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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.

(71
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For man’s mind is the dupe of his animal self ;
. 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 scope,
An inn his pilgrimage.

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

To ignorant gods they lift their cry
Or a demon altar choose.

All that was found must again be sought,
Each enemy slain revives,

Each battle for ever 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 ti]) my task is done
And wrought the efernal will.

HOW, ithey mock and sneer, hoth devils and men !
. Thy hope is Chimera’s head
Painting the sky with jiq fiery stain;

Thou shalt fa] and thy work lie dead.

“ Who art thou that babblest of heavenly ease
And joy and golden room

i ufs&wdh (I)) A€ Waifs on incongcient seas
S oundit ol el e nvdoom 2

(8]

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!
Dig deeper, deeper yet :

Till thou reach the grim foundation stone
And knock at the keyless gate.

I saw that a falsehood W%S' planted deep
At the very root of things 131

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

1 left the surface gods of mind
And life’s unsatisfied seas ] Mind
And plunged through the body’s alleys blin
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 pat
And the inner reason of hell.

Above me the dragon m“”ﬁ?}ﬁ“ moan
And the goblin voices flit;

1 have pierceg the Void where Thoughfft‘*"ELS born,
1 have walked in the bottomless pit.

On a desperate stair my feet have trod
Armoured with boundless pea,_ce;f ol
Bringing the fires of the splendour o
Into the human abyss.

[9]
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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—I—I936

ARJAVA (J. A. CHADWICK)

INVOCATION TO SUPERMIND

O height beyond the stature of the mi,
@) \Eidth gutreachlng flmte_ heart’s en?l::race
Poised puissance on the limits of the world
Enlighten us; W€ would 1o more be bling. :
We seek 0ur5€1ve5 l?ehlnd e'f}Chscomely face
And bind the myrla_d 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 pther clime,
A sovran Beauty no more at odds with Time, -

And thebeing’s adoring that will gain bright plumage, puissant Wing

Lrz]
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WITH JADE-WHITE PETALS

For the moon-pal i i1l ni
on-pale feet of Laelia the still night sheddeth de
Or at noon in the white-rose gardenm——domedgwith a traence %‘%‘fl\;iue——
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 m web of
of dr L.
How they pluck white water-lilies afloat on a%anguid sti‘:ZE"
And how from the strings of a zither they slowly waken a strain
Lustrously pale as the starlight when the air has been washed by
the rain.

ike silence I gather blooms of the night for her brow -
trophies with prayer and vow. ;
whiteness, a glimmer in the dream-
charged aj
m darkness of her hair. e

In a moth-1
As in a shrine men proffer
I would weave a crown of

And raise it in suppliant hands to the di

Vour name is fading music upon my wqr_slﬁp’s mouth ;
It spills in languorous fragrance from lilies of the South ;
It is the odorous night-flower wherewith your locks are bound,__

Or the moon-pale soul of roses caught in a mesh of sound.

Fl

PETITION

When Night has opened her ten thousand eyes
And earth has muted those entangled cries,
Might such a silence on this heart descend ;
Might inmost eyes awaken, day-trance end.

dank from earth
the worth

this will— _
] swirls of passions still.

Cloud—darkened sky or vapours
Bedim the growing vision, mar
Of fairer reckoning. Enhance
Make mind’s own zenith clear—al

[z2]

K. D. SETHNA

INVOCATION TO THE FOURFOLD DIVINE

O Void where deathless power is merged i

8 B Yl'iaf Passion it to e e e R
reath of some vast rose that breaks througl -

O Hush of gold by whom all truth is heard! gh: formy

Consume 1n me the blinded walls of mind:

Wing far above dlll! thought my speech with flame

Make my desire an infinite sky’s embrace, ¢

A ]oy_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!

« 0 DIVINE ADORABLE MERE....”

No words can tfell down what enkindled ways
Those unassuming footsteps earthward fare—
What mysteries inviolate make her bear
Beauty like benediction on her face! .

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

O;_ azure contemplation, learn to implore,

\7\_1th sightless awe and memory of sin,
Dlsclospre of t_he unutterable Grace

Whose image is her blissful countenance!
Enclasp her feet in prostrate ignorance, '

With simple love sweeter than prayer ot 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.

[x3]
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O SILENT LOVE....

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!

[14]

NIRODBARAN

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 o
My heart spreads slowly wings drunk with the infinite ;
In wide, blue spaces of air, lost in 2 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
Seem 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 flow:

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.

[15]



DILIP KUMAR ROY

FAREWELL FLUTE

A flute of farewel] calls and calls,
Farewell to earthly things:

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

Earth’s pleasures come like scented winds
Invite a mortal clasp:

I seek to keep them in my clutch,
Captives of a vain grasp!

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?

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 T silently

Turn toward my heaven and greater home:

Thy far Eternity.

( Tramstated from Dilip’s song by Sri Aurobindo on 4-3-194T )

[16]

RANI MAITRA

APPEAL

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 untimety
Siren Moonbeams creep?

With troths of coloured evening clouds?
What Falsehood’s tryst they keep !

Havened at thy feet I lie in s§hade
(On my brow thy caress sea )
The lamp thou hast lit so tender-ly
Cherish—my flame’s appeal:
Oh, sentinel my soul, abide
" With me in woe and weal!

lated from Bengali by
( Tﬂfﬂgsﬂip Kuwmar Roy)

UNFAILING

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

Only may T feel in thee my C:I‘le
True everlasting Friend!

Whenever I call for thee in heart, i
Thou stand’st revealed there and thot @
Far dearer than the dearest 1

Thy starry loveliness:
To this virgin truth I would be vowed

As night to day’s caress.
[17]
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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’st
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 1 would be vowed
As night to day’s caress.

When death rings out life’s play, O Sweet,
1 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.

( Translated from Bengali
by Dilip Kumay Roy )

[ 18]

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.

h footstep of Her is a precious flower
]Eggt fOCI)' our }:)lay—dooqu 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

i < see them as useless dirt;
"11:1112; lgggtigsrfot that the dust in my clenched fist

Is eternal manna for a hungry heart !

o

[19]
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MY ALL

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;

1 sit drawn inward to an intense point,
A point that is inexhaustible as the sea.

Your eyes are two chameleons—

When I am happy they throb like gold stars;
When, clutched by black despair, 1 search them
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 sumimer hue;

Why should I roam when all the glorious seasons
And all my rivers and hills are merged in You?

[20]

NISHI KANTO

LION AND DEER

A deer of lightning comes and :
Flittingd it plays, goes;
Swift-limbed, spotted with sil U

A bodied golden grace. VEr rose

It moves and hovers in green woodl
A beauty-born thing; odland,
On flaming h_eels 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.

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

One sees a burning giant face
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=

On a stage that is swept with noise and flare;
For each longing fire 15 alone.

A hunger ever-burning, /
The slender prey SWerves back from its course
In a flight of fear and yearning.

The giant beast leaps up and roars,

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.

l21]
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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 source.

THE NIGHT OF SILENCE

K, the voice of silence, call of the midnight bird:
Br 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- mirt],

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 j; ght

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-wingedbird withyou I soqr.

The Virtues

Once upon a time there was a stately palace which had in its ver
3 : : y
centre a secret sanctuary; but nonehad yet crossed its threshold. Re-
sides, even 1its outermost galleries were hardly accessible to mortalg
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 very,
different from them, gods and goddesses, small and great, who are
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 thousang
sparkling fires. _

It was the hall of Intelligence. The light was very dim near the
ground and had a beautiful deep blue sapphire colour: it became more
and more bright towards the ceiling from which were hung, like so man

.chandeliers, girandoles of diamond whose thousand facets darted dazzling

rays all round. Setiech ;

The Virtues arrived separately, but soon forme HlntO groups accord-
ing to their sympathies, all happy to find thelqnselxi'rleb to%eﬁller once in g
way at least, they who are usually so dispersed through the world anq
worlds, so isolated amidst a crowd of alien bemgcsl- d4i

Sincerity presided over the festival. She was ressfet lr;lll atransparent
robe, like limpid water, and held in her hand a cube 0 d?ﬂPUIESt crystal
through which things could be seen as they Were, Ve;};relrSEent Indeed
from what they usually appear to be, for their image ected there

without deformation. a1e
By her, like two faithful guards, stood H%mﬁlt% respectful anq
proud at once, and Courage; his forehead held high, his eyes bright, 5

firm and smiling mouth, a calm and decisive air. '
mClose to Co%rage, hand in hand, stood 2 Wl;)mi?l?holl’g%v \ar:lll)ed: onl
her piercing eyes were visible shining through the v R Tudence,
In the midst of all, coming and gong from on as .ter and yey
seeming to remain constantly close to everyone W Ias arity, at once
vigilant and calm, active yet discreet: she left 1n '1161" passage thYOUgh
the groups a trail of white and soft light—this light emitted and sifteq

[23]
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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. %
A1l were there, at least they thought so.
But, behold, suddenly there appears on the golden threshold a
new-comer.
Tt was with great difficulty that the guards on duty at
had agreed to admit her. Never till nowghad they seenyher ;1}113 %ﬁé?
was nothing in her appearance that could impress them. 3
She was, indeed, very young and frail, dressed in a white rob
very simple, almost poor. She came a few steps, with a timig,
embarrassed air. Then, obviously at a loss to find herself in the midst
of such a crowded and brilliant company, she stopped, not knowirf;

towards whom to go. y

After a short colloquy with her companions Prudence came awaq
their request, and advanced towards the unknown guest. She Cleg;:at
her throat a little, as people who are embarrassed usually do, in ¢ ded
to reflect a little and then turned to her and said: e Y

«“We, who are assembled here in this palace, we allknow one angt}
by our names and our merits, we are surprised to see you come, Yler
appear to be a foreigner, at least, we do not seem to have ever seep ou

Would you have the goodness to tell me who you are?” you.
red with a sigh:

t astonished that 1 seem a foreigner in this

«“«Alas ! I am no L ]
i d anywhere. My name 1S Gratitude.”

mnvi Palg,
I am so seldom invite ce,

( Translated from the Fy,
by Nolini Kanta Gupig )

[24]

Letters from Sri Aurobindo

I
DIFFERENT APPROACHES TO THE DIVINE

Tt seems to me that these differences of valuation come from the
mind laying stress on one side or another of the approach to the
Divine or exalting one aspect of realisation over another. When there
is the approach through the heart, through Love and Bhakti, the
highest culmination is in a transcendent Ananda, an unspeakable Bliss
or Beatitude of union with the Divine through Love. The school of
Chaitanya laid especial and indeed sole emphasis 01l this way and made
this the whole reality of Krishna consciousness. But the transcendent
Ananda is there at the origin and end of all existence and this is not and
cannot be the sole way toit. One can arrive at it through the Vasudeva
consciousness, which isa wider, more mentalised a.PPfO&Ch——as in t}}e
method of the Gita where knowledge, WOLKS, bhakti are all centred in
Krishna, the One, the Supreme, the All, and artiye through the cosmic
consciousness to the luminous transcendence. There 1s the way too
described in the Taittiriya Upanishad, the Vedanta’s Gospel of Bliss.
These are certainly wider methods, for they take up the whole existence
through all its parts and ways of being to the Divine. If lessintense at
their starting-point, a vaster and slower mpvementz th%re 1 nci reason
to suppose that they are less intense on their summits o arilva . Itis
the same transcendence to which all arrive, either “flthﬁ ALECAOVE,
ment gathering up everything gpiritual 11 US to take it there lm a \;ast
sublimation, or in single intense uplifting from one part, a single exalta-

: . : ich i founder
tion leaving all the rest aside. But who shall say which 1s pro :

? rofundity of its own which
of the two? Concentrated love has 2 P [ der profundity, but

cannot be measured: concentrated wisdom has a Wi
one cannot say that it is deeper.

Cosmic VS:LIues are onl311) reflections of the _trut_h of the Trans-
cendence in @ lesser truth of time experience which is separative and
sees diversely a thousand aspects of the One. As one Iises through the
mind or any part of the manifested being, any ODE or more of the_ge
aspects can become more and more sublimated and tend towards its

[25]
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zuprgm_e transcendental intensity, and whatever aspect is so experi-
nced 1s declared by the spiritualised mental consciousness to be the
Supreme thing. But when one goes beyond mind all tends not only to
Sujbl_lmate 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 a5 g
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 Loye and
Ananda. The personal and the impersonal are themselves positeq .
experienced by mind as separate realities and one or other is declareq
and seen as supreme, so that the personal can have laya 1 the Tmpq, -
sonal or, on the contrary, the impersonal d1sappears mt(i fche abSOlute
reality of the supreme and divine Person—the impersonalin that vio
is only an attribute or power of the personal Dlee'b But at the
summits of spiritual experience passing beyond mind one DEEINs to feq
the fusion of all these things into one. Consciousness, Existence, Anapg,
return to their indivisible unity, Sachchidananda. The persona] 54
the impersonal become irrevocably one, so that to posit one as against
the other appears as an act of ignorance. This tendency Of. unification
is the basis of the supramental consciousness and experience, for COosmic
or creative purposes the supermind can put forward one aspect prom;-
nently where that is needed but it is aware of all the rest behind it of
contained in it and does not admit into its view any S€paration o
opposition anywhere. For that reason a supramental creation ygy1gq
be a manifold harmony, not a separative process fragmenting or analys-
ing the One into parts and setting these parts over against each otfer
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 partsin 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 con-
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. Buf as the individual becomes cosmic (the
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universalising of the individual without his losing his higher individuality
as a divine centre is one of the processes which leads towards the supra-
mental 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 experience
which takes up the elements of spiritual realisation and in this uplifting
and transforming process they become other and greater things than
they were and more and more they take their place by sublimation first
in the spiritual cosmic, then in the all-embracing transcendent Whole.

The difference of view between Shankara and Ramanuja and on
the other side Chaitanya about Krishna arises from the turn of t}lllen'
experience. Krishna was only an aspect of Vishnu to thebot ers
because that ecstatic form of love and bhakti which had eco_nlze
associated with Krishna was not for them the whole. The I?It]?),' like
Chaitanya, but from a different viewpoint regarded Krishna as tdik 1v131e
himself. To Chaitanya he was Love and Ananda, and LOVCI%H_ e
being for him the highest transcendental expericnce, 20. hrls aS Sk
must be the Supreme. For the writer of the Gita Kris n% :;?arver
source of Knowledge and Power aswell as Love, the DestroYffé . 1; R
Creator in one, so necessarily Vishnu was only an ﬁspeccomes i 3
versal Divine. In the Mahabharata indeed Kris kx?a e
incarnation of Vishnu, but that can be turned by t?h;?ghtla Sesl i
through the Vishnu aspect as his frontal appeataicd W E iy o < Togical
fon th it the,ereater Gadheadipanymarifestilatcritua Bt o 2
jor tha 1G5 & g . rogressive —just as Vishnu 1s in
if we consider the manifestation as Prog i s wpon his elder and
the Veda a Younger Indra, Upendra, but g P

iy e ailajovi 1;111712 i&a%ﬁni?fuix:icéé of the form of

ou : ; : Sl
Krichna. Form 1 the b meuns o1 DAl Ch bl Bven
b e phood it & s IS;mt illogical to assume
the Formless logically precedes Form, yet 1t 1S . S e
that in the Formless Form is inherent and alrea? YaexL ehiplls o
latency, otherwise how could it be manifested? for any

i i ot manifestation. 1f so, it
ouldgbedt Qi sbonbige non_emsﬁﬁﬁt’ ’gmare is an eternal form of

equall i assume 1 pReLers
KShina, o Sk Dot b ot B, LD o
alsolnteitha aisagel g or}ly s ‘f Sicjcst:alf and amount to a
gt b everythu%g (;Tllffe ]I;ggétence as a reality who
SR ve e e o s inconceivable depths, its

fine and say what is or is not in i ‘
islllliﬂiitii)le -Mysteryg v%/li?ld can ordinarily conceive of the Absglute
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Existence only as a negation of its own concepts spatial, temporal or
other. But it cannot tell what is at the basis of mantfestatlon or wh_at
manifestation is or why there is any manifestation at all out of its
positive zero—and the Vaishnavas, we must remember, dq not adm}t
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

I
DIVINE GUIDANCE

e question you have put raises one of the most difficult apqg
comlg[l‘i:at%d of all groblems agd to deal with it at allLalde%u.at_ely woulq
need an answer as long as the longest chapter of The Life bwtme_ Lcan
only state my own knowledge founded not on re}a;:_som.ng ut on expe.
rience that there is such a guidance and that nothingisin vain in tjjg
HHIV%S%W: look only at outward facts in their surface appearance
if we regard what we see happening around us as deﬁl_létlve, not g
processes of a moment in a developing whole, the gui ancfe SRy
apparent; at most we see intf_arventlons gccasmnal c;]r_ sczlmeumes requent.
The guidance can become evident only if we gohbe in %?Bc%aériinces and
begin to understand the forces at work andkt e Yvaéye—-oven S\gmkm
and their secret significance. After all, real noxlzlv e o%n en; e ;fntl_ﬁc
knowledge—comes by going behind the surface % ?cnthis o fr {11 o
den processes and causes. It is quite obvious t gthat SE e ];1 tl of
suffering, and afflicted with transience to 2 degre s “;0 Sl 1f”
the Gita’s description of it as ‘“this unhappy‘tais ! Creat'r d,
anityam asuwkham. The question is whether 1l b 10n of
Chance or governed by a mechanical incqnsaent aw : ere ig 5
meaning in it and something beyond its present appear%qce owards
which we move. If there is 3 meaning andif there 1s 1iomet _glg towards
which things are evolving, then inevitably there musfc1 : e ahgm ap_cheﬂ__a'nd
that means that a supporting Consciousness and Willis t ere with which
we can come into inner confact, If there 1s spch a Consc10u51}ess and
Will, it is not likely that it would stultify itself by al;n_]fumg the
world’s meaning or turning it into a perpetual or eventual failure.
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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 suffering are the necessary consequences.
But there is evidently too a partially successful endeavourand an
imperfect orowth towards Light, Knowledge, Truth, Good, Happiness,
o 1. bBeautY at least a partial flowering of these things. The
ma}l;ni?lnyéf this world must evidently lie in this opposition ; 1t must be

ek hich is leading or struggling towards higher things out of
A Qlutlc)ln ) earance. Whatever guidance there is must be given
w ﬁls.t dankes alglIi)tions of opposition and struggle and must be leading
el CO%' her state of things. It is leading the individual,
towayds et 111g world, presumably, towards the higher state, but
(el dt eble terms of knowledge and ignorance, light and
thr_ough the ; Ound life, pain and pleasure, happiness and suffering;
darkness, dea.tl- % n be excluded until the higher state is reached
noncyolthe telmslf ?1:; not and cannot be ordinarily a guidance which
adicefal Bhed. darker terms; still less a guidance which brings us
at once rejects the aothing A ,happiness, ST
solely ‘?‘nd alwgglsignwith the growth of our being apc_l consciousness,
e Reqae rds a higher self, towards the Divine, eventually
the growth tgwaLight Truth and Bliss; the rest is secondary, some
towards a higher Somet,ilnes a result, not a primary purpose.
times a means, e of the guidance becomes clearer when. we can go

Th@a true S§Ilsee from there more intimately the play’of the forces
deep Wlt.hln.altl' S tions of the Will behind them. The surface mind can
and receive 1n 1m§ect glimpse. When we are in contact with the Divine
S lmlifh an inner knowledge or vision, Wehbegltrll to Siletalldthe
ORiAConCt Wf_ our life in the new lightand observeb ow 1e3é all tended,
ST ) o it. towards the growth of our elgg a111 conscious-
without our knowl go s Bad todo} towards some deve opmerflt that
Eesds:C t(lj)wardi1 ethenV(‘;t only what seemed good, fortunate or successful but

ad to be made,—

: ; i heavals. But with each person
also the struggles, failures, difficulties, ugpto T thre e Fop A

- ifferentl accor_din R
Jltll'le guld%pce Vg‘? r(l;fs éiolnsciousgess, his stage oft dﬁﬁigggeﬁlefngfgg% S;f
is life, his ca not automata but ¢ C =
further experience. We are ttitude to life and demand op

: : i our a _
mentality, our will and its decisions, ermine our course: they ma

: X lp to detern :
s Sy et I S T
ead to

: :ence and consequently the develop-
o oo o e o, BTV e By e v
SO0 s “te of what seems a gOiDE baCkW?rth so%l’s gdas ey
b 1ha,t]e;:}ver experience is necessaly ot f t' oy
ga}‘flhenn% z:ze in close contact with the le_neaa Pmof ct;lc;g Sml SORG
:vwhiilﬁ ﬁzalps or directly guides or moves us; 1t does Tl W aside al]
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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 strongeverywhere 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 Ligh¢,
In the maze of things and the long course of Time, whatever may pe
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 the1r_forces and
are exrtemely powerful; but even if we reject the assertion of tpe
mystics and prophets since early times that such a condition of thingsg
must precede the Manifestation and is even a Sign of its approach, yet
it does not necessarily indicate the decisive victory—even témporary.
of the Falsehood. It merely means that the struggle between the
forces is at its acme. The result may very well be the stronger
emergence of the best that can be; for the world-movement often worlks

in that way. I leave it at that and say nothing more.

17-2-1042

111
ON McTAGGART'S STATEMENTS ABOUT LOVE

I have heard of McTaggart as 2 pl}ll_OSOPhef _but 311?'1 tO‘cany
unacquainted with his thought and his writings, so it 1s a ittle qQigy
cult for me to answer you with any certitude. Isolated th(?qghts or
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. The ana
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starts from a spiritual or mystic experience or at the leastan 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
;mm_i;_ he 1001{‘5 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 philosophy, its
fixation to the word and idea, while to the complete mystic, word 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 1s 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 11 absolute reality : This
seems to me a little excessive. 1f instead of * the main occupation
it were said ‘an essential power *’, that might pass. I would myself
say that bliss and oneness are the essential condition of the absolute
reality, and love as the most characteristic dynamic power of ]?1155_' and
oneness must support fundamentally and colour their activities ; but
the activities themselves may not be of one main kind but manifold in
character. . b 1
Benevolence and sympathy: In mental Sxponened] SRevOCnce
and sympathy have to be distinguished from love; buft i seemsbto me
that beyond the dividing mind, where the true sense o on%ness : egins,
these become -at a higher intensity of their movement, ;Cuaracteristic
values of love. Benevolence becomes an 1ntense compulszgn imposed
by love to seek always the good of the loved, sympathy eCtOII;es the
feeling out of love to contain, participate and take as part ol one’s
own existence all the movements of the loved and all that concerns him,
Love is authentic and justifies itself completely whether s causes
be great or trivial: That is not often true 1in human practice; for
there the destiny of love and its justification depend very much as
a tule (though not always ) on the nature of the cause or object. For
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the object of love is trivial in the sense of its being an i
instrument for the dynamic realisation of the sense ofg onegiigev%ﬁ?gﬁ
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 wi“{h
spendlpg itself in its own fundamental way on the loved w,ithout
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 :
absolute, a transcendent (as I have put it), which does not de eaﬁ
upon the objects—it depends only on itself or only on the Divine; f%rn‘
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 objec tlJc
It is partly what I mean when I speak of transcendent Love thJOC ?
this is only one aspect of its transcendence. That self-existent tr; &
cendent Love spreading itself over all, turning everywhere to cont Eo%
embrace, unite, help, upraise towards love and bliss and oneness a.];n,
comes cosmic divine Love; intensely fixing itself on one or othér e
find itself, to achieve a dynamic unification or to reach here ‘cowaS O
the union of the soul with the Divine, it becomes the individual divlids
Love. But there are unhappily its diminutions in the human minl(lje
human vital, human physical; there the divine essence of Love ey
becomes mixed with counterfeits, dimmed, concealed or lost ip tlhsé

twisted movements born of division and ignorance.
Love and self-reverence: It sounds very high, but also rather ¥

this ‘“‘emotion’’ in the lover does not seem to be very emotiong)
is a hill-top syllogising far above the flow of any emotional urges g’ 1t

A . S(‘}
reverence in this sense or i1 a deeper sense can come from Love, butlifE
can come equally fro

m a participation in Knowledge, in Power or Y
thing else that one feels to be the highe -

st good or else of the essencg y
the Highest. But the passion of love, the ;Ldoration of love' can brir?f
in a quite different, even an opposite emotion. Especially in love o
+he Divine or for one whom one feels to be divine, the Bhakta fee]g 5
intense reverence for the Loved, a sense of something of immense greatn
ness, beauty or value and for himself a strong impression of his OW-
comparative unworthiness and a passionate desire to grow into likenesn
with that which one adores. What does come very often with the 4 S
rush of Love is an exaltation, a feeling of a greatening within, of n-
pOWers and high or beautiful possibiliti(_as in one’s nature or of ZW
intensification of the nature; but that is not exactly self-reverep » L
There is a deeper self-reverence possible, a frue emotion, a sense of tlf'
value and even the sacredness of the soul, even the mind, life, body ai
an offering or itself the temple for the inner presence of the Beloved

These reactions are intimately connected with the fact that
Love, when it is worthy of the name, is always a seeking for union, for
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oneness, but also in its secret foundation it is Ay :
only a dim groping for the Divine. Love in 1%squnae§§11§%s 1'51 Sc:(?)lgfat.(l:?g?
the Divine Pogsibility of Reality in oneself with the Divine Possibilit
or Reality in the loved. It is the inability to affirm or kee thiz
character that malkes human love either transient or baulked of iz‘)cs full
iligslﬁgzlcigctel or cond'emll?%flo lsllélrlr{l;;ltl? a less exalted movement dimi-
3 to the capacity 0 <, eceptacle. But there McTaggart
brings in his saving clause, When I love, I see the other not as he is
now (and therefore really 15 not), but as he really is (that is, as he will
be). The rest of it that “ the other with all his faults is somehow in-
finitely good— at least for his friend” seems to me too mental to con-
vey anything very definite from the standpoint of the spiritual nner
values. But the formula quo_ted also is not over-clear. It means, I
suppose, something like V1vekangmda_’s distinction between the
apparent Man and the real Man; or it coincides up to a point with the
saying of one of the early teachers of Vedanta, Yajnavalkya, “Not for
the sake of the wife is the wife dear (or, friend — for the wife is only
the first of a list), but for the sake of the Self (the greater Self, the
Spirit within) is she dear’’. But Yajnavalkya,a sceker of the one (not
the plural) Absolute, would not have accepted the implication 1in
McTaggart’s phrase; he would have said that one must go beyond and
eventually seck the Self not in the wife or friend—even though sought
there for a time, but in its OWI self-existence. In any case there seems

to be here an avowal that it is not the human being (what he now is)

but the Divine or a portion of the Divine within (call it God if you will
But the mystic would

or call it Absolute) that is the object Qf the love. I !
not be satisfied like McTaggart with that “will be ,— would .not
consent to remain in love with the finite for the sake of an_unr_eahsed
Infinite. He would insist on pushing on ‘gowards .full realisation, to-
wards finding the Divine in Itself or the.Dlvme Mamfest; he yvould not
rest satisfied with the Divine anconscious of itself, unmanifested or

only distantly n posse.
There is where the par
suggest would not hold; for t

allel with the Ishta Devata which you
he Ishta Devata on whom the seeker con-

centrates is a conscious Personality of the Divine answermge I;ctc; 522
needs of his own personality and showing to him as in a repres

i ivine i 3 ointing him through itself to the
R DD e i % the self-absorption of the

Absolute. On the other side, when I 513’0_ke of : T
T i 2 : ; this apparen =PS5O
a Divine Cosmic manifestation O PP Yy e T

I said that in the frontal movement there was somethi i
terial form with so much concentration

that had thrown itself into ma : .
that it became the motion and the form .whmh the motion OE‘FOICG
creates and put all that was not that behind it,— even, but in a greater
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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 personali ; d i
) ‘ ; 1 1 P ty and action
like the part of the actor’s being which becomes the role and for, cts
entirely the other more enduring self behind the actor., But in eigher
case th_ere is a larger self behind, “a Conscient in things inconscient’’
which is aware both of itself and of the self-forgettin g frontal form o;
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 th
friend as he is, even though his higher mind may try to escape from thag
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 fe “
friends is the only real thing in life and his unwillingness to give GOdor
chance, lest that should take away the friend and leave the Divip 5
his place. . : iy
I do not quite seize what is his conception of the Absolyy
How can it be said that a society (?) of distinct selves are collectivele'
the Absolute ? If it is meant that where there is a union of conscig
liberated selves there is the presence of the Divine and a certain mjy, S
featation is possible,—that is intelligible. Or if by society is meant opl.;
that the sum or totality of all distinct selves is the Divine and these g; y
tinct individual selves are portions of the Divine, that would be Ells_
intelligible (pantheistic) solution. Only. it would be a Divine Aj "
e Nind of Cosmic Self or Spirit rather than the Absolute. Fop iy
there is an Absolute—which intellectually one is not bound to belie\;
except that something in the higher mind seems imperatively to ask foe
it or feel it is there—it must surely exist in its own absolute right, hoi
constituted, not dependent for its existence on a collectivity of distincy
selves, but self-existent. To the intellect such an Absolute may seem 4,
indefinable x which it cannot grasp, but mystic or spiritual €Xperien,
always leads to it and whatever may be the gate of experience thrgy, %
which one gets the first glimpse of it, it is there even though not fyjj
grasped in that opening experience. 4 >
Your experience of it was, you say, that of an irruption of 4y,
Infinite into the finite—of a greater Power descending upon you 0(?
uplifting you to itself. That indced is what it is always to the SPiritua,ll
experience—and that is why I speak of it as the Transcendent. 7t
reveals :_Lts_elf as such a descending and uplifting Power or a descendin
and up_hft_mg Lov_e—-—or Light, Peace, Bliss, Consciousness, Presence ; i%
is not limited by its manifestation in the finite,—one feelsit, the Peace
the Power, Love, Light or Bliss or the Presence in which all these arez

[34]

LETTERS FROM SRI AUROBINDO

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 glimpse. 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 alone can the
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 in
our Yoga. All else can only hold, make good, fulfil itself if it can lift
itself to be a part of this divine realisation or of its manifestation, and,
to do that, it must accept a great transformation and perfection. But
the central realisation must be the one central aim, and it is that
realisation only which will make other things, all that is intended to be

made part of it, divinely possible.

