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The Divine gives itsclf to those who give themselves
without reserve and in all their parts to the Divine.
For them the calm, the light, the power, the bliss, the
freedom, the wideness, the heights of knowledge, the

seas of Ananda. - -

Sri Aurobindo.

INDIA ONE AND INDIVISIBLE

India is one and indivisible,
culturally and spiritually ; politi-
cally too she must be one and
indivisible and is, as a matter of
fact, already on the way towards
that consummation, in spite of
appearances to the contrary. It
has got to be so, if India is to be
stroﬁg and powerful, if her voice
is to be heard in the comity of
nations, if she is to fulfil her mis-
sion in the world.

It is no use laying stress on
distinctions and diffcrences: we
must, on the contrary, put all
emphasis upon the fundamental
unity, upon the dcma.nd z%nd
necessity for a dynamic unity.
Naturally therc are diversc and
even contradictory elements m.the
make-up of a modern nation.
France, for example, was not one,
but many to start with and for
long. We know of the mortal

feud between the Bourguignons
and the Armagnacs and the strug-
gle among the Barons generally,
some even siding with foreigners
against their own countrymen (an
Indian ‘parallel we have in the
story of Prithwiraj and Jayachand),
poor Jeanne Darc lamenting over
the “much pity” that was in
sweet I'rance. There were several
rival languages— Breton, Gascon,
Provencal, besides the French of
Isle de France. Apart from these
provincial or regional rivalries
there were schisms on religious
grounds—Huguenots and Catho-
lics, Jansenists and Arians were
flying at each other’s throat and
made of France a veritable bedlam
of confusion and chaos. Well, all
that was beaten down and smooth-
ed under the steam-roller of a
strong centralised government.
It was the invincible spirit of
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‘rance, one and indivisible and
nexorable, that worked itself out
hrough Jeanne Darc and Francis
he First and Henry the Great and
Richelicu and Napoleon. But all
1ations have the same story. And
tis too late now in the day to
itart explaining the naturc and
origin of nationhood : it was done
ong ago by Mazzini and by Renan
ind once for all.

Indeed, what we see rampantin
[ndia today is the medurval
spirit. Thisreversion to an older—
in extinct, we ought to have been
ible to say—type of mentality is
certainly a fall, a lowering of the
-ollective consciousness. It has
zot to be remedied and sct right.
Whatever the motive forces that
ie at the back of the movement,
notives of fear or despair or class
nterest or parochial loyalty,
motives of idealism, misguided and
shscurantist, they have to be
taken by the horns and dominatcd‘
and eliminated. A breath ol
modernism, some purc air of clear
perception and knowledge and
must  blow
hectic

wider consciousness
through  the congested
atmosphere of the Indian body
politic.

It will do no good to any oncto
try to Balkanise India. The
Balkan malady is no longer tole-
rated even in its homeland: 1t
cannot be transported to India in

this century and after this Great
War. To be and remain frec and
strong and invincible, India must
be and remain indivisible.  The
strength of the United States of
America, of the united Soviets of
the Russias, of the British
Commonwealth {pace Churchill)
lies preciscly on cach one of them
being a large unified aggregate,
all members pooling their resour-
ces  together.  India  cannot
mmaintain her frcedom, nor utilise
ler freedom to its utmost effecti-
vity unless she is one and
indivisible. The days of small
peoples, of isolated indepcndex}ce
are gone—gonc for ever even like
Thebes and Nineveh. like Kosala
of Dasarathi and Mathura of
Yadupati.

India can be and is to be a fede-
ration of autonomous units. But
then we  must very carefully
choose or find out the units, those
that arc real units and not frac-
tions (esp. irrational fractions)
and at the same time lay as much
stress on federation as on auto-
nomy. To choose or ereate units
on the basis of veligion or race
or caste or creed, that s exactly
what we mean by irrationalism.,
m  other  words, medievalisn.
The Units must be, on one side,
ceographical wholes, and, on the
other. cultural (or spiritual-——not
religious) wholes,
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THE BASIC UNITY

There is onc unity  which
cannot be denicd to India, because
Nature has given it and man
cannot withdraw or annulit. It
is the geographical, the physical
unity. It is so clcarly and indelib-
ly marked that it has always been
looked upon as a definite unit by
all outside its boundaries; onc
may call in question the cultural
unity, if one chooses, onc may be
sceptic about the spiritual unity,
but the unity of the body lcaps to
the eyes, even as the clear contour
of a living organism. As we
know, howecver, an individual
human frame may contain many
personalities, many Jekyls and
Hydes may lodge in the same
physical tencment, cven so, the
physical unity that is India may
harbour many and diverse inde-
pendent  clements.  Admitting
cven that, the problem does not
cnd there, it is only the beginning.
The problem that is set in such a
casc is, as has bcen pointed out
by the psychologists, thc problem
of the integration of personality.
A firm physical unity presup-
poscs, at least posits the possibility
of an intcgral unity. Othervise
the body itself would tend to
break up and disintegrate.  Such
physical  cataclysms are  not
unknown m  Nature.
a geographical unity

However.
cannot

remain exclusively  limited to
itself'; it brings about other unities
by the very pressure, by the
capillary action, as it were, of
the boundary. The first unity
thatis called into being is the
cconoic. A Zollvercin  (Cius-
toms’ Union) has almost always
been the starting point of a
national union. Next or along
with it comes the political unity.
India’s political and economic
unity has been the great work of
the British rule, however that
rule might be distasteful to us.
[tis an illustration of Nature’s
method  of compulsion  and
violence, when man’s voluntary
cffort fails. India possesses a
resounding roll of great names
who endecavoured to give her this
solid political and cconomic unity:
Bharata, Yudhishthira, Asoka,
Chandragupta, Akbar, Shivaji
have all contributed to the cver-
growing unification of Indian
polity.  But still what they reali-
scd was not a stable and perma-
nent thing, it was yet fluent and
uncertain; it  was only the
hammerblow, the plastering, as
onc would say today, from an
outside agency that welded,
soldered and fixed that unity.
Fissures of late have opened
again and they seem to be increas-
ing in depth and width and in
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number. What appeared to be a
unified structure, of one piece,
whole and entire, now threatens
to crash and fall to pieces. We
are asked to deny the unity. The
political unity, it is said, is an
impossibility, the geopraphical
unity an illusion.

In such a predicament  the

vision of a prophet counts more
than the arguments of a political
huckster.  That an Indian cons-
ciousness is there and has grown
and  taken more and morc
concrete shape through the ages
isa fact to which history bears
testimony and honest common
sensc pays homage.

THE WAY TO UNITY

Common love, common labour
and, above all, as the great
French thinker, Ernest Renan,*
pointed out, common suffering —
that is the ceinent which welds
together the disparate elements of
a nation—a nation is not formed
otherwise. A nation
peoples differing in race and
religion, caste and creed and
even language, fused together into
a composite but indivisible unit.
Not pact nor Dbalancing of
interests nor sharing of power and
profit can permanently combine

mcans

*“Dane le passé, un héritage de gloire
I'avenir un méme programme 4 réaliser:
voild ce qui vaut micux que des douanes
aux idées stratégiques: voila ce que I'

race et de langue.
oui, la souffrance en commun unit pl

and unify conflicting groups and
collectivities. Hindus and Mus-
lims, the two major sections that
arc at loggerheads today in India,
must be given a field, indced inore
than one field, where they can
work together: they imust be
made to come in contact with
cach other, to coalesce and dove-
tail into cach other in as many
ways and dircctions as possible.
Instead of keeping them scparatce
in water-tight compartments, in
barred cagces, as it were, lest they
pounce upon cach other like wild

e oo ode regrets & partager, dans
averr souffert, joul, espéré ensemble,

communes ¢t des frontiéres conformes

otl: ¢ tou comprend inalgré les diversités do
Je disais tout a Uheure:

“avoir souffert ensemble ™ :

us que la joie. En fait de souvenirs nation-

aux, les deuils valent micux que les triomphes . . ."

T rnpe T » ' , *
Ernest Renan: “Qu'est-re qu'une nation "

Translation: In the past a heritage of glor
furure the same programme to realise: to have
gzther, that indeed is bhetter than common
that is what one understands in spite of d

just now : “ to have suftered together”;
common Jjoy. In respect of the mem
than triumphs.

y and regrets to share, in the

safrered, enjoyed, hopad to-
cusiom: and strategic frontiers:
[ said

iversities of race and language.

