rises head and snouiders over the Yeats-Purohit team-work; but its
most choice quality is the overhead breath—a quality which we might
expect fto^ liiaian like Tagore in the mystical prose-poetry of
GUanjd^’ gets the overhead afflatus to a recognisable
deeree no more tnan once—in a semi-reminiscence of the Upanishads
verse about Hie transcendental. As he originally wrote them, the
words run: “There, where spreads the infinite sky for the soul to take

her flig^^ reigns the stainless white radiance. There is no day nor

Swami:

.  . . the naked everlastingness
stirred,

That nor by pleasure nor by pain is
Being a hush that bears no human w(^d
Nor deed nor dream nor passion ’

burden.

Deeply inspired are these lines a echo wTrd^rh^hm
overhead harmonies. As poetry y -|-he overhead stuff Chatto-
capturing mystical vision, bhey ^ ^°t^s does, for instance, Sri
padhyaya is handling but do not a cpH-release of Savitri's father.

Aurobindo' T^Xaf ether bytreawS'*'tfe inteire^i’sWd and

as a

Asvapati, into
lustrous lid”'

The toiling thinker widened and grew st ,
Wisdom transcendent touched bar ■
ffis sonl could sail beyond thought s ummous .
Mind screened no more the scoreless

Across a void retreating sky ̂®.f.^^^„anishing stars
Through a last shimmer and drift of
The superconscient realms of ̂ notionless peace
Where Wgment ceases and the word is mute
And the Unconceived lies pathless a

heart:

●^irr odpmiate to the concrete vision of
Speech and souna are soverei^ly , 5 ̂ ^.^^1 voices are reproduced
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living Keality that is far removed from abstract speculation, be it ever
magnificent and cogent. To create a poetic mould equally massive and

multiform as The Life Divine for transmitting the living Reality to the
furthest bounds of speech—such a task is incurnbent on one who stands

the maker of a new spiritual epoch. Without it he would not
tablish on earth in a fully effective shape the influence brought by

Lim All evolutionary influences, in order to become dynamic in tofo
TTiust assume poetic shape as correlate to the actual living out of them
.  personal consciousness and conduct. In that shape they can reach
Inan s inner being persistently and ubiquitously oyer and above doing
cr. with a luminous and vibrant suggestiveness umivalled by any other
mnflp of literature or art. But scattered and short pieces of poetry
^^nnt build the sustained and organised weltanschaming required for

^.nt'tine a permanent stamp upon the times. Nothing except an epic
nr a drama can, moving as they do across a wide field and coming
rLr^ed with inventive vitality, xvith interplay of characters and events.
Nor canin epic which teems with ultra-mental realisations be wholly
^Hpnuate to its aim if it does not embody these realisations in ultra-

Next to his own personal working « is at on™;

so

as
es

selves lot a V' '1^5^ Aief formateur of the Aurobindonian
legend and symbol the cmei / thonsand

Oat of Its projected fifty ^lat numberTs
only are said to be ready 1 whole length of Paradise Lost is

enough to give it ̂ ^ *0 continually and cumulatively

has inspiration, the lightning-footed ̂ d beauty,
the all-seeing tops disclosed the Umne

actuality of the experience conveyed in an accent leaping from its core.
In the last three lines the Mantra is heard—and a remarkable technique
of labials, sibilants, liquids, nasals and long vowels create at once
hauntingly and lullingly, wideningly and envelopingly the impression of
a single-mooded unthinkable infinitude of silence. But this technique
succeeds because of a special inner rhythm, and it succeeds in a manner
which is different from that of any similar outer technique normally
possible to Chattopadhyaya. He too can surely bring about fitting
effects of vowel and consonant and fill them with inspiration. What is
typical here is that the inspiration carrying such effects is received by
Sri Aurobindo by breaking completely the "lustrous lid" which divides
the overhead from the ranges whence poetry usually springs.

The breaking of the “lustrous lid" is a very real spiritual experience.
Upanishads speak of the face of Truth having a golden cover which has
to be removed. This cover is composed of the concepts and percepts
through which we ordinarily turn our sight towards the Divine. Our
concepts and percepts are indeed means of knowledge, rays of Truth,
but indirect ones : they acquaint us with the appearance of the Divine,
not with the reality of Him; they constitute a brilliant formation like a
shield or a lid which falls over the Divine’s reality. The formation is
not easy to break through: it is "hard” as well as "lustrous” and obs
tructs a new poise as, if there were a mental skull corresponding to the
physical. Influences of the Truth-Sun can percolate into the mind and
produce now and then a perfect result if the poet trains himself to be
sensitive to them. But a. sustained stream of light can arrive only if
the poet practises that self-training in a deliberate integral way. Yoga
is the desideratum—and an important part of Yoga for the poet of the
Spirit is a tuning-up to the overhead speech by constantly revolving
within his consciousness the Mantra and its approximations. Even for
the non-poet the Mantra and its approximations are a potent means for
evolving man into superman: they are the Infinite and the Eternal in
one of the most veilless forms of manifestation possible. Therefore, a
gift to the world precious in the last degree is Savitri. It is also a gift
appropriate in the extreme to the position of the giver himself. Philo
sophical statement lending logical plausibility to facts of the Spirit is
necessary in a time like ours when the intellect is acutely in the fore
front and Sri Aurobindo has answered the need by writing that exposi
tory masterpiece. The Life Divine. There too it is not the bare

intellect chopping logic: a greater faculty executes deft and many-
aspected designs of argumentation and through them appeals to some
intuitive intelligence behind the seat of analytic and synthetic judgment.
But since the method of logic is accepted, the language of abstract
speculation, is used as a framework; this, though serving to hold the
attention of the intellectuality of our day, lessens the impact of the

Even was seen as through game,
The smile of love that sanctions the long |

calm indulgence and ̂ fj^auehter of Chance,
Of Wisdom suckling the child laugh

Silence, the nurse of the A^ig^ ̂  immortal Word,
omniscient hush, womb of

And of the Timeless the still hroodii g
And the creative eye of Fternity.
From darkness' heart she dug
On the undiscovered depths impo .

Lent a vibrant cry to the starless breadths
And through great shoreless voiceless starie
Bore earthward fragments of
Hewn from the silence of the Ineffable.

The

The

K-- D. Sethna
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word) must be trained, must have the opportunity to grow and increase
in his being and consciousness. First of all, a prosperous, at least an
adequately equipped outer life, and then as adequate a lehensmum for
the inner personality to have its free and full play and expression.

A totahtarian equality takes men as blocks or chunks of wood and
also cuts and clips them as such whenever and wherever needed,
thrusts them indiscriminately into any nook and corner of the social
framework for the sake of its upkeep and maintenance. It is something

thoroughly mechanisedthat is characteristic of a modern army
Papers on Social Reconstruction

which men are not different from the nuts and bolts of a machine, all

forming a streamlined massive unity, where persons and individuals as
such have no value or consideration, they are dumb and almost dead
materials and when worn out just simply to be replaced by others. If
it is to be compared to any living thing, we can think of only the
regimentation that obtains in an ant-hill or a bee-hive.

Mechanical and totalitarian equality does injustice, to say the
least to the individual, for it does not take into account the variable

value and the particularity of each individual It usually gives him a
posHion and function in the society to which his inner nature and

?hLrer do not at all rppond. The result of to
individuality is evident also in a and struggle The
called freedom that is to say, on open competition ana struggle. lue
called fieeQom.r out his subsistence as a bureaucratic
tiagedy of a Bankim eKing our system

official IS n°t a rare sp ^ of governmental organisation
m vogue. I'ldeed best and few can survive this process
of our days sucks m all tue best ora desiccation and evacuation”
of "evisceration, deprivation destit n, although in anothe^

tousetheglowmgand^r^ph^^ ssing through this
mainidu i-connection; few can reality, the truth and beauty

in

, ● ●

grinding

I

identil f human mind to take equality as
slogan uniformity. When Rousseau started the revolutionary
of equal”; men were carried away in the vehemence
betweeif^^ thought that there was absolutely no difference
and CO difference must be due to injustice, tyranny
protect system. Rousseau’s was a necessary
the dav ̂  against the rank inequality that was the order of
particlPQ however, equal not in the sense that ail material
equal molecules or atoms, for example —may be
tne mat ● v ^ dimension and mass and energy. That is
concln ● mechanistic view, imposed by the first discoveries and
in recpnw- Science, but which has lost much of its cogency
equal respect of the physical world. All men are
each hp uniform value, but that
each irfri* recognition of the personal worth of
castiuS^7 equality with others and not the
Proc7i<=r ^ i. pattern, fitting all on to the
Thic: indeed would mean just the negation of equality,
meu is the very basis of a living equality. Physically all
too 11 7? growth, even so internally

the same magnitude of being or similar power of
consciousness. ®

A social
organisation must have two fundamental objects

or sucking machine their mne
personal to them. The poet regrets

Perhaps in this neglected Jfwelestial hre—
Some heart once pregnant with celesua

but why, why is it so ? Because

. The
Pr^rpose is to serve and help the individual. That , is the first

tnmg to be remembered. Organisation for the sake of organisation i:
not the end. Organisation for the sake of perpetuating a system, how
ever laudable it may be, is not the end either. It is, as I say, by the
service that an organisation renders to its individual members, and not

i^rely by its mechanical_ order and efficiency that it is to be judged.
This service, I have said, is twofold. First, each individual must find

nis proper vocation; the right man in the right place. The function of
each man must be in accordance with his nature and character.

Secondly, each person, while fulfilling his Dharma, (that is the right

is

Chill penury repress’d their noble .
And froze the genial current of the soul

The chill penury was nothing else than the
which did Lt favour the growth of the soul, allow it to follow its own
line of development and fulfilment.
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when they are already far too committed and in harness in alien fields
and among alien faces ; others do not discover themselves at all, they
need no such revelation : these form the general mass in which the
individuals have not developed so far as to come out into any bold
relief, they are cast into the stereotype mould, moved iiiore or less by
the same general forces of nature and are indistinguishable fiom each
other. It is upon this mass of uniformity that the totalitarian regi
mentation bases itself easily and naturally. . 1 ,

Still even if human nature in the mass is like this, what the
totalitarian system does is to fix and eternise the mould. To admit
NSuie as it is and leave it at that, to arrange and organise things

S. .ta. given l,~g, lj£« 2 i?! ■ i tTnlStS” .”1the old laissez faire system. T

beyond. That is Ae problem of

times to -D^sHs were not merely spiritual seers, but
remould human society. The Rishis w^^^ their vision the inner
creators of the social nrincioles ̂ and laws, right principles and
truths P stability, on the one hand, no
correct laws which P the frame for the growth and
doubt, but on the other l^^^id . -with his executive body
fulfilment of the individual heinb. nb,erved and honoured. The later

 there to see that the laws we - x j^ot the direct and large

law-givers (the makers j ̂^eir best to maintain the laws as

was

vision of the Rishis, but they tn change or modify wherever
they understood them, ,,^ctances. In ancient Europe too,

possible or needed under given ci Republic, a government of
it was Plato who envisaged tn «^+;velv engaged in the turmoil of
philosophers—the wise who ate not more of the game and

life, but stand aloof and d^acliea j^jotjern times also the rise of a
accordingly legislate all the better. ^ psychological necessity: the
Feuhrer or a Dictator seems to Lave r

mass consciousness is in sore ff®^.°i_p.o%phet is smooth and wide open,
not easily available, the way ot tne la y ^ calamity, we tried here and
As a protection and antidote agamst talents,
there to found and organise a i where are they? For a modem

But, again who are the talems ^ ^t

society produces at best clever pouti ^ system or organisation,
all, who can inspire, guide vision and power, it is that
but such centres of forces, witn ^^^g+em and organisation come after,
mankind sorely needs at this hour, vision.

they can only be the embodiment or a

At times a remedy was tried: the social pattern was sought to be
constructed upon the principle of ‘‘Career open to talents”; this was a
motto which the great Napoleon endeavoured to carry out in practice.
Instead of claims of birth, age or position, he looked for real merit as

the “Open Sesame” to the highest ranks involving the gravest duties
and responsibilities. Even he, however, could not preserve or carry
out fully his good intentions. The Imperator (the First Consul) tried
the experiment, but the Emperor already slipped off from the ideal.

But to tell the truth, this remedy, even if successful, is not enough.
Something radical is needed. Indeed it is because the radical cure is
riot sought and attempted that the disease continues or reappears even
if held in abeyance for a time.

We have said individual or personal worth should be the chief

coricein of the social governance, to bring it to birth, to maintain and
foster it Its principal function. This means naturally freedom, but not
the freedom that is demanded by the individualist as against the social-
i^stpi the collectivist. For their freedom means freedom for competi
tion and rivalry, freedom for the egos, for selfish interests to fight and
battle and survive who can. That is the motto of the competitive
society m which we have been living for some time past
has become intolerable and hence all the ’ ‘ ^
today. What is needed is real freedom.

That system
seismic troubles in society

j  ,, , , For it is easy to see that un-
der the competitive system the apparent freedom is only apparent, a
make-believe. It is not freedoin, that is to say. free choice and initia
tion that can work here it is the pressure from rivals, the impact of
adverse circumstances that determine one’s will and choice. In the
second place, it is not the deeper urges or capacities that are touched and
awakened m this way, it is the superficial impulses and preoccupations
tha.t find a vent. Man is here only a link in a chain of reaction over
whmh he has hardly any real control : one’s decision is limited by con-
ditions beyond one s reach, one s hands ; 'are forced
phrase goes.

The problem then is this : how to arrive at the inner freedom, how
to contact the inner man, the true person and personality ̂  For we are
aiming at nothing less tlian the Soul, the Self, the Divine in man, God’s
purpose in the Individual, the Individual as God’s instrument. That

is the bcctu idsul, so to say, in the human personality which all schemes
of social reconstruction must have constantly in view.

The question now is to devise ways and means of materialising
this ideal. Circumstanced as man is, in doubt and darkness with regard
to his inner nature, one most often does not know one’s true vocation;
those who do know their minds and are sure of their “ mission in life

are the fortunate few, and very few indeed they are. Of the vast
majority, some discover themselves only at the fag-end of their life or

, as the common

j t

[93][93]

iii'.

j



SRi aurobindo circle-second number PAPERS ON SOCIAL RECONSTRUCTION

inp to modern conceptions, a high stage in econoinic evolution: the
■nrnrlnrtion and distribution of wealth, the classification and organisa-
Unn of nroducers and consumers, their relation and functions were, in
rm-nv respccts, what is called primitive. An American of today would
Imwh at their uncouth simplicity. And yet America has to bow down to
tW creators of other values, values that are tmly valuable. And the
InWs are the creations of the great poets, artists, philosophers, law
givers sages and seers. It is they who made the glory that was Greece
givers, sag Egypt. Indeed they are the builders of
nihuS c« whkh is the inne^life of a c vilisation. The dechne of
Culture, cmr j^eans precisely the displacement of the
culture and a g^-onomic man. In the present age when
-“cultured Y grossly exaggerated holding the entire social
econoniic f.f^Xjy-p^the cultural spirit has been pushed into thefabric in As s to economic and other cruder forces,
background an Benda the famous French critic and moralist.
That ^.a^'"^f^J"3^?ArTiahisondesClercs”; only, the “clercs” did
once stiginatised a circumstanced as they were they could do
not voluntanly betray but^^c^^ climax-perhaps one should say the
no better- p^neriment and something of it still continues
very nadir—m the P There the intellectuals or the intelligentsia
in the Russi^ dispei^a ■ j machine, their capacities are
are totally harnessed to P°'i„_economic plan. Poet^ and artists
prostituted m the TTrotagonists and propagandists of the new
and thinkers are made to b p how almost the whole body of
order. It is a significant sign mankind today, one might say—

.  scientists—the entire Brain , . - of the Atom Bomb. Otherwise
have been mobilised for the status,
they cannot subsist, they lose ^ i.;ndUer treatment was meted out

nn the older °"der however a had patrons who
this class, this class of the cr They had the necessary freedomto

looked after their physical j creativity. Kings and
and leisure to follow then in spite of all the evils ascribed to
princes, the court and the ertheless been the nursery of art
them, and often very justly, ancient times. One remem-
and culture, of -all the art and cu drama before the Great Queen,
bers Shakespeare reading or enacung Francis the
or the poignant scene of . classical ages and art or man’s
First. Those were the truly height ever since. The down-
creative genius hardly ever rose t „j-o^th of the bourgeoisie when
ward curve started with the adven supporters and had to earn
the artist or the nfUieir brow. Indeed the greatest tragedies
their own living by the sweat of - ^ occur, not as much amongt‘‘?rrr .. .1.. .„a

II

The economic status is not the only or even the chief or real staf-nc
01 man m the society. This should be an obvious truth. To reform
re mid the society it is not enough to find a new economic basis,
evex more equitable and efficient. A man s value does not depend upon

IS wages nor even upon his.wage-earning capacity.  A man’s worth
f /^ction of his labour. To equate the two has been the capiLi

needpH^- ^^apital That is not the Copernican revolution that f
needed mthe social body today.