2I-I-1932

IRY
CANALISATION OF SPIRITUAL EXPLERIENCE

Of course, K’s view about the canalisation of Niagara is my stand-
point also. But for the human mind it is difficult to get across thle
border between mind and spirit without making a forceful rush or push
along one line only and that must be some line of pure experlgnce }g
which, especially if it is the bhakti way, one gets easily swallowep up ld
the rapids (did not Chaitanya at last disappear 1% the Wa{cers. )_ang_
goes no farther. The first thing is to break into the spiritua consmclml.-e
ness, any part of it, anyhow and anywhere, afterwards onel-cal_'}[ .ezégeo <
the country, to which exploration there can hardly be .abnént IR
always going higher and higher, getting wider and wider; h%l A
certain intense ecstasy about the first comp}ete plunge lzvtlihe freiig
ordinarly seizing. It 1s not only the Bhakta’s rapture, bu

. A nda or release into the
plunge into the Brahma-Nirvana or Brahmana O hing hafacher

still eternity of the Self that is of that seizing an

&t c%ges njgt look at ﬁ;:st as if one could or would care or11.nc>,(asd€‘:";c1cr)1 %es’g
beyond into anything else. One capnot_ find faul’.c with the o tgere
lost in his laya or the Bhakta lost 11 his ecstasy; dtl}fyf rillftlealimit i
probably because they are constituted for that and it 1s s
their leap. But all the same it has always appeared to me U i

stage and not the end; I subscribe fully to the canalisation ol the
o er of the psychology and the soul and

Adhikara is of course a matter e disih
the pature, it has nothing to do with any outer or artificial standards.
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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 Awvatar, 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 that no biographer or historian could ever hope to
seize it all or tell it. Whatever is significant in the outward life ig o
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 gq 5
expression, & living representation of the movement of the Divinit
behind it. That is why we need not enquire whether the stories ab()u{
Krishna were transcripts, however loose, of his acts on earth o e
symbo]—representations of what Krishna was and is for men, of ‘Ehe
Divinity expressing itself in the figure of Krishna. Buddha’s Tenune;,
t+ion, his temptation by Mara, his enlightenment under the Bo-tre,
uch, symbols, so too the virgin birth, the temptation in the desert
3 ifixion of Christ are such symbols, true by what they signify, ey i%
P re not scrupulously recorded historical events. The outwarq ¢, . e
they]ited of Christ or Buddha are not much more than what hag hap_.
azlf:d :n many other lives — what is it that gives Buddha or Cp

A o
their enormous place in t

are

he spiritual world? It was because SOmeth;jy,
manifested through them that was more than any QUvaRe tevey 0%
any teaching. The verifiable hig;torlaty gLves us very ,h“_‘le of that,
it is that only that matters. So it seems to me that K is f‘:mda'merltally
ioht in what he says of the symbols. To the physical mind only the
e ds and facts and acts of a man matter; to the inner mind it g 43
W(‘)r‘tual happenings in him that matter. Even the teachings of BUddha
Splél'l Christ are spiritually true not as mere mental teachings but ag ¢
A ression of spiritual states or happenings in Chemwdtio by theinilirs
exp o Pthey made possible (or even dynamically potential) in otheyg.
OAI}sg ovidently sectarian walls are a mistake, an accretion, a mentq)
{imiting of the Truth which may serve a mental, fb‘;lt nof @ Spiritual
urpose. The Avatar, the Guru have 10 meaﬁlng il L fo e g
?or the Bternal; it is that that makes them what they are for the wor-
shipper or the disciple. ' spiritual realisat;
It isalso a fact that nobody can give you any spiritua’ reatisation
which does not come from something in One’s true Self, it is always the
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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 isa snagin 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 self-sufficient minds enamoured of their ego. Many have
put forward the “own self” gospel without taking the trouble to see
whether it is the true Self, have pitted the ignorance of their “‘own self”
—in fact, their ego—against the knowledge of the Guru or made their ego
or something that flattered and fostered it the Ishta Devata. The snag
in the worship of Guru or Avatar_ 1S a sectarlan_blas which insists on the
Representative or the Manifestation but loses sight of the Manifested ;
the snag in the emphasis on the other S1d_e is the ignoring o'f the need or
belittling of the value of the Representative or Mal}lfistatlon a;1’1d the
substitution not of the true Self one 1n all but of one’s “own self” as the
guide and light. How many have done that here and lost the way
through the pull of the magnified ego which is one of the great pex_ﬁs gn
the way! However that does not lessen the truth of the things Sfiuth_ v
K,—only in looking at the many sides of ?l"ruj:h o mﬁSt Phijeact o H(;%
Aahs place in the harmony of the All which is for us the expressio

of the Supreme.

8-2-1936
v
SUPERSTITION
i i « tition” has been habitually
Lt uiteiruaias theops SEP:;; belief that does not agree

used as a convenient club to beat dow

% “ i S e n’ th :
with the ideas of the materialistic reaso e e e

i i i fp ;
mind dealing with the apparent G0 & ideas and beliefs not 1 agree-
fusthes « Tt hasalso becldahey dlsﬁﬁasiaftiinal norm of supraphysical

metit,sylthion=,s owngleq o2 e 1rsnam cherished beliefs that implied a

es unknown to the physical mind
d reason and the senses. Science

at is to say, the physical

truths as well. For many ages !
force behind which acted on principl
and beyond the witness of the outwar
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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 was
a hasty and illegitimate operation, itself based on the * superstition”
of the all-sufficiency of the new method which really 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 things that
were then condemned but are now coming into favour once moreis very
striking. In addition to the instances you quote 2 hundred others
might be added. One does not quite know why a belief 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 may very
well prove on examination to be an index of character. Itis 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,—thisis 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 t_his ,a8 \_:vell as differences of physiognomy, may carry n
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
or could be detemﬂnable. But this looks more and more like one of
the ‘superstitions” of the modern mind, a belief curiously contradic-
tory of the fundamental notions of Science. For Science has believed,
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g,tt{eercrllﬂt;riltglﬁ%egt%rda{, that everything is determined in Nature and it

: _p1 _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 or
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—or rather, some
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 of its
separate phenomena. :

I would accept your statement about the possibility of knowing
much about a man from observations of a small part of his being,
physical or psychological, but I think it is to go too far to say GG
can reconstruct a whole man from one minute particle of a hair. T
should say from my knowledge of the complexity and multiplicity of
elements in the human being that such a procedure would be hazardous
and would leave a large part of the Unknown overshadowing the

excessive certitude of this inferential structure.

¥ * *

I suppose we cannot go so far as to deny that there is such a thing
as superstition—a fixed blind belief without any ground in something
that is quite unsound and does not hang together. The human mind
readily claps on such beliefs to things which can be or are in themselves
true, and this is a mixture which very badly confuses the search for
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 be 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
* * *

When I wrote that sentence about “a 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 1s TOOm 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,

2I-I-I937

PS. A sincere, whole-hearted and one-pointed following of this
Yoga should lead 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 11 the whole,

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. 1 said there
was no reason why poetry of a spiritual character (mnot 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 realisation
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. D ol 35gt

My position is perfectly clear and there is nothing m 1 ag_a_ms
reason or common-sense. The word has a power—even the ordinary
written word has a power. If it is an inspired word 1t has still more
power. What kind of power or power for what depends on the nature
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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,

eda, 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 Azya—which are not poetry,
have not the power of spiritual poetry—but it shows all the more that
the word is not without power even for the things of the Spiol In all
ages spiritual seekers have expressed their aspirations ot thelI‘fCKPE?(EI:lCe:S
in poetry, and it has helped themselves and others. Thﬁ‘_re Orelt here 13
nothing absurd in my assigning a Spitituali§erWpSyCLIC T AL UE Kiah
effectiveness to poetry of a psychic or spiritual character.
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I

Every poet is in essence 5 Platonist. No poet but feels he is

eyond his e mission of some
perfect beauty waiting to bb?:'{ revealeg_wnHS; lfrilfgl be as poignantly
; ) ody’s hun ho and Catullus, yet
tl;e urge to hllsl .éyglcgl_ self-expression ig fo%sn%}%%r the joys and grisfafs
o a;) giegggrr;a IS 1 Oﬁ it is also an aspiration for a flawless magic of
Vef:hin o t??p © and Catullus were not lovers grown vocal and
1\1215 ’1’01g an irréproea?::l\la;%‘fepsvegeén el e giepecc tci{l?cg PaISSion
\ > WOrd-music an rpetuate eir loves
in al llalngu'clge1 (‘iﬁhose phrases and rhythm;El g:jg t%?ei? personal desires a
fault %SS mﬁu wrought by a functioning of the senses, the feelings and
the t ﬁug t}sl as though ‘some concealed godhead were taking body
through each poem. By answering that mysterious call of inspiration
and not N%;Tth the voice of Atthis or Lesbia, Sappho and Cattullus wrote
poetry. hi }‘fther they were intellectuallgz conscious of serving a divi-
nity m w ﬁc ﬂ}‘leY 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 unsurpassable beauty.

Webhgved 'ctlﬁtua,lly.m Lucretius a poet who was an atheist and
yet embo IGS € godlike presence which makes poetry the revelation
that 1t IS-d uch a paradox is possible because inspiration does
not depend on the intellect’s arguing for God and against God:
}nspn*atlon_ 18 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 outward mind. The unreligious concepts of the mind it seizes
as thOth with superhuman hands and builds out of them ‘ topless
towers”’ 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 n}gh,t and death ipsteaq of an empire of everlasting day and
life. Lucretius's summum bopyy, is the acceptance of that unconscious
eternity to which our flesh returns after the brief interval of living, the
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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
mangué, 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 formes,
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 called 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 Lucretius
create their masterpieces and disclose in_spite of themselves where
inspiration really comes from. It is also significant that even athe1s‘§s
like them break forth on occasion into chants about living forces more
than human, one divine Spirit or many divine or at least sulperna.tu_ral
presences. Thus Lucretius at his most mspn'c;d hails as a 1—.foster1ng
Venus, “ delight of Gods and men”, the procreative energy that is abroad
in Nature ;: he invokes it as a Goddess to aid his exploratufm of the
secret ways of things’’. Hardy brings 1 2 whole élffJOP 0 ETBSldlng
powers, spirits of pity and irony pressing onwar tr‘(r):; Oa} %Ve the
Napoleonic drama depicted in The Dynasts. An insti e l’lcrue
source of the magnificence that is poetiC eXPref_Slﬁnt ;‘PC%E;?YSI"CO ave
compelled both the Roman poet and the Engls L th](grehl‘lph an
atmosphere of the Divine and the Superhumarn acfoim s thlg est
moments, an instinct aligning itself with the mxfg.rn H%avenl tht 19:51
Homer to appeal to his 7/ea and Milton to c1y ~ >1 lgéa o Du‘itf inusi_' .

A sense of the mysterious Divine 1S _al‘ﬁ’af uni%rr;gl L bt is
manner through great poetry. In general, it 15 Ehg S ack-
ground whose presence is felt primarily mlt‘matlé 5 iy “\;\{Srd
making a sheer absolute, an unsurpz}ssable u h e §crob ich
can be perceived as much in what is mtellect}lal {neaning. Becau;e an
atheistic passage as in one that yields myslee i SOk % of
the touch of this absolute and ultimate we 1’6151.1301-1 T ot i-”{ a
statement of incontrovertible truth, an express elief

as if by a God’s dictate, even though what 1S stated and expressed ma

run quite counter to our own accepted notlonai?lb0‘%2;%3&‘“2’31':@-_“1 We
may be scientifically-minded and see nOtl gte i Ut of
electrons ; still when A. E. sounds his crystat 10 © L= o ed S% lnes
that are not clay, we feel caught up into 53 rgghroe Sisker: SAnd uls, 5
world of wizardry uncharted by Planck an o Es occult € Para-
doxical though it may seem, our firmest fait 1? R e andle of
Vision”’ will not drive back the shadow that hatlf gmni : m Hoys.
man’s exquisite agnosticism: like a final trut e potence of the
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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 moon—

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

it is_lnadequate 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 repose 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.

[44]

SRI AUROBINDO — A NEW AGE OF MYSTICAL POETRY

Yes, through Form and not Matter. But by Form we must not
understand exclusively the turn of phraseand the movement of rhythm:
the language-mould is all in all but it comes fused with a cast of con~
sciousness—a form of vision and a form of emotion. Metrical speech
without that vivid cast is the ghost of poetry. Neither does mere
substance of consciousness, however weighty or recondite, make o1l us
the art-impact that is revelation: the consciousness has to ta}ke a
particular pattern before it can become the poetic word. The philoso-
phy of Epicurus is the substance, the matter, of Lucretius’s De Rerum
Natura, but not till it has been stamped with the Lucretian sight am
feeling, no less than shaped into the Lucretian word and rhythm, 15
the force of the archetypal received by us. Form in that fourfold sensc
has the archetypal touch which Matter by itself lacks just as muc}% as
do emptily resounding language and mechamcal!y modulgq.ted me reil
And it is because Form is the priest of the poetic revelation that [9;
substance of consciousness, even the most profane, can be brou‘ggc y
the poet to stand before us like a godhead which will brook no ay !
to its utterance. What is the source of poetry’s convincing charn];.
Not the ideas expressible by the intellect and endlessly debatable 3;
the logical faculty but a gleam and image, a hint and ech(i) of lgog;s
reality living hidden from us in its own self-world of absolute love 1:11
and holding there a manifold harmony of truth which our 1dea§_ cum IISJ
into a thousand conflicting aspects. As soon as 'ﬂawle:s& or 2
achieved, that hidden reality shines out; it cares not if the 1 att%rvcre
Poem be spiritual or secular, God-affirming or God—deny&g, Cath o
with holy incense or reckless rose-leaves. If so_mel_low le pit e
inspiration keeps clear in a poet, the archetypes journey along

the mysterious Divine trysts with the human. ) .
E}S{]plaining Art as ayjourney_ and ]:? trys};e‘rgg'iolzlhz f};:)ge};ggt’thvﬁ Zig
e Ciinty sl 1 place for the lyra

concerned with things mortal—to prepare 2 specia
mystica. For, if the garchetypal touch is everywhere through the Form

of poetry, the mystic who invokes the Muse to cony.c],;rt g”if;;g?fgg
into song becomes her instrument 1n 2 double Way.t fl;tr gl i ey
Form are lit up by the archetypal. Openly, Y d tlﬁ-ough the
that are no more than human, the Divine Ppresses fﬁrf%e acme of the
mystic’s inspiration to lay hands on the world. No

fictitious in the poet’s mind, calling f_orr;(gﬁgg génﬁitfj;bgge;j};? I?illlllcic’s’
il bl o D G W?i%tl.ls When the Matter is remote from

SHiesis e by less: the Form determines that value.

mysticism, the poetic value gets no : e At
Bgf provided the Form ren%ains equally intense, a mystical 1rr{mciiha§y
in the Matter renders poetry a revelation 7 excelsis of the Real and the

True. All great poetry has a body that is divine, but mostly the soul
[45]
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of it is divine with a human mask; the mystical poet’s work is the
unmasking of the divine spirit in that divine body. :
i he unmasking, however, is no simple and uniform act. Nor is it
etermined alone by a poet’s individual style. Herbert has a religious
]SL;.mé)%}CltY: at once piquant and passionate; Crashaw a rich sensuousness
U}nk INg into spirituality; Donne a nervous intricate power troubling the
Ynknown; Vaughan a half-obscure half-bright straining beyond thought
;nto mystical vision; Patmore a pointed polished ardour of the intellect
or the veiled Wonder: Francis Thompson a restless and crowded and
colourful heat of response to “‘the many-splendoured Thing”. All of
them have flights of fine poetry, but their styles, standing out one from
another, have yet a common element: the mask on the face of the
I?wme 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 are
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 '

Thrgne 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. 1Its yearning cry is heard in Blake’s

Ah, sunflower! weary of Time
as well as in Geoffrey Faber’s
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 unseen gardener goes through it:

Humbled and hushed and happy falls each bird.

Vaughan hints the hi MRl oy d e e B
in childhood: psychic plane in his image ot the p y

That shady city of palm trees.
(46]
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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 1n
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 which 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 and a musical
breath. The first and last lines have a more felicitous, more intense
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 the second
line of the quatrain—‘‘ whose light doth trample on my days fbreaks
somewhat loose from the tether of thought and contacts a CONSCIOUSHESS
more than mental. Perhaps the really accurate description of it is not
that it ceases to be thought but that its thinking is taken up into la spiri-
tual clarity and amplitude. This is more than a thmnlnglo_r tran; %ceiﬁcszs
of the mask: it begins to remove it, though the rex_novfa is par 1? ; i]nto
by one-fourth, we might say. Beyond this 11be.rat1c§1 ro-ni IgiIE i%c e
spiritual thought a purer mystical intensity awaits t ?*. Poeit, b
more than once in a long while that English smgerls'1 at Euirfl' ; g
ficent unmasking by one-half is done by Vaughan himsell

I saw Eternity the other night i
Like a great ring of pure and endless light
All calm as it was bright.

Bk, g o U ; i d in an eye
The thing-in-itself is sensed, the spiritual mysteryis mﬁéﬁ?ﬁ that is t%e

from which all effort of thought has fallen away, thet et be the most

mask between the human and the Divine. It may 10 h x
intimate expression of the mystical : the intimacy grows as the thought

effort falls further and further away, but here it has Sunlt{h;"1 ffcl)?el?;g
far to let the Spirit disclose in some SUPEI_“COPSGOI%S embol obbeh
illumination its own being-stuff through a s1gn1ﬁcanh sg_ 1 Et‘
complete and the unending. We feel the power of the disclosure no
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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 Rishss 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 ofits 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

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 isa 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 Rishjor g prophet is this line, the Divine in the
act of unm:fskmg.

Though not so impressive a5 from Vaughan it has
a profounder vibration, If Vaug%ii%eﬁgn?aiﬁi% took place in a high
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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 doméd 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 in the one with

which he companions it :

The sleep that is among the lonely hills.

: . : i through a familiar
Without openly saying anything, it presents to us th
in-drz ower of some lordly consciousness stretch-

symbol a peace of in-drawn p the Beyond or standing as a firm

ing wide across earth’s being and into ‘
imgperturbable intermediary between the terrestrial and the transcen-

dental. Perhaps equally poetic are Abercrombie’s

r-blinded trances

- i the
T e s i heal ere)

As if they heard, drawn upwar
Some god’s eternal tune,

but the direct spiritual rhythmic turn is absent. J’ép’_c and t_auphlc;p]oug
language carrying a mystically pointed thought an 1mz}11ge-1s a}(l: ieve
by Abercrombie: what Wordsworth has done is to catcd, 1;1 the ;;?ry
rthythm of the line, ‘‘some god’s eternal tune 11?5?1; Othspea Efm%
about it. The result is that the sleep he does spea b?' dasd tre stuil o
some god’s experience while Abercrombie’s weather-blinded trances are

ici _reflection of the godlike.
OnlyIaé fi(salic(ﬁzo?ﬁ;&iﬁg?ﬁaie nfgst decisively distinguishes one plane of

conscious being from another. For, rhythm is not just a play of ordered

W ] iousness translating itself into sound-
sound; it is the thrill of the consci +han the mood: it gives too the

: i - i more /
S et ’ll}fe mood arises. And the poetic outbursts

hological level on which : : S !
gfsji(l:lé Vagrious levels differ not in degree but in kind. Difference in
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?Se%;l?c W011111d 1mply poetic superiority and inferiority, whereas the fact
ISR dea_c level can have its perfection of poetic outburst. - Difference
in kin qnable_s us to see how the quotation from Wordsworth, without
necessarily being superior gua 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 onfrom 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:

’ 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

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 is
not quite the same as of the Dreamer of things to come. There is some-
thing in common—Shakespeare’s habitual thinking with his senses and
his nerves and his entrails—but, merging in it or absorbing it, an
;mmediacy of some spiritual vastitude is there, whose vibration of
consciousness is dissimilar to what is native to the thought-thrill and
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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 * 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 line whose prophetic superhuman élan is perhaps just caught in the
rendering :
Millions of golden birds, O vigour unborn!

Shakespeare’s accidental unmasking of the Divine by a Word one with
some cosmic Truth-Consciousness exceeds as spiritual poetry the large
magniﬁcerice deepening into mystery that we contact in even that
Wordsworthian Being

Whose dwelling is the light of setting suns.

Wordsworth seems here on the verge of the unmasking by‘1dent1.ty;
only a certain difference in the basic thythm keeps the velse.:nSp}?t';-
intuitive instead of Spirit—identical. P_oss1b1y I arré1 Wrog%V sxdce cl) rtlﬁ
very difficult to mark shades in a field so 11’_ct1e explored, afnth %r ds'w E
here may be employing the accent vghu;h is at the toﬂ% (o) : e ’i‘ hlgr:?

Upanishadic grade and which the Rishis called -the Man m.r i S
however, no doubt that the Mantra is 'utte,red by a co%galmpf{ 3 rrslr I cr;m
poet writing in English in Sri Aurobindo’s Ashram, Dilip a v,

when he coins that phrase about God’s guardianship :

- - ? i -
His sentinel love broods oer the universe

A modern English poet' who died too young and whose work though
published awaits the recognition it deserves utters it also through a

st
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vision of the grandio

: se triviali i i
unmanifest Diving viality of the Cosmos in comparison to the

ghiF patter of time’s marring steps across the solitude
f Truth’s abidingness, Self-blissful and alone.

ghgz‘l;rgfhilh Chadwick, known to his friends in India as “Arjava”
e wrote those profoundly haunting lines. A disciple of Sri Aurobindo’s
L tvaeral Places in his work from the planes which his Master
par with tho embody en masse in a poetic language that s_tands on a
surpasses it € plenary apocalypse of the Vedas and Upanishads and
beyond th In an-application of the luminous look not only to what is
cag all'g ¢ world and calls the soul thither but also to what the soul
all down from there to transtorm and fulfil earth-life.

1I

Sri Aurob_mdo’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 Manira and frequently attaining it. Everywhere, Sri
Aurobindo brings out living symbols from the mystical planes—aconcrete
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
dl_rectly_ 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 51}3.11 often get no more than a run of disconnected
flashes 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

[52]

SRI AUROBINDO — A NEW AGE OF MYSTICAL POETRY

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
bafled 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 experience
disclose themselves with a seizing directness when the poem is read
aloud—a seizing directness which is likely on occasion to be absolutely
absent if only the eye dwells on the words and notes their meaning
without letting in their haunting body of sound. The sounfc'l_ of mﬁ;lzatmal.
poetry, especially of the overhead order, 1S three-fourths o its el_ l;:acy :
hence the old custom of audibly uttering the Mantra 1n.ordel to liberate
in one’s being the godhead held within the words. This is not to Sag
that spiritual poetry is glorious gibberish—it has -aﬁ massl}lx_re v1_51<t)n an
an ample meaning, but the main gate of entry for these thlf_lg§ e f115 1s
the rhythm, the sound-reflex of their hidden 1_1fe-throb, t tﬁlrtlfcllrllmb orcg
of existence. Once the rhythm has transmitted to u’ih ua; At é’g iﬁuzo
that force, the eye will open wider and wider and our thoug g
shape itself according to the truth of the Spirit. piiig R e

The ear’s importance can be casily shown by reatite 2 anamukia first
following from Sri Aurobindo’s quantitative Alcaics, J1v

with the eye alone and then loudly :

i i nd thrills
He who from Time’s dull motion escapes an
Rapt thoughtless, wordless into the Eternal’s breast,

d sign of being,
irolls & e a¥1n thg omniscient Silence.

Seated above 1 e
: . o1, P ‘s felt to build for us more
Something in the witality o th?{ tsifg lfeia.llllslifif.3 and ecstasy gets clipped,

than a philosophical structure, y¢ . . ‘
ted by Sri Aurobindo founds itself in the view

:reinsic length of a vowel
that a syllable’s mass quantitatively incrc'eases both lla)y _tllllf);ggm?;cmug% be the main
and the weight of stress. Stress in English cannot be 1g 3

insi i d, must be
ith i 1 nsic long, even if unstressed,
= WI&; i<t:otrllll‘lanirllglic;l';fljns witthE course a basic pattern sub-

- ices ir variou ine Engli antitati
E}"t‘?g h;ﬂb‘;?;cf):hailr?g.thg }\Ir:.lrrie‘if;;nﬁmst be reckoned the genuine E[{lgpsl; gﬂznt;tztli‘éz
r:lse;rg Thers S o placaan English, exc?tmll?chrzllé:s t:(é)a'slfgz cluster following a
i 1 nts in a word, 2 : ., (
::g:ga.sil?él :ttrgsg gwlﬁfﬁé’ fa::voal;?ct,;rﬁi voice too much from all fnlstres:.ed syllables that
are nc')t intrinsic longs, to let any appreciable quantity accumulate.

* The quantitative system adop
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so to speak, unless we roll out the 1

slowrllyeb;ﬁ{f;l;g g%ligle;se StheSstartithe jsudden speeding up, the
Strg agm le revealing mov Widening anq intense penetrating, the g’rave
&y Pa rofound sens tioont, the tremendous tranced oise—all these
BECOIGIE : atlon to the oy when the wordIs) ring forth in

f
the spaces of consciousness. = A 15¢opy faculty deeper than thought and

: ination is struck aw
ﬁ?’lgts, consonant-combin;}%i}s The stresses, quantities, vowel-adjust-
me instruments in the hands of an

overhead inspiration to create s . 3
. i soul-sti Us a thythm of being, an emotional
Al St that echor the Self—prerience of% divine plane.

t self-experience lives 3 ;
g};%)werfd pulsing away olfnost Strongly in the second and fourth lines,

i . Mind and heart he Divine’s d
: ivine’s depth, a
O P hight. Whts has, B f thom fom human nature info the
colncret ¢ suggestions of wor ds 1:11{1555‘ ‘E}Tt’z made resonant by the voice the
5 5 g into’’ and ‘ breast’’ and ‘“seated”
d ““above” are perceived o Ll
?:ndering Yogic realisations, .~ Peetic devices but exact modes of

.