; ¥es common suffering unites more than
orics of a nation griefs are worth mors

THE “LONDON TIMES"™

beasts, it would be wiser to throw
them together ; lct them breathe
the same air, live the samc life,
share the same troubles, face the
same difficulties, solve the samc
problems. That is how they will
best understand, appreciate and
cven love cach other, bccome
comrades and companions, not
rivals and opponents. .

To have union, one must unitc—
division can never lead to unity.
Also this unity is ecstablished
automatically and irrevocably, not
by any abstract sensc of justice
and equality, nor by any roman-
tic or imaginative feeling ?ffrgtx?l*-
nity, but by a dynar.n%c living
together. A common political and

THE " LONDON TIMES

The London Times in its
LITERARY  SUPPLEMENT,  dated
July 4, 1944 In the course of a
Teview of Sri Aurobindo’s Collec-
ted Pocms and Plays. savs:

¢« After the collapse of Yrance
he returned to his home toien where
he now lives, surround-d by a
growing band of admirers.”

The information is, of coursc,
quite incorrect, as everybody in
India knows. Sri Aurobindo has
never left Pondicherry (French
India), he has always been there
since he went into retirement.
The reference to his ¢ home town ™
sounds also somewhat strange.

AND SRI AUROBINDO 173

civic and ecconomic life creates a
ficld of force that can draw
together into @ harmonious work-
ing the most contrary and refrac-
tory clements.

We have said, however, time
and again, that the present war is
a great opportunity offered by
Nature and Providence, opportu-
nity that comes only once in a
way : it 13 precisely thc field of
which we  speak, the field par
excellence, which can compel all
centrifugal elements to come
together, labour togcther, enjoy
and sufler together and turn and
transmutc them into the very
strongest centripetal components.

" AND SRI AUROBINLDG

For, Calcutta, although his birth
place, can hardly be called his
home ; by far the longest periods
of his life he passed in England, in
Daroda, in Poudicherry, not in
Bengal.  Besides Sri Aurobindo
was never—he will allow us to say
—a “homely” or domestic man,
Lis home was always within him.
The reviewer refers to another
legend—which is more current—
that Sri Aurobindo tried and
could not pass the Civil Scrvice
test and became chagrined and
disappointed and disgruntled and
turned Nationalist. Well, it is
nothing short of a legend. 'fhe
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real fact is that he purposely and
deliberately failed to be present at
the riding test, because he did not
want to enter the Service: it was
only to please his father that he at
all consented to prepare for the
Scrvice.  There was no (uestion
of his being sad or disappointed ;
he was never so even in more
scrious circuistances.

There is still another story
referred to by the reviewer—which
is more strange and which we hear
for the first time—that the Japa-
nesc tried to win over Sri Auro.
bindo, but he did not deign to
reply.  We do not know how the
Japancse tried; ifit was through
the Tokio Radio, the appeal natu-
rally fell on unlistening cars, Sy
Aurobindo’s views in thig matter
of the war arc well-known and
have heen broadcast far and widec.

Another crror is wortl correct-
ing. The reviewer seems  to
assume  that Sri Aurobindo was
sent straight from India to King’s
College, Cambridgc, and that he
had to learn English asa forcign
language. This is not the fact;
Sri - Aurobindo in his father’s
housc already spoke  English and
Hindustani; he thought in English
from his childhood and did not
cven know his native language,
Bengali. At the age of seven he
was taken to England and remain-
ed there consecutively for fourteen

years, speaking  English and
writing in English and no ()tht?r
tongue.  He was educated in
French and Latin and other su!J‘
jects  under privatc tuition 11
Manchester from seven to cleven
and studied afterwards in St. Paul’s
School, Loudon, for about seven
years.  Irom there he went to
King’s College.  He had never to
study English at all as a subject;
(hmlgh 1t was not his pative lan-
guage 1t had become by force of
circumstances from the very lirst
his natural fanguagec.

The  reviewer’s  judgment of
Sti Aurobindo’s poetry and Phlk‘)'
sophy, with a few lacunw h?l(x:
and there, is appreciative and cl\lf;
Hluminating. as, for example, W
he says :

“In fact, he is a new "\,,PC Uf
thinker, one who combines 1 hs
vision the alacrity of the WeSt
with the illumination of the lLaSl(;
To study his writings is t,o cn, ar;qv-
the boundaries of one’s kno
ledge”,

-
Ol“(t::l(;lyhc has crys.l;-lll'iscd .the
mellow wisdom ot a llf%'l‘llxxc }ll.ttg
luminous prose in 7 I'he ,lh
Divine , which, it is not too mui‘
to say, is one of thc master woxthb
of our age. The book has lcng (J
breadith and height.  In E fe‘”
scuse, it enriches our cxpcrlcncc-

v

DEDICATION

i I can call my own
’ re in me that my ¢
And: S] t}cl: before Thee as my offel;llngShown
A vealing Grace has sweetly how
T(‘)ofr 'Iglr);rtr}fing Thou art the mother-spring.
ev ¢

i infinite
A tiniest portion of Thy infin

i niverses vast, .
\I?\;:lmge?rfc'?}r:;csti}rllegslz lll)reath has breathed a bright
her A

Luxuriant life of mysteries amassed.d
i i d stupefie
this earth inert an .
%lrllguolraladest me emerge, a blessed _lzicmg,
eck but still a centre of the wide 4 rainds secing.
i: Sg various play of Thy powers beyond mi
n g -

i conscious nature now
And falt}:ﬁ*‘;lii 1‘%“; out what Thou ha§t w1}llcd, "
Ende?vfwhich Thou hast come here with the vo
%lrft l?fe divine on earth shall be fulfilled.

dead clay
ry moment now my dull d
2?\?11?6:’::2)/ life’s celestial symphoriles,
Transforming all into a blissful p‘ ay dities
Of Ti’ly love’s supremely sweet profun .

The miracles of Thy all-surpassing Grace
en ifest in me,
Hav sen to be mani .
th\lecill;zgo silently my nature’s worthless face
ne y my nat
Into a gem of Thy divinity.

" limb
1 Thou mak’st mec
A Cr le that I am. ‘ - ‘
U LI;P(}ithS' of heaven 1 have bCllSCdlln dleam,
P 1€ < ! e : o
An 1 Ul‘\‘ll my (llSCOI‘d mto a S\\’?C‘t T ly‘ﬂ I(l < supr .
ll (vt n’lkts‘ lny dlln]l)l]('SS blu‘st 1nto so g h p eme
T la 1 < =

n b t, I ay ’

i sring : Oh let me lgend
gt};f%i}‘zyT?fyOg;n:]%eveal Thyself, reveal.

: -shell beneath
. night-filled ego-s .
%ild :zxrﬁilf);?lch ?eet, that 1 rehorn mlay rise,
' 1? n(,fu'l golden dawn’s cte.rnal wreath ;
e " f to wear and as thineown to prize. .
ForThee — Punjalal
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LETTERS ON DEATH AND AFTER-DEATH
SECOND SERIES

I

About spiritism [ think I can
say this much for the present.
It is quite possible for the dead or
rather the departed--for they are
not dead—who are still in regions
near the earth to have communi-
cation with the living. Sometimes
it happens automatically, some-
times by an effort at communi-
cation on one side of the curtain
or the other. There is no impossi-
bility of such communication by
the means used by the spiritists;
usually, however, genuine com-
munications or a contact can only
be with those who are yet in a
world which isa sort of idealised
replica of the earth-consciousness
and in which the same personality,
ideas, memories persist that the
person had here. But everything
that pretends to be communica-
tion with departed souls is not
genuine,—especially when it s
done through a paid professional
medium. There is there an enory-
mous amount of mixture of a very
undesirable kind—for, apart from
the great mass of unconscious
suggestions from the sitters or the
contributions of the medium’s
subliminal consciousness, onc gets
into contact with a world of be-

ings which is of a very deceptive
or self-deceptive illusory nature.
Many of these come and claim to
be the departed souls of rela-
tives, acquaintances, well-known
men, famuos personalities, €tc.
There are also beings who pick up
the discarded  feelings and
memories of the dead and mas-
querade with them. There are a
great number of beings who come
to such seances only to play with
the consciousness of men or exer-
cise their powers through this
contact with the earth and who
dope the mediums and sitters
with their falsehoods, tricks and
illusions. (I am supposing, of
course, the case of mediums
who are mnot themselves tricks-
ters.) A contact with such a
plane of spirits can be harmful
(most mediums become nervously
or morally unbalanced) and
spritually dangerous. Of course fwll
pretend:-d communications ?Vllh
the famous dead of long-past times
arc in their very nature deceptive;
most of the talk professing to come
from rccent great names are also
largely spurious—that is evident
from the character of these
communications. Through con-
scientious mediums one may g€t
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sound results (in the matter of the
dcad) but cven these are ignorant
ol the naturc of the forces they
arc handling and have no discri-
mination which can guard them
against trickery from the other
side of the wall. Very little genu-
inc knowledge of the nature of
the after-life can be gathered from
thesc seances; a true knowledge
i1s more often gained by the ex-
perience of individuals who make
a scrious contact or are able in
onc way or another to cross the
border.
11