^ power and those who had money were always
countries. Poverty annuls the entire host of

good qualities you may have, says the Sanskrit nmvprb Only

nocfetv^'^T from class to classor^section to section /n
wh^a, demand and tendency is that those
wno aie the first and immediate agents m the chain of the productirCr;
o  thTatanLle (bard°“

State Itself which has the prior and major claim so long af
northni'^ T considered as mere parasites. Those who®do

t?; produce or help m producing wealth are a burden
SLidd 7 T ’AAihable place there : either they
or thet m f*" their vocation, declass themselves and become labourersor tney must go to the wall, subsist somewhere ^
pass out of existence.

truth^^i"nni?u ̂  “ T its factual or practical
truth, is not the whole truth . This is, I should say the very old Ptole
Zc ro/nd man an econo:
mic-and physical--being . The Copernican system would view man

K  ''“tre. A truly rational economic system
can be based upon such an inner view of the situation. A merely
economic view would take man as nothing more than  a wage-earning
machine and that will give the society and its government a mechanis
tic pattern. It will forget this simple truism that a man’s worth is not
and need not be always commensurate with his wage-earning capacity
or even his usefulness as a citizen (in the way the atom bomb Scientists
are proving useful today). .

Personal value will mean then not productive value but creative
value, that is to say. the capacity to create values, that means the con
sideration of the psychological and moral make-up of the individual.

What is the thing in human society which makes it valuable,
worthy of humanity, gives it a place of honour and the right to live
and continue to live ? It is its culture and civilisation, as everyone
knows. Greece or Rome, China or India did not attain, at least accord-

is

somehow till they finally
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sake of the cultural opportunity also that he will have in that way.
None can demur to this noble and generous ideal, but what must not be

forgotten in that preoccupation is the fact that there exists already a
culturally predisposed class in the present society who also require
immediate care and nourishment so that they may grow and flourish as

they should. In our eagerness to take up the enterprise and adventure
of reclaiming deserts and heaths and moorlands, there is a chance of our
losing sight of the precious fertile lands, rich in possibilities, that we
already possess. The economic status has to be improved for ail who
are adversely placed in the modern system, certainly; but for a real
improvement based upon just and true needs, for an adjustment that
will make for the highest good of the society, what is first required is to
ascertain the psychological status which should alone, at least chiefly,

p^TYiiTiQ the economic status. , ,i. i_ ● "u

*  In the old Indian social organisation there was at the basis such a
psvcholoeical pattern and that must have been the reason why the

lasted through millenniums. It was a hierarchical system
but based upon living psychological forces. Each group or section or

fas- iiirSss w» “?-s
production and distnbution)^ stratification of the social body
fabourers)-are a -tural division or

based upon the nature function oi^^ inferiority
original and essential . (j g-S the lower orders, especially the
branded upon what are y®jed higher and are honoured and
lowest order. If some the Actions and qualities they
respected as such, it meant simply , values it did not mean that
stand for constitute in some way Neglected. The brain
the others have no value or are to b although all its support
must be given a higher place than th modem terms,
and nourishment come from tnerc. should have certain priorities,
that the essential services must P^".= f "4^ Smfn being the emblem-
And according to the older view-pomt the ̂«^^hmm,
and repository of knowledge was ^ civilisation;

body. He is the fount and origin although all are equally necessary
the others protect, nourish and serv ,
for the common welfare. . ●. -i. ^^is pattern which

Fundamentally all human socmty is buUtnpo^ life-plan. There

is Pfy®kol°g^cal^ and which see ^ classification of members in any
coSSS El»5: to '”"■1 to "'“tot
IS
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Ste'LSnX^^!' “ I- section from
^  '‘'Id leading” to use the epithet they are

e

inner Siranrl °f this group are free to follow their

Sbonr^'^^T^e“™ "den duties, which mean “forced
falsdy oneJelf isTot S to be drawn away and to
life, in certain rase= Withdrawal of the bare necessities of
in awor^that W ^ Keats wasting his energies
sudar^ingfn a hospitat.f" ° ^fe and light, or a Madhu-

uatnre of the social stmctnre marhvefin."® significant of the

propaganda— illusions—or perhaps a show plank for
poorest and the most so-called poorer classes are the
those who have a standard'^^f ™ P°°'
and consciousnet—nf w / ®°™niensurate with their inner nature
and yet their actual sta+i,t^=^^iT'^ orderliness and material sufficiency
with the nerpQ=ar,. in society do not provide themand function i

resources. No amount of philan-

where come th

thrnni. necessary wherewithals and

donotfe^tSpiLlTpoS^^^^^^
yet are to live andiive ann ttiatS much
d

as do those who are poor and
ard. One is trulv rirh nr nn 3-H depends upon one's stan-

in accordance witlf one's need^^ Proportion to one’s income, but
do not have the saS^ noPd. o means to meet them. And all
that the needs of the'princes This does not mean
than those of the mere commoner No° ^^gnates are greater

-  is a section of humanity found people,
   .^xostlv in less fortnna+P riZ more or less in all these classes,

and they require preferential treSl^nt'® XWeT greater
miserable in society , well and good But thf= u m T"® d°fi. J
all the economic resources of the societv that
enrich—to pamper—the poor. For thOT^^t requisitioned only to
this matter. We know the nouveaux rifhes the possible m
of life they lead with their fair share boldlv ^e' e
formal equalisation of the economic status ^althnf^in v  ̂
uplift in certain cases, may involve gross mean
is not equal distribution but rationfl dfstrTutioror^^^®S
distribution should not depend upon any mSw, .inn
psychological demands. Is this bourgeois^economfcVTEvin if U is^so
the truth has to be faced and recognised. YoTian cafl t™ h b^ the
name bourgeois and hang it, but it wiU revive all the same! like thePhoenix out of the ashes.

If it is said that the proletarian the manual labourer—is given
economic freedom not for the sake of that freedom merely, but for the
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IrTthp Intelligentsia, the Military, the Trader and the Labourer.
●  in . ̂̂ jner civilisations—when civilisation was being formed—espe-

East,it was the first class that took precedence over the
honoured; for it is they who give the tone and

val ap^e fn in the society. In later epochs, in the mediae-
Difyv^^aTT ^ example, the age of conquerors and conquistadors, and of

warrior, the Kshatriya, the Samurai or the

and given the place of honour. Next came the age of traders
Tndav industrial age with the invention of machines.

As wp }f IS rising in his turn to take the prime place,
nf thPQp ^ normally healthy society is a harmonious welding
●mpm'hPT' ^2®^®nts. A society becomes diseased when only one
ever thp?e inflated and all-powerful at the expense of others or when-
the rhiirrV®r^-r. °*y alliance of some against the rest. Priestcraft,
are corrnoH^f'^^^!?*’ ^a-n^ticism (religious or ideological). Inquisition
princiole nf Si® the first principle, the
and iennrorip ^timinhood, becomes exclusive and brings in arrogance
ton famiw;®’ t>imilarly colonisation and imperialism of the type only
embodies; +1? ^^® aberrations of the spirit that the second principle
industrial m ^ ®Pnnt of the Kshatriya. Likewise financial cartels, the
the Profiteer, the arriviste are diseased growths in
Vaishva snirit ^ modern society which has forgotten the true
bute fairlv to produce wealth in order to share and distri-
from knot tt,^ ®®l"itably. The remedy of these ifls society has suffered
Estate oTtu^ introduction of a fourth evil, the tyranny of the Fourth
ftate of sla. Proletariate The Fourth was reduced, it is true, to a

The """ serfdom,^ of untouchability, at its reduotio ad
apsuraum The cure we say, is not m blind revolt and an inaugura-
Dernetuatinn T';-^''il™‘ler a new name and form, which means its
nnir^fh th t'^trnthe creation of a new life and soul, that can happen
eke Wh to^h a new head and front Zeus-like that would
BrahminLod SO'^'l^ss of light and knowledge, inspirer of a true

We repeat a fair and sure economic basis has to be found for the
down-trodden, proletarian or other. For the proletariate is not the
only uniortunate in the human society. There are whole groups of the
unfortunate in the three other Estates also. Or perhaps if we like we
can extend the meaning of the term “proletariate” and include in it
all the less favoured sections of all the Four Orders.

As already stated the remedy is to be sought in the salvage of the
individual. The present trend of social forces is towards movements in
the mass. That was necessary perhaps; for larger, wider, indeed world
wide unities have to be found and established for the unification for the
whole of humanity. But in the drive towards that goal Nature seems

[98]

to have overlooked for the moment the case of the individual, and na
turally, man has been blind and onesided in his attempts to reform and
rebuild society and the world. This neglected thread has to be taken
up again and put back into'the web of social life. The value of the
individual,the worth and speciality of each person has to be found and
recognised: indeed it is round that centre that society can. best be
reformed and remade. And this can only be done by  a spiritual out
look. For the true individual is founded in the spirit, the spiritual
consciousness; so long as man is limited to his body and life and mind
and his functions solely determined by his earthly nature, so long he
must needs be taken as a mere element in the mass, the cosmic mass.
The true individual or person emerges only when something of man's
spiritual being finds expression in these lower elements of his. nature.
And when man totally transcends his inferior sphere of existence and
rises into his divine status where things are marshalled and organised
through each individual truth-centre, then only there is the chance of a
nerfecl: social system descending upon earthly life.
^  pLhaps this is a far cry from the level of our normal humanity.
But things^ have to be regarded and moulded froni the highest heights;
XrS there will be no real solution, there can be only a temporary
make-believe and a final frustration.

Nolini Kanta Gupta
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Therefore it will be of no use to state, much less to examine the conclu
sions of modern scholarship concerning the subject of the Vedic hymns
and Vedic seers ; but even though we need not scrutinise the position of
orthodox Indian schools of thought in regard to the original and most
sacred scripture of ancient India, it is essential that we must know and
bear in mind what it is and how it has for many centuries held sway
over the learned classes. Great scholars, teachers and founders of
varimiQ cprts in India, not only the priests and pundits, have followed
and admitted in practice as correct the long line of the ritualistic tradi-

t£n sDrinaing from the Brahmanas. Though ritualism as a professed
Vedic^creed has for long existed as is evidenced by the texts of the
■Rrahmnnas it is Jaimini, the author of Mimamsa sutras who made it
ihp Vpdir creed’ he gave it a definite shape basing it on a system of
ohilosonhic thought, propounded the theory that though and
gnlosophic the Veda the former has value m so far as it
Brahmanas form togernei uie vcua, uic i -Rrahmanas are the

+hp outpose of rituals for which the J^raniiianas aie tne sole
subserves the ^ , n- then the Upanishads which form part
supreme eternal auth^ Taimini scLol as supplements subsi-
dirv^ ^^^li^^Brahmanas, Vidki-sesha became the book of knowledge
diary to the D svstems of philosophy, while the Brahmanas,

dtuals occupied the central part the Vedathe book of rituais, r ceremonials of the Vedic
with the moMtriis t^gge ^ j^ana portions became more

phic teachers from or prose (Rik or Yajus) to the
The relegation of the mant , ^^^ occasional display

lumber-room was . qienificance in the dominant ceremo-
and convenient use with doubt ^g^kas use the word Shruti to
nial religion so much so the later teachers of the
mean Brahmanas, while P^- Ag This is the position that
Vedanta, the term means the ypamshaas.
has been in vogue for Hal found their votaries in Jaimini

While the Brahmanas interpretation and theories
and his followers with their rules o yg(jic rites and their efficacies
of knowledge and queer ® VAndal were taken up for enquiry
and fruits, the Upanishads ( pva mined and reconciled, systematise
by others, the doubtfuUexts of what is called the Vedanta
ed and put into shape by th^^° , . fortune—shall we say misfor-
Darshana of Badarayana who h interpreters some of whom are
tune-of having easily a dozen divers^^fj^ther. ^he mantras, thg

"StTthe Brahmanas including the Upanishal

[lOl]

Vedic Wisdotn in the Vedanta

the MYSTIC HONEY
The title of the snhipr'f u

is intended to show that ^ggest that this short dissertation
the Madhu-Vidya mentl.Z i Knowledge of the mystic Honey,
does in sober truthtem Brahmanas and the Upanishads,
hymns of the Rig Veda “'r’"'^a-Kh of Wisdom treasured in the
to us is that the subiect nprfc- greater moment
light long lost, but ricoveSd fn application of a fresh light, the
of the texts of the Rik-samhif tu Aurobmdo for the elucidation
aranyaka UpanisLd is iu^ .n , w Brahmana of the Brihad-

the Vedic seers; either thev seek from the earlier wisdom of
their forefathers for their support of the mystic tradition of
a Rik or two and mention conclude with the quotation of
a hymn or verse addressed to^'vedk J? meaning of
language of their age. These sals an^t°h ''k concisely m the
the Upanishads, art not as Le fnnn^ thinkers of the original Vedanta,
from the Vedic cSt worsto moderns, apostates
Knowledge and God-Knowkdge^ emleavrF'
possible to get at the secrets of tlJ v whenever necessary __
dedicated tf the deveb^ent o 'an .WSeH'^^r ’Dursuit of knowli^Ho-o ^ an inner belf-culture. Therefore in our
the Shataoatha Rrfhm ^ understanding of the Madhu Vidya of
the Riks Quoted thpr^i* a positive method of interpreting
VediY v^s^beil and shall scrutinise and see the relevanc/of thiveaic verses oeing cited in the context. This rertainlv involvp^ +V.p

fd b^weste^r OriemT? “ anYvelnta Spound-
scholLticism represented b“ sS'ana's*°greS'' F" ■
Brahmanas and Samhitas of all the Vdas ®Fvpn .®°“"?®’"taries on thej 1. 1 j xv. ui an uie veaas. Even if we ignore these views
and hold them as misconceptions partly due to temperamental inequip-
ment, fanciful and fundamentally wrong in their starting assumption^
conjectural and hasty in their generalisations and conclusions, we must
still recognise the fact that after all they are the special contributions of
Vedic scholarship from the West, are improvements in their own way
with the help of many branches of modern learning upon the informa
tion given by native Indian scholarship, by mediaeval commentaries
the most ancient texts of

or

on
a remote pre-historic age.