Audible reading, repeated m
from falling foul of a poem like 19]:1
bindo works 1nto a novel q

€S with a deliberate in-toning. The

y times, would also tend to save us
Hant ought the Paraclete, where Srti Auro-

3 movement of the mind ltative scheme the experience of an up-
war ATl as an intermediary between our conscious-
e aILlI:L er of what is béYOrleddfpm‘ts fuorndia g eae i uprinto Tayot
ft«,?per% T e €aving behind in the consciousness here

altimate Self without persona] ¢

e sbols an b onfines. The poetic expression is packed

ght from the spiritual planes:

Lustred, pale-blue-lined of hi’igggffi%?
Eremite, fole, daring the bourneless wayé
81ver wgr. d—ltlnare Summits of timeless bein’g
s the deep twilights of the world-abyss
ga} ed be Oﬁy. Sun-realms of supernal seeing,
nmsqil-w 1te mooned oceans of pauseless bliss .
Drew its va§ue hea.rt-yearning with voices sweet.
Hungering, large-souled, to surprise the unconned
' Secrets white-fire-veiled of the last Beyond,
Crpsslpg POWer-swept silences rapture-stunned,
Chmblﬁlg high far ethersg eternal-sunned,
Thought the great-wingeq wanderer paraclete
Disappeared Slow-singing a flame-word rune.
Self was left, lone, limitless, nude, immune.

i itic is like] :
e ordinary ¢ Y to be puzzled. He cannot quite lump
;{hwith Surrealism as a chaotic trapscription of the Subconscious, for
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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 margent of the world I fled,
And troubled the gold gateways of thestars,

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
offort to clothe his perceptions in emblems we can readily recognise
from our contacts with the universe around. He is writing as a Yogi,
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 15 not every-
thing: Yoga reveals subtle senses. that put us in touch with other
worlds, other outwardnesses as real as those to v_vhu:h we are .habltpat-
ed and considerably divergent from._therq inspite of a certain 301?31?-
pondence between the two. The mind lifted by Yoga towards the

. : cust think of the Divine
Eternal does not just shoot up ideas, does not jus
and imagine what the Divine must be like. It clearly separates from

; e : : nsciousness and a
he body, rises as a distinct entity into a new c9 S
Eefies ofy supra-physical worlds. Passionate with lf}czacllr—lhurgeg::‘l l‘t-pl:lea'l
living creature inwardly lit by a lust for the Eternal's empy ;

blue-lined” and wearing a symbolic form to its own 1n121e.r fgee ﬁf;gggirllfgf
to what aspect of the consciousness has winged U-P_"’Vﬁdlr e
— half-horse and half-eagle —1is a form of this kin that ey,
futuristic figuration. And the worlds explored by tha Sg; o
zen of the inner being are rea, Conc'ret\?v’otr)ggegfll:reg.ed with the very
transmits his experience of them to us in arEeC those worlds.

ST . : ciousness Pperva : 5
vision and vibration of the cOUv ncalculable, so bewildering—

! o1 >
That is why the shapes and scenes a1€ 3 habitual mind into a receptive
: back from our habitua ;
el e e oulvs Dack e o e sl vorded and
e e, by thmical schome as. @bl 20 7
strangely Iy : ntities are a pattern demand-

etres—the stresses and the quant 3
ia;ge];:ﬂad Sn;rts of unusual word-combinations and sound-effects; the
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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:

Crimson-white mooned oceans of pauseless bliss

is a line of extreme subtle-sensuous energy, as is also
Crossing power-swept silences rapture-stunned,

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-
colpur but directed towards a different end meets us in another quanti-
tative experiment by Sri Aurobindo — 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 quite removed from the accent of
Thompson:

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 ? 4

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

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 1n 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 over
From this tremendous Lover,
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and the one about Nature:

Let her, if she would owe me,

Drop yon blue bosom-veil of sky and show me
The breasts o’her tenderness.

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 1mages remain images, his ‘‘young skiey
blossoms’’ and ‘““blue bosom-veil of sky’’ are a ficurative play q:f
beautiful ideas whereas Sri Aurobindo’s ‘pale-blue wine of the moon

and his “white and rose of the heart” come as statements of actualities,
bearing directly the concreteness of some occult, psychic or spiritual
truth. This difference does not lie only in the particular phrases, it 1s
focussed in them by the light and atmosphere of the entire poem, by

_the plane on which it moves. With a more simple economical beauty

and energy than Thompson’s, the symbols of Sri ‘Aurobindo take on a
direct life, become themselves mystical states of being and consciousness
instead of their hints and echoes. Thompson takes five lines to give us
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—

: : 1d; tant mighty accumu-
five lines poetically necessary for building the constant .
lating Pull?suit, blslzt none 03‘; them has the sheer direct supernatural
impetus of Sri Aurobindo’s

!
Wings of the angel, gallop of the beast !

It may be sajd that Thomps s general meaning is more clear and

: wo. Yes, but th
in that sense his style is the more direct O?tﬂil: rfea.rer the intellect’z
directness is not of the mystical species: 1

i that method;
explanatory method. Sri Aurobindo is not %i‘{ﬁlir?g name can abc;lirél(i
poem of his is pure Dada, in fact 10 poem W'th being felt as a whole b
connection between its parts and dlsp-ens?f\f'[{ia not be able to get the
the understanding. The intellect by itse 'ngtion the visionary apq
full “hang”, it must take the aid of the 88T L o nnot be absolute]
the aesthetic powers; still, if the ponenes bOT its parts as well as b S
blank and chaotic in the impression made by 1 Yy 1its
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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 2
single organic unit by means not always strictly argumentative la
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
runs 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
punmng. Its logic is more imaginative than intellectual, but logic it
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 h_aPPEIIEd with Thompson. Hence the mystical planes are directer
in his wor}{ th_an mn 'ghat 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 and
harmony more difficult to grasp. However, it must be remembered
that a greater mystical directness does not imply an inferiority in
Sri Aqrobmdo s intellect to Thompson’s: the intellect can be richer and
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 gurrender itself to the mystical
consciousness and allow its resources and movements to be marshalled
by that consciousness. Nor is the mystic’s distance from intellectual
directness to be confused with the complicated density or obscurity
resulting from a many-strained, multi-motioned play of the intellect as
in Donn, Browning and sometimes Thompson. 1hat distance consists
simply in the revelation of secret presences and eXperiences straight from
the hidden planes which are charged with the Superhuman and the
Divine—-the reyelatlon that is carried to its closest and its vyldest by
Sri Aurobindo in the still unfinished epic growing daily under his hand—
S auitrt. :

Sa Flame-Wind is a sort of half-way house between the mystical poetry
of the past and the unique Aurobindonian afflatus. It is not an extreme
example of the naked light of the occult, the psychic, the spiritual, and
:ts meaning is brought out with a considerable degree of reliance on the
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mind’s ordinary method of speech. Tts i .
Sri Aurobindo 3ifs for an integral union w?}faﬁﬁg g]’)(i)‘f,hf; “;Sf;,h’jlefig
fulfilling every part of him: he will not rest with a sudden dynamic
realisation of the Spirit-seized mind ruling the body and drivin Erhe life-
impulse with superhuman energy of thought and ‘3.7111 ot With%'llt those
subtle delicate influences of the Divine that are recei\;ejé 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 b,ThiE Igeanmg
however, unfolds for all its reliance on the mind’g i athodsat
speech less through a number of illustrative images c0n01"etis¥ng 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

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.

Before speaking of the complete.and sys'ga_ineq outburst of this
style, with its “overhead’ uniqueness, 1l Savitri, it will 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 spiritual alti-
tudes, Descent is written in Sapphics, the only experiment in English
comparable to those of Swinburne and John Addington Symonds. The
classical Sapphic quatrain has in three lines a spondee and a dactyl bet-
ween a single trochee at the beginning and two at the end, while the
fourth line is a dactyl followed by either 2 spondee or a trochee,
Swinburne uses often a trochaic instead of a spondaic foot and intro-
duces a few other minor variationshere a:nd there; Symonds does likewige
but he mostly keeps a spondaic close 1n the last line. Sri Aurobindg
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follows Swinburne rather than Symonds, adding, however, the privilege
of a2 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-sounding 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
sévere doucewr, 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
just 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 1n 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 SapP}}O s isin Descent, coloured by a mystical expe-
rience of the ‘“‘overhead” type:
All my cells thrill swept by a surge of splendour,
Soul and body stir with a mighty rapture,

Light and still more light like an ocean billows
Over me, round me.
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Rigid, stone-like, fixed like a hill or statue,
Vast my body feels and upbears the 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

Words that live not save upon Nature’s summits, 3
Ecstasy’s chariots.

All the world is changed to a single oneness;

Souls undying, infinite forces, meeting,

Join in God-dance weaving a seamless Nature,
Rhythm of the Deathless.

Mind and heart and body, one harp of being,
Cry that anthem, finding the notes eternal, i
Light and might and bliss and immortal wisdom

Clasping for ever.

i - i forms
Read aloud, the poem shows a pervading _ovelh%flf _tongegincclﬁamy s
an overwhelming mass in stanzas four and five. \eir Pwhere e
on a par with the two stanzas in Symonds s_tralns1ta151cilme,m_ingr Rimas:
crystalline keenness finds an English equivalent - _

i ¥ i hushed:
“silverly” laughing Sappho’s heart quivers and her voice is h

oken and through me and through me

Yea, my tongue is br ALy

"Neath ¥h.e flesh palpable fire Tuns t;ﬂghﬂpn,

Nothing see my €yes, and a noise of roaring
Waves in my ear sounds ;

Sweat runs down in rivers, & tremor seaz%;lmn
All my limbs, and paler than grass 1n au

Caught by pains of menacing death I falter,

Lost in the love-trance.
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If physical passion coylg have a m

here, Tendering in t ysticism of its own, it is well nigh

€rms of sensuality the Aurobindonian

Light and still more light like an ocean billows
Ver me, round me,

The L foaring waves ' 1n Sa 1 ] i . ¥
and afterwards the musjc WhPP 10's ear, which bring her the love-trance

ereon her experience floats through the ages,
{Falrlfﬁ.gme,,t}};em%h_res on Sri Aurobindo’s plane into “ a torrent of rapid
ISR ES M by fwhich knowledge of the deathless Divine leaps on the

human consciousness ang by whose thron ittering i i
ged and glittering invasion
the revelatory speech of the overhead spiritual is born : %

Missioned Vvoices drive to me from God’s doorway

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

¢ ancient Rishis. They are the aptest
representative summing-up possible of the afflatus
) of the impression left by that

II1

When we speak of Savitri we speak of a unique adventure in poetic
creation. From a certain standpoint the only parallel to its develop-
ment is the second Part of Goethe’s Faust. ~Goethe kept it with him
for several decades, adding to it, revising it, making it run along with
the growth of his own mind, ang the last touch was given just a few
days before his death. Here the parallel ends. Sri Aurobindo’s Savity:
is not merely a work drawn ouf 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 becau§e of poetic defects. Each version might be poetica_]ly
satisfying: the difference was of the plane of consciousness from Wh}ch
the writing took place. Nor was Sri Aurobindg growing and maturing
only as Goethe did during the composition of the second part of Faust;
he was moving 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 stuff of consciousness was turning increasingly from
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human to superhuman. Savityi 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 _th_e 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_m
Yoga. More frequent too were sudden visitations-by 1.:he rhythm which
passes through lines like the one from Love and Death:

Measuring vast pain in his immortal mind,

or the vision of that other from Uprvasie:

Time like a snake coiling among the stars.

But Sri Aurobindo soon struck beyond the lexgel ]iICI)IIlT:) I:e};—:gl hg had
written the original poem. He grew master—at a . Zegments ,?Ltn bIIOt
solely in the trance-state—of the plane the t‘lzad1t10nad_ etgalle% il) t above
the mind-centre in the brain, the famous thotui?rrlls gf i 1_13;’3 Of
spiritual light. A recast was made in the hee sy ol s, Ig?nai i(?
T Angther gefnﬁ?(:i:jgf Scsiaélgnﬁgf; higher levels were his hg
und—an lefini . _
%ﬁl?e}grfhg ;c;fgm with fresh values of s1gn1f_10an$§ea;gc; esflflélr('ich ?Eglnetggée e
from one and the same level differing versions e S
occasion the scope extended and the writing Sl e
The last few, spread across thirty-five year ,

R e ST final, which for want of leisure
ramifications and ‘pithings”. The very K e e e R

il i d ublished, is an en L :
1122851133 lrrrll(;g;innrl)frf \?;ilthu; Eontinual command Ofigllll:dlsntense and immense
Spiritual directness of the Vedas and the Lp agaded by an ever-present
The ancient Indian Scriptur@ﬁir?lli?aglerneness deploying itself in
. _* A 1 .
R e e
?h ;glv)g:lad i;:;f out in a cosmic dance, %Sﬁﬁ;gr‘ T therz
high % es but shot with shadows on t lh s to pierce through maske
i e dous hide and seek, the soul has ing is done, the light ;
asnad trerile‘?s own white truth. Once the Plelgé sge cretly bathed in 1s
seenrgggn lhere as ubiquitous c;ﬁ% alb?;;g;laids were chanted by thoge
iss das and the ke f
i iom the veil of divsion had fallen svay. | DY SR o the
depthsof the all-suffusing Spipit aI:)ur space and time. These SCrip-

se dim reflex is in ; :
?Jgetsh—‘fl?gigfo‘félo brim with a concrete seeing and complex manifesty.
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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
'pul'smg ; but her.e 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 thythm 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
afflatus of the planes from which the Rishis chanted serves him to
reveal a knowledge unattained by the Rishis. Savitriis at the same
time a harking back and a springing forward. Its very conception
shows this double movement. In the Mahabharata 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
Mahabharata 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 ‘gale 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 Sun. Tt
means the Truth-force of the divine Light, and by analogy “*Satyavan”
would® mean that Light’s Truth-being. So the carrylng away of
Satyavan by Yama the God of Death and the combat of Savitri’s
heart and mind with that inscrutable darkness WeIe felt by
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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-attainmentis. The Rishis spoke of liberating the soul 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 W%ltln% ffqr some
final apocalypse of herself. But the vision of that pler ?c“i ife is never
clearly held before the consciousness: fugitive sym_b;)1 s 2 its lﬁpssﬂaﬂlty
float down from the high trances of the seers wit f%u' y;e ing their
inmost essence or becoming dynamic. Though su 'fm?iln s::llgpgrﬁ is
iven to regarding the cosmic scene as a field for manilesting the Spirit,
i i i is sai e only after the gross body
A Sme}tlcllal fl(:‘lllfﬂm?:nt lsssrilac}cligdcocﬁtside the cosmic round of
has been doffed and a status It e e
.th. According to Sri Aurobindo, the Suprem sessing
the st and perfct sty the Aoy 4, S o o i
ing in our space and time. 1o cou S
g(f)m,ig . an attlzlinment of this archetypal Truth and to evolve the. divine
oovi e i nstitution is the full aim of
counterpart of each side of our complex cons s e
Yoga: in such an aim, even the gross body wit a?nd e L e
neglected as untransmutable into a lur_nlnollis s Upanishad?é
Consequently, Sri Aurobindo, while reading the g
sense in the term Death, does not overlook its comim AL e e
i :h view. Unlike the old scriptures, he refuses
which Mahabharata kept 1n viel e cscapable destiny. The
to recognise the physical breaking-up as @

s ] d instrum .
Aurobindonian Yogi does more than transmute his inwar ents :

: oreal fra

he conquers too the limitations imposed Oiags(?ac?l{gine bo dy-glrihzt
present, by age, disease or accident: he mncatfl Eh e e
type, his very stuff of matter flowers into a muira oL e.
S%PS:cwitri fighting Satyavan’s death, 1s 11 Slrl SRl b trialsalé
avatar of ‘the immortal Beauty and Love P ‘mgt gnly Sobe R bo
terrestrial life and seeking to overcome them no Tl s it
also in the world she has embraced as her %VI; el aput an
utter end to earth’s estrangement from God. He , & Poetic
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structure of incident and character, in which he houses his special
_search and _d_xscovery, his unique exploration of hidden worlds, his ascent
1nt0_t1_1e-delflc ranges of the Spirit and his bringing down of their power
to divinise man’s total nature.

The technique of Sawvitri 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 rhythm
to unify 1its wanderings. A unifying norm, no matter how inexplicit,
is the sime qua non of successful poetry, particularly in rendering ‘‘ over-
head’” values. For, unity of measure is not just our mind’s arbitrary
demand : Nature operates on such a basis, all her multiplicities have
funqamental types behind them—individuals grounded in species,
species grounded in genera. A wide variation playing upon a persistent

attern is her creative mode everywhere. The overhead planes hold that
basic oneness most intensely. Conscious being there does not forget as in
our lower hemisphere the universal Self: every movementis fraught with
awareness of the Infinite. The principle of metre translates most
strikingly into speech Nature’s law of manifestation, the Spirit’s method
of self-deployment: the Many modulating upon 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 Vedasand the Upani-
chads. Its blank verse, however, has certain special characteristics
offining it still further to them. It moves in a series of blocks formed
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 sentence
celdom makes 2 full pause except when its last line is complete. Hence
the blocks, connected as they are, have still an independence, a kind of
self-sufficient structure like stanzas distinct without being equally long.
And what applies to the sentence-unit applies in a general way .to every
art of it Each line-unit seems itself a block on a small scale—telling
in its own IMass and force as if it could stand in vacuo and at the same
time join 11 & concordant sentence-totality to develop the story and its
spiritual Per_spectw_e. Though enjambment is not avoided on any strict
rinciple, 1£ 15 less ingenious and precipitate than in Urvasee, Love and
Death or B4 Prabhou. The scriptural mood demands a graver, more
contained movement. To such a mood end-stopping comes with
reater natufalnesﬁ- But Sti Aurobindo does not make a fetish of end-
Stopping: What he does is a most careful moulding of the individual
that it mMay not merely serve the broad scheme as in much

line SO L i
resent-day verse but be as wel] 5 power and perfection in its own

rights, without of course the least thythmic monotony occurring in the
'passag

¢ and impairing the Vvitality of the broad scheme.
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The power and perfection of each line of Savitrz lies in
falthfuhzlessl to the fact, the atmosphere, the life-throb found onutttlfg
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. Sawitri, 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 itis the last dawn in
Satyavan’s life, a phenomenon packed with significance of the immor-
tal light which Savitri has to win for earth by challenging the decree of
death so long accepted by man. The daybreak of Ilion combines the
spirit of Greek myth and epic with the spirit of Indian Yoga. Itisa
vision charged with the illumination of the occult Orient but naturalis-
ing itself to the atmosphere of heroic Hellas. Sawitri knows no such
tempering: its mysticism isnaked to the depths, the Orient shows its
true inward colour, India’s Yogic antiquity lives again to fill out with
enormous rhythmic suggestions the Aurobindonian message. But the
poem’s prelude is too long to quote in uninterrupted sequence; only a
number of “views’’, brief or extended, can be set together to limn

the chief features of the symbolic dawn:

1t was the hour before the Gods awake.

Across the path of the divine Event

The huge foreboding mind of Night, alone

In her unlit temple of eternity, ;

Lay stretched immobile upon Silence’ marge. . . -
The impassive skies were neutral, empty, still.
Then something in the inscrutable darkness stirred;
Something that wished but knew not how to be

At peace in its subconscie ;
To raise its head and look for absent light,

Straining closed eyes of vanished mem{)fry,
Like one who searches for @ bygone se

And only meets the corpse of his desire.. ..
As if a childlike finger laid on 2 cheok
Reminded of the endless need 1n things

The heedless Mother of the universe,

An infant longing clutched the sombre Vast.
Insensibly somewhere a breach began:

A long lone line of hesitating hue
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Like a vague smile tempting a desert heart
Troubled the far rim of life’s obscure sleep....
A thought was sown in the unsounded Void,

A sense was bprn within the darkness’ depths,

A memory quivered in the heart of Time—
Asifa 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 ’

Am}d 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 marvel 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 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.

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,
Outpoqred the revelation and the flame.

The brief perpetual sign recurred above.

A glamour from the unreached transcendences
Iridescent with the glory of the Unseen,

A message from the unknown immortal Light
A blaze upon creation’s quivering edge ,
Dawn qult her aura of magnificent hué:s

Anq 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 curve.
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;
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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 grew a consecration and a rite. !
Air t%va.s a vibrant link between earth and heaven;

The wide-winged hymn of a great Priestly wind

Arose and failed upon the altar hills; :

The high boughs prayed in a revealing sky. - ..

: oA : :c afar and above—beayt; ¢
The impression is at first as of music a . utify]

but not veryp distinguishable in its notes. The{e afsalils?.:s:;rgl:’ %hpel‘va d
ing intensity which cannot be missed even athe g flill fe Notes
may not be clear at once but they are no blur,cJ nceztra,ted heaﬁnc’rme 3
diminished without being dissolved. A little ¢ R Eg‘*an d
the music takes a gIip on us, stirring strange 51613 isions thatidal 0 echg
the rhythms that float down and to Ml or t ‘?v YA Iflo acrogg
gigantic spaces. When our cons.cmusne.ss1 gfgve 0 11\1/Igh’ e
observe that the spiritual and the material M G ti]ick ost of
us who, when the night had run a long course s

i i ith our faces to the East 1
waited in the ambiguous atmosphere Wi ot ante andubavs bi:g

had an inkling of a vigil by some cosmic { & geitio change bevaerh

fai ith the unplumbed prevision of a
baol‘?ﬁli ﬁﬁé;%;ﬁy in thepgloom and a beckoning from some magloq

; we have felt a deific re
splendour. Also, when watching daYbreal;' great to be borne by e:ftlﬁ:

ion i ing, a beauty that was 00 é : ;
1(;1}?6115 12;51 ew?salz)ogn lost in };he familiar brgh%r?ug;ﬁz?oiﬁigu%&oﬂd_
Either of these two perceptions is caughtregces we might see wit, the
utmost suggestive precision; we face OC_Cllf1 o d,s e i T our
physical eyes and touch with our physica S limitabls o Pined
Senssiofit B - Suprer'n'tﬁal is never t at is the
mark of true overhead poetry. For, the Spirl eNugyg i3

empty: it is dense and rich, containing the essence of all that we regarg
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?ts %?&S;???glé f\ghate%ver has shape and colour can therefore interpret
L Off{:us or our minds, be its revelatory figure. But shape
g ten tend to overlay the Spirit’s secret values. SIl

art is free from that tendency: he nowhere loses in the

terms of Nature the stuff A :
L e G T of Super-nature. A striking example of his

A wandering hand of i
pale enchanted light
'gl}atdglo:wed along a fading moment’s 1Erink
Alxet with gold panel and opalescent hinge
gate of dreams ajar on mystery’s verge.

ﬁoieigoitglso?g:ere IObeuper-nature bathes what we are accustomed to
AR ural objects—hand, panel, hinge, gate. And they are

d ot merely by being used as metaphors. There has hap-
pene al. merging of them in realities of planes beyond the earth, a
i}}i;ﬁi%eccinsésteness fuses with their material concreteness and makes
i el e e R ) slgnificance.
noting the lines immediately (I;r:(ilzlli?lcglagge taﬁ:iivir't Sy tioal fact by

intcl) a far-off nook of heaven there came

'I‘hs ow npraculous_ gesture’s dim appeal.

: € persistent thrill of a transfiguring touch
ersuaded the inert black quietude

And beauty and wonder disturbed the fields of God.

It 1s Posgbl%fo Pl(;‘y the critic and ask: ““Should there not be a restraint

in the double adjective? On top of a general teemi f singl
oo e P general teeming of single
qualilit S are put before a noun in:the same way twice in
three lines here and two lines further one more pair of similazly yoked
adjectives 1S seen in “pale enchanted light *: would it not be an improve-
ment if sio;neAvarll)(?ty were introduced and a less obvious method follow-
d? Sr1 1510 indo, in a private letter, makes a most - enlightening
statement }?n : %11:30111? at 1ssue: “ If a gradual wealth-burdened move-
ment is the. Tig h‘thmg, as it certainly is here in my -judgment, the
necessary ;nea.gs ; al\)re to be used to bring it about — and the double
adjective 19 ‘a_trmfa ly suited for the purpose. Do not forget that
Savitry 15 spl11r1 ual poetry cast into a symbolic figure, Done on this
rule, it is really ? mﬁw attempt and cannot be hampered by old ideas of
techniqué excege :':gtelrll they are assimilable. Least of all by a standard
proper t0 2 glesu refn ectual and abstract poetry which makes ‘ reason
and taste’ the SUPICMe arbiters, aims at a harmonised poetic intellectu~
o] balanced €XPIESSION of the sense, elegance in language, a sober and
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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. According to certain canons, epithets should be used sparingly
free use of them is rhetorical, an ‘obvious’ device, a crowding of imageé
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
or
Wilt thou upon the high and giddy mast
Seal up the shipboy’s eyes and rock his brain
In cradle of the rude imperious surge

(note two double adjectives in three lines in the last )—are not subtle or
testrained or careful to conceal their elements of powerful technique,
they show rather a vivid richness or vehemence, forcing language to its
utmost power of expression. That has to be_d_one still more in this kind
of mystic poetry. I cannot bring out the spiritual objectivity if T have
to be miserly about epithets, images, or deny myself the use of all
available resources of sound-significance. The double epithets are
indispensable here and in the exact order in which they are arranged by
me. The rich burdened movement might be secured by other means,
but a rich burdened movement of any kind is not my primary object, it
is desirable only because it is needed to express the spirit of the action
here ; and the double epithets are wanted because tl}ey are the best, not
only one way of securing it. The *gesture’ must be‘slow miraculous’—
if it is merely miraculous or merely slow, that does not createa picture
of the thing as it is, but of something quite abstract and ordinary or
concrete and ordinary —it is the combination that renders the exact
nature of the mystic movement, with the ‘dim appeal’ completing it,
so that ‘gesture’ is not here a metaphor Put a thing actually done.
Equally a ‘pale light’ or an ‘enchanted light’ may be very pretty, but it
is only the combination that renders the luminosity which is that of the
hand acting tentatively in the darkness. That darkness itself is described
asa quietude which gives it a subjective sp_1r1tua1_ character ’al}d brings
out the thing symbolised, but the double epithet ‘inert black’ gives it the
needed concreteness so that the quietude ceases to be _sgmethlng a})stract
and becomessomething concrete, objective but still spiritually subjective.

[7x] .
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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 attitudeand
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 ma,gic 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
cannot 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 : 1t accepts the ‘mood, acknowledges the situation and gives

them a just expression with an % i faoved b0
adopt. Thus Sri Aurobindo writgs :style sexturegthenposiol :

Something that wished but knew not how to be,
or,

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

This stylistic temper is mixed with : N
“an old tired want ” being giVenlf‘ooaﬂl second type in the li

To raise its head and | i
S ook for absent light,
%@;{ammg closed eyes of vanished memory
Al c;: Onle Who searches for a bygone self
na 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
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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 anreached transcendences
Tridescent with the glory of the Unseen,

A message 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.

Nog is the process, of which I have spoken, the sole element in the above
Ppassage. ?oined with it is another which bears the v1s;on;n1g word in g
spelled exaltation of deep discovery, 2 fourth tG}mPeIl' %es_ yle 1IaStﬂ1_mg
into the theme a rapt self-transparency of Zmeamng‘h_l i< rﬁgtl]; an £ vital
inwardness. It is not easy to disengage this temhperi) olc:lfe s’?nlt e rest
it must be felt by an instinct, for it 15 nearest the a ’ihe 4 uy e which
refuses to be analysed. That absolute Styled 1S ms t) -Th%rés}ie lines
already cited about the fixing of “a gate of rear\?vhilé - confl comes
into being with a kinship to the third temper, ronts us

with a kinship to the fourth in the poignant wizardry (.)f:

. : / heaven ;
Air was a vibrant link between eartl‘l_;?;%r wind

The wide winged hymn of a great.lll’f{
Arose and failed upon the altar I 1? s ey
The high boughs prayed in a Teved ing ]

or the august enchantment of:

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

{731
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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 styleis poetically the wultima
thule, just as the Mantra 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 through Sawvitri from end to
end. But that does not imply a rejection of human interest: what is
implied is an ““unmasked ** pervasion and interpretation of it by the
b.eyond-human'. In fact the human element is unavoidable, since the
figure from which the poem derives its name is the divine Consciousness
descended into flesh. Her work is among terrestrial creatures: it is
among their joys and travails that she awakes on that fateful morning.