It is necessary to understand
clearly the difference between the
evolving soul (psychic being) and
the purc Atman, sell or spirit.
The pure self is unborn, does not
pass through death or birth, is in-
dependent of birth or body, mind
or life or this inanifested Nature.
It is not bound by these things,
not Ilimited, not affected, even
though 1t assumes and supports
them. The soul, on the contrary,
is something that comes down into
birth and passes through death—
although it docs not itsclf die, for
it is iinmortal---from one statc to
another, from the earth-planc to
other planes and back again to
the earth-existence. It goes on
with this progression from life to
life through an cvolution which
leads it up to the human staie and
cvolves through it all a belug of

2

itself which we call the psychic
being. This being supports the
evolution and develops a physical,
avital, a mental human conscious-
ness as its instruments of world-
experience and of a disguised, im-
perfect, but growing self-expres-
sion. All this it does from behind
a veil showing something of its
divine selfonly in so far as the im-
perfection of the instrumental
being will allow it. But a time
comes when it is able to prepare
to come out from behind the veil,
to take command and turn all the
instrumental nature towards a
divine [{ulfilment. This is the
beginning of the true spiritual
life.  The soul is able now to
make itself ready for a higher
cvolution of manifested conscious-
ness than the mental human—
it can pass from the mental to the
spiritual and  through degrees
of the spiritual to the supramental
state. Till then, till it has
reached the spiritual realisation,
therc is no reason why it should
cease from birth, it cannot
in fact so cease. If having reach-
cd the spiritual state, it wills to
pass out of the terrestrial manifes-
tation, it may indeed make such an
exit, but there is also possible a
higher manifestation, in the Know-
ledge and not in the Ignorance.
Your question therefore does
not arise. It is not the naked
spirit, but the psychic being that
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goes to the psychic planc to rest
till it is called again to another
life. There is thereforc no need
of a Force to compel it to take
birth anew. It is in its nature
something that is put forth from
the Divine to support the evolu-
tion and it must do so till the
Divine’s purpose in its evolution
is accomplished. Karma is only
a machinery, it is not the funda-
menta]l cause of terrestrial exist-
ence—it cannot be, for when the
soul first entered this existence,
it had no Karma.

What again do you mean by
“the all-veiling Maya” or by
“losing all consciousness™” The
soul cannot lose all consciousness,
for its very nature is conscious-
ness, though not of the mental
kind to which we give the name.
The consciousness is inerely cover-
ed, not lost or abolished by the
so-called Inconscience of material
Nature and then by the halfcon-
scious ignorance of mind, life and
body. It manifests, as the indivi-
dual mind and life and body grow,
as much as may be of the conscious-
ness which it holds in potentiality,
manifests it in the outward instru-
mental naturc as far as and in the
way that is possible through these
instruments and through the outer
personality that has been prepared
for it and by it—for both are true
—for the present life. _

1 know nothing aboutany terri-

ble sutfering endured by the soul
in the process of rebirth ; popular
beliefs even when they have some
foundation arc seldon enlightencd
and accurate.

IT1 )

The movement of the psychic
being dropping its outer, its vital
and mental sheaths on its way to
the psychic plane, is its normal
movement after death.  But there
can be any number of variations;
one can rcturn directly from the
vital planc without passing on to
farther and higher states, and
there are cases of analmost imme-
diatc rebirth, sometimes  cven
attended with a detailed memory
of the events of the past life.

Hell and  hcaven arc often
imaginary states of the soul, or
rathei of the vital being, which it
constructs about it after its pass-
ing. What is mcant by hell is a
painful passage through some vital
world or a dolorous lingering
there, as for instance in many
cases of suicide where one remains
surrounded by the forces of sufter-
ing and turmoil crecated by this
unnatural and violent exit. There
are also, of course, real worlds of
mind and vital worlds which arc
penctrated with joyful or dark
experiences, and one may  pass

through these as the result of

things formed on the nature which
create  the necessary  aflinities.
But the idea of reward or retri-
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bution is a crude and vulgar
conception and we can disregard
it as a mere popular ercor.

There is no rule of complete
forgetfulness in the return of the
soul  to rebirth. There are,
especially in  childhood, many
impressions of the past life which
can be strong and vivid enough,
but a materialising education and
the overpowering influences of the
environment most often, but not
quite always, prevent their true
nature from being recognised.
There are even a number of
people who have definite recollec-
tions of a past life. But these
things are discouraged by edu-
cation and the atmosphere and
cannot remain or develop ; in
most cases they are stifled out of
existence. At the same time it
must bc noted that what the
psychic being mainly carries away
with it and Dbrings back is the
essence and effect of the ex-
periences it has in former lives,
and not the details, so that you

For the burden of deatl to man the thinking,
willing, feeling creature is not the loss of this
poor case or chariot of a body, b1t it is the
olind psychical finalicy death suggests, the
stupiu material end of our will and thoushe
and aspiration and endeavour, the brute break-
ing off of the heart’s kind 2nl sweot relations
and affections, the futile convicring  discon-
tinuity of that ‘murvellous and all-supporring

cannot expect the same coherent
memory as one has of past
happenings in  the present
existence.

A soul can go straight to the
psychic world but that depends on
the state of consciousness at the
time of departure. If the psychic
1s in front at the time, this imme-
diate transition 'is possible. Tt
does not depend on the acquisition
of a mental and vital as well ag a
psychic immortality—those who
have acquired that would rather
have the power to move about in
the different planes and even act
on the physical world without
being bound to it. On the whole
it may be said that there is no one
rigid rule for these things; mani-
fold  variations are possible
depending upon the conscious-
ness, its energies, tendencies and
formations, though there is a
general frame-work and design
mto which all fit and take their
place.

—Srt Aurobindp.

soul-sense which gives us our radiant glimpses
of the glorty and delight of existence,—that is
the discord and harsh inconsequence against
which the thinking living creature revoles as
incredible and inadmissible, * * » Re-birth
rakes the difficuley and solves it in the sense of
i oul-continnity with a beat of physical repiti-
tien,

~{The sisuijicance of Re-birth- -Sri Aurabx’ndo)



THOUGHTS ON CURRENT LEVENTS
A CONFESSION OF FAITH

The spiritual power behind the
man who has wmobilised China
for her epic resistance against
Japanese aggression, Marshal
Chiang Kai-Shek, is said to be the
influence of his wife who has
already won the respect and
loving admiration of people both
in the East and the West. Ina
recent talk given in America, she
has made a confession of her faith
in which are clearly indicated the
three stages through which she
has passed in her spiritual evo-
lution. By nature, she admits,
she is not a religious person at
least in the common acceptance
of that term. “1 am practical
minded ”’, she said, ¢ and some-
what sceptical. I used to think
Faith, Belief, Immortality were
more or less imaginary. 1 believed
in the world seen, not the world

unseen.”  But the hard school of

life has wrought a great change in
her, a spiritual conversion.
During the first years of her
married life, there was a tremend-
ous enthusiasm and patriotism—a
passionate desire to do something
for her country. With her hus-
band, she would work ceasclessly,
to unite China and make her
strong. Then came the second

phase, beginning with the Japa-
nese mvasion.  She said, 1 saw
the Japanese overrun our richest
provinces, I saw our people die
from enemy action and flood and
famine. All these things have
made me realize my own inade-
quacy and all human insufficiency.
To try to do anything for the
country seemed like trying to put
out a great conflagration with a
cup of water. [ was plunged into
spiritual despair, bleakness, deso-
lation.”