[lOO]
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did not receive the a+f*:.
sacred texts; thev B ^
but continued to eni settled into oblivion as a living scripture,
memory in the mind ̂  ̂respectable place as a sacred name, a hallowed
always for identical r and priests and pundits though not
this soul of all that i ^^is neglected, rather unclaimed treasure,
ing the name Veda literature of the race, bear-
tion of an extraord' means knowledge did at last claim the atten-
century who was well scholp, Sayanacharya, of the fourteenth
the Herculean task with all that is necesary for undertaking
commentary on all tB posterity a finished and complete
Rik samhita presents ̂  -^rahmanas and Mantra samhitas of which the
overcomes them g’ivp ̂ ^^^P^rable difficulties for interpretation.  But he
ing their place in the^ S'^rierally a lucid exposition of the hymns assign-
whole of the plan of ●L-^'^^®^priial worship and presents a harmonious
Sayana are manv and ● The merits of this stupendous work of
for Vedic studies. work is an indispensable help
the very foundation nf ^ central weakness, a defect that is at
on the Rik samhita 'w P^^ ^P commentary
age far removed from +n the religious beliefs of his age, an
of the hymns which Ba Brahmanas, not to speak of those
the Mimamsa doctrin*^ r.-f He followed and expounded
commentaries first nn Vedas, wrote his
Veda for sacrifice and Bo« ^^f^l^manas and the Yajur Veda which is the
so, as he himself exnllit" Veda. He did
because a finished commenf,” the introduction to his Rig-bhashya,
the Veda for the ritualist wrfi^ brahmanas, the central part of
Riks, obviously in such a wa labours in explaining the
texts. In thk mdeavoiiT the^ Brahmana
a success that never crownetl proved a success beyond measure,
themselves or later of the Mim ®®°'^ts either of the Brahmanas
go into the meanings of
Ind even when thel had tl know'll Brahmana passages
smooth-sailing asSreadv-made exo^L!?'" ^ it
texts with which alone th^ir xplanation was given mthe BrahmanaLcxLb Wiui wnicii aione they were concerned in constructine- f-heir r>f
interpretation of scriptural texts. In a sense Sayana welt w
the Brahinanas themselves; for it is doubtful if the latter
that they have correctly, interpreted the Riks even for the purpose of
rituals, and what is more, they have not taken up the wholl bodv
of the hymnal text for explanation and use in the^sacrificial rites^
above all, they seem to make an attempt to expSn only
hymns and stress their significance in their own way without
themselves claiming or voicing superiority in wisdom and authorityover the mantras.

But Sayana's commentary on the Riks succeeds in establishing
Ritualism as the sole and central creed of the Veda, founded on the
eternal self-existent words and passages of the Brahmanas to which the
mantras are the uncreated self-existent accessories. Therefore he ex
plains verses, even when they are of spiritual and mystical import in a
half-hearted manner and makes them fi t into the context of a ritual and
where he could not avoid the sense of the hymns which are avowedly
spiritual he is frank and sta.tes, 'These verses convey spiritual ideas;
other verses also can be similarly explained, but as they help us little
in our purpose which is to substantiate the supremacy of sacrificial rites
we need not trouble ourselves further in this direction. It is beyond
the scope of our subject here to recount the defects and virtues of
Sayana-s commentary. -Suffice it to f w°rk is indispensable
for a student of the Veda for the invaluable help it g ves—the numerous
references mention of ancient authorities, traditions, lexicon, legends, al

ternative suggesting other possib^ Ilf co'n^n ̂
hymns, elucidation of accents and points “L ““^‘niction
of sentences in these ancient litanies of a

^lrirriLf%everS^^ the central defec^^^^^
remains. ^ is the defec^of a exteafdSl'/y
unprogressive and “f?Xd to the hymns of the Vedic seers, enthronin|

vlf Relitionlhe external cult and worship of
m the heart of the ^edic Keligion ^
Nature Powers and performance °t c hedonistic doctrine before
and other-worldly pleasures . t^;„her life and spiritual knowledge
which refined ideals of an f hidden in disgrace.
have their facets disfigured echps d n hymns, it means that

If we accept Sayana s jnte^retation to which we
we also accept the nnderlymg mot
have already made clear reterm ■ Shaiva, Vaishnava
scriptures from the {J°'^ritines’ and teachings of great saints of
and Shakta, the Puranas, the q£ the South, are all fanciful
the North, of the Nayanars and^ when they sing the glory of the
products of minds in fool ^ Pamdr in short the universal
Veda as the store-house of all sacred repository of Divine
reverence for the Vedas, their rep substance, a ‘colossal myth’.
Wisdom is a chimera, a phantasm w

*Anandatirtha. known interesting work poi^g

foimtain-head of all spiritual knowledge and God-knowle g
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deities are names, powers and personalities of the universal ̂ odhead^and
thev represent each some essential puissance of the Divine Demg. r ncy
manifest the Cosmos and are manifest in it. Children
of the Infinite, they recognise in the soul of man their brotner y
and desire to help and increase him by themselves increasing m mm

as to possess his world with their light, strength and beauty.
Lll man to a divine companionship and alHance; they of
him to their fraternity, invite his aid and offer theirs against the bo
dSm and Division. Man in return caUs the Gods to his sacrifice,
offers to them his swiftnesses and Ws strengths lus mrrae^ —
sweetnesses and receives them into his being and their guts

The Gods, then, are not simply “poetical VeSc'
life.

ideas or of psychological and physical functions of Natme^ Jul r^esent
seers they are living realities the vicissitudes of the human so
a cosmic struggle not merely of principles and tendencie
Cosmic Powers which support and embody them the

the Gods

and the Demons. On the world-stage and in the mmvum

real drama with the same personages “acted^ ^
Thi

same
s, in sum, is the vision that Sn Aurobindo we must

studies of the Rig Veda., But when Jake up^he text^ w^^^^
remember what he has pointed out, that the Rik sammta

'rep?Sents the close of a period^ not its elapsed
oiits successive stages.' A sufficiently thought and

before there could be settled such an Q^ched in a finished
substance with depth, richness i gkin in technique,
metrical form marked by a constat masterf

It is this line of interpretation that or Vedic seers,
the earlier Upanishads which make reference to th hymns of

and Sote occasionally for their conclusions verses from the y^^
the Rik Samhita. For the Brahmanas and the upam^^^ ̂ tual as

record of a powerful revival which took the sa ^ thought and ex
starting-point for anew statement of the p the
pressiom If the Brahmanas represent the
Upanishads the revelation of the soul of th

SRI aurobindo CIRCLE-SECOND NUMBER

the recovered
Sri Aurobindo marks nn-«- ^ v

the Vedic hymns. Under inn ^ approach to the study of
into the world of Vedic circumstances he made his entry
light the revealing images of Perceived with the discerning eye of
upon the hidden secrets of h ^®dic Gods and Goddesses, chanced
growth with the peoule of speech as a living force and organic

the doors behind which lav n Epoch of the Rig Veda, opened
the Rik samhita. It is suffi covert meanings of the mantras of
the salient features of the purpose to note just some of
facilitate its application to interpretation as that will
sible within the limits-of thp subject on hand; and more is not pos-
make no apology for givino- l^ave set for ourselves here. We
from Sri Aurobindo’s own wrU- passages, where necessary, culled
tance of their thought in p Rishis arranged the subs-
deities were at once internal parallelism by which the
and they managed its exnre^^Qi^^ powers of universal Nature,
which the same language serv?H^ through a system of double values by
psychological sense
coherent than the phvsical pervading, close knit and

same

external—that is more physical and the
psychological, in the mtemr^f spiritual, the inner and

scholarship has based its thLries oTNa°/ which European
civilised Aryans of the Rig Vedic tW
inner sense that is restored tn +1 spiritual and

Aurobindo on Veda and Vedic svTnhnV^^^^^ the writings of Sn
to an age when the social stage o/fhp Veda belongs

imaginative in its religion af is alwav^ftiJ^^ profouMly religious and
its beginnings—we may call it -Drimifi^P human society m
rivilised and economiralLr , whether or not it is cultured^
o-nvprn^^ its thoup-ht niQ+^ vanced A strongly symbolic mentality
fwe “Symbolism and
a wide-s^ead imaginative oi intuitive religious feelinglgo together

The °Jomethmg which man feels tofe prSent beWud
himself and his life and his activities—the Divine the Gods the Vast

and the ̂ eep Unn^ a hidden living and^^^^sterrou^^^
things. social institutions, all the moments and
phases of his life are to him symbols in which he seeks to express what
he knows or jesses of the mystic influences which are behind them and
and shape and govern them.”

This is the background against which the language and substance of
the hymns and the seers and the Gods of the Rig Veda have to be
approached for a sensible appreciation and understanding. “The Vedic

LIGHT

THE MADHU BRAHMANA

The Madhu Brahmana of the Brihadaranyaka cert ain Riks
as the Madhu Vidya of the ̂ hhandogya (in. ^^lera

which we are called upon to consider JJ5.:«retation that we adopt for
«««<*>■»
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VEDIC WISDOM IN THE VEDANTA

Brahmanas. But to follow the Brahmanas in the amplification of their
ritual system is difficult for the simple reason that after all the elaborate
p-j^nlanations by means of stories some of which may have_ had a
hi^triric basis, some fictitious, some symbolic, they arrive at and impress
n-nnn in an overwhelming voice the supermacy and sublime ideal of

Karma. If we are concerned with symbols, they are the
.  of the Vedie age; it is the symboiism that is inextricably

w(wpn into the texture of the hymns of the Kig Veda that is what
fn us at any rate in this context,

matters Qjnething that Sayana has not resorted to quoting the
■D ^ c r^r the Mahabharata in which it is stated that the bones of the
Q  were used for the construction of Indra s thunderbolt!

S3

rtf P^rlfr le jnd cut off the horse’s head of Dadhichi with Indra’s
^ holt before the later stories fabricated it with Dadhichi s bones I

tonderbolt^ inconsistent the method of explanation
Howsoever im Sayana’s commentary to discover
SymeininS with the help of Brahmanical legends Mdthe meanings oi , , occasionaUy helpful and they
Puranic stones^ in Sm? form coeval with the times of the
may have been ™ likely to mislead us in a
Vedic hymns or pri y themselves. We want the
serious search for . jf j^t to see him. To explain the
Sun and not flints to p , . , absurd legends as Sayana does,
Riks with the help. ‘j^^^^.f^ru^Lonable as unwarranted. Fo;
giving them a i^is indeed permissible to treat historic
the elternal sense of s" tioned in the original hymns
incidents as such, provided th y ^^^^s certain actual occurrences
themselves. But Sayana, menUons
in the lives of sages and ^mgs o± g betraying the Mimamsakas.
themselves bear and according to whom every
the ritualists whose cause eternal and anything that
letter in the Mantras and Brah seemingly .so but in truth refers
appears in the Veda as his ory s J^^^^^f.Vnature of the Pravargya
to something eternal. Now let Soma sacrifice.^ That this Vedic

SRI AUROBINDO CIRCLE - SECOND NUMBER

Vedic names and words and the right conception of the Gods, we will
find no difficulty in appreciating the propriety of introducing the Riks
at the conclusion of the short discourse that the Upanishad gives in
praise of the mystic honey, the Madhu. Before enquiring into the
meaning and drift of the Vedic verses in the Vedanta, it is necessary
that we must know the sub ect-matter of the Madiiu gt-ahriiatia) well
ii0 the- IfigcndS gfOWll atound It as recorded in the Sliatapatha Brahmana;
We can then examine and trace the legends to their source in the hymns
and see to what extent they are in fact supported by the Riks them
selves ; for the Brahmanas often quote a tradition or legend to find
some explanation for certain hymns or verses which are used as parts of
the Vedic rites of which the Soma sacrifice is the most important and
indispensable for the performance of others, such as Ashwamedha.
There is a ceremony introductory to the Soma Yaga, called Pravargya
with which is closely associated the Madhu Vidya. And here is the
legend connected with what is called the Pravargya ceremony.

Indra taught the sage Dadhyan, son of Atharvan, the secret of
Pravargya Vidya and Madhu Vidya, saying that in case he revealed
this knowledge to others his head would be cut off. The twin Gods,
Aswinsi overheard this and called upon Dadhyan to teach them the
forbidden knowledge. To escape Indra’s punishment they cut off the
sage’s head and replaced it with a horse’s head with which the sage
revealed the Vidyas to the Aswins. When Indra was apprised of this
breach of faith on the part of the sage, with his thunderbolt he cut off
the sage’s head which was the horse’s; thereupon the Aswins restored
to Dadhyan his own head (Shatapatha Br. XIV. 1.4).
Dadhyan and Aswins are mentioned in the Riks, Sayana refers to the
Pravargya and Madhu Vidyas and recalls this story. There is another
story about the sage and though it is not connected with Pravargya
shall mention it here with a purpose which will be presently evident, as
it is quoted from another Brahmana by Sayana in his commentary
(R.V.I.84-I3,i4-)-

When Dadhyan, son of Atharvan lived, the Asuras were frightened
and subdued by his very sight, but occupied the whole earth the
moment he departed to Swarga. Indra desired to know what happened
to him and if anything of him was left behind on earth. As a result of
the enquiry, he caused a search made for the horse’s head with which
he taught the Aswins the Pravargya Vidya and the Madhu Vidya. It

_was at last found in Sharyanavat (Kurukeshtra) and with the bones of
the skull Indra destroyed the Asuras. Such stories from the Brahmanas
may have some meaning, some symbolic significance; but it is ridiculous,
dangerous to rely upon these tales which the Brahmanas narrate to
explain the Riks used in connection with rituals. That the sacrifice is
a symbolic Vedic rite will be evident from a casual perusal of the

Wherever

we

ceremony which is introductory to tne significant names and
rite is a symbohe act would te evident trom _ „
the substances used and the hy®”® ^
dependable and this is the sutetance
of the rite given

There are three terms

Sayana is superbly
nf his explantion and description

v.ii I- andShata. Br. XIV.
must note and they arewhich we

I. i-ii).
   -puacTiva on Taimini Sutras I. 2.-10. When a

*. I refer the reader to Shabaraswami s masny shabara says, it is not really so, but
Vedic passage contains statement of an occurre ●
has a hidden meaning referring /be etem^ y occasion, ^
interpreted This interestmg topic I hope to taKe up

so
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k not comnetent to aspire and receive what it gets in response; for
it wiU break cannot bold the gifts of the Gods m their turn. For, as is
=+!itpd in a different connection by the seer Pavitra ‘He tastes not that
Delieht who is unripe and whose body has not suffered m the heat of

firp- thev alone are able to bear that and enjoy who have been
™red bv the flame'. (Sri Aurobindo R. V. IX. 83.)
^ ̂Therefore when the human soul, the sacnficer, is engaged in the act
o-f mit+mcr all nis enlightenment and the whole substance of his being at

he avoids the riskof breaking and requires blip,
he^ek at this stage ? Agni, the Divine Flame, is already

Whose help do Strength is at work m him, and he has
kindled, the Di entered the path of sacrifice by the help oftmned to fulfil his Dharm

the God who th Gods. Who then is the God who is to
is the messenger and vmc^

come for ̂ elp now^ " ^ t^e Soma juice is ready
worlds and their G ■ preparatory stage he requires the help of a
for offering. him health, strength and joy to sustain him
God or Gods who com g continue the journey towards the
m his effort so ^^e Twin Powers, the riders on the horse
Sacrifice. Now he calls uponj -tire effective Powers of the
signifying Life-energy^ A 5[,j.^^jj_consciousnE^s and which
Ananda which procec ^^j-lds maintain man in his journey’,
manifestmgvariouslyina being as the motive-force of the
They use the vitality of th « ^hg tody, ease and joy;
journey. They i ’ j ft is thus that the Aswins figure
they are the lords of _ ̂Uch the initial stages of the sacrifice
in the Madhu Vidya ̂ ^hou offering to the Aswins of the
cannot be gone througn. ro evokes their response and they
Sweet, madhu, Delight j^g^lth and strength
come with their swift-moving p introductory stage in the now
and joy. It is by the completion Aswins, the sacrificer
forgotten path of the Vedic Yoga y ^i^er existence outgrowing
the sadhaka enters into a hig > persist not in the earlier
the bounds of the nomal ^^so. When a luminous
stages alone of the sadhana, but a ̂o j^^gical existence becomes fixed
knowledge of the Delight of Be g j^^jQn is present for the fulfilment
in the intellectual mind, then t . „gif_exceeding handed over to the
of the limited life and mind, lor fben is to be noted of the Twin
charge of the higher Powers, lui , on’the path, symbolic of Force,
Divine Powers, that they are ; they are seekers of honey

sss‘£,i“rs» fKfniiS' th»fh°nu°» z
Si“of‘Ttu'SVwSSt action and right onioymcnt-. their spedei

i[^io9]
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significant names—Mahavira, Gharma, Pravargya. Gharma is some
thing prepared, an eatable cooked for offering in the ritual by pouring
fresh milk in the heated clarified butter. This act of pouring of the
milk is called pravrinjana which is the same as pravargya. Mahavira is
the earthenware in the shape of a mortar in which the aforesaid
gharma is prepared for offering. Sayana adds that though these three
are three different things they all have come to be meant as one and
the same thing figuratively gaimi vritti. But the whole rite is named
pravargya after the aforesaid act of pravarga. For indeed it is often
called pravargya karma as it is the act that is the important factor here
though by courtesy, upachara, it is called Vidya. But the Madhu-Vidya
which is called a limb, anga of this rite is not an act but a knowledge
a secret which is represented by the chant of certain Riks, addressed
to Aswins.