Trees and animals and humans hold her in their midst, an Immortal

prisoned in mortality, the high i ivi
AL Bt s dgrzing: 7 gh potencies of her s.oul wedded to a living

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 recalli_ng of the sorrow here, '
Then a slow faint remembrance shadowlike moved
And sughmg 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 ot thé
masterful seeing through an amplitude of light. Still, they have a
general overhead influence and their difference from fine poetry of the
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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 ht}man_he:art , 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 f:elestlal sweetness has fallen:
the mere words, ‘“though an Immortal”, convey no more than the
conception, while Sri Aurobindo infuses into his less explicit yet keener
turns some breath of the overhead atmosphere. The poetic seeing is
from some psychic centre, and therefore not sweepingly large, yetdhéce a
sharp flame the poetry j:isesél to touch the ci].l): of the Overworld and burn
i with a colour beyond its own mood. 54, L
@ ht%%is phenomenon giays in and out of Saveire. At times gnfoc;:};ﬂt
feature joins in and assumes prominence, as when Sa‘”trfl 1}? 2i d_er
described as remembering the wrestle, within her heart,f of huge }Cr_n
fi "~ earth and love and doom-—and ‘then'theimage or soine Cryptic
g CTE ic effl e of sweetness and light falling
greatness emerges, with a. psychic effluenc

across the dread and the secrecy and with also a hidden sense of the

Spirit’s overhead amplitude, but the main impression is of the puzzling

occult :

At the sombre centre of the dire debate

A guardian of the unconsoled abysi 0

Inheriting the long agony of the ﬁ l(i)k s

A stone-still figure of high and go : e 3
Stared into space with fixed regardless eyltiaf IO
That saw grief’s timeless depths but not lie’s goal.

A similar composite inspiration of three-planed poetry is offered us a little

later when another vision, picking up the abyss-element, is brought

forward, a vision even more mysterious whom Sri Aurobindo gives no
name :
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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 dyfferentia, 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.

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 significance 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 moulded 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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Aurobindo induces in some concealed spaciousness of divine being. Tech-
nically we might say that the second line in Thompson fa_lls”to be‘?w{er,-,-
head because of the crowdedly repetitive clipped sounds “till” and did

and “build”’. The overhead rhythm needs a different art— and behind
the art a different psychological disposition. Thompson’s opening _hne
has nothing markedly counter to the overhead art; somehow the right
psychological disposition is still lacking. In the last line he is on %%e
verge of both, yet comes short because there is not the overhead lift
completing the semi-overhead wideness; so the imponderable significance
beyond verbal expression is much less spiritual than in Sri Aurobindo’s

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

Unmistakably mantric seems this note—and that too in full cry.
The pinions of the Mantra beat often in Sawviirs, but everywhere j:hely
are not completely unclosed to occupy the entire line. ’I‘-lzley t_mlng s
with wafts of other overhead utterances —the Spirit 1 'fia lf.?t LS
{lluminative or intuitive. The Spirit in nothing else tha§ it t1henD1 Ay
difficult to sustain for more than a few lines. _’1“1101_1{;t rlsn er;; 3 Et;‘;ill;
description it is a frequent presence, even there it 1S mh?) nger s i o
less direct substantiality of the Spirit. The passalgle, - e ey
the avatarhood of Savitri is painted keeps phojune 2oy botiiso: thgi
ing for dozens of lines! It is worth special at:;entlgil comprehensiv:
reason and for being poetically the longest and mo

mystical portrait in all literature.
To lead from darkness into lig
ledge of Him is G’fhe Ivlvo;clé a;mgrﬁatde 1213;. 111};6
i ethe of the , !
fl%ivl;i’aise I}X?{d t%eli‘e ‘s Dante’s music about the S_ms%tgfffzﬁc;, EB:hS?;nSlz
smile, of Beatrice which guided him from theh S:rl:n s
soul’s ecstasy of worship. Crashaw wrote at %sforming - pabn
Teresa, lauding her devotion to Christ and her l_ra S e
men. Francis Thompson made a shrine for A 111?31 —togsréd il e
relig.ious calm-centre to the storm of I‘I‘IS m o N
arcer. Wordsworth imagined how the overseeing POWSL o erat
v 1d build up the child Lucy into awoman aglow Wil e e 3;
Wog h ?acterp that would be in tuné with panfthelsa R 0
a';zl\rlrilndCamad water. But none of these poets has le :1(1;55 Ry gﬁé
Heal Pregna{ltdivafﬁlecrln 3;Slggtistion of goodness
fro, (et IRl e T ge_neritso the imaginative picture drawn

101 a £
or else of religious zeal. There 'S o, "yigiani in a convent, no nun

by Shelley from brief glimps:fs ﬁ;fe ];:lflnés Do tyrannical parent. Whq

kept as a charge g : :
Efriz;lé gg,tin %)he days of ygouthful dreaming, has not been mtoxicated by

ht, from ignorance of God to know-
"many poets to woman. There is
minine calling us onward and

[77]



SRI AUROBINDO CIRCLE - SECOND NUMBER
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 |

or in the description? —

.. ..the brightness
Of her divinest presence trembgles through
Her limbs, as underneath a cloud of dew
Embodied in the windless heaven of June,
Amid the splendour-winged 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 thg—‘, 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 in 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 Ordor

She moves in tumult ; round her lies
The silence of the world of grace;
The twilight of our mysteries ;
Shines like high noonday on her face ;
Our piteous guesses, dim with fears, j
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 feeling roll
And find their God within her soul.

SRI AUROBINDO — A NEW AGE OF MYSTICAL POETRY

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:

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’erflew 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 rthythms swayed in her time-born steps;
Her look, her smile awoke celestial sense

. Even in earth-stuff and their mter,lse.dehght
Poured a supernal beauty on men s 11_ves.
A wide self-giving was her naive act;
A magnanimity as of sea or sKy
Enveﬁ)ped in I};er greatness all that came.
Her kindly care was a sweet, te,mpergte.sun,
Her high passion a blue he?t_relr;l s s?cql]ll;gnse.

was her embrace of Inmost elp,

%‘?121 \e’\?}?ole world could take refuge in her s(;;ng{rla heart.
The great unsatisfied godhead here could dwell.
Vacant of the dwarf self’s imprisoned air, i
Her mood could harbour his sublimer ‘_Drefit
Spiritual that can make all things dl‘_flili-
For even her gulfs were secrecies of ligh 3
At once she was the stillness and the word,
A continent of self-diffusiug peace,
An ocean of untrembling virgin fire.

It is again the poetic intelligence speaking—with a difference in two
respects from Shelley s Passages. First, the inner mind has contributed
4 certain intuitive intimacy of touch on mystical -experience rather than

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.
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Tt 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 ve
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 1ts_e1f. Thl_s 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 theu‘ 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
El}fﬁcult 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
r‘atmns_ but are accurately intrinsic to the special nature of Savi?rgi’s"

self-giving”. The ‘‘sea of white sincerity” too is within our imagina-
tive grasp and so, again, in this era of the psychoanalysed subconsciou
are the gulfs which are ‘‘secrecies of light”. A no less Overming
intuitiveness the language and rhythm of the lines where they are
meptloned above, and it would be poor justice t6 them if we did not
thrill to the rapturous wideness drowning all thought in the one ca
and in the other the ecstatic opening of depth beyond depth unsoundesg
by the Freudian intellect; but we are able to adapt ourselves without
much strain to the general vision. The two lines driving home Savit o
being at the same time the stillness and the word — i

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

have an expressive force more hard to absorb. Savitri’s word-as

: -aspec
could have been served well enough by being called an ocean of viIr)girt
fire and her stillness-aspect a continent of peace without the two epi-
thets ‘ untrembling” and “self-diffusing’”’. As soon as the fire is
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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 miracle most aptly figured
to suggest, by their playing into each other’s hands, the omnipotent
essence of the Divine. Our mind has usually little experience of oppo-
sites meeting, much less coalescing; even Thompson's poetic idea—

Passionless passion, wild tranquillities

falls slightly outside easy conception. Sri Aurobindo’s direct mystical
sight, packed with an inward sense of the supfarhuman, is still more
enigmatic: it grips us by its intimacy with its object but we do not grip
it enough by our ideative powers. St Jhe
In the central picture of the passage—the nine lines, beginning with
“ As in a mystic and dynamic dance”’, which are perhaps Sri Aurobindo’s
grandest achievement in mantric poetry—there 1S 1o o‘tftacle to our
he glorious figures— “‘a parable of

dawn”’, *“a niche for veiled divinity”, “2 golden temple-door” — for

Savitri’s body with its finite-looking beauty admitting us into a
Presence that has no limit. Nor is there any bar toioun (}Zlqn]urmg up
““ a priestess of immaculate ecstasies.” But what (;sh truth’s revealing
vault” inspiring and ruling her? Is the sky use : be}'egasha symbol of
the light of Eternity? Evidently some infinitude of being that stretches

above like a sky and is higher than our obscure and erring conscious-
ness is meamt.y Yet imrgediately afterwards we Iéave A tl’lrcra1 prophet
cavern of the Gods” : it is ina cavern that the Pfées eii);se 5 ‘}l’;’cmg and
a cavern by definition cannot have a sky, it mu';t c avem__uP 2 ?_- The
word “vault” is admirably dual and suits the ';ale th:(-; %%v ;‘»;on Vr\}o
less than the sky-suggestion, but how are we t01, ml”gr st i e
must think of the cavern as having a “ revea ﬁg ] oné SR eans
really a roof that, instead of shutting out light, 1§ Forte = nagshof
light, Truth’s own stuff. Such a cavern with suc e et either
closed in nor dark : it is somewhat like our unnie,fse SR e om éhe
earth at midday, an immense inverted bow deob brgin s iﬂher
which we seem cooped. What special point 15 ml? esgnt tl‘%e grof at
cavernous view ? The answer is that no other Wlf_—%rs L h sta}le “?ﬁl.nd
secrecy of the world Sri Aurobindo is speaking ?urtherp i e V;ch
is to be entered by drawing the consciousness S Fben: entered,ais

: bu
ffothjohtward phenomelaasiint ¢ o ca‘;?lrlg, full of a knowledge capable

discovered to be a boundless space of bledge S hich is & radiance poureq

f prophecy, @ time-transcending know. .
(f)rolr)n a%ovg where Truth is like some huge sull. This strange worlg

appears to be a fusion of two levels. Itisnot quite removed from what
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Sri A i .
“aurg;?;)én%gielsﬁlyvhere hints as ‘‘an aureate opening in Time.”’ The
Loyt iglf)nor :gt refers to the psyche, the gate of communication bet-
is the authen ticns t”lne'Pr(_)cgss and the splendour of the eternal Spirit : it
and the mind-for 0% or divine spark as d!stinguished from the élan vital
e st?e’l ehind and between which it is hidden and upon which
of that junc tgrelcaf influence. In Yoga the psycheis found at the back
being whose Dh ot the élan vital and the mind-force—the emotional
heart of us 01% VSJE{C%I effects we feel in the heart-region. It is the true
an outward diminl'ch our emotmnal. being withits physical counterpart is
ivine, exquisite 18 é%d representation. It has its own experience of the
and puissance as ean Passionate, yet it has not in itself the amplitude
puissance which a}&) erienced in the overhead planes, the amplitude and
Mantra comes. Th; ain their extreme in the consciousness whence the
B inSI.Diri_n 1S consciousness is implied in Sri Aurobindo’s mention
s B priestegs and ruhpg vault as *_Well as of the Gods in whose
therefore, a domain S ﬁs dancing. The spiritual state he describes is,
and got suffused W.t"}‘l’ ere the psyche has opened up to the Overworld
tional being that il the highest light. Savitri has an embodied emo-
in a denizen of thesonot merely merged in the psyche: it is merged also
inspiration of thaf V%Iiv‘{orld descended into the psyche and making the
suggested again w}? elx::”,‘ht one with it. The double character ig
joy.” Usually in Yoen the “‘heart of silence” is said to be in the ‘“hands of
enveloped by a v g% a poise free from aching desire is taken hold of ang
e canle butf bliss that is independent of finite objects and
N e o di::ated t?cl_'ﬁ more 1s meant than thismystical experience: the
hands commandin U (I:_lless'caught by a masterful bliss as though with
e rhythmicagll and directing corresponds to the samadhi-wrapt
Thysss ffflrln gruth‘s emp%;:‘;;ylng to the luminous and beatific will invading

this SR

Sri Aurobin,d?Jf’nguFS% 'S Just an effort at an imaginative re-creation of
il e thp?lual symbols. It can serve merely as a prop, it
compass both thei;c's llbl_ sense of them. Intuitive vision is the means to
from Super-nature ‘;Jte}ftlva and objective values, for they are plucked
We must go very farl' dan absolute loyalty to its extreme altitudes.
order to feel their o ced from the imaginative intellect’s grasp in
LT e dohe ic? erence and their living force. Without submit-
CI ogs ciousness thatnim?']e- Sympathy to an invasion from worlds of g
e el InostS leI_Ilt_e and deathless, ours will be a surface
IPP S aehl admiring certain similes and felicitous turns of
i?snggggréte mys%ficallrr:il;ig‘}go the hidden immensity of the revelation and
passage aloud like a spell ofaslllJ%eif)ope]: % l(fi lw 3 ?10 o hread the
hrough secret sound- uperb potency and let the rhythm break
t g -~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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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, 1t governs even the
Infinite by the laws of logic and constructs a self-consistent picture by
following a single track of thought. Asiaisat home in multiple tracks:
though philosophers have tried to be logically bound down to systems
clear-cut out of one dominant trend. the instinct is to give way to
multitudinous incompatibilities harmonising and uniting in a supra-
logical vision. Overhead poetry, particularly at 1ts 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 according
to its own desire and proclivity. Much must escape the intellect almost
altogether and call for a very extended development of the faculties in
us which respond to poetic values through intuition and rhythm-feeling.

Large ambiguities, therefore, arise in the mind, eSpeqially the European.
ofintrinsic characterwe may

But, on the other hand, from the St?dPOint dto the Yeatsian accusatio
is the least exXpose€ ; o
say that overhead poetry is the B d with an expression spring-

i in it the supra-logical seeing is matec With I
ogtion : o hichgthat seeing is inherent to conscious-

ing from the very planes on W : :
neis. The exprgssl:i)on is organic to the sight and Conzquentllly }(lsarnes
an authentic and convincing power. L the word an d} e rhyt 11111 are
from elsewhere, there is for the reader either a meadley IIL tat oats
unconvincingly on the mind’s surface or a spa:l&:;lousness t_da. can be

e many-sided nature

reflected only by blurring its infinite contents. emmany, e
of the Diving beZomes & gonfused”, the essential unity “thin’: in short,

i hrough
both turn “vague’’. No matter how much we yield to the poetry throug
intuition and %hythm-feeling, the supra-loglcal w11§1- nex;ez s;lu;tf:esigslgve
in non-overhead language the needed degree of direc rlll {u i n-
tial and detailed presence. We may get complete 131te %ccleir S:n (18 3{1;_
tion and aesthetic pleasure—the meaning may stand ou e

i . vet neither the mgeaning nor the
beauty may be vital and absolute; gcognise e e

beauty may do justice to what W DI -
1 i i round the significant phrase and
B e dense and tense with the

round the aesthetic form will not be enough

heer Godhead. PRI,
3 Even the inspiration from the occult aqd 'the psychic is, in
ch, attenuated in its suggestive aura.

mparison to the overhead spee s
?? hgs not the God-grip and the God-sweep of Savitri’s accent. To get
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reachegcetrllt’ however, 1s no facile t
ey 1€ Ooverhead planes
s i%es},l_but only if he 1] Rl
1S case t 1
merely what pag ¥clce) (1):ored]llcl

1nd thE‘, W lnSpl
O l0le poetic u
ver(; V‘{)heztaspn'es for the s{)%?e(:?o 2hithe
course ‘r_hathle 1in aehicveydio
o €vel has to be br

reality tqo V?}? casy hold on an idea before

the natyur a 1 - :
tural tep Ao o Pointer. Where no such aim is present

must ' i
e ClOSEIY watched. Lgf)(fc PO iTstrom o more: accessibleiiplape

at the line:
Co
Ncealed because too brilliant for our eyes

It occurs j

3 in an e 1 .

1 S T S of S s it o e
urobindo put in its pla}:l::cﬁ out scrutiny. Stand it against the

Ve
eiled by the Ray no morta) €ye can bear

he striking and clever

Dresentati boint the first version makes, we
lon of some high reality, the actual fact is befoi-leEl Yg

o Y explain i :
retely offereq a.npd 'ng of its peculiar aftribute, the attribute is con-

an
atmosphere of the spiritual brought up. The

ith a

1 more Inward thrill, 5 more intrinsically wide
peech has to put forth for
Indeed it is the Changed
it d form of vision, produces
¢ kept intact :n%roezgd b@ﬁ Chlo S Ly 1irl e

% ! n e language unaltered i

by s mOdificaty a small ;npdlflcat;on introducedgin tghe rhyttlfllrfirig

tr v e
e, for example. from Sam%:}is_ffrred from spiritual to

; Irectness—
the imagery” can 1, €ss—as can

T !
he old adamantine vetoes stood no more

loses the overh

ead wi
rience that is ¢ ideness of sound and with it the overhead expe-

aught by the words, if we write :

N
o more the old adamantine vetoes stood.
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ask. A poet who hﬁs 1not himself
) Ooccasionally a ve icle for their
;1;? rgiontclll]ng of his ordinary mind interfere.
B el Ly bmust be: understood to comprise not
18U 0 et overhon Seeb abeyance in the writing of all genuine
ration we must regard as the ordinary

R planes that are usually tapped.
i avily: must be on guard against the
i }al.nqther psychological level, unless of
ght 1n for a special purpose like giving
lifting him into the spiritual

SRI AUROBINDO — A NEW AGE OF MYSTICAL POETRY

Apart from the undue emphasis “stood” gets by closing the line and
occupying that final position divorced from ¢ mno more > the inner
suggestion stops dead short with a staccato rhythm: the huge escape
from ancient barriers lacks the profound spiritual thrill. Losing that
thrill, the line drops in the directness which is born of the vision being
coupled with the word-rhythm natural to the plane where the vision
originates. _ ‘

The coupling of the overhead vision with the overhecad word-rhythm
is the achievement par excellenc: of Sri Aurobindo. The former is rare
enough, but at times it does occur in other mystical poets.  There arc a
few snatches in Yeats, many in A. E., for Yeats, for all his attraction
towards the unseen world, had no strong eye for the suprem.e]_y spiri-
tual. A.E.had a far closer acquaintance with it, yet he too did not go
beyond the heart’s lyrical God-drunkenness, the glamour of the Celtic
midworlds and the mind’s first few entranced steps above philosophy
into direct touch on the Spirit. Though the Upanishads cast their
light on him, the overhead accent visited him at scatte.red moments
only and then also, as a rule, in a weakened form. The line—

And by their silénce they adore the lovely silence where He dwells

y to a more deli-

i fit, tuned with extreme liquid beaut
has something oi1 e q i 0

cate, more loosened note than is proper to the overhead.
intensity is in

White for Thy whiteness all desires burn,
ove the eye and

do not hail from much ab > eyt (
ad at its intui-

hvthm and the vision
e Some tone of the overhe

ear of spiritualised thought.
tive pitch 1s:

Like winds and waters were her ways.

They heed not immemorial cries ;

They move to their high destinies

Beyond the little voice that prays.
What A. E. lacks on the whole in dealing wlfth the UIftfa—]?lc‘riﬁLaif)ﬁﬁgs
i . -hm-—h .o seizures of it are often til -
is fullness of rhythm—his genuine S e iy, oD e

hence unable to drive home its vari _
Rl rit on planes where he canl seize word and

This is not to deny his poetic me I oL
vision at once, ngr his value as a mystical messenger. dTh:at +he ;boil}?_tn 3
frequent assured dweller on the Aurobindonian levels detracts ing

from his status as the most Spiritual of English singers, the first among

to be a Yogi in the oriental sense. by
themEven in an oriental poet like lagore the overhead language-stir 1is

oty absent. Tagore 1s the ideal mystic of the emotions—emotions
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ggfzé?z;ﬁﬁz 1011El iﬁgt%\)flc}ss gnd rendered a confusing flame as in so Many
the superb serenity which ut harmoniously psychicised and tinged by
S D enters into all Indian mysticism—the calm
3 g 3 ce inhim, far acff The overhead, however, is an undifferentiated
i?laltlez&ter SI B Git:;l ial a1nt, never intimately known. It maybe argued
absolute overhead rin J 3315 Prose-poetry and is thus prevented from the
that ring can still ma%:' ut, though not so clearly as in poetry propet,
overhead strains from t% Prose its medium. Two of the most clearly
teristic thythm in Sri Aue UPaD1§hads retain something of their charac-
e e robindo’s translations in prose. Listen to this
SE%?:: lnot and thgnf;endenta] supra-cosmic Divine:  There the sun
gi‘liere these lightnings ?lonhhas no splendour and the stars are blind.
bright is but the shagdowasf not nor any earthly fire. For all that is
shirgleth. ' Now hear what OY His brightness and by His shining all this
Swami: ““Neither sun, mo eats offers in his collaboration with Purohit
When He shines, ever,ythign’bSta-r’ neither fire nor lightning lights Him.
reflects His light.” Eviden tflg egins to shine. Everything in the world
the Upanishadic utterance by the attempt is to imitate the pithiness of
ithiness in Sanskrit, th » but where is the sonority accompanying the
e atrar ¢ sound subtly conveying the colossal Presence
uo er_ylbg belgpm&nt concentrated points like the huge hidden bulk
of afnclg'? %gsides.wganelfltysﬁalline taperings that show above the sea’s
S ihe pithy statem SKIIt 1S more naturally polysyllabic than English
ank thg E¥1g1ish veinﬁ n it does not appear bare and clipped. To
mas the same hold :S101 equally polysyllabic would be to risk bom-
T te for the missixs{ I translations from Greek and Latin. To com-
pensz ehave e achg' Majesty a certain sweep of word and volume of
soun S acs 1eved by a special skill in phrase-formation and
SeICREe S s ity n. Yeatsis devoid of the true Upanishadic reso-
nance a%wjine-s = SOI_lahc_;n 1n also his rendering of the stanza about the
COSHUS 1l o Beh-nglr-lt 1S everywhere, upon the right, upon the left
above, below, BeUind, il front. "What is the world but Spirit? How
oor 11 QOI;IPfars D to the Aurobindonian vividness and vibrancy : The
Eternal 15 he ?f ﬁsus E(Lilnd the Eternal is behind us and to the south and
to the nor_tf_ 2 ¢ and above and below and extended everywhere. All
this magnt &cen d usnﬁvell‘ge 1s nothing but the Eternal.”” As prose-poetry
it rises head an it oulders over the Yeats-Purohit team-work; but its
most cho1ice qg;. Iiclli the overhead breath—a quality which we might
expect f.ron% e an like Tagore in the mystical prose-poetry of
Gitanjalt- ag i) owever, gets the overhead afflatus to a recognisable
no more 1 once—in a semi-reminiscence of the Upanishad’s

degree t the Tran
verse abol.l <« There W}fCendthal. As he originally wrote them, the
words Tun: 4 €re spreads the infinite sky for the soul to take

per flight in, reigns the stainless white radiance. There is no day nor
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night, nor form nor colour, and never, never a word.”’ Yeats, in the Oxford
Book of English Poetry edited by him, touched up the Tagorean senten-
ces: “Where thine infinite sky spreadeth for the soul to take her flight,
a4 stainless white radiance reigneth; wherein is neither day nor night,
nor form nor colour, mor ever any word.” Perhaps the Yeatsian
tightening and connectivity add to the overhead intonation ; the Irish
poet’s greater 1ntmacy with the poetic potentialities of English seems
to help out better the accent which the Indian has acquired.

The poetry written by Harindranath Chattopadhyaya before he
turned Marxist and started versifying proletarian slogans is haunted by
the Unknown as puissantly as anything composed by Tagore. His
re a colourful subtlety that lays keen fingers on truths of the
inner life, yet instead of plucking the word native to_those truths the
fingers bring back a creative impress for handling spiritually the speech
of ideas and feelings in our normal mind and heart. Except 1n rare
pieces there is VeIy little of the Upanishadic inspiration. The Shelleyan
‘e white radiance”’ of which Tagore gave an Indian avatar in the passage

quoted from Gitanjali becomes in Chattopadhyaya:

lyrics a

. . . the naked everlastingness
That nor by pleasure nor by pain is stirred,
Being a hush that bears no human word
Nor deed nor dream nor passion as a burden.

se lines, a true echo by ’{hle poetic mifclld 1131(;71: iclhe
i ; tless; as word-r
overhead harmonies. As poetry they are fau ; m
capturing mystical vision, they come close t0 the overhefad stuff Chatto-
padhyaya is handling but do not arise from it—as does, SOI instance, Sri
Aurobindo’s description of the Yogic se}f—relc?ase of Havﬂ:‘rl lf father,
Asvapati, into the spiritual ether by breaking the intellect's hard and

lustrous 1id”’": , . _
The toiling thinker widened and grew still, %

Wisdom transcendent touched his quivering hegr :
His soul could sail beyond thought’s luminous ar ;
Mind screened no more the sllllorellgss I;;l:émte.

ross a void retreating sky he ghim !
%ﬁro?zgh a last shimme% ang drift Qof vanishing stars
The superconscient realms of motlonle_ss pez;ce
Where judgment ceases and the word 18 1inu e
And the Unconceived lies pathless and alone.

Deeply inspired are the

adequate to the concrete Vision of
but actual voices are reproduceq
seer are both transﬁgured'
lisation and the profound

Speech and sound are sovereignly
the mystical altitudes. Not echoes :
The emotional seeker and the philosophical
raised towards a mighty moving God-rea
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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 beremoved. 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 approximationsare a potentmeans 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 Sawvitri. 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
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living Reality that is far removed from abstract speculation, be_it ever
so 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 incumbent on one who stands
a5 the maker of a new spiritual epoch. Wlth.OLEt it he would not
establish on earth in a fully effective shape the in ue(lilce brought by
him. All evolutionary influences, in order to beco;nle. dynamic 7n tof)

ust assume poetic shape as correlate to the actual living out of them
m ersonal consciousness and conduct. In that shape they can reach

's inner being persistently and ubiquitously over and above doin

man,th 2 luminous and vibrant suggestiveness unrivalled by any other
S0 Wi { literature or art. But scattered and short pieces of poet
e E build the sustained and organised weltanschawung required for
canno a permanent stamp upon the times. Nothing except an epic
Puttlﬂdg ama can, moving as they do across a wide field and coming
e (; with inventive vitality, with interplay of characters and events,
charge an epic which teems with ultra-mental realisations be whol]
- CM’:, to its aim if it does not embody these realisations in ultry-
adequz{ e ord and thythm. Hence, Savitri is from every angle the
II'lentao:r'\}rvelate to the practical drive towards ealilth-trarésfgrmgpon b
right ¢ mightiest Master of spirituality 10 his 135 r_arln a S ondicheryy.
i his own personal working as Guri OT iscip er; o etrl_ng themn..
Ni‘;;stgor a global remoulding of their lives, this poem that is at once
se

« -of foymateur of the Aurobindoniap
bol will be the chief forma

legend Oalido’is ?tgl Pcéojected fifty thousand 1'1nesi)a]§01i;ﬁent v‘iilaﬁ:e 11:111101};an_d

Aﬁ; are said to be ready yet in final version, but e mber is

o

ive i hole length of Paradise Loss i
enough to give 1t el sy o ontinually and cumulative}

- g C

and in no other art-creation sO e

E};geiili%?ration, the lightning—footed_gpdc}estsliutrill Sa‘;ld i ger from
the all-seeing tops”, disclosed the Divine s

Even was seen as through a_Cunﬂ};lglgilé e
The smile of love that sanctions tl(i) 28

The calm indulgence and materna O Chance,
Of Wisdom suckling the child 1aug

: ’s DOWET,
Silence, the nurse of the Aléné%ligasirlrjlmof 1 Word)

The omniscient hush, wom : 4
A;.d of the Timeless the still brooding fac

And the creative eye of EterthL wells of light,
From darkness’ heart she dug ot S o
On the undiscovered depths mlPOSe i

Lent a vibrant cry to the unutter tarless breadths
And through great shoreless, vo1cel_;3_55. e o

Bore earthward fragments of revea 11;11%

Hewn from the silence of the Ineffable.
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Papers on Social Reconstruction

I

s 1t is one of th : i
ident; ] he great errors of the human mind to take equality as
s og;:fﬁ‘l‘lM“enth uniformity. ”When Rousseau started the revolutiogary
of the newn are born equal”; men were carried away in the vehemence
SEL spirit and thought that there was absolutely no difference
and corr an anq man, all d%fference must be due to injustice, tyranny
e allgl)tlon in the s_omal system. Rousseau’s was a necessary
S n 1correc’uve against the rank inequality that was the order of
Particluc 1 men are, however, equal not in the sense that all material
equal th—‘ sea sands or molecules or atoms, for example —may be
the m’at-ea't 1S to say, same in dimension and mass and energy. That is
conclusiormmStlc mechanistic view, imposed by the first discoveries and
in recent ntS_ of modern _Science, but which has lost much of its cogency
equal, not imes even in respect of the physical world. All men are
eachili g h'm the sense that all have the same uniform value, but that
e _13 own value. It is the recognition of the personal worth of
e 0;” ual that gives him true equality with others and not the
A I‘ugste a]%) into the same mould and pattern, fitting all on to the
S :i?l' ed, which indeed would mean just the negation of equality.
Heh o Uity is the very basis of a living equality. Physically all
iy hanot the same height or weight or growth, even so internally
COnSciouan:S_HOt the same magnitude of being or similar power of
social organisation must have two f i
Cﬁptral Purpose is to serve and help the indi%?gigén?lllgk ]iesctie gg:;i
thing to be remembered. Organisation for the sake of organisation is
not the end. Organisation for the sake of perpetuating a system, how-
ever laudable it may be, is not the end either. Tt is, as 1 say i:)y the
service thajc an organisation renders to its individual ’members, and not
{rn}?}‘ely bY its mechanical order and efficiency that it is to be judged.
. 1s service, I have said, is twofold. First, each individual must find
1S 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

PAPERS ON SOCIAL RECONSTRUCTION

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 lebensraum for
the inner personality to have its free and full play and expression.