Then the influence which her
saintly mother had exercised on
her in her young age began to bear
fruit and in despair she turned
to God as her mother used to do.
She said, *“Teeling my human
inaderuacy, T was driven Back to
my mother’s God. T knew there
was a power greater than myselfl

I had formerly prayed that
God would do this or that. Now
I prayed only that God would
make His will known to me.
Thus I entered into the third
period, where T wanted to do not
my will but God’s.  And despair
and despondency are not mine
to-day.” That gives the direct
lie to the communistic slogan,
Religion is the opiate of the people.
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Whatever cvil consequences might
have followed from the abuse of
religion, as of any other good
thing in life, religion can be of
the greatest help even in our
worldly activities and struggles.

Leaders in the present world war.

like Churchill, Roosevelt, Montgo-
mery are intensely religious men,
yet they are showing the highest
qualities of dynamism and orga-
nising capacity. And in Madame
Chiang Kai Shck we find well
illustrated the coming of the
spiritual  type in the general
upward evolution of humanity.
She is a Christian, though the
credal part of that religion has not
had much effect on her: she was
influenced by the trust of her
mother in a higher divine power,
and that is the essence of all reli-
gion ; and the spiritual type can
emerge out of any religion and
even from sceptics.  And yet the
type ‘represented by Madame
Chiang Kai-Shek. as revealed in
her confession of faith, is hardly
yet the spiritual human being :
she is still a religious being or a
preliminary spiritual form  pre-
paring for the true spiritual
emergence. There is as yet no
awakening to the inner Reality or
the Soul which is the essence of
spirituality. “ An  awareness
comes perhaps of an inner light,
of a guidance or a communion, of
a greater Control than the mind

and will to which something in us
obeys : but all is not yet recast in
the mould of that experience.
But when these intuitions and
illuminations grow in insistence
and canalise themselves, make a
strong inner formation and claim
to govern the whole life and take
over the nature, then there begins
the spiritual formation of the
being ; there emerges the saint,
the devotee, the spiritual sage,
the seer, the prophet, the servant
of God, the soldier of the spirit.”
(The Life Divine, Vol.II, P. 896).

“1 am often bewildered,”
says Madame Chiang Kai-Shek,
“I question and doubt my own
judgments. Then I seek guid-
ance; in prayer God enlightens
my understanding, and when
[ am sure, T go ahead, leaving
the results with him.” Thus she
is really in the first stage of the
Gita’s Karma Yoga; she still
regards herself as the doer, though
she sincerely wants to know the
will of God and do it without
regard to consequences. But to
have a really Yogic spiritual life
we must go beyond that ; we must
find the self within us by inward
concentration and  meditation
(M. Chiang Kai-Shek prefers
prayer to meditation); we must
realise that it is Nature which
does all our actions and that
ultimately  Nature is an instru-
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ment in the hands of the Divine
with  whom we are one in our
inmost Self. “ The last or highest
emergence 15 the liberated man
who has realised the Sclf and
Spirit within  him, entered into
the cosmic consciousness, passed
mto union with the Eternal aad,
s0 far as hie still accepts life and
action, acts by the light and
energy of the power within him
working  through his  human
wstruments of nature. The lar-
gest formulation of this spiritual
change and achicvement is a total
liberation of soul, mind, heart and
action, a casting of them all into
the sense of the cosmic self and
the Divine Reality.” (L.D. II-
g97). This is essentially the ideal
of the Jivanmukta as we find it
delineated in the Gita. But it
may be contended that there have
been many saints and secrs and
soldiers of the spirit in the past,
still the world goes on pretty much
the same as it always hasdone, then
of what avail is it to humanity if
4 few more exceptional men attain
the highest spiritual ideal by a

SCIENTIFIC

««We are on the thresh-hold of
great changes. As regards the
world in general, what the rel.igi'
ous precepté ofprophcts and salr.lts
could not achieve for the unity
and brotherhood of man, the de-

) L rn ex
vastating discovery of modern ¢

most difficult and arduous sa-
dhana ?

Sri Aurobindo has fully dis-
cussed this question in The Lite
Divine. The problems o human
life cannot be solved on the past
or present mental basis. @ sSpirvitu-
ality cannot be called upon to
deal with life by a non-spiritual
micthod or atteipt to cure its ills
by the panaceas, the political,
social or other mechanical reme-
dies which the mind is constantly
attempting and which have always
failed and will continue to fail to
solve anything.” It is not that
spiritual men have not rendered
great services to humanity, but
all that has been in  the way
of alleviation and not of any
radical cure.  And that cure can
ouly come when Nature has taken
a further step in her cvolution
and man finds in the supermind
the basis of a higher life. 'To help
in that evolution has always been
the proper work of spiritual men,
and their age-long cflorts have
gradually prepared mankind for
this supreme uplifting.

PLANNING

plosives and f{lying machines is
tending to achicve.  Willy-nilly,
nations of the world have to live
like a family if not out of love,
out of fear.  What the Gita and
the Quran and the Bible could
not do, bombers will do. Bom-
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bers will inake brothers of us all.”
So spoke Mr. Darab Cursetjce
Driver in his Presidential Address
at the annual General Mecting of
the Engincering Association of
India. Mr. Driver is a scientist
with exprience of Indian busincss
conditions and he has given
scveral useful suggestions about
post-war large scalc industrial
planning in India without which
the appalling poverty of the
Indian masses cannot be remedied.
But why did he go quite out of
his way to cast aspersions on reli-
vion and religious scriptures? Emi-
nent scientists in the West have al-
rcady definitely turned away from
the Jrgth century obscurantist
hostility of science to religion, but
the Indian scientists scem still to
be tar behind themin this respect.
How could Mr. Driver be so inno-
cent of human psychology as to
assert that brotherhood can be
born out of fear, if not outcf
Jove? People saw appalling suffer-
ings and destruction in the last
world war, but the fear ol those
sufferings could not bring about

. the brotherhood of humanity.

What better prospects have we
now? lt is not willingly that
most people have cntered into the
present war; the Munich cpisode
is there to show how unwilling
and unprepared the Allies were
for a second World War. Stll it
could not be prevented. Hitler

almost succeedcd in  exploiting
human horror of war in order to
cstablish his barbarous sway over
the whole of humanity. No, fear
of bombing is certainly not going
to inaugarate a new order; if
huinanity indulges in that, it will
easily fall a prey to any Hitlerite
gangster who will invent new
hellish  weapons to intimidate
humanity, and scicntists will come
forward to hzlp him.

It is only if the passion for
power and domination can be
rooted out of human nature and
egotsm be replaced by love that
there can  be real brotherhood
and lasting peace and it is spiritu-
ality alone which can bring about
such a radical change in human
naturc.

As Mr. Driver has apparently
no faith in spirttuality, his vision
of the New Order does not exclude
the possibility of war; according
to nim every nation must remain
armed to the teeth and in his post-
war plan for India the question of
Defence  cxpenses  looms large,
Thus he says:  “Tle problem is
that if we spend too much on de-
fence, there is so much less with
which to plan; but defend our-
sclves we must.”  Indeed if India
is to protect her vast frontiers
agaiust forcign aggression, the ex-
penses under snodern conditions
will be so g¢reat that there wil}

not be much left for post-war
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reconstruction, Moreover, if the

i:::;)lt“t;sni(tlnd nat.ions' of the \?‘orl(l
armies, howwlll‘amt'am national
of s«‘:lf-dcﬁ:nécel Slm"l“ o the plea
be war, sooner’ l‘ 11(':[c ; bOUl?(‘l o
internétional - (lu'er; oty ifan
s¢t up in whichltlﬁC l'm'cry o .bc
will be abolish ; l“’dtl‘onal o
international " It g oy an
will be I‘ca[:o ICEI lor‘cc, there
lasting peace '011(;1 t? .chancc of
from tﬁ)m ) d-lll' nations frecd‘
defence ex i burden of
fen xpenditure can ook to
Cﬁ(?ctlve reconstruction insuring a
satisfactory standard of life for all
men.  But humanity will have to
change inuch in order to arrive at
tbis consummation ; in the mcan-
tine some half-way-house measurces
have to be adopted; but these
can be tolerated only on the pre-
supposition that the problem will
be tackled at the very root in
all seriousness—the problem of
changing human nature integrally.
At the same time wc must rca-
lise that this change will not
come simply by preaching the
ideals of non-violence, love and
brotherhood or by the old custo-
mary ways of religion. It is only
by following a technic based on
deep knowledge of human naturc
and world forces that this can be
accomplished and that is preciscly
the aim of Yoga. So long Yoga
has been perfecting 1ts methods in
solitude and in retivement far from
the turmoil of life leaving religion

and other
preparc

cultural activities 10
the hearts and minds ©
mankind for the final transtormas
tion. Now it is coming back 10
take its proper place in the organi-
sation and uplifting of human
life.  Scientific planning Is neces:
sary, but it can be elfective only
witen it has a spiritual vision
bchind it and cvery step is taken
to further the spiritual cvolution
of mankind.