We are not concerned with the further details of the pravargya
rite, but what has been stated is necessary and sufficient to enable us
to understand the significance of the ritual act of which the knowledge
of Madhu IS an important limb. Light is thrown on the sjrmbolic
character by me suggestive names of the substance that is cooked, of
what is poured mto it, and of the vessel in which the preparation takes
place. In the system of Vedic symbolism gharma is brilliant heat; it is
a kindred of ghrita and ghrini, all of the same family meaning ‘ to shine
to bum ; payas is milk, the luminous yield of the Cow of Light; Maha
vira the earthen \^ssel is the human body of great heroic mettle. Now
the sacnficer, the human soul, after his consecration for the performance
of. the Soma sacnficer which is the offering of all one’s experiences and
delight of existence to the Gods, the Universal Powers of the supreme
Godhead, starts with an act by. which the nourishing rays of Light, the
yield of the luminous Cow, enter into the vessel of human body of heroic
strength for the ^stenance and completion of the substance that is
cooked. It IS the brilliant heat of Tapas held in the human vessel that
is trained, kept under control and so purified and disciplined by the
rigours of tapasy^ Mahavivasamskaray that it can hold the healthy and
brilliant heat of the substances of being to be offered to the Gods. To
make the process of preparation pleasant and intelligible, more and more
of the soothing luminous rays of knowledge enter into the course of the
qadhana at work m the body. This is still an introductory stage, when
the hnman soul with a disciplined life and mind prepares for the ulti-
TYiate goal, needs the help of the higher powers, and has consecrated
♦ieelf for offering its all to the Gods. This indeed requires a heroic
.-ength, for the soul s giving of itself is not a mental offering done in a

metaphysical manner; it is a felt abandoning of itself, its strength and
knowedge and material lodgement to the care and joy of the Gods.
For such a consummation aimed at, the soul whose embodiment is feeble
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function is "to perfect the nervous or vital being in man in the sense of
action and enjoyment’.

markedly evident m the case of the names of sages,.e. g. Jamadagtii
Bharadwaja, kings such as Sudas, or of Gods, Ushas'
Indratama. Dadnyan Atharva is a fine illustration of this truth. The
name is applied to the family of Angirasas, who are mentioned as Gods
as well as the Fathers. Discussing the ' facts about Angirasas Sri
Aurobindo remarks that ‘They may have been originally human beings
deified by their descendants and in their apotheosis given a divine
parentage and a diViUe function; or they may have been originally
demi-gods, powers of Light and Flame who became humanised as the
Fathers of the race and the discoverers of its wisdom’. This eminently
applies to Atharva. Whether he is a deified sage or a humanised
Higher Divine power, the Riks always mention him as the first to bring
forth Agni by churning from the Pushkara, the Supreme Heaven, from
the sunimit (l^t. head) of the universe (Vishwasya murdhnah), while his
snu Dadhvan set ablaze Agni, the slayer of Vritras and the shatterer of

their fortresses (c.f. Rig Veda VI. i6, 13-14)* Elsewhere in the. hymns
we are told that it was Atharva who first by sacrifices held together the
Devas iX. Q2-io); Or it was he who by sacrifices made or spread the
-n-i+t, to the discovery of the luminous Cow taken away concealed

+Hp Panis (yainair Atharva prathamah pathas tate) (I. 83-5). These
gn to show that he is prominent if not the foremost among the
radiant lustres of the Divine Agni born in heaven, and thence

■hTrifio-Vit him forth and fixed him here in the human existence. Atharva
like other Vedic names is a significant word meamng ‘not moving out,
hut fixing himself, disposed to consolidatiom That 'fixation or 'not
mLvin? fs the meaning of the word wiUbe evident from another kindred
ward an adjective meaning according to Sayana unable to
Zv;- Sm asamartham, Rig Veda I. 83-5);, .^*arva then is the
move f in genaral, fixed in the human being,
first P a snedZ form of himself, a development, a

faSZm^nSion w^h a definite status and function as  a radiant
lustre of the Divine Flame, ^he word itself suggests

What then is status and ascertain his
the sense and gives the clue ^ g^^^gj^ber the symbolic senses
function. The task becomes . three words go, dadhi, yava,
indicated by the double meanings of Ae three wo^
(milk, curds, gram) with which . jg the Delight extracted

are

prepared. And this is the inMr me^^ luminous
from existence, it is mixed x +hpji- yield in the intellectual
Cows, with the ^^jation of the li^^ in the force of the
mind, and with the gram the

physical mmd ^ P ^ is a distinct lustrous power moving in

ZtiSll of LigS 3 Inlhe intellectual mind. It must be noted

[III]

DADHYAN ATHARVA

Wherever the name Dadhyan occurs in the Rig Veda it is expres
sively or by implication or allusively associated with the Twin Honey-
seekers, the Aswins, who are Divine Powers embodying the constant
‘Vedic dualism of Power and Light, Knowledge and Will, Consciousness
and Energy’. Who is this Dadhyan? Why are the Aswins attracted
to him ? What is the Madhu that Dadhyan knows and gives out to
Aswins? In our attempt to get at the inner sense of such Riks as
mention these things we shall confine ourselves to the internal evidence
of the hymns themselves and keep aside the legends or any traditions
that are employed to explain them. For if legends are often a morbid
growth covering a vital truth or a crust over the kernel difficult to
separate, traditional knowledge in such cases frequently proves a false
hg^tit, a light that rather obscures than illuminates. Even if a legend

j  the face of it a symbolic significance, it is
prudent and advisable to depend mainly on the earlier symbolism of the
Vedic seers for arrivmg at the substance of the Riks. Let ns, then, take
up the question of Dadhyan; for we have already got an idea of the
Aswins who are the seekers of honey, Madhu; and Madhu is decidedly

literature, though it often means in the Rig Veda
anything sweet used as a food, especially drink. But it denotes more
precisely Soma Rasa, the juice of the Soma plant in the external sense,

Mystics Soma is the Lord of Delight and
Immortality and the msa is the delight of Existence.
M  Riit Atharvan, had the knowledge of
if t thP^ Aswins on their providing him with a horse’s
Sf^Vhp nfr? themselves the mind of Dadhyan and

icret liis words to them, that he himself had
r? Hhvti Twshtri, that Indra with the bones of
Dadhyan slew ninety-nine Vritras—these are all the accounts we meet
Now iulnec^s^safv belongs to the legends #
Now it to fix the sense of Dadhyan When this is done, the

difficulty whaTef referring to Dadhyan offer
fhe ^^.shall see presently. We note that namesin

S  sed with a special stress on their significance.

*R.V. I. 116-12 ;
allude to the same tranJa?tbn o^Dakhv’^^' >h'A nZon/y oncf’to fodra using

^fthaT^^jofcZneSed with the Aswinf
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nised eod, he represents a flame Power of the Divine Agni standing for
- nward human progress, embracing and guarding the fixed light in the
ib+Pllectual mould of mind-power. For he is an Angiras, a nme-rayed

active, opens the stalls of the Cows (of Light) hidden by
fine Panis (IX. lo8, 4). If Atharva prepares the path to discover the
luminous cows, Dadhyan, his offspring, opens the gate of the prison-house
Xere they are kept in secret. He is an Agni power for all Angirasas
Ire flame-powers of Agni presiding over the Earth, the physical exist-
L Hut he receives the light in the level of the luminous mind and
X? liX is the light of the Divine Mind, Indra. He guards the knowledge
of the secret DelW. Madhu, and gives it out as a password to the
Ot tne seci ncrendins or voyaging soul reaches the limit or - a

^®X

u

when a Sll higher ptwer of I different order of existpce has to
point when a ^aree But the password cannot be given in the
intervene . pg^tuai mind which is after all a term of light and
language of the mt ● p _ j saturated with the delight of exist-
knowledge howsoe U communicated through something force-
=--e it niay be. It , Dadhyan is provided with the horses
f and dynamic f “^"®Xremesents the dynamic strength and

d by the Aswms XXg powers of \ife which in the
motive-force of the it ^^g^^P^ient of the Cosmos engulfing

ul

mam is a nignei ana . , .-^e physical existence. That
pressing upon penetra g Dadhyan is primarily sug-
the symbolic significance ̂ ^e "
gested by the word Dfld/w it ^ R.V.x. 46.1, as an adjective,
interesting to note that the wor holds intact (,the sacrifice)’
meaning ‘sustamer X word in the Rig Veda goes to
according to Sayana. TJ'® popg meaning of Dadhi as/«»hou (of
some extent to support the syrob 1 important is
the yield of the Cow m the int®hec ‘ occupies and possesses the
the dadhikraot dadhhram, the n (iv. 38-40) and else-
dadhi. In Vamadeva s bymus to Dua . p also calls
where Sayana says that he is some g - ^ cften quoted
him a horse often. That ̂ 8“ H Riks themselves speak of Agni
by Sayana from the Brahmanas, Dui dadUkrava is a special
booming a horse. That muer ®ense^m cssion of the force
power of extraordinary dyMffl^ one contexts wherever
fixed in the illumined intellect wu , g ^e of dadhi as applied to
the word occurs if we grasp “e symu easily explamed
Dadhyan. Another episode connectea ninety-nine Vritras with
In the hymns we find it stated tnai inpg
the bones of Dadhyan and fnat ne skeleton represents the

Sharyanavat (I. 84. i3. i4)- rn ■ ^ g of the Divine Mind
physical frame; it bas absorbed enough o^ auUilate almost all the
and emanates powerful rays to ui^f

[1x3]
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while Atharvan brought forth and fixed the Divine Flame, Agni, in
human existence which includes in a general way all that man is, mind
and life and soul, Dadhyan representing a specially developed power,
'moves in the fixed light of intellectual mind, a higher rung, if not the
highest, in the ladder of the progress of human mind. Because he
moves towards further progress he is not bound to the fixed light of the
intellect though from the height of that illumined understanding he
knows the delights of all life and mind and existence and can offer
them to the higher Powers, the Cosmic Gods, whose function it is to

-  accept the offering from the human levels below so that they can come
down and help the human to rise to the higher
do not and cannot offer help until they are satisfle'd that the conditions
to rise to a higher plane, to extend to a vaster existence have been ful
filled. This truth is elucidated by Sri Aurobindo in his explanations of
the hymns of Agastya—The CoUoquy of Indra and Agastya. But
Dadhyan is the Power and Light of a Cosmic principle at work in the
high enlightened levels of knowledge fixed in the mould of human intel-
kct and so is unlike Agastya who strove to reach the Highest, to the
feyond Ignoring the conditions of fulfilment in the Cosmic existence.
And Dadhyan is a Flame-power; to move onward and progress towards
the higher levels is mherent in him; beyond a certain limit, beyond the
sphere of his fimction, if he is to proceed he has to change his form, ■

become a different God (Vide Atri's hymns to Agni, V. 3). P^t on a
different facet of the cosmic Godhead to adjust himself to the laws and
^nditionsof the ̂ gher level differently constituted to which he moves.
Or as a Cosmic Power he stays on where his function demands, on the
higher status of enlightened intellect and gives his assent to the sacri-
fleer to the human soul to go^ still further if the conditions are answered
j  divine aspirant. And this is the achievement
of the human soul in it

But the Powersones.

s ascent towards the hill of Being that it halts at
a point when it is satisfied with the delight of being in the physical
existence. But howsoever wide and exalted it mav look, it is still limited
and bounded by a vaster existence, outreached and over-topped by
many i^V^xs, Weis planes of worlds constituted and governed by the
Cosmic Godhead. To reach the next stage a higher an<? wider and freer
vitality and superb nerve-force is necelarv It is for this that the

^T^liSt sat&fied first that the Madhu,
the delight 01 existence m the sphere of Dadhvan is realised, possessed
and ready to be let known or offered to them so that they can accept the
offerings enabling them to return their rSponsive gifts of health and
ease and ]oy for the reinforcing and renewaf of life-force, for a sublime
and expansive movement of the SouTs DrnPTPqs This is the sense of

Aswtof^ecri^vTtoom Sadhyan, whether
Dadhyan, like the Atharvan or the Angirasas, is a deified sage or huma-
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rnnt above bevond the all we can comprehend and that is a biune

pr^dple fnhLent in the Absolnte the One-without-a-second jn the^  oTiripnt Vedanta. It is the Force that inheres  m the

Consciousness of the Absolute Being which is the momentum for Creation.
S^sc oumSs without the Force is unthinkable and beyond expression;
Force IS nothing without its capital reserve and basis m the Conscious-
^  p ic a revelation and expression. One in being and pur-
ness of which It IS a leve le formation they vary in
pose, yet they are two mp

kind , jjjj-iple of all movements in Nature maintains
the underlying double pr creation. Even where appears a
itself and govern power there is the element of Knowledge or
predominance of ' Therefore in the Vedic symbolism Aswins are
Light and ^ „f the same Godhead for the same purpose but
two distinct format Power or Knowledge and Will, with an
representing severally 8 ^ mutual dependence. Because of their
intimacy of understa “ they embody the forces of harmony and
immediate relation o archetypal interdependence and
beauty and health ̂  J brings to bear on us the necessity of
harmony in the ^ j-^e of things and beings, the balance and har-
realising the mt^^depen B t)y the great
mony that is P^served among t y ^ y harmony but
secret. Their mutual relatiOT ̂  without the term of the other
neither of them can be exp , ^ g ̂ nd balance and harmony can
and therefore their >?"g“T the Madhu, the Delight of being in aU
be explained by *at one L them in close affinity. It is
existence which effects, s pp harmony and explains and unfolds
this Delight that rnakes P® - manifested existence and gives
the necessity of diverse lormsm
them their value. ^ j^^onrlpnce of things and beings human and

To realise the ^®P®^.rds a knowledge of the secret Delight
others is a necessary step Self-expression and therefore for yaria-
that maintains the diversity lor were a question of
tions in form of the Ananda Brahman or Atman, the
arriving at the Supreme Ma^hu would not be necessary and the
Self-delight, the doctnne °\/^Lwins would signify less than nothing,
quoting of the Riks devoted diversity in creation is the
But the Madhu doctrine teacnes ^
manifestation of a secret Delignr i together by a secret harmony
and warring they may ̂ PK^Vreative Self-delight of the Supreme who
effected in them by the 'T_i xhe Upanishad perceives ̂  ‘ ‘ '
is the effulgent .Self, the Imm - teaches here the scciAiug
truth of Madhu and tiie n hemgs and not the delight
Madhu in the ° Cosmic Existence. It concludes with four
that is unrelated to tne i..obuii

SRI AUROBINDO CIRCLE - SECOND NUMBEI^

surrounding darknesses of a many-sided ignorance typified by the ninety-
nine Vritrani. For the complete destruction of all and not almost all
the Vritras, the full number hundred is required. The last death-blow
to effect the absolute destruction of the Vritra comes directly from Indra,
not by the instrumentation of the secondary lustre emanating from the
physical frame that lodges the radiant light fixed in the force of the
illumined mind of intellect, Dadhyan.