A totalitarian 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
that is characteristic of a modern army — thoroughly mechanised — in
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 particula,rity of each individual. It uS}lally gives him g

i dnction in the society to which his inner nature and
position and f Y of such indifference to

character do not at all respond. The result fer
individuality is evident also in a modern society based as it is on so-
called freedom, that is to say, on open competition and struggle. The

tr f Bankim eking out his subsistence as a bqreaucratic
oi%%flyis %otaa rare spectacle but the very rule of the 150(:13,1 system
in vogue. Indeed the so-called steel-frame of governmenta otrhg_an15at10n
of our days sucks in all the best brains and few can survgre is process
of ““evisceration, deprivatiolil, dest1§ut1?x%, dSesglcii?o;ll fh% 3 geﬁai;u:;f&l "
to use th wing and graphic words ol 1. =- , alt] . _

conrslzcttligr;g l Ofew gcan r%airlztain or express after }Ifasiﬂ?l%htgil%uggl this
grinding or sucking machine their inner reality, the tr eauty

personal to them. The poet regrets

5 laid

Perhaps in this neglected spot 1With celestial fire—

Some heart once pregnant

but why, why is it so? DBecause

press’d their noble rage

Chill penury re of the soul—

And froze the genial current

! . he uncongenial atmosph
The chill penury was nothing else than t ; Sphere
wh?cﬁ ciid ?wt fg.’vour the growth of the soul, allow it to follow itg own
line of development and fulfilment.

forl
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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
not 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
concern of the social governance, to bring it to birth, to maintain and
foster it its principal function. This means naturally freedom, but not
the frecdom that is demanded by the individualist as against the social-
ist or 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
soclety in which we have been living for some time past. That system
has become intolerable and hence all the seismic troubles in society
today. What is needed is real freedom. For it is easy to see that un-
der the competitive system the apparent freedom is only apparent, a
make-believe. It is not freedom, 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 in this way, it is the superficial im

: } ( pulses and preoccupations
that find avent. Man is here only a link in a chain ofpreactiogs over

which he has hardly any real control : one’s decision is limited by con-
ditions beyond one’s reach, one’s hands are forced as the common
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 than the Soul, the Self, the Divine in man, God’s
purpose in the Individual, the Individual ag God’s instrument. That
1s the beaw 1déal, 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
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hev are alreadv far too committed and in harness in alien fields
;Téegﬁon}é en faceg : E:)thers do not discover themselvesat all, they
need no such revelation: these form the general mass in which the
individuals have not developed so far as to_ come c:iut into any bold
relief, they are cast into the stereotype mould, i o lm%rle fo.r ey
the same general forces of nature and are 1pd15L11;1guf 1ta. 1.6 omcach
other. It is upon this mass of unlfol‘rﬁlty that the totalitanian regi-

¢ % TR rally.
menston e Wl oy S DA Vs 1 e s, et e
totalitarian system does is to fix and eternise the :lléotélrd. ni’go f»}?l‘l‘llt
Nature as it is and leave it at that, to arrartlge ?11 o ogt%ler efo H;ng;
within that given framework, is, to say t}fe leas e Y bsilt aox rthér Od
the old laissez faire system. T?k?l 1;;?;1;; ngieas&ur. = o
beyoﬁl ; anrglear';ct 1;1’;]1118(35 ptl;o(;b 1’31121‘2 \?rere conscious attempts tol build and
remould human society. The Rishis were not {Jnelfllljéiip‘lglsﬁgi tsﬁzrsi}] ]:éf
creators of the social order also. They saw LY

: 2 nd laws, right principles and
truths of things, they found principles das bilits il s hand, no

correct laws which establish peace ai kg S
doubgbuter th? oieh«_er Fand 'sezve a’_l[‘blgeaii{[r?g with his executive body
fulfilment of the individual being. o D R
was there to see that the laws were observe bt e
law-givers (the makers of codes, SHIYULS ) ha tn’?o L T LT
Visiogn of the Rishis, but they tried their b}tfsn i e
they understood them, elaborate them, cha gIn fut Lyl
y'bl or needed under given circumstances. e e
EOS?;aS&PlatO s envise;lged ﬂfotidaecagivgf;peigggedaingthe turmoil of
i — wise who are g e A
%Ifléloligghsifndﬂﬁoof and detached and Car(li 2;‘: Eillrglez Zflsghihg i e
accordingly legislate all the ?et&f;“-]e gée;ng psychological nec ]:ElESSit yd the
: i SHLO i i e is
Feuhrern(;’l(:i;g;cetsast?; isgesrcl)lre need of a guide, %ndmz:)sozgeaglg V\Eig: 1OPen.
Sotie Lsily available, the way of the false prOPhetl mity, we tried here and
1;;; aei)srlo{ection and antidote against such a calamity,

f all talents.
there to found and organi;e at gf;igngleélzv%ere are they? For a $Odfn}c
in who are the talenits < reat souls if a
socity produses . bst clve EAnSy O YL, ' S Cngpnisaton
S ’ create. L e
all, who can inspire, guide iﬁth creative Vvision andipoyver, it és Eteit
but such centres of forces, System and organisation come after,

mankind sorely needs at this hour. Eoat oy
thaéy can only %e the embodiment o'f a creative visi
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II

The economic status is not the only or even the chief or real Stat
us

of man in the society. This should be an obvious tryih. To reform,

rebuild the society it is not enough to find a new o conomic basis, hg
2 W—'

EVer more equitable and efficient. A man’s valye :
g:)St Vziges Nor even upon his wage-earning Catpacitc}l,(.)e5 Eolflfg:pscggr‘iﬁo_n
error of function of his labour. To equate the two has been the capity)
e of “Das Kapltal”. That is not the COPEI‘nican e Thtion thPI.th
ce edom the social body today. d at is
loney was always a power and those who e
Pngelfu.l in all ages znd cI:)ountries. Poverty ag?lclllllsnﬁ%e% I::f;g ﬁi)w& s
Ign (;)ne qualities you may have, says the Sanskrit proverb: : Only S;cl(_)f
& soc'y tPower has been shifted from class to clasg of 4 o S lis
g0 1ety. In the modern age the demand and tepdency is that tl in
s are the first and immediate agents in the chain of t%e S 10se
of wealth should be given all the profit and a]] t1,a e Ction
Ol course the State itself which has the prior ang ma{i valn_ gso 1Eerln
1t exists). The rest are considered as mere para "i-Jor C%imsé wim e
not thus directly produce or help in producing sJ;efﬂ A% 3 blo do
uﬁ)on the society and they have no justifiable f)jlacc: aﬂ 11. o Lei the;lrden
should change their vocation, declass themselves and tl,e 2 lab b
or they must go to the wall, subsist somewhere someh, ec&_)lrlneh 2 fQurers
pass {‘)ﬁt of existence. HeUGWLI L) Ny
us theory of mone ower, in spi ST -
truth, is not the whole tru’?h.p This is, Igﬁgu?lfi gf fatcl;cual 2 ﬁ{%tlca}
malc social system, in a new garb, which turns rousz{d n(: i Sm L
mic—and physical—being. The Copernican system WE(;n]gSVievscono-
chiefly as a psychological centre. A truly rational e e
can be based upon such an inner view of the sit iQOHOmlAC System
economic view would take man as nothing more thl:;,a = merely
machine and that will give the society and its governrl:la :vage—ealtlrml_lg
tic pattern. It will forget this simple truism that am gt Hﬁlc 14115~
and need not be always commensurate with his wa e_gn SEWOLTII SO
or even his usefulness as a citizen (in the way the at% %rnn;)gsca}p aorhy;
are proving useful today). MFoBIbERCIeIISES
Personal value will mean then not pr i )
value, that is to say, the capacity to creaEc)eO\(}aﬁthe Yelgesbpty ceative
: : : ues, 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 honourand the right to live
and continue tolive? It isits culture and civilisation, as everyone
knows. Greece or Rome, China or India did not attain, at least accord-
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o modern conceptions, 2 high stage in economic evolution: the
n and distribution of wealth, the classification and organisa-
rs and consumers, their relation and functions were, in
what is called primitive. An American of today wo{ﬂd
outh simplicity. And yet America has to bow down to
other values, values that are truly valuable. And the
values are the creations of the great poets, artists, philosophers, law-
givers, sages and seers. It is they who made the glory that was Greece
or Rome or China or India or Egypt. Indeed they are the builders of
Culture, culture which is the inner life of a civilisation. The decline of
culture and civilisation means .Prec1sely the displacement of the
< cyultured’’ man by the economiC Inan. Ircgl the present age when
economic values have been grossly exaggerate holding the entire social
fabric in its stifling grip, the.cultural SpiEihasbesipushedtintofvhe
background and made subservient to economic and other cruder forces.
That was what Julien Benda, the famous P:,rffrlch critic and moralist,
once stigmatised as ““La Trahison des Clercs”; only, the ““clercs” did
not voluntarily betray, but c1rcgmst§mced as they were they could do
no better. The process reached its climax—perhaps one should say the
verv nadir—in the Nazi experiment and something of it still continues
i tslf'l Russian dispensation. There the intellectuals or the intelligentsia |
in the eally harnessed. to +he political madnne, their capacities are
are EC; ‘ﬁ; eg in the service of a socio-economic plan. Poets and artists
Pr%s tlhinkEIS are made to be protagonists and propagandists of the new
and Tt is a significant sign of the times how almost the whole body of
i ot of mankind today, one might say—

A : in Tru
scientists—the entire T n of the Atom Bomb. Otherwise

o fabricatio
have been mobilised for the fa conomic status.

i all e

theyI?l}cﬁgtrflggils;;cfé}eylfgfﬁever, 4 kindlier treatment was meted out
to this class, this classof the creators of valuei cifilhey had pa,trcfms (;vho
looked after their physical well-beins. e e e e e
C bent and urge o;f Clrftaﬁ:lVLtyii Klq%s élll:‘;d

8 - ility, in spite-of a e evils ascribed to
B tél 2 ;toglt :rnd' ;1515 noﬁg}g neverlgheles:s been the nursery of art
them, and often very justty, f the ancient times. One remem-

of .all the art and culture 0%
%gi‘. (gjligllc?s’peare reading or enacting his drama before the Great Queen,

or the poignant scene of Leonardo dying inl the afmsdofuffg?cgagl’z
Birstilileohierethol 10y greatth(;lil Sﬁé(i:;htaegx?:r iﬁlce The down-
i ius hardly ever rose to i = 2
$:3§1zsrggflsmrte d wiStIh the advent and ggowth of the bou(;gﬁohs? when
the artist or the creative genius lost their supporters and had to €arn
their own living by the sweat of their brow. Indeed the greatest tragedies

5 ivati cur, not as much among
of frustration, because of want and privation, 0t :
the o lowest’’ classes who are usually considered as the poorest and the

ing tom
productio
tion of produce
many respe(}tS,
laugh at their unc
those creators of
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most mj i i .

intenefﬁ:f; b}?nin Sofle.ty' but in that section from where come the
honoured with. For light and leading”’, to use the epithet they are
: - rorvery few of this group are free to follow their

T i : :

falkity onesels i shment for refusing to be drawn away and t0
ife, in certain cas 1%1110 ten the withdrawal of the bare necessities of
in a work that hase S sheer destitution. A Keats wasting his energies
sudan dying in 2 hoge ltfglla;;og to his inner life and light, or a Madhu-
natuﬁ: ?i tge social structure magi?xiir’in
Propaganda—rftoofchggﬁ gie:‘; ililﬁsions_or perhaps a show plank for
Poorest and the most miserajlgle. i the gasglied poorerRCé;lﬁS; spg:;(; gr;:

those who ha It is not so in f
have a standard of 1 G Lo, i
and consciousness—of beau‘cyh;;fliL commensurate with their inner nature

and vet thei d orderliness 1o fficienc
y CIr actual status and function ip socisglddrgitgzlgioigde therg

and resources. ~No amount of philan-

T€Ss or wipe off the fact that the poot

vet are to 1i SO0 much as do t ar r an
live and move as not poor. It all de}?eorffls“illi)ooglgn%?s stan-

dard. One i i
1s truly rich or poor not in Proportion to one’s income, but

in accordance with one’s n
eeds a
do not have the same needs anél dret he_means = n’}%fié tc{lcfem .no??gegg
S

that the ne i el
eds of the/princes, the aristocrats, tlslé magnates are greater
No, it means that there are people,

Eggln those of the mere commoner
‘e 1S a section of humanit f‘
but mostly i ; e e ote .
i, Srfemul'ess for tunate classes, whose need; Leftf i11111t ;'111 'th(ﬁe Classi?;:
s equire preferential treatment, There sh e nons ot
€ 1n society, well and good. But this Ssl?éll}l?dbfliogliff Otrhg’t
must be requisitioned only to

all the economic reso .
Shrh s pamper—t?]zces of the society
this matter. W poor. For there is g amperi ible i
of Lif the e Sk”‘.ow the nouveaux riches, the I;a Leas pcfSSI 1‘2 13
: e they lead with their fair share boldly srméms A
ormal equalisation of the economic statys al’t(lzllze N e
uplift in certain cases, may involve gross injustice ({?gghllt- s
is not equal distribution but rational distribution of s
distribution should not depend upon any Material £ wealth, and that
psychological demands. Is this bourgeois economjcs ‘gni:cwn, ‘but upon
the truth has to be faced and recognised. Yoy ek IVGI.l if it is so,
name bourgeois and hang it, but it will revive a Iihcal tr uthljtl’{y tge
Pheenix out of the ashes. e same, like the
If it is said that the proletarian—the
: manus Ak
economic freedom not for the sake of that free'lélélﬁll Iff;}f-gﬁ; eﬁ;ugsfogrlggg
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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 1rpproved for all 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,

determine the economic status. | :
In the old Indian social organisation there was at the basis such a
psychological pattern and that must have been the reason why the
structure lasted through millenniums. Tt was a hierarchical system
Each group or section or

but based upon living psychological forpets. function and an assured
Jag d inevitably its appropriate Iunction |
classian githlhatinevitas B Brahmin (those whose pursuit

economic status. The Four Ordegs.—the _

was knowledge—acquiring and giving knowledge), the Kshatriya (the

fighters, whose business it was to give physical protection), the Vaishya

(traders’. and farmers who were in charge of the wealth of the society, its

production and distribution) and thf f.%dra;_ (serfvirﬁ’és y 33;11 11)1;%1-}(;,-
== 1 division or stratification o

st sel P - fits different members. In the

based upon the nature and function o liff : nt
Orisgeinal Pa.nd essential pattern there is mo sinister mark of inferiority

branded upon what are usually termed as the lower orders, especially the

onsidered higher and are honop,r.ed and
i riie that the functions and qualities they

respected as such, it meant simply th ns 2
stagd for constitute in some way higher values, it C}ld ngt H’}fenbt'g?ri
ottt bavemo valus o re £ b VT O, LT s Coppo
must be given a higher place than stomaci, 3
and nour{fshment cgme }%rom there. Hierarchy means, in m?derg;:ii?éz’
that the essential services must pass first, should hgvebcqrtaltrﬁép s
And according to the older view-point, the Brahmin, hemdg i
d itorv of knowledge, was considered as the head ot the sSocia’
and repository 5 f a civilisation;

i : the creator o
bodv. He is the fount and origin of 2 culture, St
tl?e %therslsprotect, nourish agd serve, although all are equally necessary

for ﬂ%ig%ﬁﬁgﬁ&?f:ﬁehuman society is built upon this pattern v%l}llich
is psychological and which seems to be Nature’s own lifespian HEE S
13 t+ion of members in any

1 5 this fourfold stratification OT classifica :
i:so?lggi?‘i};?a thﬁmg;r t:g)rmlpixf‘g: the Intellectual (taken in the broadest
[97]
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:;inii)e (;r ’ihe Intelligentsia, the Military, the Trader and the Labourer.
S inatr hler Civilisations—when civilisation was being formed—espe-
i Zmd e East,l_t was the first class that took precedence over the
resLen. awgsf especially honoured; for it is they who give the tone and
valg 3 fgl rame of life in the society. In later epochs, in the mediae-
Digvig'a, ar eXample, the age of conquerors and conquistadors, and of
Chiv a]er » Man as the warrior, the Kshatriya, the Samurai or the
i) me};-glwas given the place of honour. Next came the age of traders
Today the imgS, and the.md‘ustr.lal age with the invention of machines.
i If' ourer is rising in his turn to take the prime place.
St feo ave said, a normally healthy society is a harmonious welding
ot g.lr_ elements. A society becomes diseased when only one
N thEIge s Inflated and all-powerful at the expense of others or when-
i Churchls an unholy alliance of some against the rest. Priestcraft,
bl t_1:r1111{',an’c, Fanaticism (religious or ideological), Inquisition
oRne Pfl%ns that show themselves when the first principle, the
L Iiloro rahminhood, becomes exclusive and brings in arrogance
S fmiliance' Similarly colonisation and imperialism of the type only
b g anr 1]2::) us are aberrations of the spirit that the second principle
5 dustriart € spirit of the Kshatriya. Likewise financial cartels, the
e econoriln_ag]ljlates, the profiteer, tht_a arriviste are diseased growths in
Ve ¢ body of a modern society which has forgotten the true
S fs:;irl Pirit, that seeks to produce wealth in order to share and distrie
ot ny’cm]}ld gequltably_. The remedy of these ills society has suffered
— f0 the mtrodu‘ctlon of a fourth evil, the tyranny of the Fourth
state of the proletariate. The Fourth was reduced it is true, to a
state of Slavery and serfdom, of untouchability at’ its reciucfz'o ad
a'bsurdum. The cure, we say, is not in blind revo’lt and an inaugura-
tion of the same evil under a new name and form, which means its
perpetuation, but in the creation of a new life and soul that can happen
O_II]Y f)ﬂﬂillll the creation of a new head and front Zetl,é-like that would
%:;hmlil;lho;g .the goddess of light and knowledge, inspirer of a true
We repeat a fair and sure economic basis ha
down-trodden, proletarian or other. For the prf)f;f;ﬁafcgu?sdnfgi E%:
only unfortunate 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 socialforces is towards movements in
the mass. That was necessary perhaps; forlarger, 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]

PAPERS ON SOCIAL RECONSTRUCTION

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 marshall_ed and organised
through each individual tru’gl-centre, theri li)lnl%{ f’Eahere is the chance of a
ial svstem descending upon earthly liie. :
Perfef,zr?;;asl t}}lris is a far cry from the level of our norl_nafll hul_rlngmty:
But things have to be regarded and moulded from the hllg est heights;
otherwise there will be no real solution, there can be only a temporary

make-believe and a final frustrati_on.
Norini KANTA GUPTA
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Vedic Wisdom in the Vedanta

THE MYSTIC HONEY

The title of the i

e ans el tsllla].?ﬁ] ec;c1 would suggest that this short dissertation
the Madhu-Vidya, ment; oy e e tnonledet of dhoniyetic Honty
does in sober trutfl formloned R malmana sy aridighs Upanishacfs’
SRR Tpau-t of the wealth of Wisdom treasured in the
e sub'ecé rue, this is so; but what is of greater moment
TR S 1‘(]3 COvoccasions the application of a fresh light, the
T it ered_ for us by Sri Aurobindo for the eluci(fmtion

IX-samhita. The Madhy Brahmana of the Bricha,d-

aranyaka Upanishad is i : :
the Upanishads often f’h};l:vt t«"-;ll(la_l.ll_ustr_atlo_n of the truth that the sages of

the Shata

P C?S;?ead]i;ahmana we adopt a positive method of interpretin
Vedic verses being gffég ?r? dﬂsll;a&;i;i’iini’sre i S GO thg
23] e't(;tl(:zlv}e(s)fc certaén.theor-ies in regard to fhe \lflelafiacaericaa\lgganl’;voll‘ges tlclle
scholgsticisfrfnr rientalists and based to some extent on i?ldipgggu;
g ;gres%qted by Sayana’s great commentaries ogn the
S e amhitas of all the Vedas. Even if we ignore these views
S el af;SdITfllscgnceptmns partly due to temperamental inequip-
S undamentally wrong in their starting assumptions
st'lll al a ot afSty in their generalisations and conclusions, we ar
Vl recognise the fact that after all they are the special contriimtiOn of

gaclhc scholarship from the West, are improvements in their own vsa

r_nt 1 the help of many branches of modern learning upon the informa)f
lon given by native Indian scholarship, by mediaeval commentaries on
the most ancient texts of a remote pre-historic age
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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 clg).sses. Great scholars, teachers .and founders of
various sects in India, not only the priests and pundits, have followed
and admitted in practice as correct the long line of the ritualistic tradi-
tion springing from the Brahmanas. Though ritualism as a professed
Vedic creed has for long existed as is evidenced by the texts of the
Brahmanas it is Jaimini, the author of Mimamsa sutras who made it
the Vedic creed; he gaveita definite shape basing it on a system of
philosophic thought, propounded the theory that though maniras and
Brahmanas form together the Veda, the former has value in so far as it
subserves the purpose of rituals for which the Brahmana§ are the sole

Since then the Upanishads which form part

supreme eternal authority ! he
ofl?che Brahmanas, treated by the Jaimini school as supplements subsi-

: dMi- k of knowled
diar the Brahmanas, Vidhi-sesha became the bOO edge
Jm,faffmda, in the later systems of philosophy, while the Brahmanag,
the book of rituals, Karma-kanda, occupied the central part of the Veda
with the mantras tagged to them for use in the ceremonials of the Vedic

i 3 . icion of the Karma and Jnana portions became more
rites. This divisi g Among FrTaE

and morepronounced until a tacit understandin
of relig(f}]c:)—ghﬂosophic thought was esta,bhghed with the stafmp of approval
recorded in the classical writings of original éhlnkers, of great philoso-
hic teachers from Shankaracharya downwares. = . ;
- T?‘laécreeiegation of the mantras, verse or %rObteh égllgcggs};?;s)d‘go %he
inence 1Spla,
lumber-room was brought to: prominenc ncgin e e g;mosj

: ionifica
with doubtful sign kas use the word Shrut; to

and convenient usé : o the. M mamsa
nial religion so much so that the = 1 h

? ‘losophers, the later teachers of the
mean Brahmanas, while to the philosop This is the position that

Vedanta, the term means the Upgnishads.
has been in vogue for many centuries now. o e e
i ; “teanda)found their votaries in Jaimin
While the Brahmanas (Karma-kan o] interpretation and theorie;

and his followers with their rules of textual U s .
| Vedic rites an their efficacie
of knowledge and queer not(1‘(f1riz I?i- lilalgda) s e enquir;

and fruits, the Upanishads D8 )3 and reconciled, systematic,

by oth doubtful texts were exal ,
eg aoxtlde;%tt?;to shape by the formulation of what is called the Vedangq

tune—shall we say misf
Darsh f Badarayana who has had the for tors
t“&;‘sj:falfaving eaSSi;lY a dozen diverse interpreters sgrrlr;e of whom are
poles apart, irreconcilably opposed to one anqther.d_ tein m%ntms., the
hymns of the Veda, Parent of the Brahmanas including the Upanishqgq
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did not recei !
Tl tls‘;’ett}?: atgenhon of any one, separately as a body of original
but continued to 65171. €came settled into oblivion as a living scripture,
memory in the min]doy a respectable place as a sacred name, a hallowed
always for identica] r: of laymen and priests and pundits though not
this soul of all that ok asons.  This neglected, rather unclaimed treasure,
ing the name 1, 7 Wh?’aCred in the life and 111_:erature of the race, bear-
: S Ich means knowledge did at last claim the atten-
mary scholar, Sayanacharya, of the fourteenth
the Herculean tag) duipped with all that is necesary for undertaking
commentary on a]] t}, € has left to posterity a finished and complete
Rik samhita presentq < Brahmanas_ and Mantra samhitas of which the
overcomes them, giv S1nsuperable difficulties for interpretation. But he
ing their place in the oo 2Ly alucid exposition of the hymns assign-
whole of the plan of h_ceremomal worship and presents a harmonious
Sayana are many ang 'S work. The merits of this stupendous work of
for Vedic studies, R S"CO brecious that his work is an indispensable help
the very foundation F there is a central weakness, a defect that is at
on the Rik Samhitao the edifice that he has put up in his commentary
age far removed fron. € shared the religious beliefs of his age, an
om the times of the Brahmanas, not to speak of those
chose to explain. He followed and expounded
of ritualism as the soul of the Vedas, wrote his
he Brahmanas and the Yajur Veda which is the
egan his commentary on the Rig Veda. He did

u :
’?hsé Iﬁggisrilii _Iil::ﬂ C}'owned the previous efforts either of the Brahmanas
el mean@r of the Mimamsakas. For the latter did not care to

Mt 1llngs_ of the Riks referred to in the Brahmana passages
a P en they had to know the sense of a mantra, they found it
ig&g w_iiﬁl gilgl (fllf ;?gnrfiﬁy—made explanation was given inthe Brahmana
. _ ] ey were concerned i i i
interpretation of scriptural texts. In a senslé- Cé);;;;zcgggtthgl? ggleg;j
the Brahmanas themselvg—:s; for it is doubtful if the latter were ysure
that they have correctly interpreted the Riks even for the purpose of
rituals, and what is more, they have not taken up the whole bod
of the hymnal text for explanation and use in the sacrificial ritesy
above all, they seem to make an attempt to explain only select
hymns and stress their significance in ‘their own way without
themselves claiming or voicing superiority in wisdom and authority
over the wmantras.
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But Savana’s commentary on the Riks succeeds in establishj
Ritualism asythe sole and cen’?ral creed of the Veda, founded onhéﬁg
eternal self-existent words and passages of the Brahmanas to which the
mantras are the uncreated self-existent accessories. 'I‘_herefore he ex-
plains verses, even when they are of spiritual and mystical import in 4
half-hearted manner and makes them fit into the context of a ritual ang
where he could not avoid the sense of the hymns which are avowedly
spiritual he is frank and states, ‘These verses convey spiritual ideas:
other verses also can be similarly _explamed, but as they help us little
in our purpose which is to substantiate the supremacy of sacrificial rites

ble ourselves further in this direction.” It is beyonqd
we need not trou e e S virtugs .

the scope of our subject here to recou : .and -
Sayana}; commentary. .Suffice it to say that his work is indispensable
for a student of the Veda for the invaluable help it gives—the numeroys
references, mention of ancient authorities, ;{adltlons, 1feXlCOél, legends, al-

1Ces, ; aeeesting other possible senses of wWords, verses and
e s : f grammar and constructiop

hymns, elucidation of accents amjl points o C an
og sentences in these ancient litanies of a remote antélqmty.f There are
other commentaries on the Riks, but 1n fragments and are of little avaj]

i before the weight and prestige of Sayana and the
371;?111;1?2?%%11&%&.* Nevertheless the cgntral defectn i’f rSnan-“ﬁv s work
remains. It is the defect of a representative olbsc.ura‘ f ex?c the time,
“unprogressive and narrow, vast erudition dev; 01‘);111(5%i : ieers é‘igll;dmgry

overty of sense’ attached to the hymns of the lec o s I‘hcgnlng
in the heart of the Vedic Religion the externa ZEe PO

ceremonial rites for material benefits
Nature Powers and performance Ofblimated  Honise o b

w leasures, a sSuDI] g .2
i%?cﬁti?ngg ilélélePof an inner 31,1d ghic ggdi?ldirslpégggieknow}edge
have their facets disfigured or eclipsed _and f lth hymns, it m'eans th

If we accept Sayana’s interpretation . emnj;anta.’r to which i
we also accept the underlying motive of his cc;1 e :3;1 il ;c:‘.i we
have already made clear reference. It Ijiamas L Vaz'sk;:red
scriptures from the Vedas downwards, bie tbachings of gréat saintsﬁ.z m;
and Shakta, thethfgimms, theagéitﬁasagngf telfe South, are all fancile

ayanars no
products of minds in fool's paradise when (hey SE the £O7Y of the
Veda as the store-house of all sacred knowledge- it f Di N
e repository of Divine

; < th
edas, their reputation as ‘ ,
%Y:égﬁeisfzrcgilge\;a, a phantasm without substance, a §01053a1 myth’.