Mr. Driver draws pointed atten-
tion to the menace of over-popu-
lation in India: ** Our present
population  of 4oo millions 13
expected to reach the figure of 530
millions in thirty years. Would
it be practicable to give work and
food to so many, even with the
Lest planning in the world to
modernize our cconomy ? Will not
our population, with its unrestric-
ted growth, ultimately pulverize
all plans?” Herc again it s
obvious that some form of birth-
control is indispensable ; but that
by itsclf would only bca palliative.
It is only men who arc in the
lowest level of culture, the material
imnen who still .form the Hority,
who .takc caung, sleeping and
b'r‘ccdmg as the highest ains of
life.  When o these  people  are
u'\‘vakcmtd to the spiritual goal of
life and uplifted by spiritual and
cultural influences, the problem
of over-population will be solved
autumatically.

—Critic.

THE SUFFERING GOD?

Ali Religions are agreed that Reality
or God is 1n esscnce spiritually govern-
od, that is to say, the nature of God 1s
Love. By love it 1s usually held to
mean that which is sympathetic to tbc
humaa beings in general and to votaries
in particular. There can be no anti-
pathy o any creature in the :rxature of
the Reality or God and thereiore Gpd
cannot and indeed does not mthft
iniurics on His creatures. Not ouiy
"o His Love is not merely a negative

thac, I : tiv
act about 1t 13

fact, but the positive 1 :
this that He redeems those wno are
fallen, or have sinned an;i fallen. The

being turas o 13 creator m
order to be saved. It prays to Him
and serves Him inall the ways rhat 1
s and 1n turi it expects His heip
The creasure suffers and
redeomer from it

human

1{‘11‘,)\\'
aiid succour.
the crcator 15 the :
sutfering. All this mcans als0 rh‘at the
creator can save and rcd-:-;zn}, h;‘»;p and’
lead. Thisis an artid; of faith. It
God be finite and ‘x':mn_:d, He may
23 and SOrrows ot

gricve over the failur
7 rescue

orhers without being '
fhiem ot redeem tiem.

able to

them or relicve t ' :
This would be the qun}tcs_sc'ncc of
Tragedy. U God be 1 infinite 'and
omnipetent and imitable, there s no
reason whatsocver for the ocgurr‘es\c‘; or
continuance of grief for He could,it so
minded, relieve the distress oOf the
creatures He had created. Indeed
there 1s NO need for the creatures to
.uffer at all if He created properly or
. It would be thorefore a love of
that aust have 12d to this
Jdoemed to suffer

wisely.
colt tragedy
creation of creatures
and to sin!

Thus the capital fact about these two
views will lead to the denial of omnis-
cient Omnipotence on the one hand
and on the other the affirmation of a
kind of masochistico-sadistic delight in
tragedy on the part of God. Now
theism cannot accept either of these
schools of thought though it seeksto
reconcile God's Love with His wisdom.
Some Christian theologians say that
the dualism is one between the God of
Love and the God of Wrath. It is
crated that the love of God is seen
when He acts as the helper towards
peace and undzrstanding of the crea-
tures and that the wrath of God is seen
whecn He punishes the traducers of the
Law of Justice of God. But this takes
into account only the law and the love
and does not sce that law may itself
be a form of Love and the restoration
of law may involve a recovery of love
(hat cstablishes the real and true
understanding of the status of the
creature in the sclieme of Divine
Harmony. The Hindu view has been
to shaw that the maintenance of Order
or law or the right relationship between
things is one of the most important
functicns of the Divine, and Divine
intervention in the scheme of existence
has this purpose as its foremost aim.
Further, God's love is not to be
measured by human criteria, though
this by no means is to be excluded.

We know that Love is most fully
displayed when one gives up oneself
completely for the well-being of another.

This passion for self-offering or sacrifice

i« the test of love. It is possible only

when the offerer of oneself is capable
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His eternal manyness in supreme inte-
gral oneness or unity
vidual souls but alio 2s avat r who is
the supraconscient Descent, aware
supramentally of the integral oneness
of Himself with all His transcendance
gnd immanence and creatorship and
indwellingness in all and the Goal of all
creatures or the many. Thus it becomes
possible to arrive at that supreme
status on the part of the other souls
who are not aware of their integral
unity with Godhead, to perceive that
in the life and activities of the avatr.
The suffering of man or the pain in the
many is neither the truth about the
Creation nor its meaning; spirit is not
enthroned in matter by the deity so
that one may understand how spirit
suffers crucifixion in matter, but that
one may understand how matter is a
possible tenement of the Divine
Himself-—that is what the miracles of
Christ and other great avatiirs and seers
and prophets of God have shown. Itis
this that is the truth of the spiritual
evolution ; not the suffering God nor
the suffering man. Suffering 1s the
sign, the external sign of the historical
juncture as it is at present; and God’s
incarnation as Son or as avatiir or
Teacher is not merely or even primarily

not only as indi-

Wherefore Le selected or made such a mute-
rial when he had all infinite possibility to choose
from ? scause of his divine Idea which siw
before it not only beauty and sweerness nnd
purity. but also furce ond will and greatnees

Despis. niot torce, nor hate it tor the aplines-
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to reveal His condescending Grace and
Love of man, but also to exalt and
clevate and trans{orm the human being
from his lowly and suficring starus and
to which his consciousness corztantly
calls him back and society condemns
him to the stazus of the free individual
who does ner submit to any outer
pewer, arbitrary or otherwise, but only
to the rediscovered Divine within, For
by thie Lighr of this supreme indwelling
Scer (Ekarsi) who 13 the indwelling
truth of all creatures also, the illumined
consciousness of man  finds all the
solace and integral unity with all
creation. Man divimised by this
indwelling  seer-consciousness, scer-
will, and delight becomes verily a ocean
of delight that nathing can disturb.
The finite God, the indefinite God,
the suffering Gud or Neronic God are
all postulationrs of the human mind
which i1s bafflcl by the sunreme
mystery of the Multi-manifestarionzl
Inrcgral Deity.  Delight is the es-ence
of the movement, and delight is the
essence of the ultimate integral destiny.
Man and God, the Many and the ()nl‘,
play with the terms of Love., and
suffering is a term not the whoiwe truth
of this Love.
—K. C. Varadachwi.
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INDIA IS ONE

I

The centres of learming i gncxcnt
India had also its contribution in the

f 1
r . 12
making of the one cultural lite of ti

y £ well-known

people. The hermitages ©f -k f
cages are the earliest unfvcrsmes o
India where students from for and near
used to flock for instruction in various
subjects. The Mahabharata abgunds
with descriptions of these hermltages
in the Nabnisha forest r:’t which the
presiding personality was b‘.u:_‘xmc: \':hg
was honoured with the title oi buuzpatz,(
rimes defined s the preceptor of

some P X .
ren thousand disciples. There were
conferences convened by great kings
where representatve thinkers were
here

invited to meet and exchange t eir
views. During sessions  of vsacrltxces
rts and palaces of kings were
. congregarions of
would enter nto
he deepest provlems

the cou ;
also thc scenes of
learned meon who
deliberations over the m
of philosophy in which ‘.-\'ruv:nr:n also
took rurt In the age ot Buddnism,
moenasieries wers the stmgghold: and
disrriburing contres of I"-,uduh.'.stl Culture‘,
* eod it to mamtoim 1its hold
upon the country and hclpfd to spread
it cvently among the d}ﬁ:ftht parts
thereof. We may mantion the tour
famous special Buddhist COI}VOC(}FM)I\S
and many other regular 2td ordinary
ones where religious and pht
problems were discussed and im‘por.tanc
decisions taken. In his fraves tr:‘wm
the north-west across the Punjab
along the Jumna-Gangos Va‘iley .do\}'n
to Tamluk mn Bengal Fa-Hien in the
fifth contury noticed almost numbcr!c;g
monasteries full of monks belonging to