Thus far we have taken up all the main references to Dadhyan in
the Rig Veda and seen that he is an Atharvana, a specialised flame-
power, an Angirasa, stationed actively in the domain of light fixed in the
power of the intellectual mind, possessed of the secret of delight in the
physical existence and passes it on to Aswins; and they are the Twin
Divine Powers who bestow on us harmony and beauty and health and ease
by taking in and giving more, something of themselves, their sweetnesses,
their luminous life-force and increasing raptures of joy in the Soul of
Being in the individual and Cosmic existence.

THE TWIN DIVINE POWERS

Now we proceed to consider the aspect of dualism represented by
the Twin Powers, Aswins. Why are they always mentioned as an
mseparable dual Godhead ? There are some Gods who join with other
Gods individually for effective action directed towards a definite purpose,
and these are figured in the Vedic rites and are mentioned in the hymns
also. Mitra and Varuna, Agni and Soma, Indra and Agni, Soma and
Pushan are a few examples of dual Godheads but they are different and
combine to form into a dual Divinity on occasions and then separate.
But the Aswins are not separated from each other. They always
appear together, never singly and in this sense they are inseparable.
Not that they are identical or interchangeable, but are co-existent,
interdependent for their effective functioning which they discharge
in common. Therefore separate, they appear and act together. They
are born separately, spotless nana jatau arepasa’, so sings the seer
Paura Atreya (V. 73. 4). They always act together for the same pur
pose Tike two press-stones’ (II. 39). Gritsamada’s hymn to Aswins
likens them to a splendid married pair, to the two lips that speak sweet

nostrils, two hands and to many other pairs all of
which have common objects in their respective functions. What then,
^ the nature of the dualism that the Aswins represent in principle ?
Earlier we mentioned the double principle of Light and Power that is
constantly figured in the hymns of the Rishis. Certainly, no effective
action anywhere in creation is possible without a biune principle govern
ing It. Creation itself sprouts, grows, branches out, bears fruit from a
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verses two of which are Riks addressed to Aswins, one is a verse—not a
Rik—describing the soul as a bird, and the last again is a Rik to Indra
as the original typal Form of all forms and this last is indeed an ap
propriate conclusion to the topic as it is the Delight in created forms
that is the subject instructed in this section of the Brihadaranyaka
Upaiiishad.

VEDlC WISDOM IN THE VEDANTA

and he acting in the Truth revealed to you the Madhu, the secret of
Twashtri (the Divine architect)”. The third verse is not from the Riks;
but though the language appears to belong to comparatively later times,
the idea is as old as the hymnsof the Rig Veda. For the bird in the Biks
is quite often a symbol of the liberated soul that soars to the heights
of Being. We know the Hamsa bird is the symbol of the supreme Soul.
The. famous Rik of Vamadeva “Hamsah shuchishad has stiU more
familiarised us with this truth. The Upamshad now declares that the
Madhu so far described is also the Madhu whose secret Dadhyan
revealed to Aswins and is the same as the creative J

who “made the two-footed cities (bodies^ into them^^
cities (bodies) and who having become the j
And it further removes possible misconceptions as  S certainly
souls as independent self-separate finite enti les whmh they cmtaiMy

things and beings, the Madhu that manifested existence which
in the biggest, in any part or whole of tte man^st

to instruct the section ^ Vedantic Truth that not only the
unequivocal terms it reiterates the r)eiight in the all and in detail
Substance of all existences the essentiMDe^hghtmt
IS the Ananda, Atman, Brahmim slbstanGe, a shape of his being,
himself, his creation a moMd = b many-formed he
he is the supreme Lord, the ^ ̂ every form, his countless
moves about, he is the divine co P Thus closes the section with a
life-powers are set in motion tor ■ remained the
Rik of Bharadwaja (VI. 47> S); . f^ce and see. Indra by his
counter-form; that is his moves on endowed with many
Maya powers (creative conscious P^w^.,
forms; for yoked are his thousan grihadaranyaka Upamshad.

It

This is the Madhu doctrine of the Brahmana which

IS significant that it comes quoted in support of the lofty
concludes with famous passages o ^ the Adwaita doctiine
Idealism represented in ̂ hankara P Metaphysical excesses to
of later times. It serves as 3- section are often
which the closing lines Absolute Idealism to which theMaitreyi
lend support. It reconciles the AD World-existence m which

Brahmana tends with the rela i ^ note. It teaches that ̂ e
an aU-embracing dualism is tne^^^^^^^^^
secret Honey, kakshyam madhu, is tne samt; cis

THE MADHU DOCTRINE OF THE UPANISHAD‘'=

Here, then, is the Madhu doctrine as given in the text of this
Vedantic Scripture. It gives fourteen illustrations to impress on us the
truth that in this Creation everything and any part of it is Honey to
the whole and the whole is Honey to every part of it; and that is because
it is the Honey, the Secret Delight that abides in the whole creation
and in every part and detail of it that manifests and makes possible the
world-existence intact, and enjoyable hhogya. “This earth” begins the
Upanishad ‘‘is honey for all beings and all beings are honey for this earth
and he who is in this earth—the effulgent, immortal Purusha and he who
is within one’s being, in the body, the effulgent, immortal Purusha are
indeed the same—He who is this Self, this Immortal, this Brahman, this
AH”. In the same manner the text proceeds to exemplify the root
principle of Madhu as the basis of this manifold existence by referring to
the Waters, the Fire, the Wind, the Sound, the Quarters, the Moon, the
Lightning, the Thunder, the Space, the Law (Dharma), the Truth, the
Mankind and at last this Self which crowns the series. It further adds
that this Self does not merely represent the basic principle of Madhu,
the Bliss that abides in the heart of things, but he is the Master and
King of all things and beings and holds together—as the hub and felly
hold the spokes all beings, all gods, all worlds, all lives, all selves. “This
is that Madhu which Dadhyan Atharvana declared to the Aswins;
seeing this (truth) the Rishi said” —this is how the Upanishad justifies
the quotation of the Riks in this context. We shall give here an English
rendering of the Rik with as close a literalness as the English language
would permit.

The seer Kakshivan, theson of Dirghatamas, addresses the Aswins.
“ O heroes, I proclaim, as the thunder (proclaims) the reign, that mighty
deed of yours for the acquiring (of Madhu) when with the horse’s head
provided by you Dadhyan, offspring of Atharvan, made known to you
the secret knowledge of Madhu”. (R. V I. 116,12). Again another Rik
of the same seer (I. 117,22) is cited in the text “Aswins, fulfillers of
action, you sprang a horse’s head in the place of Atharvana Dadhyan’s;

* Brihadaranyaka Up. 11.5
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aurobindo
th.6 Creative ̂  ■ ●

principle that ™‘^°™P™™sing Absolute of all dualisms,
also tlf”L*°’^^^lf-expres^ion^ TV^’ i““9“ses and maintains its own
also the Madhu that the aS;,; Madhu of the Rig Veda

cited by the Dadhyan, as has been
bv tb^ Mystic Wisdom of Madhu Vidya is
o7rp^ ®-hd tlhnkers of tbp^ discovered and recorded
Kaksv ruL throla^tbf i® e'^ident from the note

and Bharadw^Ltn the appropriate Riks of
thp c ^^apter. These far+c "which the conclusion of the section
if that Sri
If we have not consi^ed the at our disposal. And
the It as a^ormal chan+^ci \imho of a time-worn
thp ritual, karmanpa 7mV to the chief ceremony of
thp fegends that co/er th^f’^+r!' —inspite of
thp and the Brahman pc accursed Vritra—from
the key that turns in manfS nf it is because we apply

that make thp ^edic secrets, because we use
man^ ttiat makes the hymns dear, because we have some-

—^J^telHgible somethin^ otherwise abracadabra in
riiiTTi'^ what are otherwicf fj^akes the hidden treasures of
nt tn’ that Sri Aurnhin i the magic colly-
of the Rig Veda. Aurobindo has presented to us in his studies

CIRCLE-SECOND NUMBER

Early Contacts of India with Islam
T'l ● _ ,-f +he Muslims into India is generally associated with

.1. A l^nn Of Sindh early in the eighth century, but the part
Arabs played m the commerce between the East

that the pre-Muslim A P y ^ before Islam was bom.
and the West had brought chaul, Kalyan and Supara,
It IS said that t^ese A exercised great influence on the Malabar
and that for a l°"f |™® this intercourse which had pre
coast. The rise of Islam cultural in character though a view
viously been more commer na ^m Arabs had, to some
is held that the i * ode of Malabar. The new faith of
extent, influenced ^ i^^itief aid India began to enter largely into
Islam opened up Questioned by Omar as to what he had
the thoughts of the Calij^hs divers are pearls, her moun-
seen in India, an Arab ̂  ̂  Qmar was against making any
tains rubies, her trees p , - ^ ̂̂at the followers of Islam, as of
attack on India, smf Jj^eir faith in that country Asa
other religions, were free p j was made to undertake
matter of fact he rejectea j ̂

expedition against fn<lia oy E . ^ pay more frequent visits
Nevertheless, the Muslim Arab | Malabar rapidly

to the western coasts of India, an century

an

grew. A story is current vines became a convert to Islam. A
the last of the Cheraman Pe went to Arabia and died there. The
few years after his conversion he w ^he administration of
Arabs whom he sent at Idalabar and allowed to build
his dominions were cordially vine is still remembered in the prac-
mosques. This conversion ot tne Ki g ^amorin when he has himself
tice foUowed at the and crowned by a MapiUa. The
shaved and dressed like a Muslim ai coronations
Maharajahs of Travancore on receiv s ̂  who has gone
have still to declare, "I will-keep tlus^ Arahtraders who,
to Mecca returns.” The Zamorms becam p^.^^^^^^.g^^_ It is said that
in return, gave him eveg towards Islam that he openly encou-
the Zamorin was so '^M}-.‘I‘®P??®ctrbecause sea voyage being forbidden
raged conversion among hisspbiectsbeca^ y
to the Hindus, local people were not to any

T. V, Kapali Sastry
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w., th. o». o.

‘.r??
liked the Arabs more Mabrug of Al°r “ had the Kor
Sh

bin
an

ahryar says that the ^ to hear the . Sairaf a ̂  every
translated into Hindi and about a lyr^Uams
day. The same authonty te^h^^^^^jy Si* tTa

west of Irak, of tbe Hindu ̂  Arab ®"'Oha 4^t h«e gpe^ j
who were invited ^here u,y . ^^od. , Arahir ri^;

arrangements were made j^eyspube J^that then existed °h
b eey thi fluency with which th^ intercomse that b
i

n
s not the onlv instance century when rersia was conquered

;?i‘ :,7S“®r .iJd '*»
pale of Islam along with ^ , g famous for its patronage nf

The Abbasid court of Bagd^dian cidture It invited H^^dn
I he V.gnlv interested in ̂  ^t)le gifts m medicine and

Kh”S ^ aS"h“ ●>;; tsavarious schools oi «or<^d bV a- scnoi* 'Bnddbk+c ●
found in India al-e-

specially i^Q^e in Balklb wh Barmaki, and was, due tohad their origmal home Yahyawasa^ TTidian
middle of the seven^th ^ enthusiastic of Indo
his Buddhistic in»^^^ totTfs wellts
He is one of the earliest through h'J ^f Arab scholars and
cultural friends im ^ court tha , to visit this country
the patronage of the learned men who we?t
historians In^an iom as well as tn scientific
m seaich of kiww _ g jgd to that bd to the culture of Islam

LTwkdt wlKs Wbsequently pronounced than the
in received f^^^^ Mia was given
Greek. But everythmg that the A ^^ich it was later trans-
by them a new character and a new s

ning the ships of the Arab merchants. He also gave orders that in every
family of fishermen in his dominion one or more of the male
members should be brought up as Muslims. Appreciation of Islam
by Hindu kings is testified to by Masudi who visited India early in the
tenth century. He says, "The king of Cambay was interested in reli
gious discourses and exchanged ideas with Muslims and other people
who might have visited his kingdom." Regarding the Hindu king of
Gujrat Masudi says, "In his kingdom Islam is respected and protected;
in all parts rise the domes of beautiful mosques where Muslims worship."
When the Hindus of Cambay attacked the Muslim masses Siddh Raj
punished the guilty Hindus and compensated the Muslims with money
for building a new mosque.

After the invasion of Sindh by Muhammad bin Qasim, the admi
nistration was left entirely in the hands of the natives. The Hindus
of Sindh appealed to Muhammad for freedom of worship. Muhammad
referred it to Hajjaj, the governor of Irak, who issued the order:
" permission IS given to Hindus to worship their own gods. Nobody
must be. forbidden or prevented from following his own religion.
They may live m their houses in whatever manner they like."
Von observes, "The customary honour and deference due
to the Brahmins and the the three percent share in the land revenue
was maintained. ‘Build temples, traffic with the Muhammadans,
live without any tear and strive to better yourselves in every way
possible, W3.S the law m Abul Qasim’s days and later." There cannot
indeed be of toleration than that which the Arabs
granted to the Hindus of Sindh. The first history of Sindh called the
Chach-^a.‘>^<^^^ historian. The Arab geographer
Astakhri visited India about the middle of the tenth century. He is the
author of many geographical works which contain a map of Sindh, the
first OI description of the important commercial
towns of India winch were inhabited by Hindus and Muslims, he said
that in intercourse both the communities were tending
towards a narmony ot their manners and customs. The Hindus and
the native converts ffiessed like the Muslims and spoke their language.
In Multan, says -l^u Hauqual, the dress of the Hindus and the Muslims
was the same. Rmitically, the Arab invasion of Sindh was not so
important as its ettect on the mind of the Arabs who felt attracted by
the greatness oi inaian civilisation and began to visit the country in
order to be acquainted with the wisdom of the Hindus.

Buznrg ffin bbahryar, who was in India in the ninth century says,
The Indian R^jans aie particularly well-disposed towards the Muslims.