Sayana has written a cop,.

a, earlier than 54 .
s Madhwaclll%i'{ysamhita' It is an interesting work pointip
ee ways and that the hymns are 0

-knowledge.

* Anandatirtha, known a
mentary on the first forty suktas of the Rik .
out that the Riks have to be interpreted mG 5
fountain-head of all spiritual knowledge and Go
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T
HE RECOVERED LIGHT

Sri Aurobindo m

: ks
the Vedic hymns Uar out a fresh

t ) nd ine of approach to the :

i'nto the world of Ve icezﬁilslécommon circumsta?r?ces he madeelfiiuggtl? f
ight the revealing images ofom’ perceived with the discerning eye gf
upon the hidden secrets of the Vedic Gods and Goddesses, gchaj;ced

at original Epoch of the Rig Veda, opened

ch la 0
Y _OPen the covert meanings of the mantras of

the Rik samhita. Tt j
: - 1t
I s O%Sts}llléfﬁment for our purpose to note just some of

facilitate its applicati system of his i 1 i
Shle within thlgliﬁ;i:sl’oli to the subject }:)1; 1111;1:531) reta‘gl:u)n as that will
;n il S? o apology for givtiﬁz Splace we have set for %ﬁrsﬁgzg ife?eo : pVOV?f;
rom Sri A indo’ Televan :
urobindo’s OWN writings. ; Raf;igﬁislﬁgegrziéiﬁaig, culfd
_ e subs-
ystem of parallelism by which the same
(;Esglllal powers of universal Nature,
: gh a system of double values b
ggig?gﬁ%ﬁg;ste}?;e EreﬂiOminates anclll?;r n\;s;orshlp in both aspects. Th?er
e : re 1 i
T e lingiécal. It 1s the latter seg:é-‘fsﬁgglhclo'se i{mt =
psgclhological, in the inlf;gf-;?dgntg_ than the spiritual ptg:miinae?d atfl:g
scholarship has based i €tations of Sayan whi ¢
civilised Aryans of theltlsi'theorleS 9 Nature"%orghi%norﬁggit?‘;g C;E?f;ir‘l

1g Vedic ti .
g Vedic times. Vet it is the spiritual and

inner sense that is r
Aurobindo on Veda as(sitored- to the hymns in the writings of Sri

Ved -
to an age when the social edic symbolism. For the Rig Veda belongs

A—whether or not it is cultured,
strongly symbolic mentality

2 tutions 3 a % i
2 ‘/

awide-spread imaginative or intuit; :
h intuitive religious feeli
syl o e e g a0
s Unnargg‘g] his ﬁchvities—the Divine tﬁepégifntthbel\lfm%
5 ! mable, a hidden, living and m x0ds, theryids
llie Elows or pliesses fo im symbols in which he seck te e
gu of the mystic influences which age behind the what
and shape and govern them, ” are behind them and
s, the Vi siainet Which thelaneuage id substadce of
approached for a sensible appreciation and und:rstaiﬁdglegc.la h’%‘ﬁi \tf?edlif:
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deities are names, powers and personalities iversal Godhead and
the}’, represent each some essential Puissan(gaf;lfli}?:])ivine Being. They
manifest the Cosmos and are manifest in it. Children of the Light, Sons
of the Infinite, they recognise in the soul of man their brother and ally
and desire to help and increase him by themselves increasing in him so
as to possess his world with their light, strength and beauty. The Gods
call man to a divine companionship and alliance; they attract and uplift
him to their fraternity, invite his aid and offer theirs against the Sons of
Darkness and Division. Man in return calls the Gods to his sacrifice,

offers to them his swiftnesses and his strengths, his clarities and his
their gifts into his

sweetnesses and receives them into his being and

life.”
The Gods, then, are not simply “poetical ersonalities of abstract
ideas or of psychological and physical functions (ﬁ' Nature. Tothe Vedic
oul represent

seers they are living realities; the vicissitudes of the human s
a cosmic struggle not merely of principles and tendencies but of the
Cosmic Powers which support and embody them. These are the Gods
and the Demons. On the world-stage and in the individual soul the.
e real drama with the same personages is enacted.” (]
This, in sum, is the vision that Sri Aurobindo presents to usin his
studies of the Rig Veda. But when we take up the texts W€ must
remember what he has pointed out, that the Rik samhita as we have it
‘represents the close of a period’, not its commencement, not even some
of its successive stages.” A sufficiently long period mus
before there could be settled such an invariable fixity of_though’g and
substance with depth, richness and subtlety, couched in a ﬁm_shed
metrical form marked by a constant masterful skill 1n technique.
1t is this line of interpretation that eminently fits into the texts of
the earlier Upanishads which make reference to the Veda or Vedic seers,
s from the hymns of

and quote occasionally for their conclusions verse : -
the Rik Samhita. For the Brahmanas and the Upanishads are the

record of a powerful revival which took the sacred text and ritua}las a
starting-point for a new statement of the splntuf:;,l_’chought i te;:_
pression. Tf the Brahmanas represent the conservation of forms, the

Upanishads the revelation of the soul of the Veda.

sam

THE MADHU BRAHMANA

The Madhu Brahmana of the Brihadaranyaka Upanish;d, not the same
ains certain Riks

as the Madhu Vidya of the Chhandogya (111. 1.) cont
which we are called upon to consider here. When we apply to them

the principles underlying the line of interpretation that we adopt for
reasons already stated and keep in mind the significant sense of the
[z05]
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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 subject-matter of the Madhu Brahinaia; as well
#s the legends grown atound it as recorded in the Shatapatha 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,
Aswins, overheard this and called upon Dadhyan to teach them the
for.b}dden 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 ?f 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). Wherever
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 we
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.1.84-13, 14.).

. 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 skaill Indra destroyed the Asuras. Su_ch stories from the Brahmanas
may have some meaning, some symbolic s;gmﬁcance; 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
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But to follow the Brahmanas in the amplification of their
s difficult for the simple reason that a}flter all tlllle eIa]};ogate
:ons by means of stories some of which may have had a
li}i{é%)ar?g %g.gis, sgme fictitious, some symbolic, they arrive at and impress
upon us in an overwhelming voice the supermacy and sublime ideal of
the Vedic Karma. 1f we are concerned with symbols, they are the
‘1 0. of the Vedic age; it is the symbolism that 15 Mexiricably

f&ﬁrsg?l?l?tto tthe texture of the hymns of the Rig Veda that is what
matters to us at any rate in gms context. ewdh o .

"It is something that Sayana has not resorted to quoting the
Puranas or the Mahabharata in which it is .sta,ted that t!le bones of the
Sage Dadhichi were used for the construction of Indra’s th}mderbol*sl
Thg lier legend cut off the horse’s head of Dadhichi ywt_l} Indra’s

g er stories fabricated it with Dadhichi’s bones!

efore the lat 3
gunderboll.t Enreasonable and inconsistent the method of explanation
owsoeve t of the plan of Sayana’s commentary to discover

may be, it forms pat : f Brahmanical legends and
; f Mantras with the help of bra & .
e s, ‘Though these may be occasionally helpful and they
et A been current in some form coeval with the times of the
may have D€ are likely to mislead us in a

. r prior to them, they
Vedic hzglrlghofof the sense of the hymns themselves. TWe wlar_1t the
Sem and not flints to produce fire and light to se¢ 0 S aD e

Bk with the help of dubious and absurd legends o “AyAca does

1K or < ac unreasonable gS.unwarranted._ For
giving them a historic coT e d permissible to treat historic

it is indee s

the external 5321}516 gﬁ}%egiﬁ; 1;; so mentioned in the origmal hymns
}EI}llCLdenf ; is 3 But Sayana, when he mentions Cfartau; af‘:;ltll;holfﬁgrgences
inifgﬁiiis' of sages and kings of Rig Vedic btlg?; Sing i Mimamsgll?;ss
themselves bear testimony forgets that he 1sd eaccgrding v i o
the ritualists whose cause he champlons, O s e anything that
1 . the Mantras and Brahmanas isiere but in truth ref
etter in the Veda as history is just seemingly .so o e Pravae ers
ilpprears 1}? eternal.* Now let us consider the na.g::re That this Vregg 6

e la’%ich is introductory to the e Slacrl 1 ziﬁcant names anlg
?ﬁzeligo; g mbolic act would be evident fro{rin t geﬁeg Sayana liseupesb
the substgnces used and the hymns utt?rﬁis. explantion and descriptiog
dependable and this is the substancé® and Shata. Br. X1V,

i iti. v.II. I.
of the rite given in his commentary (Taitl. v e e
I.1-11). There are three terms which We

Brahmanas.
ritual system1

imini Sutras I. 2.-10. Whe
R chya on Jaimini Sutras na
der to Shabarasw?mlllsoa}:;reﬁce, Shabara says, it is not really so, byt
tains statement of 2 hings, at any rate, it is to be so

: ity of t ;
eferring to_the etern:};?up on another occasion.

* I refer the rea
Vedic passage conl

h hidden meaning ref .
iliit&:;pre?:edf3 This interesting topic I hope to t
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significant names—Mahavira, Gh i
};Il‘sz pli-ialggred{,h an lfatflglle cooked asz%’ffEJg?l‘éairgi.e r?’clzlaé.limgylspsz?;gé
sh milk in the heated clarifi i i
fﬁilk 1s cal_llled pravrinjana whircheig t?lgtstgﬁe a}‘sh;bs;’a%(;t'goyfa Poﬁ;?liw?iiafl;:
e earthenware in the shape i ich i
gharma is prepared for offeringl.) Soiye;ﬂr;}o:aa&'s l?h Whlﬁh tge ha_foresmd
are three different things they all have come t gt i 7
the same thing figuratively gauni vritty Butetlf ; hmean_t e
pravargya after the aforesaid act of prava er ole rite is named
cglledhp{;avargya karma as it is the actlijzhat i;g’?ﬂe incl);ol:}ciflidf;gt?r %ften
thoug courtesy, upachara, it i i T
oy galled . h}Ifn ggb s ;cgflttilsi Scaggg iV1dyta. But the Madhu-Vidya
a secret which is represented by the char?tnof AT
A of certain Riks, addressed
We are not concerned wi i
rite, but what has been stateét};stl?:cefsgrther (ciietalls e
to understand the significance of the rxtualiy o suﬂi(:lent toenablons
G e h?:‘ act ?lf which the knowledge
character by the suggestive names of t%e 1% tt Ome ongihe SymL IS
what is poured into it, and of the wvessel ins = 1? al?ce thats coniccat
lace. In the system of Vedic symbolism i‘:’ Chthe preparationites
a kindred of ghrita and ghring, all of the sa?n m%ma 3pn ont h‘eat; b
to burn’; payas is milk, the luminous yield ?timlly bt A,
uira the earthen vessel is the human bgld (f) SOt s (e
the sacrificer, the human soul, after his cgng Sreathenoicnettle: ¢ ooy,
of the Soma sacrificer which is the offerin ecfr atlllor1 fo’r theiperlorance
delight of existence to the Gods, the Unigel? fl Pone Sy 0
Godhead, starts with an act by which the n i h_owers of the supiens
ield of the luminous Cow, enfer into the veg %lilsfllilg saysiof Lighothe
strength for the sustenance and com Ietiorsl ? human Body ol ReLale
oL, Itis the BAll Aot oo Tapaf.)s S o the substance that is
is trained, kept under control and so purifiedma.11':1de 3}111‘_1211_1 et
rigours of tapasya, Mahavirasamskara, that it can h I&SCIPhned Py the
prilliant heat of the substances of beir,lg to be offer 3 e e LAl
make the process of preparation pleasant and intelli e'blto the, ol il
of the soOihi:’lgﬂiuilﬁlil}?U% r?iys of knowledge enter igtlo ih?ggi?;do?fﬁg
ana a OIK 1 e body. Thisis sti i
fﬁg}ﬁuman soul with a disciglined life aggll ?Ir)li;éltmdu(:tory Shesk: Whe-n
B . woal, needs the help of i Prepaes for; the il
mate goal, needst P of the higher powers, and has consec
itself for offering 1its all to the Gods. This indeed re zires a If: ted
strength, for the soul’s giving of itself is not a mental offélrin done e
metaphysical manner ; it is a felt abandoning of itself, it t%en th e
knowledge and material lodgement to the care and josyS of tlgle Gggg
F¥or such a ‘consummation aimed at, the soul whose embodiment is feeble
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ent to aspire and receive what it gets in response;
it will break, cannot hold the gifts of the Gods in ﬁleir turn. PFI:,? asfc;;
stated in a different connection by the seer Pavitra ‘He tastes not that
Delight who is unripe and whose body has not suffered in the heat of
the fire; they alone are able to bear that and enjoy who have been
prepared by the flame . (Sri Aurobindo R. V. IX. 83.)

Therefore when the human soul, the sacrificer, is engaged in the act
of putting all his enlightenment and the whole substance of his being at
the disposal of the Gods, he avoids the risk of breaking and requireshelp
Whose help does he seek at this stage ? Agni, the Divine Flame, is already
kindled, the Divine ill and Strength is at work in him, and he has
turned to fulfil his Dharma, entered the path of sacrifice by the help of
the God who is the nearest to him, to the Earth, of all the Gods; for Agni
s the messenger and voice Of the Gods. Who then is the God who isto
come for help now? Indra is not yet to come; he is the lord of the triple
worlds and their Gods, comes at a stage when the Soma juice is ready
for offering. At the present preparatory stage he requires the help of a
God or Gods who could give him health, strength and joy tosustain him
in his effort so that he can later continue the journey towards the
Sacrifice. Now he calls upon the Twin Powers, the riders on the horse
signifying Life-energy, Aswins; for they are ‘the effective Powers of the
Ananda which proceed out of the Truth-Consciousness and which
manifesting variously in all the three worlds maintain man in his journey’,
They use the vitality of t g as the motive-force of the
journey. They give health, beauty, wholeness to the body, ease and joy;
they are the lords of weal and bliss. Itis thus that the Aswins figure
in the Madhu Vidya without which the initial stages of the sacrifice
cannot be gone through. For it is the offering to the Aswins of the
Sweet, madhw, the Delight of life that evokes their response and they
come with their swift-moving powets of healing and health and strength
and joy. It isby the completion of the introductory Stagellln the now-
forgotten path of the Vedic Yogaby the help of the Aswins, the sacrificer
the sadhaka enters into a higher status, to a wider _GXISteil(.‘,e oii;cgrowmg
the bounds of the normal mi fe that persist n\(?)V h;él t le earlier
stages alone of the sadhana, but a g.oqc e et bgca(-) nlllg;%lg:g

Delight of Being 1n is present for the fulfilment

knowledge of the1 18 Chen the condition i
. . % en e ¢ s

e e amd miind, for iheix self-oxceeding BARCETOVERIS he
h higher Powers. This, then, 15 3 s et
;:)i%rrigz I%f)\:rl:s ’z%at they are the riders on the path, Sym]f{OhC of Force,
especially of life-energy and nervous force; they are Se¢ 1(‘irs of hone

Madhu, Gods of enjoyment, physicians, bring back yﬁuth to the old,
health to the sick, wholeness to the maimed. Though they are also

bowers of Truth, of intelligent action and right enjoyment’, their specia]

is not compet
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function is ‘to perfect the nervous or vital being in man in the sense of
action and enjoyment’.

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? 1In 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
light, a light that rather obscures than illuminates. Even if a legend
wholly or in part bears on the face of it a symbolic significance, it is
prudent and advisable to depend mainly on the earlier symbolism of the
Vedic seers fqr arriving at the substance of the Riks. Let us, then, take
up t_he question of Dadhyan; for we have already got an idea of the
Aswins who are the seekers of honey, Madhu; and Madhu is decidedly
honey in later 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,
and in the sense of the Mystics Soma is the Lord of Delight and
Immortality and the rasa is the delight of Existence.

That Dadhyan IS the son of Atharvan, had the knowledge of
Madhu, that he gave 1t to Aswins on their pro'viding him with a horse’s
head, that the ,Aswins drew into themselves the mind of Dadhyan and
then the horse’s head ‘uttered hijs words to them, that he himself had
got that selcret l'.mOWhque from Twshtri, that Indra with the bones of
D_a.dhyan slew ninety-nine Vﬂ'tms—thesé are all the accounts we meet
with repeatedly in the hymns—everything else belongs to the legends.
Now it 1S necessary to fix the sense of Dadhyan. When this is done, the
rest of the names that figure in these Rilks referring to Dadhyan offer
no difficulty whatever a5 we shall see presently. We note that namesin
the Rig Veda are ugeq with a special stress on their significance,

Vigh kL s B
*RV. L 116-12 ; 11725 .. and other Riks mention or
d only once to Indra using

d with the Aswins

allude to the same transaction of Dga’dt?;‘;:l?{wfﬁ Asalﬁze an

hyan. Dadh
8255 311215. o] adhyan opens the Cow-stalls, but that is not connecte
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markedly evident in the case of the names of sages, e. g. Jamadaen;j
Bharadxgr]aja, Atriand of kings such as Sudas, or of Gods, USEEI:;’
Indratama. Dadhyan Atl}arva 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 Srj
Aurobindo remarks that ‘They may have been originally human beings
deified by their d?fsqendants and in their apotheosis given a divine
parentage and a divine 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 delﬁed sage or a humanised
Higher Divine POWeT, the Riks always mention him as the first to bring
forth Agni by churning from the Pushku_ra, the Supreme Heaven,_ from
the summit (lit. head) of the universe (Vishwasya murdhnah), while his
son Dadhyan set ablaze Agni, the slayer of Vritras and the shatterer of
their fortresses (c.f. Rig Veda VI. 16, 13-14). Elsewhere in the hymns
we are told that it was Atharva who first by sacrifices held together the
Devas (X. g2-10); or it was he who by sacrifices made or spread the
path leading to the discovery of the luminous Cow taken away concealed
by the Panis (yajnair Atharva prathamah pathas tate) (I. 83-5). These
accounts go to show that he is prominent if not the foremost among the

radiant lustres of the Divine Agni born in heaven, and thence

Ang1rasasgm forth and fixed him here in the human existence. Atharva

b h] £ ~ : . ¢ > ’
lif«:(é:ug‘gllfer Vedic names is a significant word meaning not moving out’,

but fixing himself, disposed to consolidation. That ‘fixation’ or ‘not

SECET S i d will be evident from another kindred
moving’ is the meaning of the wor ing according to Sayana ‘unable to

am, an adjective meani :
g%i%,at(gg;?llm asamar}:ham, Rig Veda I. 83-5). Atharva then is the

s orginal Flame pover of AGnl 0 WAL i % dvclopment.
¢ Dadhyan, a special form O . | !
%ﬁfircﬁl;rg manifegcca.tion with a definite status and function as a radiant

lustre of the Divine Flame, atharvana angirasa agni.

e g oS hvan ? The word itself suggests
What then is distinctive about Dad yhis e

ives the clue to discover rtai
’fcll;lgci%r?e a’}ll?e %1&51{ becomes easier if we remember -tcllle sgzrriil:gl;; Segfff
indicated by the double meanings O the three gor sf gSéma 'uic%' i
Uil (oo grait) with vios tl;iigéplesgg; igs EieoDelight e]xtra'cted

is is the inner me —Soma I :

prare%tigg -tlililcsiésrtxlilxed with the milk W}nch_ is that cif th_e iulrlréﬁol;sl
C BT h th,e curds the fixation of their yle_ld in the inte u
BTN T, lation of the light in the force of the

mlnd, and Wlth the grain the formcg TR Word Dadhya.n, dadhi and

. : arts . 3
E'}:z}flc?xlre I\?smtéllie Igél:ni;vgoth%t it is a distinct lustrous power moving in

the yield of Light fixed in the intellectual mind. It must be noted
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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 illymined 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 ones. But the Powers
do not and cannot offer help until they are satisfied 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 Colloquy 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-
lect and so is unlike Agastya who strove to reach the Highest, to the

_ Beyond 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 inherent in him; beyond a certain limit, beyond the
sphere of his function, if he is to

become a different God (Vide Atri’ ) /
different facet of the cosmi 1's hymns to Agni, V. 3), put ona

1e G.OdhEad to adjust himself to the laws and
! evel 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-
ficer, to the human soul, to go still further i the conditions are answered
by the achlevemen’g Of. the divine aspirant. And this is the achievement
of the human soul in its 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 may look, it is still limited
and bounded by a wvaster existence, outreached and over-topped by
many layers, levels, planes ofhworlds constituted and governed 3)’ the

OS1IN the next st 3 nd*wider and freer
vitality and superb nerve-force ig nec':gseaa hlg}Ilf "is for this that the
Aswins ane daencdlend they are to be satisfied first that the Madhu,
. the delight of existence ip the sphere of Da aande realised, possessed

and ready to be let known or offered to them. <o that they can accept the
offerings enabling them to return their responsive gifts of health and

ease and joy for the reinforciy d :fo_force, for a sublime
and expansive movement of tgh: nsozgpsev;?cl)g(;feslge This is the sense of
the Madhu Vidya that the Aswins received from Dadhyan, whether
Dadhyan, like the Atharvan or the Angirasas, is a deified sage or huma-

conditions of the higher 1

[1x2]
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i he represents a flame Power of the Divine Agni standing for
Eg’&ir%o%hman grogress, embracing and gua_rding the _flxed 11ght in the
intellectual mould of mind-power. For he is an Angiras, a nine-rayed
one navagud, active, opens the stalls of the Cows (of Light) hidden by
the Panis. (IX. 108, 4). }Cf Atharva prepares the path to discover the
luminous COws, Dadhyan, his offspring, opens tl_le gate of the pnson—_house
where they are kept in secret. ‘Heisan Agni power, for all Angirasas

flame-powers of Agni presiding over the Earth, the physical exist-
% But he receives the light in the level of the luminous mind and
that light is the light of the Divine Mind, Indra. He guardsthe knowledge

f the secret Delight, Madhu, and gives it out as a passwgrd_ to the
R i when the ascending or voyaging soul reaches the limit or -a

o hen a still higher Power of a different order of existence has to
pontyl and take charge. But the password cannot be given in the
intervene of the intellectual mind which is after all a term of light and
langua%e howsoever illumined and saturated with the delight of exist-
knowledge be. It hasto be communicated through something fOI'Cl?-
ence 1’21 nzla%arr;ic and therefore Dadhyan is provided with the horse’s
ful an : ythe Aswins: it represents the dynamic strength and
head fy o of the swift-moving POWers of ~ Life which mulf_the
i at hicher and wider constituent of the Cosmos engulfing,
main is a ong and penetrating into the physical ex1st:_ence:l That
s ‘Sloliic significance of the name Dadhyan 1s Pélmaft'l \B;rillsulf—
g;gte?iyrl;ly the word Dadhi itself has ggenRa%e;dz()stIatgs el adjectivee
interesting to note that the Wordﬁz UE;H 11; holds intact (the sacrifice)
meaning ‘sustainer’ or one w e Y ord in the Rig Veda goes to
according to Sayana. This use olithe

i ning of Dadhi as fixation (of
some extent to support the symbolic mea g Siespele e ny

: i intellectual min |
St '?f th?‘ (o:ic;lvi;ilf:rtzl;ea the horse who 0ccup1e‘sr anéi %O)Ssziifsef;:
;k;fih%ad;?;r%gmadeva’s hy}nns ;e Dh(éhl}];c;sl;;%(; ci;;zug}'@_:4 he also calls
: i od, £
where SayanaiLE g %lﬁt thggl;isgil{is%che form of a holrse is 012:;11{1 (;qfugt;di
him a horse o teIEil Brahman?lS; pbut the Riks themselves sp: . cgial
by Sayana from the bBra the inner sense of dadhikrava 1s pf
becoming a horse. That th king possession of the force

: 1 t
ower of extraordinary dynamic energS{ & from the contexts wherever
Exed ‘n the illumined intellect will be ceat

fxed IO et welazah RegeymbeliciiEEIc o) dadhi as applied to
e WO

ed wi i i lained
: ith him can be easily explained.
Dadhyan. Another episode connect R ety y iy

d that s i Behallss
In the hymns we find it state d the horse’s head in the hills in
the bones of Dadhyan and that htele Oll)lc?nes, the skeleton represents the

Sharyanavat (I. 84. 13, 14). d enough of the light of the Divine Mind
g}]lgsi:rarhllagzg: ;chw};?u%big;zetoe disgel and annihilate almost all the

ence.