which enabl

lasophical

cither of the great Paths of Buddhism.
There were no rigid rules for admission
to many of those monasteries which
accommodated  monks  of different
cchools. When Hiuen Tsang visited
[ndia in the seventhcentury there were
about five thousand monasteries with a
population of more than two hundred
thousand monks. The well-known
universities of this period, developed
out of these monasteries, were Taxila,
Nalanda, Odantapuri and Vikramsila.
The most notable of these centres of
learning in the North was the mterna-
vional  University of Nalanda in
Magadha, the largest of its kind in the
contemporary world in which scholars
of difforent castes, creeds and races
hailing not only from the farthest ends
of India but also from countries far
boyond her  geographical boundaries,
{rom China, Japan, Korea, Mongoha,
and Bokhira, gathered for carrying on
advansed studies in the various branches
embodied 1n the
culture, both Brahminical and Buddlus-
vic. Of the 10,000 residents in the
University 8500  were  alumni, and
1.510 were faculty members, Nalanda
was famous for the freedom 1t sought
to encourage in education, for the wide
catholicity of its method, for the liberal
character of its curriculum. Through
its schools of discussion, and the debat-
ing and conference methods according
to the old Indian tradition 1t surely
helped ro unite its varied elements into
a superb  intellectual fellowship in
which the contribution of the wide
variety of subjects taught was no less

1

of knowledge as
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remarkable. The curriculum included
all thg systems of theught, then preva-
fent lnv the country, in spite of the fact
that Nalanda was a centre of Mahaya-
nist studies. The Vedas wore thero
a:‘also the arts and sciences of the
Hindus. The various  schools  of
Buldhism were represented by their
reputed exponents and carnest learnors.
Penple belonging to almost all the sects
and creeds of the times shared a common
cuitural life in Nalanda which may be
characterised as having uphe!d the high
ideal of a cosmopolitan university in
the true sense of the term. No wonder
that 1t should foster a spirit of fellow-
ship among the vast number of its
members.

While in the North cultural fellow-
ship grew and developed almost invari-
ably in the Buddhist monasteries, in the
South it throve mostly in the temples,
those massive structures of wonderful
architecture, surrounded by buildings
in big compounds. In fact, each such
temple in South India was like a small
university town which was the centre
of the cultural and religious life of the
locality. These temple-colleges main-
tained free hostels and hospitals and
attracted students from different parts
of India. Learned Brahimins, in charge
of temple worship were connected
with the colleges as their professors.
Inscriptions furnish authentic informa-
tion about thesz centres of learning,
many of which flourished during the
ninth and the tenth centuries of the
present era. A Rastrakuta minister
founded the famous residenrial college
ar Salotgi in Bijapur, which had twenty
seven boarding-bouses. The Sanskrit
College at Ennayiram in the South
Arcot district was well-known asa
recognised seat of Vudic studies. The
rolls of its alumni were strengthened

not inconsiderably by learners from
the North. The districts of Tanjore:
Chingleput, Chitaldrug, Shikarpur an
Guntur, had in  those glorious days 2
number of educational  institutions
where the study of philosophy an
grammar, of arts and sciences, were pur®
sued by scholars from all partsof India.
Thus the Peninsular plateau and fh.e
Gangetic plain were linked up by thel?
culture-centres which provided oppor”
tunies for the varied expressions of the
Indian mind to buld up an intellectual
brotherhood that for centuries was an
unifying force in the cultural life of the
people. Indeed, in the world of learn-
ing the whole country was one.

The wvarious forms of Indian art are
united by their common quality of some
spiritual motivation which characterises
them more than anything else. In the
delicacy of line in painting, in the
suggestiveness of plastic figuration or in
the majestic grandeur of sacred architec-
ture, the one thing that strikes is a ten-
dency to fulfil some spiritual purpose.
In style also there are manv points that
are tdentical in works of arr produced
in places at long distances from one
another. In painting, whether iti Bagh,
Sittannavasal in the South or Sigiriya
in Ceylon, the dominating style is that
of the Ajanta masterpieces. The tradi-
tion continued, however indistinctly, in
the Rajput and Pahari miniatures: and
not a little has it been a source of
inspiratio.n to the neo-Bongal School in
r:mdern times. I? sculpture the Dhyani
;u‘ddha of the North cannor 1o distin-
gmsbcd from its southern figuration
and it does not differ much even from irs
Javanese adaptation. There are many
characteristics common to the Saranath
and the Mathura Schools of Sculpture
and their widespread influence is dis-
cernible, that of the former in the work
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: i f its godward
f plasti t in Bengal that of the latter symbol of the unity o g
of plastic art in ,

s Si irations.
in the sculpture of 25 far away 315 Slgd- aspiratio
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The art of ancient IX".dla had lt; efy thi
during the Buddhist age W

‘stinction In
Buddhist monks made no distinctio
their choic
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The attempt so far has becn to make
a brief survey of the cultural unity of

; It was not India in the early days of her history,

WY SUb]e’CtS‘ t \c; sculp- which was the result not always of any

unoften that Ty painted o2 tances conscious effort but largely of thefor;es

tared Hindu 080 An‘d m?orkiné that were released by the creative

are not rare of Hindu artists WOtsiTe that e o the D’copl.e, he_creative

on Bud o ¢ the builders spirituality having inspired ‘them 1all

# p§6u1ialr c;ieam{;gscioomake free use through. It may now be seen wha
th ;:;les{tlytle not technique, if it woul

India was able to achieve towards the

heir work. Thus political unif'ication of th_e country. P‘Ls

enhance the betey ol 1€1ff India owed In their religious an‘d' socml. thxpkmg S0
the sacred a‘rclnt‘ec.\“,ure dodcvclopment also in their political  idealism tbc
y lieele of s OFLE A o cult. No aucient Indians have always showed a
a particulat creed be co'nvey- tendency to value freedom abgve
l?ld thereforee ;f Indian everything and toso build the. political
ed by designating anty tlylp Buddhistic, structure’ th_at it may prm‘/lde.1 ever);
architecture as S.pelo L?hz Vedic sacri- member in it with ample freedom o

’ e (presst overning idea
Jama 03 rabit (A} the mandapain (porch) self-expression. llhe g’h f«an:e_ dea
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Many Brahn:ncjd Vesara of the community too Wwas deemed
adopted  the barrﬁ;iiipctuws. The equally neccssary for the so‘cml plxlrggre;s
temples of early Bu I;/hhavzﬂipumm of the people. To the .In'dlans, b e the
monolithic temple? ;QES o‘f the earlier individual the collectivity also 15 a

dan ¢

are lineal descen features of the manifestation of the Divine. Their
any fe

B 13] . Vi as 1 . . H e in UPOD the
o ﬂhl ' I\; the Nt)fth are un- SCIlthl\,S tnezdo e enjol P

1 Q n

shll»:hara-temp cS T

. Aahabodhi temple in houseliolder certain duri‘es t‘le'dt. hefmulst
mistakable the--l\ e rure 13 the discharge for the w_eh—bemg of the
Bodh-Gaya. If .arcl‘l‘ltt‘lhce building art community. Iv thc'u‘ idea of the statg
matrix. of civiliss o8 ince it not only they wanted the voice of tl}c .p.eople' te
of India Wi O e fblarc‘vut has also  domnate in all s administrative
nustured other forr’nsoo as tixe principal Affairs. That is why a ccntt:ﬂ.aurhorlfj
stood throush 119 d'ngS ( J’cord of the could not fully Jevelopin ancient Irndia
visible 1ﬂﬂd 1mt?«§in?>£ tifc race, as the When the king came iuto the scene h
cultural evoiu : :

ver
t\)
Jefinite idea €O

shrines.
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dx‘d 30mOre a2t a protector and servant
ot the peeple than as an autocratic
:

be Life ¢f peace and prosperity, fod
ne Indus Valley India, (Indians) has
been already referred to. It is noe yor
koown j: they had developed any kind of
poltical crganisation. But that chey
had aform of corporate  lifo is pmch
by the cxcavations which show the
hish orler of civie facilities enjayed by
them. The earliost corporate institu'~
tion of the Indians was the SAMLLL o
assembly, mentioned in the Rig Veda,
which was constituted by representa.
tves from a group of villages undor jrs
jutisdiction. Ies function was to con-
duct every work of adminisiration
sccial, politicel and religious. This‘
dea of samiti is the seed of 4} the demo-
cratic institutions evolved in India in
the past. It did not grow into an un-
wieldy structure. Tts smalliiess was ity
sustainmg virtue thae Kopt up ies vit -
lity throughout the A8Es In spite of tl,
various disrupting forces thiar swayed
over  India. The  village as<embiie,
to-day, the Panchayats as they are eallel
10 popular parlunce, have descended
from their proto-types in ancient India.
With the expansion of Aryan civilisa-
tion there arose the idea of terricory,
janapada, which gradually developad
meo a tertitorial state, j:mapadczn:j]/a'
and then a great territorial state, mahi-
janapadariijya, with a king more secure
in ius positton  than before. These
states were most of them of a republi-
can character. But all the time the
autcuomeus forms of local bodies in tho
villages conrinucd,  Social life in the
Vedic times was one of happiness and
all-tound prosperity It was the spiei-
did youth ¢fhumanity in India to whom
the vision came of rhe divinity of nan
and of the essential unity of all exis-
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tence. It 45 it difticult to visualise
f‘romv the STTngs of a4 new intellectual
hfe m the ade ot the Upanishads that a
happy and contented but mare organis-
ed social Tije ws there to stimulate
those culeural astivitres of which the
U!‘m’iSth»‘i Aive vivid piergres,  Lleal
kings like Jaiaka were iy prowectors
of the peopls.

The episs testify to the existence of
Liay Prospetous 1;i.'1ptioms w hore abun-
dant weolth

‘ and connnued happincss
combined

. o produce a cop jirton in
society that wye
envy of the yonds
torical stEniticance

@5 they cail qt, 7 the
" The cssential his-
of the Ramavana
was lh\:lc.\'pur;sion of the Ind;»A-r\‘-i”
Cuiture i the outh thie was cffCC.[L“{
CYoaseries of culrgra and mhieay
campaigrs, which iy Fethaps the second
attempr, the being by Bhara: 1 to
c:.‘tu'ldA Arvan st:;\!xm;m}; and 1aclude
A\\'xthm it the NON-Aryuns after Aryvanis-
mg them, Th:Scnsco{torrimn,xl'uniﬂ'
under the mmpact »

: of @ single culture
wiltch heg

. _ A grow as a result of the
tﬂnv]Diu'j.,‘I].\ “tthe king Bl araca 1« found
to e more dove]

O be oved i the Ramavana,
/ )
3t |

wid s yer further tlowering in
the Mahabharar, which reficets the
evolution of empire, the first of its kind
in Indii. our of a host of perty states
fighting  for supremacy  with  ope
another.  Problems of social and poljrg.
cal unity are tackled in this eple with
consumiate mastery.  Tho fusion o}
gl;ms and tribes, nor whnily Ar}';;;)
mto the sociul SLUCite of the Hin-'lu:
15 another imporrgn cvent thae ;;;()l;
p[::cAc Inothis period, when the  affir-
m:ltlgn of the 1deyl, ol Dhurma, the

wous, - celca! G i
: SCHSEO ool pahieieal,

PRCand custominy daw croantcally
SOOI b gl :

sUvarting i | ol the ;\'mp!c served
as Il T e s ) g
@an cioenve check on any arbitrary

abuse of sovereign power by the king.
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Any violation of Dharma by the king
was severcly dealt with. Not tospeak
of deposition, Manu prescribes even
decath for the king who would miringe
the Law. Thus Dharima asserted as
greater than the sovereign whose §ole
duty it was to administer the Law falt.h-
fully and to look to the strict
observance of its every injunction bqth
in the individual and the community
lifc of the people. In this way a com-
mon Dharma, a common culture
administered by a benevolent king and
followed by a dutiful people helped to
build up a social and political integrity
which gave to the state all its power
and vitality.

But the state did not expand beygnd
a limit ; neither was there any organised
attempt to co-opcrate with others to-
wards the formationof a confedc?racy or
any such league. Though the Ideél. of
an all-India empire, chaturanta-riijya,
and a feeling to regard all Aryauns or
Indians as one people was always there,
and a struggle for cmpire inccssant,‘ yet
a kind of regional patriotism remained
strong and active. A territorial synthe-
sis, broadbased on a common culture,
was alt that could and did exist under

Until man in his heart is ready. a profound
change in the world conditicns cannot come;
or it can only be brought about by force. physi-
cal force or clse force of circumstances, and

the conditions prevailing in the period,
but a vast empire ruled by a single
power or a league of states was far from
a rcality. Each state valued its own
independence as a sacred thing and
would resent any interference with it
from outside, thereby allowing no
neighbouring state to grow into a big
power to be able to assert its suzerainty
and form a strong central government.
An excessive love of freedom made
these states selfish and blind to the
wider interests of the whole country,
with the result that by their internal
dissensions and disunity they exposed
the country to foreign aggression and
were not able to take a concerted stand
against it. There were of course other
reasons why India then was not able to
build political unity in the strict sense
of the term. In the beginning of the
sixth century B. C. we find that nor-
thern India was divided into sixteen
mdependent kingdoms. There were also
a number of republics and tribal terri-
tortes. But no strong power was there
to combine them, at least against any
invasion from outside. Hence, the way
was prepared for the Persian conquest,
and then the campaigns of Alexander.

—Sistrkumar Mitra.

that leaves all the real work to be done. A
frame may have then been made but the soul
will still have to grow into _that mechanical
body.

—(ldeal of Human Unity—Sri Aurobindo)
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(A LETTER)
I
You say that it is not in the mj i
ind  which, dos ite ; >
alone that endless contradiction can grandey p ncknowledging the

happen. I concur with you. Itis not
only philosophers who keep disagreeing.
Yogis also take up positions poles apart
from one another on the basis of their
actual spiritual experiences. This is
possible because reality can be Spiri-
tually experienced, no less than intellec-
tually reconstructed, in various aspects.
But we are naturally led to inquire
what should be considered the ultimate
truth of which so many aspects are pos-
sible.  You suggest that to ascertain
that truth we require a new faculty
which you call “insight "'—4 faculey
" which, if its possession is gained, will
function in precisely the same manner
i all persons.” And you add the impor-
tant remark: " Such a faculty was, [
believe, used by sages like Krishna qap
Buddbha.” Two implications I read in
yvour belief. One is indirect———namelv‘
that reality has been “insighted ™ i-n
past ages and that all we can do is to
repeat their performance: the new
faculty is in fact old and is new only for
those who have not developed it.  The
other and direct implication is that Sri
Krishna and Buddha had the same
insight to reality. I hope vou will
excuse me if to neither implication I
can give a fervent Yea. I don't think
that except on very gencral grounds we
can speak of Buddha’s insight and Sri
Krishna's as the same. Immediately we
probe into the matter we come upon a
big difference. And the difference
serves to indicate the line of progress

r of past spirituality, I consider
to be beckoning ys beyond everything
the past s grandly achjeved,

Buddha made an ultimate dichotomy
between the world and realicy.  The
\xtor!d he regarded as an tllusion to be
glxscnrded at last for , formless and
tcature}css and impersonal  beatific
a-cosmism which [e named Nirvana.
Before the fing) dropping of the world
there g'ocs Ot a strange concomicance
of rc.ﬂlty and lusion, Nirvana and
en'lbndled nature.  During that prelude
Nirvana throws a luminous quiescence
on our n})ind, vitality and body. Rdtth»
since it is itself actionless, we should
b T g body reflect

' : s ce of Nirvana.
This dquicscence means a lot of wonder-
ful ch.‘mgc m our naturc—a change
dynamic a5 well as static since our
hature or Prakriti js dynamigm and
unavoidably puts  whatever light it
catches to active uses.  But the change
due to Nirvana is not all that is invol-
vedin the Gita nor ts Nirvana there the
summum bonum. Though Sri Krishna
m.thc Gita speaks of Nirvana—Brahma-
Nirvana he terms it to distinguish 1t
fr.om tbc utterly negative spiritual shade
given 1t by Buddha—it 1s for him one
aspect Qf Brakman, an aspect we canﬁot
d‘o without,  yet not  all-fulfilling.
Brahman 15 Purusl:ottamn, the Trans-
ccndqltul Being who is not limited
by Hl:s‘ OWn starie eternity and who
dyn;mnca”y manitests our universe and
acts as its Lord. And Purushottama
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manifests our universe through His
Para-Prakriti or Super-Nature.  Supet-
Nature is marked out from Naturz here
which is a derivation or veiled play of
it : it is that which is divine and hasthe
power of diviaising all that is b2low. Trs
dynamism is the perfect original of the
lower one which is the sole dynamism
Buddha deals with and Nirvana illumi-
nates. Towards the Supreme Being
who is both impersonal and personal
and towards His divinising Super-
Nature we with our instruments of
mind, vitality and body have to move
by the Krishnaesque insight: in our ex-
perience in the cosmos we have to
manifest them. The ideal of divinising
the person in us and our embodied
existence is invoelved in Sri Krishna's
pronouncements as it certainly is notin
Buddha's, for it is clear that in Nirvana
there can be no divine counterpart of
the varied complexity that is active in
Nature.