The Buddhists ot L^lon love the Muslims and are extremely kind to
them. During the Caliphate of Omar they deputed two Bhikshus to
Arabia to collect particulars about Islam. One of them died on the

.  . nilture of the Hindus bv tb^

The appreciation rehgjon and
Arabic and Persian scholars snows

[I2I ]

mitted to Europe.
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It is that of Al-Beruni whose visit to India iilarge before our eyes, xt lo   , v x ● j i ● .
notable event in the history of Indo-Mushm friendship in the world
of learning. He came to this country m quest of knowledge about

Hindu sciences and philosophy and visited prc^miimnt centres of culture
in Northern India including those m Kashmir, Mathura Prayag and

of India in which he descnbed the social
jt is noteworthy that nowhere in

Uiiu ..X. ux tnc . flight offend the Hindus,

s a

Ujjain. He wrote a history
and religious life of the country Neither

had hfanythinrto''2'y about the P°|l‘4“Jg^toThe h^^f Td’d^f
raging \*he country beyond ̂  g^^^au, who'collected and

and impartial research in the

.
the sympathy and care with which they tried to understand things
Indian,

Writes Al-Jahiz (gth century);

“ The Hindus excel in astrology, mathematics, medicine and in

various other sciences. They have developed to a perfection arts
like sculpture, painting and architecture. They have collections of
poetry, philosophy, literature and science of morals. From India

we received that book called Kalilah wa Dimnah. These people
have judgment and are brave. They possess the virtues of cleanli
ness and purity. Contemplation has originated with them.’"

midst of a world of clashing swords,
 - - -- - , There is no doubt that in

burning towns and plundered temple

the^ exchange of views a f^powed him and had preceded him in
Al-Berum and with others who loUow^^ first-hand

search of knowledge m India, (,^ture that was developed under its
mformation about IsUm ̂ i^d ^ Al-Beruni did not hesitate to
inspiration. Like an ^ the Hindus. He complained of
criticise the defects that he n ● the same time that “if they
their conceit and self-sufficien y P. they would soon change their
travelled and mixed with othe narrow-minded as the present
minds, for their ancestors were not as n^i f

generation is. . . India about this time were most of
The Muslim saints who visitea x already been in

them Sufis, though many divines ai ̂  settled in
India disseminating the tenets o , themselves to spiritual
the country leading an austere n , . Q^itlook and for the loftiness of
pursuits. For the catholicity o among both Hindus and Muslims
their doctrines they became pop they were all of them
and earned their respect. It cann xheir saintliness and liberality
pledged to a proseletysing ' especially those whom the Hindu
attracted large numbers of ^ human, not to speak of a res-
society neglected and could not - tion of the Hindus was suffering
pectable, status. The social the cause might be traced of
from many defects. It is to section of people, which drove
the growing discontent among a la g . ̂ Many embraced Islam,

them to seek spiritual help fro® ^gachings.
and many became admirers ^ . saint who hailed from Ghazna

Al-Hujwm was one such ®ust ^ gg^ivity. Even
and settled in Lahore which oq homage to his memory at
today Hindus and Muslims come p 1072. Hujwiri is believed to be
his tomb in Lahore where he e ^ emphasised complete annihi-
the first teacher of Sufism in India, vio

Writes Yaqubi (gth century) :

The Hindus
j  xi- -L r 1 superior to all other nations in intelligence

and thou^tfulness. They are more exact in astronomy and
astrology than any other people. The Siddhanta is  a good proof
of their intellectual powers; by this book the Greeks and the

Persians have also profited. In medicine their opinion ranks first.”

Writes Al-Idrisi (loth century) ;—

The Hindus are by nature inclined to justice and never depart
actions. Their good faith, honesty and faithfulness

known and they are so famous for these
qualities that people flock to their

country from every side.

TAT^ A India for thirteen years from
M7 A.D. and who was of opinion that in the core of their teachings
Hinduism and Islam are almost one :  c ui l c b

Hindus believe with regard to God that He is One, eternal,

without beginning and end, acting by freewill, almighty, all-wise.
Lving. gmng life ruling, preserving; one who in his sovereignty is
unique, beyond all likeness and unlikeness ^ ^

resemble anything nor does anything resemble
and that he does not
him

These revealing utterances of the Muslim scholars show how deep
was their thought and how correct their
understanding of the Hindu character The/alone can build up unity
who can appreciate the culture of others as well as they do their own,
for it is on n®tual understanding alone that unity can thrive. To these
high-souled Muslims India should remain grateful for the invaluable
service they rendered to the cause of cultural fellowship in those medieval
times, the history oi which has yet to be written. Not much is known
about many of these seekers of knowledge. One name however Idoius
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India through the agency of a swashbuckler like Mahmud of Ghazni or
a dashing cavalier of the type of Babar the Mughal, it must have been
done with a deeper design than appears on the surface.

The two most remarkable qualities in Indian thought have been its
powers of receptivity and assimilation with regard to new i^eas. these
qualities have not always been externally
India’s cultural evolution. But they have always been the working
out a state of things which would make India the p
progress when mankind passes from the stage of narrow mentality to
that of a broad and divinely illumined supramentality.

SRI AUROBINDO CIRCLE-second NUMBER

and hp hy which the seeker is to realise the all-embracing Unity

idealism’ °^.*^ivine grace which will fill him with 'Godly
highest estppm another great name which is held in the
shrine is aUn His tomb, erected along with a
the Great ic P phgrimage for both Hindus and Muslims. Akbar
It is intereqfi'no- travelled on foot to this place as a pilgrim,
plaved dailv shrine, as in Hindu temples, music is
nilgrims Tito -f P^'^^^^sional female singers sing at the request of the
over India anri Muinuddin and his spiritual activities spread
Pushkar in Aii-r, ^^S^"Caste Brahmins fell under his influence. ̂ At
and r)a<?^pd >t'^ ^ place of Hindu pilgrimage, where Muinuddin lived
themKf is ̂ ven today a class of people who call

orthodox MuslimlP neither orthodox Hindus nor
with Muharnm^H ' belief in Hindu customs and rituals along
with Mubammadan ideas and practices,

new Twites and customs indicates the beginning of a
Sufis And K which was initiated through the influence of the
Muslims thp\7 drawing adherents from among both Hindus and
Hhid^srn T f i^to a synthetic whole the two streams,
which -Dre-narpd Sufism became one of those syncretic forces

the the way for the greater synthesis that came into being
and tea?WQ the iLpiring influence of the lives
popuS o?Sn^ medilval times. The wide
tWs bv the Hindus is explained among other
prndplefand between some of its fundamental
?n^+biq 1 thought, specially of Buddhism and Vedanta,
and this was largely due to the influence of the latter on the former,

touch with Buddhism in many

nT?h? Wp of the Muslim world. As early as the second century
Pi f Arabs translated many Buddhist works. The Sufi
idea of Fana, i e^^, of total self-annihilation is distincly a derivation from
themrvana of Buddhism. The inspired utterance‘I am the Truth’of
Mansur, the well-known Sufi who visited India is only an echo of the
Vedantic Soham , -I am That”. The yogic breathing exercises of the
Hindus are followed in every detail by a section of the Sufis and their
practice of remembering God and repeating His name is the same as the
Japa of the Hindus for which the Sufi term is Zikr.

Such, in brief, was the character of the early contact between India
and the Islamic world. It was principally cultural. One might
speculate on the turn that the course of Indian History would have taken
if a closer political association had been established during these early

centuries between this country and the enlightened court of Bagdad. But
such speculation would serve no really useful purpose. If subsequently
Providence thought it fit to introduce the stream of Islamic thought into

lation of

SiSIRKUMAR MiTRA
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CONCEPTION 0^^ P-^'TANJALA

^th g?eat application (Yoga Sutra mfcpen^able that

nUne o? Yama and Niyama. consisting'^of” nivS
P"®,,rTtrathS^^^ Pirnty, etc IS not practicable for a

non-iiyury, trutMulness cei ^ ^ yoga that has given nse

thit Ra^rYoga can be practised for the edificatSn of the
to the Gita has used the term Ishwara. Patanjala
dmary y ■ ^n^d; from this similarity and coincidence

also has used the sarne wora^^^
people rush the Yogic practice also must be the _.
con

; s

ception cf God and propose in this article to explain the
To

ame
same.

remove this misconception^w F
Patanjala idea of Ishwara o ^ sorts of interpretations. Yet
the Sutras are cryptic and have intention and

we shall not be far from the tra^ special system of Raja Yoga
outlook of the theory an\P^ctio . j g
that has been propounded by accepted for its theoretical basis

The Patanjala system o indeed they are regarded as two
the metaphysics of the ba the Mahabharata speaks of the
schools of the same ^T^t® ● ^goha'' who have expounded the
tollowers of this system as -to the Smtis (Santiparva
relation of Purusa and P , i^^i cause of the world, but it is uncon-
318-71). Praknti is the . t^y itself; only when it is associated
scious and cannot act or x-Qn itevolvesthesubjectiveandobjec-
with Purusha it IS moved to a ^ or enjoyment and ultimate
tive world out of herseli tor „ As association of Purusha and

^pavargci or liberation of tne , j their dissociation is the cause of
Prakriti is the cause of the radical escape from the sufferings of .
its cessation. As the only w y a means has to be found for the

life is the cessation of the J pj. i^citi; this is accomplished by a know-
dissociation of Purusha and e^a as a pure immutable silent con-
ledge of the true nature of the from Prakriti. “The Sankhya
sciousness quite different and s p j^owledge by the Buddhi, by the dis-
proceeded like the Vedantic Yoga reflective thought, vicara, at right
criminating intelligence; it arrive q£ -fhe soul, of the imposition on
discrimination of the true x^^chment and identification, just as
it of the works of Prakriti throug g^me means at the right discrimina-
the Vedantic method arrives by r . imposition on it of cosmic
tion of the true nature of the b , jg^ds to egoistic identification

appearances by cental .. jriethod Maya ceases for the soul by
and attachment. In ̂ be Vedantic Brahman,

a^Tr-cos^Jc^ rXnlS'afsr in the Sankbya method the working

Conception of Cod in Patanjala

A growing interest in Yoga is observable now-a-days not only in
India, but even in Western countries, and it is remarkable that Yoga is
being sought for not, as in previous times, as a means of escape from

life but of raising it to a higher level of harmony and perfection. But
as yet there is much confusion of thought about the nature of Yoga and
its relation to life. By Yoga people generally understand the particular
system of Raja Yoga expounded by Patanjali in his Yoga Sutras.
Thus it is very common to regard the Yoga of the Gita as being the

that of Patanjala; even there are people who do not see much
difference between Sri Aurobindo’s Yoga and the system of Patanjala.
These misconceptions and misunderstandings should be removed. It
should be clearly recognised that Yoga is a general term for various
kinds of spiritual discipline and this variety has had its use in the
spiritual development of mankind. If some sort of  a synthesis is now
called for, it can be successfully done only if we understand the different
aims that were pursued by the different systems, the different techniques
that were developed by them as specially suitable to the realisation of
their respective aims and also the common principles on which all were
founded. It is such a synthesis that we find in the system of Sri
Aurobindo and it would be a mistake to identify it with Raja Yoga or
any other ancient system.

Patanjala T”oga, following the Sankhya, regards the worldly life
as intrinsically full of suffering, and aims at making an end of it; there
is no idea in it of improving or perfecting life. In the pursuit of Yoga
a man may develop extraordinary mental and physical powers—that is
a matter of fact admitted by Patanjala—but the sadhakas are warned not

to be diverted by them but to use them whenever possible only for the
attainment oi liberation, which means the cessation of wordly life
altogether. I his was the general outlook of all the ancient Indian

systems oi Yoga, and the Gita also emphasises the imperfect nature of
wordly life, amtyam asukham lokam- the Gita however does not

advocate renunciation of life but an acceptance of it from a higher
spiritual basis and that is also the essential teaching of Sri Aurobindo,
though there are very important differences even between these two

great systems of spiritualising human life and all its activities. Patan
jala Yoga not only aims at the cessation of worldly life, but the very

same as
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of the gunas falls to rest by the return of the soul to its true and eternal
status as the inactive Purusha and the cosmic action ends.” (Essays on

the- Gita). Patanjala accepts all this and adds a powerful psychological
discipline by which one can arrive at the true knowledge of Purusha and
Prakriti. We find that in the later development of Sankhya this Raja-
Yogic discipline has been included as an integral part of the Sankhya
method{Sankhyapravacanasurta III. luthisSankhya-Yogascheme

do not find any place for Ishwara or God. As an alternative method
of arriving at samadhi, Patanjala has introduced Isyara pranidhana.
This is commonly supposed to be an important difference between
Sankhya and Patanjala, that while Sankhya denies the existence of God,
Patanjala accepts it. But this is a mistake. Inere is such
fundamental difference between Sankhya and Patanjala metaphysics.

Sankhya explains aU existence by twently-five tattvas or Principles,
twenty-four of them constituting Prakriti and the twentyntth fg
the Purusha. It is said that Patanjala adds Ishwara as the

twenty-sixth tattva. This however is not correct as according to
Patanjala, Ishwara is a particular Purusha, Like any other

we

Purusha or individual soul, Ishwara is eternal, immutable, nirguna, silent,
inactive; the speciality of Ishwara lies in this that he is never in bondage
to Prakriti as other souls but is for ever free. **A11 individual selves

more or less subject to the afflictions (Klesa) or ignorance, egoism,-
desire, aversion and dread of death. They have to do various kinds of
works {Karma) —good, bad, and indifferent—^and reap consequences
thereof {-vipaka). They are also infected and influenced by the latent
impressions of their past experiences (asaya). Even if the liberated self is
released from all these troubles, it cannot be said that he was always
free from them. It is God and God alone who is eternally free from all
defects. God is the perfect immortal spirit who ever remains untouched
by afflictions and their effects and impressions (klesa-karma-vipaka-
sayai-raparamrsta). He possesses a perfect nature, the like of which is not
to be met with anywhere else. He has also the fullest possible know-

ledge." This is the Patanjala conception of God, and the Sankhya does
not deny it; the Sankhya objection is to the conception of a God

supreme being who is the creator and ruler of the world, and its chief
argument is that a perfet being like God has no purpose of his own to
create a world and that if he has created a world he would not have
made it so full of sin and suffering. Such discussions about God
however does not occur in the ancient Sankhya treatises which do not
raise the topic at all as not necessary for their purpose which was to find
a sadhana by which the individual soul could escape from its bondage

to worldly life. _ . i ^

are

as a

As the dissociation of Purusha from Prakriti arising from a knowledge

of their true nature actually dissolves the cosmic existence of the Purusha
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and mth it abolishes all sufferin|, there^^“ ’"sa5°hyf no^tMnk^it
conclusion that ^.ssociation discussions about ultimate reali-

necessary to entei into tether th attitude as is attributed to the

j  taking the ^ for giving a chance to indi-Buddha. The world is created by .

vidual souls to exhaust their ®p. 4-he existence of aperfect supreme
Lon; ttere is no necessity of remains why Patanjala brings
Being, God, as the creator. The q p.-imsha while the ancient Sankhya
in the conception of God as a respect we can only make
does not make any mention of it ● ^j^e Sruti and for any
conjectures. There is the concep ^
system admittedly based on the ' jy ● and it also found a use of it
a defect which Patanjala sought discipline of isvarapranidhana
in the practical Sankhya-Yogic at true knowledge through

as an alternative method _ of d\s the creator and ruler of the
samadhi. In the Sruti, God is descn „r>lained this by saying that
world; the later Sankhya thinkers F prakriti that is the true
God is creator only in an indirect wav, without association with
creator, but as she cannot move an creator, just as a
Purusha, the latter can be called tn y^fijch is really the deed
king is said to have fought and won a
of his army.