[113]
I5



SRI AUROBINDO CIRCLE - SECOND NUMBER

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 onus harmony and beauty and health and ease
by ’gakmg_m 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

NO\_N we proceed to consider the aspect of dualism represented by
the Twin Powers, Aswins. Why are they always mentioned as an
inseparable dual Godhead ? There are some Gods who join with other
Gods individually for effective action directed towards a definite purpose,
and thest_a 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 fo.rm nto 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 jataw arepasa’, so sings the seer
Paura Atreya (V. 73. 4). They always act together for the same pur-
pose ‘like two press-stones’ (II. 3g). Gritsamada’s hymn to Aswins
likens them to a splendid married pair, to the two lips that speak sweet
WO%‘dS, to the two nostrils, two hands and to many other pairs all of
yvhlch have common objects in their respective functions. What then,
is 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 froma
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he all we can comprehend and that is a biune
roptcziﬂﬁv&h‘ggggf dint the Absolute, the One-without-a-second in the
Pm; 13: f the ancient Vedanta. It is the Force that inheres in the
at amsoN of the Absolute Being whichisthe momentum for Creation.
bt without the Force is unthinkable and beyond expression;
Consc19usn§;s_n without its capital reserve and basis in the Conscious-
ho Els Iilq h1 111:g is a revelation and expression. One in being and pur-
e V: 1}(1: re two in principle; distinct in formation they wvary in
P9S§’ ye dt dey G e. Knowledge and Will or Light and Power; always
o aél 1 'egliiéuble principle of all movements in Nature maintains
J-Che pnCCryns ns every field of creation. Even where appears a
itself and gOVEE Will or Power there is the element of Knowledge or
Ry Oversa. Therefore in the Vedic symbolism Aswins are
Light and v;cemations of the same Godhead for the same purpose but
two distinct for rally Light and Power or Knowledge and Will, with an
representing Sege standing and a mutual dependence. Because of their
e % ulntp rn of mutuality they embody the forces of harmony and
e lltoh and joy- Their own archetypal interdependence and
beauty and h;& <mic functioning brings to bear on us the necessity of
R n Cfde endence of things and beings, the balance and har-
reahsmtgh ;??511;2 Serf;’ed among them by a unifying principle, by the great
mony

: i ‘s that of a balance and harmony but
seexelplincty il ;S;fat?rrlledl by itself without the term of the other

neither of them can b nce and balance and harmony can
and therefore th‘?ﬁa?g;%aslegfgfrgz Madhu, the Delight of being ir; all
be.explamed_bg fects, SUPPOLtS and holds them in close afﬁm‘éy. ; tl 55
existence which e ake’s possible the harmony and explains an 1(11n olds
51115 Dehgh;tt;h%tf rgiverse forms in the manifested existence and gives
e necess
: of things and beings human ;md
To realise the rmt—,sigli)e%ilﬁfé‘;e s knowl_fdge of the fsecreft Dehﬁl;i_;
oehes ¥leces}fadﬁversity for Self-expression and therefore for tyoan =
that maintains tf ethe essential Self-delight. If it were a g;lreralsalll o
tions in form 0S © me Delight, the Ananda Brahman or d i1
arriving at the clllp trine of Madhu would not be necessiry anthin
g the'koilevoted to Aswins would signify less t all;l. no by Ii;e
quoting of the RldS o os teaches that the diversity 1n m;:at ion e
But the Madhu doc rét “Delight that all things, howsoever he e;‘oge b
manifestation of a secr ~ar, are held together by a secret 1armohy
and warring they maﬁ' ﬁ%)den creative Self-delight of the _Suprelrflevwd_o
?ﬂecmd oy by l;e Immortal. The Upanishad perceives the Ve 1(;
i Rl e’che Aswins and teaches here the seeking o
truth of Madhu and of all things and beings and not the delight

e i e man o £ U " Comtudes i foue
at 1S
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verses two of which are Riks addressed to Aswins, one is a verse—no

A . . . ! T t

R1k—de5.01_"1b1ng the soul as a bird, and the last again is a Rik to Indrz

as thq original ty_pal Form of al_l forms and this last is indeed an ap-

f}l;opglati concllgl}m?:n_to the topic as it is the Delight in created forms
at is the subject instructed in this section of the Brihad:

Upanishad. geRe

THE MADHU DOCTRINE OF THE UPANISHAD*

He}‘e, tl}en, is the Madhu doctrine as given in the text of thig
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
ﬁhga 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 biogya. “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
1nd’e;ed the same—He who is this Self, this Immortal, this Brahman, thijg
All”. 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
Manklhn_d zénd at last this Self which crowns the series. It further addg
tlﬁat g]'ls ci,llf does not merely represent the basic principle of Madhyu
% e 1fss lli %t abides in the heart of things, but he is the Master and,
£ 111(11531 a ﬁ{mgs and beings and holds together—as the hub and felly

-ho h e 1\?Ipo hes———au beings, all gods, all worlds, all lives, all selves. *“This
is that Madhu which Dadhyan Atharvana declared to the Aswins;
slelemg thls_(trutfh) the Rishi said” —this is how the Upanishad justifies
; Iqu?ﬁ;caggr’iho 1}:%1615{ Riks in this context. We shall give here an English
v?oul?i i eg; 3 e Ik with as close a literalness as the English language
. The seer Kakshivan, the son 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 spranga horse’s head in the place of Atharvana Dadhyan’s;

* Bribadaranyaka Up. I1.5
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and he acting in the Truth revealed to you the Madhu, the secret of
Twashtri (the Divine architect)”’. The third verseis 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 Riks
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 still more
familiarised us with this truth. The Upanishad 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 Spirit, the Purusha
who ““made the two-footed cities (bodies), who made the four-footed

cities (bodies) and who having become the Bird entered into them”.
And it further removes possible misconceptions as regards the embodied
souls as independent self-separate finite entities whu:h”they certainly
appear to be to our experience, by an affirmation that This Purusha
is the same as He who abides in all the cities (bodies) and there is
nothing by which he is not enveloped, nothing by which he is not cgn-
cealed”. The last part of the sentence 1s agaill significant, a remin ﬁr
that this Purusha is immanent in everything as the secret Madhu, t g
potent Delight that is wakeful holding in _1its basic unity allll formsuamt
things and beings, the Madhu that is to be discovered in the sma hefsﬁ
in the biggest, in any part or whole of this manifested existence %v rlin
to instruct the section opens. And it gives a fitting close to::). : Othe
unequivocal terms it reiterates the Vedantic Tri_lth that not only th
; t in the all and in detail

Substance of all existences, the essentialulilesllllifjl Sl

is the Ananda, Atman, Brahman, 15 TR
himseelf, hi.:L creation, a mould of the Substance, ac’filxlripe Ir(ljaf,nhﬁf;)rﬂ% £
he is the supreme Lord, the Divine Being, 1S a o, his tconmtless

moves about, he is the divine counterpart of every

i i i -, Thus closes the section with a
e o e“‘r%o every form he has remained the

Ri dwaja (VL. 47, 8)- i
Céﬁnﬁrgggg i ?ggj. i(s his4%‘orm for us to face and Sge'\,ve{:ln\(aivli’i‘h }:1)‘317&11111;
Maya powers (creative conscious go?erss)”moves onre
f . his thousand steecs - :
orm’sl"’hifsoirsy’vc?llée&aagf}zm ls(il(:n:1:1rine of the BnhaﬁayanyF}k%rgg;T;;ga%higﬁ
is significant that it comes close upon the 4 aitreyl ost of the lofty
concludes with famous passages often quote o tfluPIA oaiin doctie
Idealism represented in Shankara’s e?{POSItlon O :cal excesses to
of 1 i I < a corrective to the Metaphysical e
ater times. t serves a e often interpreted to

i ing 1i ceding section ar ! : _
fglr::flgug;fofltomif igé‘ffngflé? ?dgf&bsolute Idealism to which the Maitrey1

i i -existence in which

1 Jative Realism of World-exis
féagﬁt?rfbiggfgwggafggmisa the dominant note. It teaches that Elhe
secret Honey, kakshyam madaht, is the same as the Delight of the Purusha,
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the Creative Spirs
e unifyin Pirit, the One and uncom isi

Ve aSa S PUple it Efanece oo Absolteof al duslioms
convi e Madhy thatlzqfsslon- _This, then, is the Mn dlrln m?ﬁ]m%%ts feda
part lonfcmgly cited b t}? Aswins received from D ?1 an, a5 has been
the Mystic \?Sj/;isde Upanishad itself, Ty, ta 1}11 Tadve Viayas
om of Rig Vedic seers d?scgvlesré\glagllél :éé%¥§ lds
: e

Yy the g3
ges - .
of relevancy 1".1}1;18(.1‘( thinkers of the early Veda

th NGk .
gt(:; s::téntlal help_ gtlilsdt t81;1 Aurgﬁiﬁ%ge}};ze?{ :;?E'lted to éi_nd beciause of
2 resing i 23 i Vit it O me-vor
the 5%28{1?& legends har o84 Yidya, but St e e
Sh_ad and_the B over the truth Iike_ the azcé?steed {friti‘gsfftr%?rf
the luming uts turns in many locks of th;ch\?el(}-l ks, it is because we apply

T. V. KAPALI SASTRY

[2x8]

. his dominions were cordially

Early Contacts of India with Islam

The coming of the Muslims into India is generally associated with
the first Arab invasion of Sindh earlyin the eighth century, but the part
that the pre-Muslim Arabs playe;d in_the commerce between the East
and the West had brought them into qu1a long before Islam was born,
Tt is said that these Arabs had settled in Chqul, Kalyan and Supara

great influence on the Malabar

and that for a long time they exercised great i
or a long freshened up this intercourse which had pre-

coast. The rise of Islam 1T \
viously been more commercial than cultural in character though a view
is held that the Sabaean cult of the pre-Muslim Arabs had, to some
extent, influenced the coastal people of Malabar. The new faith of
Islam opened up new possibilities and India began to enter largely into
the thoughts of the Caliphs. Questioned by Omar as to what he had
seen in India, an Arab sailor said, ““India’s rivers are pearls, her moun-
tains rubies, her trees perfumes.” But Omar was against making any
attack on. Indiay since he believed that the followers of Islam, as of
other religions, were free to practise their faith in that country. As a

matter of fact he rejected every ] that was made to undertake

proposa
an expedition against India by sea. X

b?everthelesgs, the Muslim Arabs began to pay more frequent visits
to the western coasts of India. and their influence 11 Malabar rapidly
grew. A story is current in Malabar that early 1n the ninth century
; erumal kings became a convert to Islam. A

the last of the Cheraman P to Arabia and died there. The

f i nversion he went L s "
ew years after his con’ o ogarding the 2 Bic AT Do R

A th instructio

rabs whom he sent with 1 received at Malabar andb all%vqed ;clo build
X : ’ 3 1 the prac-
mosques, This conversion of the king 13 stillremetibets gliie b
ticeqfoﬂowed at the installation of the Zamorin when h& hzt_?l himself
shaved and dressed like a Muslim .and crowned by % Mapilla. The
Maharajahs of Travancoreé on receiving the svs{ord at t 1e1r ﬁoronatlons
have still to declare, I will keep this sword until the uncle who has gone

: L morins became patrons of the Arabtraders who,
to Mecca returns. 1 heZamop rt in his campaigns. It is said that

) t he openly en

the Zamorin was SO well-disposed towards Islam tha 5 Y encou-
raged conversion among his subjects because sea voyage being forbidden
to the Hindus, local people were not to any extent available for man-
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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 1s given to Hindus to worship their own gods. Nobody
must be. forbidden or prevented from following his own religion.
They may live in their houses in whatever manner they like.”
Von Kremer observes, “The customary honour and deference due
to the Brahmins anf:'l the the three percent share in the land revenue
was mamtamed. Build temples, traffic with the Muhammadans,
live without any fear and strive to better yourselves in every way
_poss1b1e. wa% the law in Abul Qasim’s days and later.”” There cannot
indeed be ah eggr eXample of toleration than that which the Arabs
granted to the Hindus of Sindh. The first history of Sindh called the
Chach-Namah és the work of an Arab historian, The Arab geographer
Astakhri visited India about the middle of the tenth century. He isthe
author of mellil}y geographical works which contain a map of Sindh, the
first of its kind. In his description of the important commercial
towns of India which were inhabited by Hindus and Muslims, he said
that 11 th‘ﬂf social ntercourse both the communities were tending
towards a harmony of their Inanners and customs. The Hindus and
the native COHVGII’{;S dressed like the Muslims and spoke their language.
In Multan, Says Pn.Hauqual, the dress of the Hindus and the Muslims
was the same. ?fhtlcally, the Arab invasion of Sindh was not so
jmportant as 1ts % S.Ct on the mind of the Arabs who felt attracted by
the greatness of ‘ndian civilisation and began to visit the country in
order to be acqualrlllted With the wisdom of the Hindus.
Buzurg bin ahryar, who was in India in the ninth century says,
«« The Indian Ra]fa(}:’S arc particularly well-disposed towards the Muslims.
The Buddhists Oh eylon 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
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}h?i _sympathy and care with which they tried to understand things
ndian,

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 sculptp.re, pamtm_g and architecture, They have collections of
poetry,_phﬂosophy, 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.”

Writes Yaqubi (9th century) :—

“ The Hindus are superior to all other nations in intelligence
and thoughtfulness. They are more exact in astronomyg and
asftrology 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 (1oth century) :—

“ The Hindus are by nature inclin B AN
it i : : - ed to justice and never depart
i’;ozr}lleﬁ;mrthe}r actions. Their good faith, honesty and faithfulness
1 Pt }?mlses are well known and they are so famous for these
qualities that people flock to their country from every side.”

Writes Al-Beruni, who was in India for thirteen years from

1017 A.D. and who was of opini T : I
Hinduism and Islam are almoslt) on%n-_Eldt n the core of their teachings

‘“ The Hindus believe with ré

Z ;R gard to God : : 1,
without beginning and end, acting by freevstillllat ;[L_llme ilslgl;e aeif?mm;:
ILV?S%’G gg:;gnl(}lfe:uful!ll?g, preserving; one who in his gove,reignty is
Ve .all likeness and unlike
resemble anything nor does anything rélsismsjblin}int}}?t he does 0o}

These revealing utterances of the Musg];
was their insight into Hindu life and thcs)grgnhiczglélrﬁ s%ocxgrlrlggz Sf:ilr)
understanding of the Hindu character. Theyalone can build up unity
who can appreciate the culture of others as'well ag th;,~1 dlcl) their own
for it is on mutua_l undersjcandmg alone that unity can tﬁrive To thesé
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 of which has yet to be written I\?ot much is known
about many of these seekers of knowledge. One name however looms
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It is that of Al-Beruni whose visit to India is a
notable event in the history of Indg st feen Ship in' et pronld
of learning. He came to this country in quest of knowledge about
Hindu sciences and philosophy and visited prominent centres of culture
in Northern India incuding those 8 S ey Prayas and

N . ndia ed the socia
Ujjain. He wrote a history of 1t is noteworthy that nowhere in

and religious life of the country- ? C _
the bool% has he said anything that might offend the Hindus. Neither
had he anything to say about the political turmoil that was then

BREOE to the hs it did

raging in the country beyond a casual Ie_fefence avoc it did to
th% p%ople. About Slflis gctivities in India, Sachau, who collected and
edited Al-Beruni’s works, says, It Was like a magic island of quiet

: 3 : i 1d of clashi d
and impartial research in the midst gf a world ng swords,
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Al-Beruni and with others who followed him al.n ﬁd preceded hinr in
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inspiration. Like an impartial scholar, Al—Berélm dl& not hesitate to
criticise the defects that he noticed in the Hindus. He complﬁ_med of
hoping at the same time that “if they

their conceit and self-sufficiency BOFL B ‘i 0 \would soon change their

t d and mixed with other na ;
I;;il;fgélefor their ancestors were not as narrow-minded as the present
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ilal‘f(lio%gfﬁ{:’eo bY_W_hlch the seeker is to realise the all-embracing tUmty
idealism’ ﬁeglplent‘ of divine grace which will fill him with ‘Godly
Biinsay A8 mnuddin’s is another great name which is held in the
hg_ “st.esteem by the Sufis in India. His tomb, erected along witha
ihzlr(lff 1St4150 2 place of Pﬂgrimage for both Hindus and Muslims. _Akl_)ar
It is inizrést_smd to have travelled on foot to this place as a pilgrim.
e Sl Ing that in this Sufi shrine, as in Hindu temples, musiC 1S
pil yec datly and professional female singers sing at the request of the
g‘.reglf1 ;?Ei he fame of Muinuddin and his spiritual activities spread
Pushk 12, and even high-caste Brahmins fell under his influence. At
d < 13 A_]rner, a place of Hindu pilgrimage, where Muinuddin lived
?}I: pafse his last days, there is even today a class of people who call
it Brahmins, who are neither orthodox Hindus nor
orthodox Muslims, having belief in Hindu customs and rituals along
W1th’IMl}h_ammac:lan ideas and practices.
his ntermingling of rites and customs indicates the beginning of a
Isle\g social outlook which was initiated through the influence of the
NF s. And by drawing adherents from among both Hindus and
R to unify into a synthetic whole the two streams,
Hinduism and Islam. Thus Sufism became one of those syncretic forces
which prepared the way for the greater synthesis that came into being
in the spiritual world of Tndia under the inspiring influence of the lives
and teachings of the saints and mystics in medieval times. The wide
popularity of Sufi idealism among the Hindus is explained among other
Wies ty Ul striking similarity between some of its fundamental
principles and Indian thought, specially of Buddhism and Vedanta;
and this was largely due to the influence of the latter on the former.
It is well known  that the Sufis came in touch with Buddhism in many
important centres of the Muslim world. As early as the second century
of the Hegira, the Arabs translated many Buddhist works. The Sufi
idea of Fana, i. e., of total self-annihilation is distincly a derivation from
the Nirvana 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 ommsaeleen 5 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 Ziky. !
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. I_f subsequeptly
Providence thought it fit to introduce the stream of Islamic thought into
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India through the agency of a swashbuckler like Mahmud of Ghazni or
aldashinglc e of the type of Babar the Mucha s i CRayepbecn
done with a deeper design than appears on the suriace. ;

The two m}))st remarkable qu%lljities in Indian thought i}ége be%rlll its
powers of receptivity and assimilation with regard ’gglni\g R ]?ﬂsto e
qualities have not always been externally percepti ethere and wo rlf‘ .
India’s cultural evolution. But they have always been ivot of hr e
out a state of things which would make India fthe r?ow mental?tm%cn
progress when mankind passes from the stage 01.?3 T
that of a broad and divinely illumined supramentality-
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Conception of God 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 tolife. 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
same as that of Pata.n]ala; 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
sp1r1tu?1 development of mankind. If some sort of a synthesis is now
cga.lleqE hOIij., it can be successfully done only if we understand the different
?ﬁmts Wezie vé?;f %Jursge];i by the different systems, the different techniques
ha' : eloped by them as specially suitable to the realisation of
their respective aims and also the common principles on which all were
founde:d. 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 oPtI}Cer z_a.nlmelsléc systefm.

_ Patanjala Yoga, following the Sankh e worldly life
as mt_rmsu_:a]l_y full_ of suffgring,gand aims aty?ﬁgliigrgisn tgnd of it ; 31€hc~3re
is no idea in at Of1 improving or perfecting life. In the pursuit of Yoga
a man ma?zf evedop_ extraordinary mental and physical powers—that is
a matter o a((:it 1:? mitted by Patanjala—but the sadhakas are warned not
to be d1vertef %7 l:;chem but to use them whenever possible only for the
attainment (’)Ih' tberation, which means the cessation of wordly life
altogethefé « 1s was the general outlook of all the ancient Indian
systems C_Jf oga, and the Gita also emphasises the imperfect nature of
wordly life, anityam asukham lokam: the Gita however does not
advocate renunciation of life but an acceptance of it from a higher
sp1r1tua1 basis énd that 1s 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
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: g . hOU.ld .
Practice of this Yoga requires that one s retire altogeher from
worldly life. This Yoga has tO b= P;agtlzi%wn.stgnﬂy for a long time
Wwith great application (Yoga Sutra I'1d4a,n s SO 1t is indispensable that
the Raja-Yogin must give up the wor N €Come a sannyasin. Even
the preliminary discipline of Yama an! ¢ nga,conﬂstmg of universal
Non-injury, truthfulness, celibacy; Pﬂ; %ita’g.”&’ls not practicable for a
householder. It is aconfusion Wlth_t e et oga that has given rise
to the idea that Raja Yoga can be’ prac dlsfh tor the edification of the
ordinary worldly life. The Gita has uiii : i?mf Ishwara, Patanjala
also has used the same word; frOIItlh fs”chzlm arity -and coincidence
People rush to the conclusion that Dok ra ts'se syls tems accept the same
Conception of God and that the Mogicipras 1(’;%1'& so must be the same.
To remove this misconception W& propose 1? b 1s article to explain the
Patanjala idea of Ishwara or God. It I?IHO )t O¥V§3ver, an easy task as
the Sutras are cryptic and have lfr_d toaf ITOI 510 1nterprejcat1on_s, Yet
We shall not be far from the truth if we 1‘: ow the general intention and
outlook of the theory and practlce_olf, t %?fesﬁet‘l system of Raja Yoga
that has been propounded by A STy 1;LI;Cepted fgs"t PRIy iy
The Patanjala system of Y082 1_3'5d T its theoretical basis
the metaphySics of the Sankhya inaee M heyblare regarded as two
schools of the same system. Thus the I e ahlarata speaks of the
followers of this system as “Sankhyay0g3§c ]at Wt l;) have expounded the
relation of Purusa and Prakriti accor mgf }? e Srutis (Santiparva
318- Prakriti is the material cause of the world, but it is uncon-
scio e d cannot act or creaté py itself; only when it is associated
us an t evolves the subjective and objec-

: it i d to action, 1 :
gzceh vf;ﬁgsgiét;? 11111;121f for the bhoga Or enjoyment and ultimate

apavarga OF liberation of the Purusha. As association of Purusha and

Prakrit; is the cause of the world, their dissociation is the cause of

p f radical escape from the sufferings of .
its cessation. As the only way © Jay, a means has tofbefornd fo? e

ife i i o world play, @ *- :
like isythe cessdltlon of €10 prataritl thin [s Gooomplished: Dyimkiow:
ledge of the truenature of the purusha ?5 ;‘1 PP rgklrr}';mut‘?%lle Shenyieon:
SCiousness quite different and separate Iiod b tﬁelﬁ d dh'l eb Saﬁkhya
Proceeded like the Vedantic Yoga of knovzieectgive 5tzhou hl’-: e 'dlt?-
Criminating intelligence; it arrived e e oal e arig s
discrimination viveka, of the trué nature o e _,({) _g Ipposition on
it of the works of Prakriti throug attachment andi ﬁntl. cation, just as
the Vedantic method arrives by the same 1means S rlght. dlscnmmq.-
tion of the true nature of the Self and of the 1mposition on it of cosmic
appearances by mental illusion which leads to egoistic identification
and attachment. In the Vedantic method Maya ceases for the soul by
¢ attac status as the one Self, the Brahman,

‘ts ret to its true and etern ! c
and th]én::osmic action disappears; in the Sankbya method the working
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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 (Sankhyapravacanasuria 11I. 30,36). InthisSankhya-Yogascheme
we do not find any place for Ishwara or God. As an alternative method
of arriving at samadhi, Patanjala has introduced Isvara pranidhana.
This is commonly supposed to be an important difference between
Sankhya and Patanjala, that while Sankhya denies the existence of Goq,
Patanjala accepts it. But this is a mistake. There is mno sych
fundamental difference between Sankhya and Patanjala metaphysics.
Sankhya explains all existence by twently-five iaifvas Or Pprinciples,
twenty-four of them constituting Prakriti and the twentyfifth ig
the Purusha. It is said that Patanjala adds Ishwara as the
twenty-sixth tattva. This however is not correct as according tq
Patanjala, Ishwara isa particular Purusha, purusa-v sesa. Like anyother
Purushaor individualsoul, Ishwarais eternal,immutable, nirguna, silent
inactive; the speciality of Ishwara lies in this thathe isnever in bondage
to Prakriti as other souls but is for ever free. ““All individual selves are
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 consequenceg
thereof (vipaka). They are also infected and influenced by the latent
impressions of their past experiences (asaya). Even ifthe liberated self ig
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 ajj
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, thelike of whichis 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 as a
supreme bf:lng who is the creator and ruler of the world, and its chief
argument 1S 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.
As the dissdciation of Purusha from Prakriti arising fromaknowledge
of their true nature actually dissolves the cosmicexistence of the Purusha
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there can be no dispute about the

conclusion that the association is the caue: S_ankhga did not think it
necessary toenterintofurther theoretmal dlﬁcu;smnsg out ultimate reali-
ties, in this respect taking the same attitude asis attributed to the

Buddha. The world is created by Pf?kfiti for g%{ving a Cgance_ to indi-
vidual souls to exhaust their anadi (b_eglnmnglf_fsi) arfélf&l :n ?tt%m libera-
tion; there is no necessity of assuming the existence o 1gJeJr ect supreme
Being, God, as the creator. The question rema;lr}f Why atanjala brings
in the conception of God as a special Purusha while the ancient Sankhya

< . 5 In this respect we can only make
does not make any mention of it I S

conjectures. There i conception © ] é )
it i i St LSt STy
a defect which Patanjala sought to remedy: a? line of isvaraprawidhana
in the practical Sankhya-Yogic spiritual dise Ptrue knowledge through
as an _alternative method of 2l afil tor and lguler of t%
samadhi. In the Sruti, God is described as the gretahis by sayin thag
or s he.aier Sunkiy tonbers ST ol Bl e
God is creator only in an indirect freas lct without association with

creator, but as she cannot move and a ]
Purusha, the latter can be called the doer and the creator, just as a

king is said to have fought and won a battle which is really the deed

of his army. i

et o how far the Sankliya snd Yoge coneepual b o8
But in the Gita, God is the creator 818 ®0 P i3 the latter is nothing
sense; even if he works and creates through Fra fuﬁdamental difference
but his own power, svaim prakritin, and here ISC 2 tion : for according to
between the Gita and the Sankhya-Yo0g2 conntﬁ and does not belong
the latter, Prakritiis altogethera different © ntyractica.l consequence
intrinsically to the Purusha. BWERS 1mpl<()1r%)aé a I(::)reation of God’s own
follows from this difference; for if the WO lly a thing of sin and suffer-
Prakriti or power, it cannot be fundamentally f creation by inconscient
ing. The Gita ac,cepts the Sankhya accoun’ltn céng,l i e
Prakriti, but says that it is only the pheno s the apara Prakriti; but
Prakriti of Sankhya is regarded by the (}1taaa or rather a higher form
there is another Prakriti higher than this, %z";ri'ne " As long as man lives
of Prakriti which is the own naturé of the D1 his. mind and body, he is
identified with the apara prakriti FonStltutm%e rises above it and estab-
subject to imperfection and suffering ;. when or the para prakriti, he
lishes himself in the spiritual conscmusnesst dor ! m’gacchati. That i
Tises beyond all conflict and suffering, dukhsanta

' .o not like the Sankhya-
the Gita’s way of getting rid of worldly Suﬁeréln%ilerefore e

Yoga w f dissociating from Prakriti an o . O _
cos?nic Z‘Zis’(c)encg -b%t thge rising into th,e higher Splﬁ?}?lgﬁg%}fn(%;g?
thus effecting ““‘the divorce of the mind’s marriage :
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The whole Yoga of the Gita is intended as a means of making this spiri-
tual ascent. As a 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 which
can in no way affect the serenity and peace of that Self. 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 ourselves
with it we become free: and the soul involved in the play of Prakritl,
the bound Purusha of the Sankhya corresponds with the Kshara 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 himself
1n the world (5-16). It is the silent and immutable Self which is the
stable basis of the mutable world play. And the supreme being who
holds these two aspects, who is the foundation even of the Akshara Brah-
man, is called the Purushottama by the Gita. It is not merely the
purusavisesa of Patanjala, one among many Purushas, though the most
perfect of them all, but the one supreme Being of whom everything else
1s a derivation, a form or ficure. The Gita does not accept the exist-
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 and
through a multiplicity of finite beings.(7-5). The lower prakriti 1s 4
mechanism of this manifestation, a means for building up the finite
personalities through which the Divine can manifest himself in a world
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
and Patanjala, it goes beyond them to theirsource, the Upanishads (13-4),
and gives a unique and wonderful synthesis of their teaching, which 1s
made the basis of divine life and divine action in the world. The
ordinary human soul identifies himself with the Kshara, the mutable

being, but does not see the Aksharabehinditand the Purushottama above
both of them; that constitutes his ignorance which is the source of all
his imperfection and suffering. When he realises the truth, he is
' e silence of the immutable Self within,

established in the peace and th

and in his outer active nature feels himself to be a channel, a nimitta of
the working of the divine will in the world. Giving up all attachment
to the lower nature, contemplation of the silent Self within and offering
of all_ life ‘'and action with love and devotion to the supreme Being
constitute the core of the Gita’s Yoga by which one enters into [the
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s s 4 . ikeness of Purushott i
spiritual consciousness and attains to the like : ama himself
mama sadhavmyamagatah, being one With hm& gmd el other beings
in the inmost self and a luminous channel and mstrument of his will and
action in the outer nature. i

This sym thesils %}‘ {‘1}:5 Gita had a rofound influence on later Indian
thought and spirituality and it evidently gave a{,{f’ﬁv shape and outlook
to the development of the Pﬂtaﬂjag tscg?;)lli. (abo&nzzgasg 3:” mtj; IBS
commentary on the Y Sutras of Fata i S e
according tg mOdegn s?;%ilarS), the 1pf1uence of gle _GLta was well estab- -
lished ; thus he explains is9 amp;,a.,udhana asfo _irmbf one’s works to
the Divine or giving up all desire for the fruits o action. This is
evidently a new thing as Patanjali nowhere mﬁptl%ns dgsueless action
offered to the Divine as an integral papk of l?c Ogha’ S et
hand, the Sankhya, as expounded in the currelg' ;uWhoilﬁy 051 it, the
Sankhyapravachan’asutra, deﬁnit%l_y za{‘iiﬁagci%\;l?eége imgr bgffnf‘gtg

. sk n =
?Ii‘e;v;tshgfuﬁ 1()51;8;( ;3(,) rfal(l lilfve‘rq é:O_m X As sleep and waking state cannot act
together to produce. ar?ydl?ésult, s0 May 'ikahkﬂi’)’z?ui%i gm(a %’fg )j”ﬁii%rf
never combine to effect the liberation of the P rusha. is e.;r r inacti
ing to Sankhya, and therefore to Pat_an]allghak;liti may;ka ; V\TIIIll:tC ’ltﬁz
gr.ld all action belongs to thef n'ﬁl O'I:;St(i;tl)ﬁt tor the Divine is the realisa-