That is how far the Sankhya
.nH Yoga conception of Isvara goes.

rJrl +he ruler of the world in a tme
But in the Gita, God is the creator an prakriti, the latter is nothing
sense; even if he works and creates tnro g ^ fundamental difference

but his own power, svam prakrit^^> ̂ n^a conception ; for according to
between the Gita and the entity and does not belong
the latter, Prakriti is altogether a ^ortant practical consequence
intrinsically to the Purusha. A,^?^^orld be a creation of God’s own
follows from this difference; for ^ ̂  a thing of sin and suffer-
Prakriti or power, it cannot be p-^x^ut of creation by inconscient
ing. The Gita accepts the Sankhya a manifestation. The
Prakriti, but says that it is only the P Prakriti; but
Prakriti of Sanldiya is regarded by tnecr rather  a higher form
there is another Prakriti higher than t , ’ As long as man lives

pf Prakriti which is the own nature 0 . , j-^js mind and body, he is
identified with the apara prakriti pons , above it and estab-
subject to imperfection and suffering gg the para prakrUi, he
lishes himself in the spiritual conscio ^ That'IS

rises beyond all conflict and suffering, cnffprinS not like the Sankhya-
the Gita’s way of getting rid of „^,3 therefore dissolving the
Yoga way of dissociating from Irnkiix . , p^,-j^ua.l Prakriti and'
cosmic existence, but the rising into t ° _ with grief” (6-23).
thus effecting “the divorce of the minds marriage  & ^  oj
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1  A ++nmstothelikenessofPurushottamaMmself
spiritual consciousness and atta ^ beings
mama sadhm'myamagatah, kemg ^ and instrument of his will andin the inmost self and a luminous cucl

action in the outer nature profound influence on later Indian
This synthesis of the Gita haQ a F ^

thought and spirituality and it evioe

to the development of the ^^‘^'^^"rpataniali (about 200 to 300 A D
commentary on the Yoga Sutras 01 ^^g Qita wasweU estab-
accordmg to modern scholars), too ^ offering one's works to

hshed; thus he explains isvarapiy ^j^g fruits of action. This is
the Divine or giving up all desir mentions desireless action
evidently a new thing as Patanjau Yoga; on the other
offered to the Divine as an current authority on it, the
hand, the Sankhya, as expounded i action, whether done with
Sankhyapravachanasutra, definitely knowledge and become a

or without desire, can never con^^m ̂  sleep and waking state cannot act
means of liberation. (3-27, 2B); karma and amayika jnana can
together to produce any result, the Purusha (3-26). Accord-
never combine to effect the liberate ■ purusha is ever inactive

ing to Sankhya, and therefore to prakriti, mayika. What the
and all action belongs to the to the Divine is the realisa-
Gita means by the offering of all ac done by the Divine himself, the
tion that all action in the .

jivas are only instruments or
“The Lord is stationed in the ted on

turns them all round and round

(Gita 18-61). „ and Sankhya conception of the
T

of all existences, 0 Arjuna, and
machine by his Maya”

his is very far from the Pat 3 . activity that is attributed to
Purusha who is ever inactive. ^ and dharma to souls bourn in
Isvara by Patanjala is teaching J . tbeir own liberation, ^kus
the world play so that they may ̂  Guru of all other Gurus and
it is said that Isvara is the first Guiu, omniscient. Indeed
he can be the Guru of all because h of the existence of Dvara.

this is used as a sort of argument m ̂  has degrees must W a
According to the law of continuity, jj^fgj-ent degrees of knowledge m
lower and an upper limit. There a j^jiowledge than an msec or

the world, thus a man has "^j^rpossesses perfect knowledge
ammal. So there must be a knowledge is of atia 0^
Such a supreme person is God. ^ prakriti or chitta, how can then he
lattva. Is4ra is kid to be free from Fra that this
have knowledge by which to help the Isvara but
knowledge does not belong to the P^J® ̂  purpose of helping others;
to the citta which he takes up 10 pven a liberated purusha can help
this is called technically. nirmanactUa, even

SRI AUKOBINDO CIRCLE - SECOND NUMBER

The whole Yoga of the Gita is intended as a means of making this spiri
tual ascent. Asa first step, one has to realise the imperfection of the
ordinary life of man involved in the lower nature, and here the Gita

accepts the Sankhya-Yoga method of dissociating Purusha from Prakriti,
the Self within which is eternal and immutable, silent and inactive,

which is our true being and the outer life of mind, life and body which
are the play of Prakriti of which our true Self is only a witness but whicn
can in no way affect the serenity and peace of that Seif. The immu
table Self within us is what the Gita calls the Akshara Purusha, it corres

ponds with the liberated Purusha of the Sankhya; by identifying (mrseives
with it we become free; and the soul involved in the play of Prakriti,

the bound Purusha of the Sankhya corresponds with the Ivshara Purusha
of the Gita, The Kshara Purusha is never really bound, he is the multiple
and active aspect of the Divine, and the Akshara is his silent and inac
tive aspect, and the one is the complement of the other ;  they are the
two poles of existence in and through which the Divine manifests Iiimse
in the world (5-16). It is the silent and immutable Self which is the
stable basis of the mutable world play. And the suprerne being who
holds these two aspects, who is the foundation even of the Akshara Bra -
man, is called the Purushottama by the Gita. It is not merely t

purusavisesa oi Patanjala, one among many Purushas, though the mos
perfect of them all, but the one supreme Being of whom everyming eis
is a derivation, a form'or figure. The Gita does not accept me '
ence of a multiplicity of souls like the Sankhya; it is the one Purushot
tama who becomes many souls through his para prakriti for upholding
the world play, for manifesting the glories of the one Divine in an
through a multiplicity of finite beings.(7-5)-
mechanism of this manifestation, a means for building up the hnit

personalities through which the Divine can manifest himselt m a worm
of relations of the one and the many. This in short is the Gita s account
Of the creation, and though it has in it some elements of the Sankhya
andPatanjala, it goes beyond them to their source, the Upamshacls (i.3;;4h
and gives a unique and wonderful synthesis of their
made the basis of divine life and divine action in the woi .

ordinary human soul identifies himself with the fchara, the mutable
being, but does not see the Aksharabehmd it and the Purushottama above
both of them; that constitutes his ignorande which ̂ ^.^he source o a
his imperfection and suffering. When he realises the tm ,
established in the peace and the silence of the immutable belt within
and in his outer active nature feels himself to be a channel, 3. 'mm-i

the working of the divine will in the world. Giving up all attachment
to the lower nature, contemplation of the silent Self within a.nd oimrmg
of ah life and action with love and devotion to the supi erne Being
constitute the core of the Gita's Yoga by which one enters into |tne
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others by assuming such pure citta. The Isvara of Patanjala is asso
ciated with Prakriti, but is not bound to her like ordinary souls. Thus

he corresponds to the Saguna Brahman of the Upanishads, and it is
said that even Sankhya accepts such Saguna Isvara, calling him Hiranya-
garbha. But there is no hint in Patanjala or Sankhya that Isvara
moved by the devotion of sadhakas brings release to them by an act of
grace. It is the commentator Vyasa who has introduced this element
of Grace (1/23) into the Patanjala system, evidently under the influence
of the Gita. Thus explaining isvarapranidhanat, he says that God
moved by the devotion of the sadhaka immediately brings samadhi to

him by his grace. But Patanjali himself explains pyanidhana in a quite
different way in the immediately following sutras, 1/24-2S, describing
the nature of Isvara for whom the pranava is the symbol; one has to
recite the pranava and meditate on the purity and immutability oi God;
this is a psychological process which speedily brings purity and libera
tion, and this is what Patanjala really means by isvarapramdltana ps
an alternative method of attaining samadhi. Even if we accept the
interpretation of Vyasa. Patanjala does not come in line with the Gita.
For according to Vyasa God exercises his grace only at the time of
pralaya, while according to the Gita the Grace of God is always working.

The Gita has accepted the Rajayogic practice as a powerful means of
silencing the restless activity of the outer mind and realising the
immutable self within us. But if Gita had stopped there, the result of
Gita's Yoga would have been the same as that of Sankhya and Pantan-
jala, VIZ, an escape from life into the silence and inactivity of the

Purusha or Nirguna Brahman. But the Gita regarded it only as a step
in the ascent to an integral union with the Purushottaina through dedi

cated work, knowledge and devotion, and making that the basis of
divine life and divme action in the world . .. i .

But even the Gita does not say anything about the integral trans
formation of the mind, life and body - it^hows the way
to a higher spiritual consciousness to union with the Divine and from
that consciousness use the mind, life and body in  a divine way But

that divine activity will be limited by the imperfection of the rnental and

physical m|truments. And even this limited siddU is not ^ f
attain. Among thousands of men one here and there stri-^s after

perfection, and of those who strive and attain to perfection one here and
there knows me m all the principles of my existence
Sri Aurobmdo h^ seen in his unique Yogic vision that this is so only
because the evolution of man is not yet completed; m
natural evolution man will rise a higher spiritual state ]ust as plant
rose to animal and animal rose to man in the previous stages of the ter
restrial evolution. Sri Aurobindo’s Yoga aims at co-operating with this
evolutionary process of Nature so that a higher divine life may be

(7“3)-

accessible to all mankind and not to a few strenuous strivers here and

those who invoke Raja-Yoga in modern times generally lay

Stress on the very first miga or step of its eight angas\ that first step

consists of moral self-control and self-discipline, Yama. Thus Mahatma
Gandhi has taken up four items of Yama as the core of spirituality,
namely, non-violence, truthfulness, poverty and celibacy. But tins is
the western ideal which confuses morality or following cptain memai
rules or principles with spirituality. In Indian Yoga this is
only as a preliminary discipline. As bug m our mind, life and body
?erZain untransformel and we do not find the self within us, all moral
"®ies wm break down and it is no use insisting on them too
existences follow their own nature and what shaU coercing A av“^
?Sta 3-33)- The nature has to be transformed and for that we must “d
nnr true self within. It is no doubt necessary to discipline om onto

“Biitwphoi7P pvenso to remark that God respects the treeaon

conapulsion is either the l^y,°^^Jrder. And^as soon as man comes to
cured by outbreaks of ̂ bid disorae ^ ^
know bis spiritual self ^o seek it 1 Y of free-
and rebpon saw, escape *eout« ^
dotn." (The Psychology of SocMlUev P essentially that of the

Sn Aurobmdo s conception presentation is different,

purushottama of the Gita, Dspbd statrting-pomt
The Gita took the Sankhya P“°^sophy par excellence, jnmayogma
as at that time Sankhya was dw phb metaphysical idea of

and had developed to , ctafpH the Gita introduced

But, as we have already sUted^^^^^^^^
Feveral important modifications Prakriti as only subor
regatd®'^ Sankhya dualism of ultimately the self-power of
ailate and not fundamental, ^ always to keep in mind the two
the Pu^sha, ̂vam_prakrtUin_^ teachings with regard
treat doctrines which stand bchmd a Purusha and

.soul and Nature, - the Sai^khj^aJruth of the threefold
Prakriti corrected and completed by tn ^ the Maya
P^ ŝba and the double P^akn “inrnature and the true so*

of tbe three gunas and the higher evidently due to the
-turo- ( tirssays on the way-US'
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personality of the Self, while the Sankhya conceives it as
personal, as a conscious being and not a mere consciousness,
and impersonality are always the character of the Self,

appearance of subjection to the workings of its own Po p ,
universe, such as the apparent subjection of the Purpha
To realise the Self is to realise the eternal freedom ot Spir^_ ̂
Conscious Being, Purusha, is the Self as origmato  , ' ̂

something
'' Freedom

There is no

and lord and enjoyer of the forms and f Nature.^ As^ the
aspect of Self is in its and individual

becomings, so the Purusha Mature even whL separated
individual and intimately connected with JNature, ev

of S.B ..

static, on which Sankhya and Sankara of Self in its power,

whole truth of it, “there can also he a j^^gxistence.’' “Forwe can
Self as the condition of world-activity ana creates, is not

see that the Conscious-Power, the V^ i^^an* it is the Power of the
other than the Maya or all-knowledge Conscious Being active by

Self; Prakriti is the working and World-Energy, is not really
its own Nature: the duality then oioOy^ cannot separate Fire
something dual and separate, it is we cannot separate the
and the power of Fire, it has been ’ chit-Shakti.'' Here we
Divine Reality and its Conscionsness- Divine Being who is the

come to the third aspect of the ident that whatever the pos-
master and creator of the universe, y ̂  of its nature; “for even
ture taken, the Being is always lord necp-
when it allows Nature to have monies out in its fullest revela-
sary to support her workings.” ^ fhc Ishwara. “In  a certain sense,
tion in the third aspect of the Reality, most comprehensive of the
so seen and understood, this I>ecomes tne ^ jg formulation;

aspects of the Reality, since here all a ^^^^mcosmic; which
for the Ishwara is supracosmic as duality; supreme
exceeds and inhabits and supports all supreme Self, the supreme

universal Brahman, the Absolu , personal God of popular reli-
.  But very clearly, this individual and separate from all

and
Purusha

gions, a being limited by his only limited
others; for all such personal one Ishwara. ^
names and divine personalities of th ^^j-^-gg for that is only one
Saguna Brahman active and Nirguna immobik and without
side of the being of the Ishwara, Ishwara is Brahman, the
qualities is another aspect of His enjoyer of his own self-exis-
Realitv, Self, Spirit, revealed -xv,’u Pantheos, and yet superior
tence, creator of the universe and one
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influence of the Gita, Vedanta took the place of Sankhya as representing
the path of jnanayoga. Sri Aurobindo’s philosophy is addressed not
only to the Indian mmd as shaped by Sankhya and Vedanta but to
the mind of all hurnanity. Even in India there have been important

new developments in philosophy as well as yogic practice. Modern
scientific enquiry also has opened vast new vistas of knowledge giving
men great power over life and Nature. Sri Aurobindo's task was to

find a philosophy which would be a broad synthesis of all knowledge
and serve as the intellectual background of the integral fulfilment and
perfection of human life on the earth. Pie has started from the' highest
conception which the human mind can form of the ultimate Reality as

confirmed by his own spiritual experience and deduced from it his
integral philosophy in which Sankhya, Vedanta and Gita as well
as the many-sided discoveries of modern thought find their proper place
and justification.

*‘Our fundamental cognition of the Absolute says Sri Aurobindo,
‘"our substantial spiritual experience of it is the intuition or the direct
experience of an infinite and eternal Existence, an infinite and eternal
Consciousness, an infinite and eternal Delight'of Existence.” These
three, Sat (Exigence), Chit (Consciousness), Ananda (Bliss) “ are always
an inseparable 1 unity, even though one can stand in front of the others
and manifest its own spiritual determinates for each has its primal

aspects or its inherent self-formations, but all of these together are
original to thetnune Absolute.” The fundamental spiritual determinates
of the absolute Existence are its triune powers, necessary first postulates
for all its seli-creation or manifestation, Self, the Conscious Being, the
Divine; Atman, Purusha, Ishwara. “ Branrnan, the Reality is the self-
existent Absolute and Maya is the Consciousness and Force of this self
existence but with regard to the universe Brahman appears as the Self
of all existence, Atman, the cosmic Self but also as the Supreme Self
transcendent of its own cosmicitv aiid at the same time individual
universal in each being; Maya can then be seen as the self-power,
Atma-Shakti, ot the Atman, it is true that when we first become

aware of this Aspect, it is usually in a silence of the whole being or at
least m a plence within which draws back or stands away from the
surface action; this self is then felt as a status in silence, an immobile

immutable being self-existent, pervading the whole universe, omni
present in all, hut not dynamic or active, aloof from the ever mobile
energy of Maya The Sankhya conception of Purusha as separate
from Prakriti is based on this experience of the silent and inactive
Aspect Vedanta as interpreted by Sankara goes still
farther m this exclusive concentration on t^he silence and regards the

active aspect as altopther an illusion, while the Sankhya assigns to d a
separate but real entity, the Prakriti, Sankara lays stress on the im-
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is implicit in her, it is she who works out all as the supreme Conscious
ness-Force who holds all souls and beings within her and as executive
Nature: all exists and acts according to Nature, all is the Consciousness-
Force manifesting and playing with the Being in :^lhons of forms and
movements into which she casts his existence. It we draw back from
her workings, then all can fall into quiescence and we can enter into
the silence, because she consents to cease from her dynainic activity;
but it is in her quiescence and silence that we are quiescent and cease.
If we would affirm our independence of Nature, she reveals to us the
supreme and omnipresent power of the Ishwara and as beings
of his being, but the power is herself and we are that in her supernature.
If we would realise a higher formation m status then it is

Divine Being Ihrongli the K™' b'biS pl» ™h m“ly‘be

iZ'eTy "trip—rs?s i.bi.|jp ™ s“£?.h"j
forming^ it into her supermentahty^ Th three aspects of Ex“s°
contradiction or incompatibility modefS
tence, or between them m then etern 1 Reality as Self
its Dynamis working m the omver e. ^ expenenS
bases, supports informs, as Prirusha o manifestatiS
as Ishwara wills, governs and PO^^f® ,, its own Consciousness
created and kept in motion and acb^ Life
Force or Self-Power, — Maya, Piaknti, j ivine,

to it, the Eternal, the Infinite, the Ineffable, the Divine Transcendence.
(The Life Divine, Vol. II p. 87).