1ta . 0 a a Wi &
Gita moans by the oiering of o} 0088 2y e Divne himss, th
jivas are only instruments Of pimitta. - O Arj d
a ¢ : of all existences, rjuna, an
“The Lord is stationed in the hegtt d on a machine by his Maya™

turns them all round and round mounte
d Sankhya conception of the

(Gita 18-61 ). ia]la an
he Patanja ctivity that is attributed to

This is very far from t

Purusha who is ever inactive. The onyiS hayma to souls bound in
. ipana and d -

hing J wn liberation. Thus

Isvara by Patanjala is teac heir o
the world play so that they may WOFk ?51}112 Elsru of all other Gurus and
it is said that TIsvara is the first Gu:%l:s Sarvajna, omniscient. Indeed

he can be the Guru of all becausg in support of the existence of Isvara.

this is used as a sort of argumen 5 degrees must have a
According to the law of cgntinuity, W(;%g:r:i{c %Zgree%, of knowledge m
lower and an upper limit. There a,rer knowledge than an insect or an

the world, thus a man has greatevho PosSesses perfect knowledge.

animal. So there must be a person v owledge is of citta or pure
But such kn chi%ta’ how can then he

uch a supreme person is God. HEnE
Sattva. Isé)ara, is E;id to be free from 12)];%11;?:; Ol’_[‘he answar is that this
have knowledge by which to help ness of the Isvara, but

s to the pure cor_lscious [ !
2 tgéeg% do}?'s EOI-E bf 110<ng u0 for Fhe special purpose of hf:lpflﬂg o’thﬁfs,
e citta; even a liberated purusha can elp

this is called technically, nirmand
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oth i :
c;cagg Ix)vsirt%s%?;ﬁ?ﬁis%(:h pure citta. The Isvara of Patanjala is asso-
o (ot GE, o i hUtSIS not bound to her like ordinary souls. Thus
said that even Sankh : aguna Brahman of the Upanishads, and it is
garbha. But there 2’8 accepts such Saguna Isvara, calling him Hiranya-
oved by the devotionnc; hint in Patanjala or Sankhya that Isvara
grace. It is the Commegt sadhakas brings release to them by an act of
of Grace (1/23) into the Patt or Vyasa who has introduced this element
N G T AN T h la,aI}JalEl_System, evidently under the influence
moved by the devoticmp Eflmlng isvarapranidhanat, he says that God
him by his grace. But 1§’ th‘? sadhaka immediately brings samadhi to
different way in the im Ez{f_ﬂn]ah himself explains pranidhanain a quite
the nature of Isvara forne lately following sutras, 1/24—28, describing
recite the pranava and A Vghom the pranava is the symbol; one has to
o meditate on the purity and immutability of God:
tion, and this is what péoiess- which speedily brings purity and libera-
an alternative method fa anjala really means by isvarapranidhana as
e o s oPattal_nlng samadhi. Even if we accept the
For according to %Zf aa, atanjala does not come in line with the Gita.
pralaya, whilg accorg;nsa't God exercises his grace only at the time of
The Gita has accep teg % the Gita the Grace of God is always working.
silencing the restless te? Ra]ayogic practice as a pOWerful means of
immutable self within uaCtWIty of the outer mind and realising the
Gita’s Yoga would hav@S{) But if Gita had stopped there, the result of
jala, viz, an escape fr een the same as that of Sankhya and Pantan-
Purusha or Nirguna Bror}? life into the silence and inactivity of the
in the ascent to an inte ahman. But the Gita regarded it only as a step
cated work, knowledgegrgl clllmon with the Purushottama through dedi-
divin}g lii:fe and iivme aCtiOrIll indaxlrgt\;;m,l dand making that the basis of

u . orld.

formatimf ‘g%nt;eemgéaldfoes not say anything about t
to a higher spiritual co 1€ and body; it shows the way how one can rise
that consciousness use glllsmo%ness in union with the Divine and from
that divine activity will be mind, life and body in a divine way. But
physical instruments, A € limited by the imperfection of the mental and
attain. “Among th'ous nd even this limited siddhi is not at a:ll easy to
erfection, and of those anﬁls of. men one here and there strives after
there knows me in a‘ﬁ o strive and attain to perfection 0n¢ here and
Sri Aurobindo has seen i the principles of my existence.” (7-3).
because the evolution 0? his unique Yogic vision that this 1S so only
natural evolution man W_nrr{an is not yet completed; in the course of
rose to animal and animll rise to a higher spiritual state just as plant
restrial evolution. Sri Aa rose to man in the previous stages O the ter-
evolutionary process of urobindo’s Yoga aims at co-operating with this
Nature so that a higher divine life may be

he integral trans-
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talfgrees.sﬂble to all mankind and not to a few strenuous strivers here and
Again, those who invoke Raja-Yoga in mo :

stress on the very first anga or]step gf its eig‘}i“fwfﬁ?stEj{‘egfflltysﬁg
consists of moral self-control and seli-discipline, Yamba, ,Thus Mahatma
Gandhi has taken up four 1tems of Yama as the core of spirituality,
namely, non-violence, truthfulness, poverty and celibacy. But this 13
the western ideal which confuses morality or following certain mental
rules or principles with spirituality. In Indian Yoga this is regarded
only as @ preliminary discipline. As long as our mind, life and body
remain untransformed, and we do not find the self within us, all moral
rules will break down and it is no use insisting on them t0o i ohRATl
existences follow their own nature and what shall coercing it avail?”
Gita 3-33)- The nature has to be transformed and for that we must find
our true self within, It is no doubt necessary to discipline our outer
nature. “But we have, even so, t0 remark that God respects the freedom
of the natural members of our being and that he gives them room to
row in their own nature so that by natural growth and not by self-
oxtinction they may find the Divine in themselves, and the subjection
which they finally accept, complete and absolute, is a willing subjection
of love to their own highest being. Therefore even in the unregenerated
state W€ find that the healthiest, the truest, the most living growth and
action 1S, that which arises in the largest freedom and that all excess of
Compulsmn is either the law of a gradual atrophy or a tyranny varied or
cured by outbreaks of rabid disorder. And as soon as man comes to
know his spiritual self or to seek it, he does by that, as ancient thought
ligion saw, escape from the outer law and enter into the law of free-

d re
an n.” (The Psychology of Social Developmery by Sti Aurobindo)-
Sri Aurobindo’s conception of God 1s essentially that of the
Purushottama of the Gita, but his philosophmal presentation is different.
The Gita took the Sankhya philosophy as its basis and statrting-pomt
at that time Sankhya was the philosophy par excellence, Jnanayogena

= fullest the metaphysical idea of

Ehyanam, and had develo ed to the fu
'i;tgrus}}’la-Prakriti, Butl,a as W% have already stated, the Gita introduced
Several important modifications into the Sankhya system: thus it
regarded the Sankhya dualism of Purusha and Prakriti as only subor-
dinate and not fundamental, Prakriti being ultimately the self-power of
+he Purusha, svam pyakritim. «We have always to keep 1 mind the two

reat doctrines which stand behind a1l the Gita’s teachings with regard
%o the soul and Nature, — the Sankhya truth of the Purusha and
Prakriti corrected and completed PY the Vedantic truth of the threefold
kriti of which the lower form is the Maya

111’1151'13- and the double Pra T
5 the three gunas $d »318 higher is the divine nature and the true soul-
( Essays on the Gita): In later times, evidently due to the
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influence of the Gita, Vedanta took the place of Sankhya as representi
- the path of jnanayoga. Sri Aurobindcljj’s Philosophyyis addI;essed nI(l)%
only to the Indian mind as shaped by Sankhya and Vedanta but to
the mind ff all humanity. Even in India there have been important
new developments in philosophy as well as yogic practice. Modern
scientific enquiry also ha:s opened vast new vistas of knowledge giving
meél grez;.}@l pﬂovvﬁr over life and Nature. Sri Aurobindo’s task was to
find a phi OaOﬁD y which would be a broad synthesis of all knowledge
Ll ST a‘?il ¢ intellectual background of the integral fulfilment and
perfect?n 2 h}l ?lla?‘l life on the earth. He has started from the! highest
con;:iep lf)in];” l;- the human mind can form of the ultimate Reality as
o rrrie h'iy 1Sh Oown spiritual experience and deduced from it his
:;tftglgaﬁiall)l l—s(,)iffe% gism which Sankhya, Vedanta and Gita as well
and jUStiﬁ%’ﬁOn- coveries of modern thought find their proper place

< Qur fundamental cognition of the Absolute *’, says Sri Aurobin

5 : s ; d
our gubstar}tlal §p%r1’gua1 experience of it is the in tui%fion or the dire(?t'
EXPenii?fsigssagr:n- I}.llt(? and eternal Existence, an infinite and eternal
R tenc) nite and eternal Delight of Existence.” These
5 e e 1t (Consc1ousness), Ananda (Bliss) ¢ are always
: d mgnifest its 1ty, even though one can stand in front of the others
an e OWN spiritual determinates, for each has its primal
as_pe:; asl s thetguigengbself-for’mations, but all of these together are
g?ﬁlle absolute Existe Sohlte.:' ] The fundamental spiritual determinates
for all its self-creati ~¢liCe are its triune powers, necessary first postulates
QL@ Atman Plon or manifestation,—Self, the Conscious Being, the
Tt 1ne:c Absolute ur(lilsha’ Ishwara. ¢ Branman, the Reality is the self-
ex;sten St than M&ya is the Consciousness and Force of this seli-
e?lzsdleg;istence Atlrﬁgmd to the universe Brahman appears as the Self
?ranscendent of its 3 e cosmic Self, but also as the Supreme Self
iversal in each bei WI _cosmicity and at the same time individual
ot Shakti, of th zg, Maya can then be seen as the self-power,
Atm?‘ -of this’As et Atman. Tt is true that when we first become
FWake o silencepec 2 }11t 1S usually in a silence of the whole being or at
leasft B ction; thiWlt In which "draws back or stands away from the
surtace 12}316 ol 3 Siﬂf is then felt as a status in silence, an immobile
lmmUtf-,n all ebu%':: se f—eX].Stent, pervading the Whole universe) Ol‘llni-
R :)f Maya ”nOtTdynamiC or active, aloof from the ever mobile
energ)lfj kr'tiiy b dhe- SankhYa conception of Purusha as separate
from trﬁf ghe Sgeﬂ-s.e hon this experience of the silent and inactive
ASPEC e Reevola the Vedanta as interpreted by Sankara goes still
farther 1 ; 11:uslve concentration on the silence and regards the
active as%e(i as il otg_ether an illusion, while the Sankhya assigns to it a
separate but real entity, the Prakriti, Sankara lays stress On the im-
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personality of the Self, while the Sankhya conceives it as something

PGYSQHal, as a conscious being and not a mere consciousness. ‘‘ F. re_edom
and impersonality are always the character of the Self. There 1S no
appearance of subjection to the workings of its own Power in the

universe, such as the apparent subjection of the Purusha to Prakriti.
freedom of the Spirit. The

To realise the Self is to realise the eternal )
iginator, witness, support

Conscious Being, Purusha, is the Self as orl
and lord and enjoyer of the forms and works of Nature. As the

aspect of Self is in its essential character transcenden_tal. even
its universal and individual

when involved and identified with al _
becomings, so the Purusha aspect is characteristically universal-
individual and intimately connected with Nature, even when separated
from her.” L _

The first realisation of Self as something intensely silent and p;;rellly
static, on which Sankhya and Sankara Vedanta are basiafd_, is not the
whole truth of it, “‘there can also be 2 realisation of Se 1nF1ts power,
Self as the condition of world-activity and world—emstencae. or we can
see that the Conscious-Power, the Shakti that afzi_:s .anh chea.tes, 1? illcl)t
other than the Maya or all-knowledge of Brahman; it 15 tBei OWCI:E_O be
Self; Prakriti is the working of the Purusha, Corisdciguzr e nlg Iz;.(c)tlreauy
tzs own Naturessheidunliygles of So_ul e XV e —caIrllnogty éeparateeFirjé
something dual and separate, it i IS, ikt cannot separate the
and the power of Fire, it has be¢? said, 50 T T akti”  Here we
Divine: Realitygand jicy Conscionsnes$-F0fCe’ Dixlfine Beirig who is the
come to the third aspect of the Reality, t'g:nt that whatever the pos-
master and creator of the universe.or(lit;;gvrluler of its nature; ‘‘for even

ture taken, the Being is always 1 with it, its consent is neces-
when it allows Nature to have its OWI l‘l"i’szo Thes out in its fullest revela-
«In a certaln sense,

sary to support her workings.” But ¢ 2o

tion in the third aspect of the Reality, the Isl;:‘;a comprehensive of the
so seen and understood, this becomes the't?d in a single formulation ;
aspects of the Reality, since here all are u'mtracosmic; Hois thathorhioh
for the Ishwara is supracosmic as well ?'Sdl_ré iduality; He is the supreme
exceeds and inhabits and supports all 10 iche supreme Self, the supreme

and universal Brahman, the Absoluie;[he personal God of popular reli-

Purusha. But very clearly, this 15 BOL - 1. 0iqual and separate from all
gions, a being limited by his qualities, 111c;nly limited representations or
Neither is this the

others; for all such personal gods are hwara.

names and divine personalities of the ofne L s, for that is only one

Saguna Brahman active and possesﬁefhg 1\chirguD8- immobile and without
hwara; Ishwara 1S Brahman, the

side of the being of the ISH - ctence
qualities is anothor aspect of His €X15 “niover of his own self-exis-
Reality, Self, Spirit, revealed as Possessolrl’ i?c?%’gntheos. and yet superior

tence, creator of-the universe and one Wit
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to it, the Eternal, the Infinite, the Ineffable, the Divine Transcendence.’’
(The Life Divine, Vol. I p. 87).

This is essentially the Gita’s conception of the Purushottama,
though Sri Aurobindo has arrived atit 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, “I 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 1m0 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,
“1In all the Vedic methods of Yoga, the lord of the Yogais 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
intimate secrets of this Will-in-Power, its method, its Tantra, that the
Tantric yogin pursued the aims of his discipline, — mastery, perfection,
liberation, beatitude.”  (The Symthesis of yf’,ga ). In Gita’s Yoga,
Sri Krishna is Yogesvara, in Tantra Prakriti is Yogesvari; Sri Auro-
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 man
movements, all of them valid. Tf 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 pPersonality in impersonality, we see
the biune aspect of Self and Self-Power, then in the Person Aspect g
dual Person emerges, Ishwara-Shakti, the 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 interaction 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 prlnC]PIE; 1t 1s through her that the Being, the Self,
the Ishwara, acts and he does nothing except by her; though his will
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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, allis the Consciousness-
Force manifesting and playing with the Being in millions of forms and
movements into which she casts his existence. 1f we draw back from
her workings, then all can fall into quescence and we can enter into
the silence, because she consents to cease from her dynamic activity;
but it is in her quiescence and silence that we are %meisctent and cease.
If we would affirm our independence of Nature, sde reveals to us the
supreme and omnipresent power of the Ishwara aél / puﬁselves as beings
of his being, but the power is herself and we are tha ;nb €T supernature.
1f we would realise a higher formation OL Sf}atlﬁs ((’: emng, then it is
still through her ; through theb Diglrme Sgillftls,utr rgndggsaigfnﬁses_go{ﬁe
of the Spirit that it has to be done, Ot Hit : e
Divine Bpeing through the Divine Mother; f101” lﬁéietzggrﬁs or into the
supreme Nature that our ascension has to take gr S can é)nly be
done by the supramental Shakti taking Uup \?ve o thatyﬂ?n trans-
forming it into her supermentality. Thu? e gt ectemf is no
contradiction or incompatibility between ttle At tII:re S of Exjg-
tence, or between them in their eternal sta %Seing S Reaﬁ tmOdeS of
its Dynamis working in the universe. Ong Rl y as Self
bases, supports, informs, as Bursha S '2nswor1d of %nan%)f Foices,
as IshWara wills, governs and Ppossesses ;35 ety testation
created and kept in motion and action Sg KL (e Lg}o‘}g{le_ss-
Force or Self-Power, — Maya, Prakritl, O ¢ Divine

Vol. 11 p. 93)-
b ANILBARAN Roy
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The Crisis of Modern Civilisation

All 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
breaking out of war was only an overt outburst of these forces. If we
had sufficient insight we could have foreseen what actually happened
during t.he war and taken adequate steps to prevent the incalculable
destructl_on wrought by it not only of our material resources but of
human life and social values. We did not foresece and prevent this
wanton destruction, but now that the completion of war has rendered
necessary fo;' us the reconstruction of the war-shattered society, we
_should keep in mind that no scheme of reconstruction would succeed in
1ts purpose unless it is based upon a correct understanding of the funq,_
mental causes that drove nations to war. Unless these causes are fully
and correctly diagnosed and definite steps taken to eliminate they
there can be no reasonable hope that our schemes of reconstructi()n
would succeed or prove stable.

A full and correct diagnosis of the causes of war cannot be hag if
we rest satisfied with partial and superficial explanations; it can only,
be had if we penetrate sufficiently deep down till we contact the basje
factors that were really responsible for throwing almost the Wl}o]e of
humanity into the conflagration of war. The general tendency in thig
matter is to consider some economic, political or other external factq,
as basic causes ; but this is due to a radical misconception of the SOcig)

rocess and an incomplete insight into the real forces that deterrnine
the behaviour of nations. 1If we are not to err in our search for the Toot
causes, we must firmly fix in our mind the cardinal truth clearly stateq
by Gerald Heard that “History is the shadow cast by the evolving
spirit of man ". Unless we keep in mind the fact that the changes thy{
happen to man and societies are due not to changes in external Citcum,_
stances but to changes in themselyes we can never correctly understan g
any social phenomena or diagnose the cause of any human CIISIS.  Tp
searching for the real causes of war and in planning to remove th?m b
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 10 man’s
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nature and consciousness. If thisisnot done all our planning wou
rove sooner or later futile. i
> If we consider the innumerable plans for goiggxrtgﬁggn:flrfgcient
from this standpoint we find that hardly any f0 e R
cognizance of this fundamental trath. Most 0 t S
fore ascribe to some economic or political cagllse b e
war and seek to reconstruct the war-shattere S%C_Ch, S
petter economic and political structure from wfléemocratic and liboral
war have been eliminated. The reinstatement O

LS e mic exploitation of the
tendencies in the political field, removal of etCﬁ)I;Ofair ang e M

masses and the subject nations combined wi e
tion of the world's resources and a rapid algthe benefit of the whole
wvarious technical and scientific dtscoyenes 0(};‘ AT ondition of the
humanity would, it is believed, set right the 1:; ive social order. None
world and bring about a peaceful and Progrefound alteration of man’s
of these plans visualize the need of any Pro according to them, only
Sychological condition: for this condition, & political conditions of
}I;.)eﬂects the changes in the external econqrr_uc Emare Al o
life- It is presumed that if these const}ortll‘T‘: B a natural consequence,
sychological situation would also be set 11gf the relation between man’s
But this is taking an entirely wrong view g ocial life. The events and
consciousness and his external individual 30 ot determine the inner
happenings on the outer surface of life | tv but are themselves the
sychological condition of man and SOCl?r};onsciousness.
mptoms and resultants of changes Qf v is the fundamental factor
2 If we admit this view that COnSC}Ousnesiences are merely the resultg
nd the external political and economic occur ast seek for the causes of
af the changes in man’s consciousness Wé m :n his social conditiong
(\)Na.r in the mind of man himself rather t?sn.
which merely reflect the condition of his ™ ssof humanity that brought
What was the change in the consciousne rocess working itself out in
pout war? Surely it must be some deep nd disruption in his basic
?'nan’s consciousness, some crucial conflict %1 Scting itself in the rapid
sychological condition which has been I€ essing in recent years and
olitical developments we have been guglt;d outburst of destructiop
which precipitated itself in the unpreceis L,y crucial process? What
and massacre in the war just ended. Whatﬁl_ct? Is this conflict merely 5
are the forces involved in that grim COI; ;ne;m'mg? Is there not some
clash of blind forces without any PO%II;; %he fate of the whole humanitys

jssue of crucial importance deterrm;l; we must examine the chief featypeg
ness during the modern epoch

hensive view .
¢ take a COMPICNENSIVE yiew jo
ent has taken. Within o Very

Or an answer to these questions
of the development of man’s conscious
The one fact that stands out clearly if ¥
the one-sided course that this developm™
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short period m
external fi an has m :
or conscigid of life comgge LA almost incredible progress in the
Sided, com {“358 1S almost red to which the development in his inner life
] na]t? €X extension o?iighgxble. There has occurred a swift many-
inner life arlllée without an his knowledge of and power over the extern
been arrested COHSCiousney.Corl—espon_ding extension of knowledge of his
the external 1_}3ut, astaind 551 In the inner field not only the gro?vth has
in the Pos'sib'i-e and natu? t of the all-engrossing preoccupation with
-driven by in Hity of any sue:ﬁm atrophy, a regression, even a loss of faith
man; his miCOIISCIEnt mecﬁ growth has taken place. The material life
somehow ariil-ld and (:on—s,c-aL nical forces seems alone real to the modern
is ultimate ablgg from byt _\;ﬁusness seem only secondary phenomena
Btellettta] v M AS olly governed by material force which only
spiritual cape PeCltY has i result of this attitude man's physical and
been an al_rlé’amty which Sollmmensely increased but in his moral an
progress in 20 even a retr ely can assurea balanced growth there has
turn that thphyslcal life ao%res-sm.n‘ This disequilibrium between man’s
epoch. Thg pSyChOIOg'lCaln his inner life is itself an indication of the
sciousness of Predomingnt evolution of the race has taken in the present
self-conseions |, Face duri stress of the evolutionary urge in the con
inner being o Dart! of mang this period has been to isolate the frontal
material 1ifeo as to focys i’? s being from the totality of his deeper
Was necessar This all-en wholly on the development of his external
to achieve by for the Speci%rossmg preoccupation with the external life
consciousne Ut it can on] S hurpose which the evolutionary nature had
takes place SS Unless COrrey result in an acute disequilibrium in man’s
sciousness s; Borihel e e ooy ding development in his inner life also
the intens'fund9r3d from zisswe development of the frontal self-con-
If the COntl cation of hig e deeper total consciousness can lead only to
unity and mact With the def”rO and its dividing and limiting tendencies
of the sepa utuality with eﬁper CONnsclousness which has in it av sense ot:
Stnaie] Pdrated fronta] Ca other beings, is not kept up, the development
which vgfe escribes ag ,,il?crll?’c_lOusness can result in what Gerald Heard
y iy S&é‘é;srsl today. ividual neurosis and international anarchy”
ein g of ’
lopzzlgénlhfngr"w"h of egﬁefﬁre‘c"m“"u?ﬂess from the deeper layers of
GG th(—; outer field ofe s_elf—cqnscmusness and unparalleled deve-
U Wener life to balan life without a corresponding enlargement
endless d_re responsible forctil it ....these then are the basic factors
though t SR ptive Mot S and are also the root cause of th
S et e it il avident - everyWatHe For
o ses at the bottom of it an, not brought any clear realisation of
been t The' hbstilities Have and no earnest effort to remove them
0 temporarily imposedave terminated, a simulacrum of X : hlS
but the fundamental forces re(s),polr)les?gflaa fgf'
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war are still aliv A
understood ande a&‘l(i iggcflntly active. So long as these are not clearly
reconstruction in the eco11d¥n' remgved‘ any _amount of plannmg an
The cause of ic and political field will prove of no avail.
2] 5 e of the present malady, in which humanit finds itself
being psychological, the cure of it m o ity = ,
to be truly effective would necessi ust also be psychological. e cure
which the fissure i on Pccesﬂte}te a profound psychologlqal praxis
ficial self-consci ssure in man’s psychic constitution is healed, his super-
- oining the 60191‘?15)“?55 is joined to his total inner being and by that
disturbed b tc%u“ rium between his inner and outer life which was
at a highe¥ lle one-sided development of the surface mind is regained
integrated evel. Then alone will man find himself whole and
a5 and his social life which is only a reflection of his 1mner
Cojﬁs Ctivsnes_g find its true basis for a harmonious and progressive
C(f) eh si((;3 %X-l stence. Then alone will the advances in the various fields
Of :?naslzl’s ?’fhfe find their proper and fruitful place in the total economy
a 3y ife and not serve as instrument for his own destruction as they
threa{l‘he 13) do at the present moment.
ojected leeper inner layers of consciousness With which the outward-
ro]} he i 1ypertrophic superficial consciousness must unite, if the human
peye 1S to regain its balance and poise an not destroy itself,
co;nprls? not of the subconscious and unconscious parts of our concealed
bem%'w ;u:h the modern psychologists have explored but of the pure
sychical and spiritual ranges of our inner and higher being which were
a9k Of- less familiar to the spiritual and mystical traditions of all past
c1v11158;£ ions but the knowledge of which has been eclipsed during the
pres e% {fra' in which the mind of man has turned its gaze wholly outward.
Lo 1§non y_by entering into and bringing forth the pure truth and the
}111‘1’11]16 ];18 _fOrce of this inner spiritual consciousness and transforming by
it tt th asic nature and dynamic values of our blind and blundering ego
that, if splintered and <olf-destructive consciousness of modern man
ecﬁp lahng‘ its anarchic influences in individual and social upheavals,
can -Sal itself and find its internal wholeness and completion and an
e*1e l?e harmonious world-order. _
sing f war that has just ended was thus not merely an armed c.onfhct
aris 5 rom political and economic rivalries of po_xvegful_natlons, truly
pnsidered it was an overt violent manifestatior_l indicative of the grim

coir - .
wrl thing conflict of crucially significant forces 11 the consciousness ?f
int that has tobe borne in mind in

ﬂmamty. The most imMportant po
th1% ffggalud is that this agutfataﬁrésl;nt situation is 1ot such that even if
& glect to set it right we will somehow oontinue Jtos SURVINE in

5 a condition. The situation i which
Joomy prospect. The

even such 2 8 t
o rise to the occasion, see
estling forces 1n the con-

ever dj
nove, Oilstressed and precariott
- fuation j rselves does not allow
Sllearly thés.cl"llmal in the sense t
2 incalculable significanc
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in whic
; in the only way -ansformation
resolve them in nd transfor
can b oo 1 ace and resaive hem S g
of Consciousnegg an}crl life—the human race may des the political rwalnei
the peace of the world seems to be threatened bytiOnS, but the deepe
and conflicting economic claims of powerful niiti(:al stage 1n hur{‘%ﬁ
real situatiop is that we are passing through a Cthe existing uncerta s
evolution vy ere it is not possible to continue ml’ will we raise ourselvgf
conditiong- either by a supreme effort of our whole from the Shﬂc}_{les. f
I level ofy existence, where we are il idual and social life
€ Overgrown €go, which precipitates in our 1n<illlc‘l" true basis of life or
€Ver more destructive conflicts and find a new a
We as a race

. v
: alternative left nov
estroy ourselves. There is no third alte
for us tgo choose.

to a higher 1o

) is too difficult an

viously this tack of spiritual converswr:1 dlbacco_l_nPhSh' Ogg
immense fo, most of the people to _undertakf? -]:E;e situation and de‘;m_
2 few, a very few can realise the crucial need of t Can these few, pres i
themselyeg whole-heartedly to this endeavour. n? Can they savtE; e
ing they Succeed, save the foundering c1v111sa.t110 ment in the ma A

uman race, which despite its tremendous develop e of self-destruc

life and control over external nature, is on the verg

ich alone can
S « “ces whic
because of its utter bankruptcy in spiritual resourc
balance and make ¢

- . d
in material llf_e an
ruly fruitful the achievementsvsil}chout deviation or
carry the humay face on the way of true progress
regression ?

All depends on the ansg
Or, as saj

aid before, it is cer
eaders inp vario

crucial signific

uestions.
to) these Jros its
¥ can find -al including
t:;ill t;cllz:.%th?lrglanity in geélee;safanding of thg
us fields of life have neithex_‘ the uI}ﬁnd ourselves an
ance of the situation in which we

he necessary capacity
; . t

which threatens OUI Very existence as a race nor

and courage tq underta

- le
ming the who

ke the task of radically e T few and

consciousnesg and life by a drastic spiritual Pmcit ting deVOthIz tgall o

the rare, who have the Superb courage and unrem of the urgen

up this task and maye themselves the instruments

: human race,
ering
Spirit, cannot sustain and upbear the stagg
, despite itg glorious

civilisation, may
achievement in externasl ;gd its presump-
i i ue
Perish because of 1ts utter disre L

vision who are Prepared to g
and then for humanity the u
Power of Truth and the Supr

in themsel_ves
crifice their all tolf'lnéipii;l;it the ‘iinvinmble
ing Light of the a fulfils... ...
SR 1g§acegthat delivers an

K.H.G.
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