This is essentially the Gita’s conception of the Purushottama,
though Sri Aurobindo has arrived at it in a different way making it
more comprehensive and bringing out its deeper significances. We may-
note here an important difference. According to Sri Aurobindo, the
duality of Ishwara and Shakti is only in the manifestation: in the
ultimate Reality they are fused into one entity: this truth is not so
clearly brought out in the Gita which regards Prakriti only as a power
of the Purusha, though in one place the Lord identifies himself with His
Para Prakriti where He declares, “1 am the birth of the world and its
dissolution” (7-6); it is evident that Para Prakriti does both these
things. Again, though the Gita brings in the Para Prakriti in explain
ing the philosophical basis of its Yoga, in the actual practice of it the
Gita assigns no place to her; in this respect the Gita’s Yoga comes
within the Vedic Yogas as distinguished from the Tantric systems
which were developed later, probably taking a clue from the conception
of the Para Prakriti of the Gita, which the Gita itself did not develop.
In all the Vedic methods of Yoga, the lord of the Yoga is the Purusha,

the Conscious Soul that knows, observes, attracts, governs. But in
Tantra it is rather Prakriti, the Nature-soul, the Energy, the Will-in-
Power, executive in the universe. It was by learning and applying the

>*

Power, executive m the universe.  
intimate secrets of this Will~in-Power, its method its Tantra, that the
Tantric yogin pursued the aims of his discipli
liberation, beatitude.” ^ . t'

Sri Krishna is Yogesvara,'  ........
bindo’s comprehensive philosophy has made it possible a fusion of these
two great methods. “It is evident”, says Sri Aurobindo, “that we are
looking at an infinite of which the Self-Power is capable of many
movements, all of them valid. If we look again more largely and take
account of both the impersonal and the personal truth of things as one
truth, if in that light, the light of personality in impersonality, we see
the biune aspect of Self and Self-Power, then in the Person Aspect a
dual Person emerges, Ishwara-Shakti, Divine Self and Creator and
the Divine Mother and Creatrix of the universe * there becomes apparent
to us the mystery of the masculine and feminine cosmic Principle whose
play and interactmn are necessary for all creation. In the supercons-
cient of the Self-Existence these two are fused and implied in each
other, one and indistinguishable, but in the spiritual-pragmatic  truth
of the dynamism of the universe, they emerge and become active; the
Divine Mother-Energy as the universal creatrix Maya, Para-Prakriti,
Chit-Shakti, manifests the cosmic Self and Ishwara and her own self
power as a dual principle; it is through her that the Being, the Self,
the Ishwara, acts and he does nothing except by her; though his will

. __^_.ne, — mastery, perfection,
(The Synthesis of Yoga). I^i Gitas Yoga,
in Tantra Prakriti is Yogesvari; Sri Auro- Vol. II p. 93).

Anilbaran Roy
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nature and consciousness. If this is not done all our planning would

urovG soonei oi later futile. tttoi* r/arrin'^+niction
If we consider the innumerable plans for sufficient

from this standpoint we find that hardly any mentioned be-
cognizance of this fundamental truth Most of th

fore ascribe to some economic or P°l^ ® gietv on the basis of a
war and seek to reconstruct the f factors leading to
better economic and ^truclu . ,

war have been eliminated. Ihe exploitation of the
tendencies in the political field, „ fair and just distribu-
masses and the subject nations combined \ extension of the
tion of the world’s resources and a rapia benefit of the whole
various technical and scientific ^^^coyenes condition of the

humanity would, it is believed, set .give social order. None
world and bring about a peaceful and ° alteration of man’s
of these plans visualize the need of ^^7 s according to them, only
osyohological condition; for this conditi . -
rellocts the changes in the external ^re set right the inner
life. It is presumed that if these condit ^ ̂  ^Q^sequence.
psychological situation would also be set r g relation between man’s
^ut this is taking an entirely wrong view ° -g^ The events and
consciousness and his external individual determine the inner
j^appenings on the_ outer surface of hie themselves the
psychological condition of man consciousness,
v̂mptoms and resultants of changes of tn ^ fundamental factor

-     ̂^^--nsness ^re merely the resultsIf we admit this view that consciousness
ences

The Crisis of Modern Civilisation

+1 thoughtful persons despite their varying standpoints and
outlooks now agree that the forces that led nations to war were not

immediate or accidental but were deep-rooted and smouldering for a
long time under the deceptive surface appearance of peace; the actual

breakup out of war was only an overt outburst of these forces. If we
had sufi^ient insight we could have foreseen what actually happened
during the war and taken adequate steps to prevent the incalculable
destruction wrought by it not only of our material resources but of
human life and social values. We did not foresee and prevent this
wanton destruction, but now that the completion of war has rendered
necessary for us the reconstruction of the war-shattered society, we
should keep in mind that no scheme of reconstruction would succeed in
its purpose unless it is based upon a correct understanding of the fund_
mental causes that drove nations to war. Unless these causes are fully
and correctly diagnosed and definite steps taken to eliminate them
there can be no reasonable hope that our schemes of reconstruction
would succeed or prove stable.

A full and correct diagnosis of the causes of war cannot be had
we rest satisfied with partial and superficial explanations; it can only
be had if we penetrate sufficiently deep down till we conta-ct the basic
factors that were really responsible for throwing almost the whole of
humanity into the conflagration of war. The general tendency m thig
matter is to consider some economic, political or other external factors
as basic causes ; but this is due to a radical misconception of the social
process and an incomplete insight into the real forces that determine
the behaviour of nations. If we are not to err in our search for the root
causes, we must firmly fix in our mind the cardinal truth clearly stated

by Gerald Heard that "History is the shadow cast by the cvolvij^g.
spirit of man . Unless we keep in mind the fact that the changes that
happen to man and societies are due not to changes in external circum
stances but to changes in themselves we cain never correctly understand

any social phenomena or diagnose the cause of any human cr^is.
searching for the leal causes of war and in planning to ^
schemes of reconstruction we must therefore not rest satisfied with the

superficial economic, political or other external factors but must go

deeper to find out the root causes which can only be found in man’s

[:^38]

a-

xid the external political and economic
occurr

must seek for the causes of
in his social conditions

a
of the changes in mans consciousness
vvar in the mind of man himself i:a-thf t
which merely reflect the condition of humanity that brought

What was the change in the conscious working itself out in

g^-bout war? Surely it must be some deep disruption in his basic

jiian’s consciousness, some crucial ̂ °^^^^gfiecting itself in the rapid
psychological condition which has in recent years and
political developments we have been ̂  . ̂ d outburst of destruction
which precipitated itself in the is that crucial process ? What
tid massacre in the war just ended. Is this conflict merely a
^
a
re the forces involved in that gniu co is there not some

clash of blind forces without any f^te of the whole humanity?
issue of crucial importance determining examine the chief features

For an answer to these questions w during the modern eporh
of fhe development of man's consciou ^ comprehensive view W
The one fact that stands out clearly taken. Within
the one-sided course that this developm
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war are still alive and potently active. So long as and
■understood and decisively removed any amount ot avail,
reconstruction in the economic and political field will prove itself,

The cause of the present malady, in which humanity
being psychological, the cure of it must also be praxis

The cure

to be truly effective would necessitate a profound psyci 6 super-
bv which the fissure in man’s psychic constitution is neaiea,
ficial self-consciousness is joined to his total inner ^ which was
ioining the equilibrium between his ^^^d is regained
disturbed by the one-sided development of whole and

a higher level. Then alone will man of his inner
integrated and his social life which is only a ^  ^ progressive
consciousness find its true basis for a harmon various fields
collective existence. Then alone will the total economy
of physical life find their proper and frmtful , ^^.^.^ction as they
of man’s life and not serve as instrument for his o
+breaten to do at the present moment. which the outward-

The deeper inner layers of consciousness ^ unite, if the human
j-oiected hypertrophic superficial consciousness destroy itself,

Ssvche is to regain its balance and ^„j-ts of our concealed
r^omprise notof the subconscious and unconsci pc  ^ the pure
v>eitig which the modern psychologists have P. . ^gj^g which were

and spiritual ranges of our traditions of all p^tpsy
^b.or® -^^ss familiar to the spiritual y eclipsed during the

but the knowledge of tts gaze wholly outward,
resent era in which the mind of man has pure truth and the

is only by entering into and bringing g gud transforming by
force of this inner spiritual consciou blundering ego

|;r the basic nature and dynamic values ot gg of modern man
the splintered and self-destructwe conscio godal upheavals,

precipitating its anarchic influences ™ J: and completion and an
P ji heal itself and find its internal wholen
^5Ctetnal harmonious world-order. not merely an armed contlict

The war that has just ended was.thus not ^
from political and economic indicative of the grim

Considered it was an overt violent manifestatio consciousness of
thing conflict of crucially has to be borne m mmd m

'h-ariia'iiity. The most important _bon is mt such that even if
regard is that this acute presen situation , survive m

:Ce neglect to set it right we will sometio situation m winch
ĉ?^ever distressed and precarious a condit om prospect. The

fnid ourselves does not allow even jucn^ 6.^^ occasion, see
situation is crucial in the sense that nnles forces m the con-
llearly the incalculable significance of the wre

external fieblClfri^^^ ^ade immense, almost incredible prog
or consciousnesl^i^^l'^'^P''''^^ to which the development m his inner life
sided, complex occurred a swift many-

e

life and nature knowledge of and power over
inner life and corresponding extension of knowledge of Ins
been arrested r. In the inner field not only the giowth has
the external life ^ ^ of the all-engrossing preoccupation with
in the possibiliiv an atrophy, a regression, even  a loss ot taun
driven by inconL^^ growth has taken place. The
man; his minrl nrechanical forces seems alone real to the modern
somehow arishifrf^^ consciousness seem only secondary phenomena
is ultimate and r wholly governed by material force which only
intellectual ^ result of this attitude man s physical and
spiritual capacfiTr^^^^- immensely increased but in
been an arrest which solely can assure a balanced growth theie has
progress in nh-^7 ^ retrogression. This disequilibrium between man s
turnthatth?u?f; inner life is itself an indication of the
epoch. The evolution of the race has taken in the present
sciousness of stress of the evolutionary urge iri the con-
self-conscious this period has been to isolate the frontal
inner being so man’s being from the totality of his deeper
material life tv?-^ focus it wholly on the development of his extern^
was necessarv fnr +? ^^f'Cngrossing preoccupation with the external li e

achieve specific purpose.which the evolutionary nature hadto
Lsciousness nm °^^y result in an acute disequilibrium m man s
-es place corresponding development in his inner life also

sciousness sun excessive development of the frontal self-con-
the intensifiraif^^ ff^c deeper total consciousness can lead only to
If the contact ^^o and its dividing and limiting tendencies
unity and TTinf1-1 r ̂  deeper consciousness which has in it a sense of
of the separatP^^f^^ eff^er beings, is not kept up, the development
correctly^ consciousness can result in what Gerald H^rd
which we "individual neurosis and international anarchy

Thp today,
being fore-conscionsness from the deeper layers of
lopment extreme self-consciousness and unparalleled deve-
of the innPT- field of life without a corresponding enlargeinent

^  ̂3,lance it . . . . these then are the basic factors
endleQc;^(lff responsible for the war and are also the root cause of the
fhnno-K tendencies that are still evident everywhere. For
the f^nnopcf ended it has not brought any clear I'ealisation of
TTiarlp 'Ti^^ l??ft^m of it and no earnest effort to remove them is
BparA + hostilities have terminated, a simulacrum of peace has

temporarily imposed but the fundamental forces responsible for

ress in th

r
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can be res resolve them in the only way in which they
of conscio ^ profound spiritual conversion and transformation
the peace nf^+-k^ and life—^the human race may destroy itself. Externally
and conflirf* ^ world seems to be threatened by the political rivalries
real situatS^^^ economic claims of powerful nations, but the deeper
evolution wh passing through a critical stage in human
condition- ● possible to continue in the existing uncertain1  ixi Lix'-  p

^to a
the

■‘●iClOns* PifK
higher supreme effort of our whole will we raise ourselves

overgrnw^^^^ existence, where we are freed from the shackles of
■ more dp + precipitates in our individual and social life
IS a estructive conflicts and find a new and true basis of life orrarp

ever more
/q x.    3. new and true basis of life or

to choos^^'^^^ ourselves. There is no third alternative left now

this task of spiritual conversion is too difficult and
most of the people to undertake and accomplish. Only

realise the crucial need of the situation and devote
Can these few, presum-

we as a
for

immense for \ x , spiritual convei
a few, a verv W P'=°Ple to undertak
themselves whr^ the crucial need of the situation and devote
ing they suc7pIh this endeavour. Can these few, presum-
human race whicrT® foundering civilisation? Can they save the
life and contrXnf/ tremendous development m the material
because of its is on the verge of self-destruction
balance and maVa + ^^^kruptcy in spiritual resources which ulone can— ana maVp +.-„i r K "j, =Fi-j-iLuai resuui-*- j.  ■ ^  ̂ ■r j
carry the human ro fruitful the achievements in material life and
regression ? the way of true progress without deviation or

For, as safcf^fore";/^® l^Fat we can find to these questions,
leaders in variou^fi Ji" T that humanity in general including its
crucial s,Vt,1k°"! °1 I'fe have neither the understanding of the^■-●uciai significanrp neitner tne un^^^-
which threatens om 1 .^'tuation in which we find ourselves and
and courage to unXTt?^ existence as a race nor the necessary capacity
consciousness and liS u® of radically transforming the whole
the rare, who W the spiritual practice. H the few and
up this task and^!u! f^P'^rb courage and unremitting devotion to take

Time-Spirit c”nnot instruments of the urgent call of
that race, despite ’ipbear the staggermg.,.human race,
perish because of he achievement in external civilisation, may
tnous shallowness to spiritual values and its presump-
creed. The fate of tb? ^ imbecile superstition or an outworn
the hands of these rarp humanity and its only hope now rest m
vision who are preplren “'^^^'^duals, th^se men of immense daring and
and then for sacrifice their all to find -first m themselves

Power of Trntt and Z'^u%rem-upreme Grace that delivers and lultiis.. . . .

K.H.G.
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