In the works of Sri Aurobindo the
ideal is brought out in its clearest full-
ness. His Yoga is founded on his
experience of a Consciousness which
over and above combining all that Yogis
in the past have known, holds the
secret of satisfying and fulfilling on
earth our whole embedied existence.
Such a Consclousness seems to me,
because of its inregral character, the
ultimate Reality —and “insight 7, there-
fore, is in my opinion developable with
utter completeness only through the
Aurobindonian Yoga. The conditions
mentioned by you for developing 1t are
very good indeed, but, as formulated by
you, arc they not liable to appear some-
what onesided, since they are, in your
words, ‘“a ruthless self-pruning?”
“ Only by this ruthless self-pruning,”
you write, can we respond utterly
impersonally to reality and not falsify 1t.”

One may suggest that self-pruning is
necessary and impersonality is neces-
sary, yet there is the fact of a diverse
personality in us. By self-pruning and
impersonality we rtise above persona-
lity’s defects, but, if carried to an
exclusive extreme, they might throw
personality entirely into the shade and
move finally to submerge it in some
Beyond which takes us for good out of
the manifested universe. Personality
is an important fact of our existence
and for manifestation it is indispensable.
It wants fulfilment in the Divine and
not just to be transcended until it can
be annulled. Reality must answer to
its impassioned many-toned appeal. So,
except at the risk of one-sidedness,
“insight 7 cannot be developed by pay-
mng scarce heed to the essence of
personality and to personality’s complex
richness. We must not grow bare in
growing pure. I don’t think you actu-
ally mean “ bareness™ by your “purity”,
Manifestation to the utmost is not
outside your path. Yet, I may say, your
utmost does not reach far enough be-
cause you believe we can do nothing
save ring appropriate changes of appli-
cation on the spiritual possibilities
revealed in the past. I do not wish to
sound cocky. I have a deep reverence
for the rishis and masters and prophets
whose souls shine from the past like
everlasting torches along our troubled
ways and I see that we cannot throw
aside the core of their realisations. But
I can't help seeing too that the evolu-
tion Sri Aurobindo is out to accomplish
has no ecxact precedent.

Taking up the synthesis Sri Krishna
made of the Yogas of Knowledge,
Works and Devotion, he goes forward
to a spiritual integrality exceeding even
that splendid synthesis. He says that
liberation 1s not enough:; nor is it
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enough to let our embodicd nature be
influenced by the light of the Divine,
not even the dynamic lght that was
displayed by the synthesis a la Sri
Krishna. If everything came originally
from the Divine, there must be in the
Divine the archetypal truth of every-
thing, a truth not lying idle in the
Transcendental but ever pressing for
manifestation. And the manifestation
of it would be a divine person with a
divinised mind, vitality and body. So
Sri Aurobindo speaks of a descent into
us of what he designates Gnosis or
Supermind as well as of an ascent to it,
The descent will mean an embodied
existence of a divine order in every res-
pect and no longer of an order that is
flawed by the human and the mortal.
Yes, in every respect there must be
Godhead and immortality: even our
physical stuff must be entirely trans-
formed! A new apocalypse is lere
beyond the visions of the past—-divini-
sation has, in Sri Aurobindo’s voca-
bulary, a novel significance*—and yet
we feel that the unprecedented is
most logical. Anything short of the
Aurobindonian divinising leaves Nature
without sufficient justification of her
being : as an emanation of the Divine
she must be capable of divinisa-
tion in every inch of her when her
whole principle is a progressive evoly-
ing. Bacause she iz capable we have
the thirst for perfection. The thitst
has been recognised since the dawn of
history, but up to now the integrallogic
of it has not been graspzd. Until it is
grasped we shall never be sarisfied:
always a clash wiil take place in our
psychnlogy and under various guises we
shall have * the refusal of the ascetic”

mind and vitality bevond anvrhing done before,

* The novelty, of course, is not restricted ta hady
utter inregrality of the divinising process and the

THE ADVENT

and " the denial of the materialist.” No
compromise  will be lasting: every
apparent equilibrium will collapse. For,
therz is an imperative in man's consti-
Fution driving him towards the spiritual
mtggmlity insisted on by Sri Aurobindo.
\V:rhout our openly feeling that impera-
t‘no there will never be a common

insight ™ for all persons. How canwe
reach in the  sphere  of spiritual
experience a common sight unless we
envisage with unblurred eves our total
constitution’s bedrock need? The bed-
rock necd shows itself in our thirst for
perfection—and the common origin, n
God, of everything denotes the integral
range of the need and the Integral range
of. its satisfaction.  You say you belicve
thh. me that the thirst for p.erfectioniS
a pointer to its eventual slaking in the
§p1r1t. But vou erect a certain barrier:
. tl)gre 18, vou write, " no nccessary
1mphcation that this will be attained
whilst we are here in the flesh and on a
level of existence where everything 1s
doomed, as Buddha points out, to decay
and death. It is more likely to be done
on a higher leval where sucin limitations
could not exise.”” If you attend closely
to the words *“thirst for perfection ”
you will seize Sri Aurobindon's view.
Can our thirst be for porfecrion if the
cry of the physical being is left without
an answer from God? Our physical
being has its innare demand for joy, for

“luminous effectivity, for healthy perpe-

tuation. These demands are summed-
up in the agelong quest for the elixir
ritae. Can you ignore the intensity of
such a quest ? .
The misery of an imperfectly consti-
tuted body anen to artack on c'\'ery side
and gravirating towards dissolution 18

reansforming. The latter is a sign of the
Pomredrdity exrends also a transforming to
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not due simply to our attachment to
material things: it is due also to our
innate sense of a great lack—a lack of
what our body is hungering after. We
try and try to appease its hunger. Blind
allevs meet us everywhere because we
do not turn to “ the secret path v of
mysticism for the body’s fulfilment.
O;u.‘ failure leaves us frustrated: we
may detach our attention from .the
failure but deep in our subconscious
there lurks a brooding dangcrous.s.ad—
ness packed with resistance to spiritu-
ality if spirituality finds no means to
justify earth in terms of earth itself.
Not to see in bodily life the thirst for
perfection 1s to close our eyes tv a
mighty fact. To seek its appcasement
outside the Divine is to ke.ep groping
for ever. To hold that it will nev.erAbe
slakedin the Divine is to giye up aiming
at integral realisation of Hlm,. for that
realisation must consist in His descent
in all the levels of our nature as xx.zell as
in our ascent to Him in the Gnoms.. .If
we admit that matter has come origin-
ally from God and if we admit that
matter cries out for fulfiiment, there
can be no getting away from th‘c _con-
clusion that our body can be dwxmsed
and should be divinised. Perf;ctlon
would not be perfect without fulfilment

1
on our level of {lesh no less than on

her level.
evg}fyai;uiescing in Buddha’s doctrine
of the doom of the body we crroneous-
ly take a present condition as an ever-
lasting one. It is quite obvious that
the body as at present inhabited by us
decays and dies. But Sri Aurobindo
discerns no inevitability of decay and
death. What is the doom Buddha
speaks of ? Who or what h:lxs f@ed the
doom? The doom, to Buddha, is con-
sequent on the body’s being compounded
of parts. The compounded must fall

asunder: that is his logic. Itis, how-
ever, conceivable that a force counter-
acting the tendency of a compound to
break up can hold together the parts
indefinitelv. It 1s all an affair of
balance. The mere compounding need
bring no decomposition and disintegra-
tion. Sothe real cause must lie deeper.
The real cause is that no force in
Nature 1s able to maintain the body for
good, much less to keep it up at a pitch
of perfect health. Must we accept this
inability in Nature as final? We must
if our attitude is, like Buddha’s, illusio-
nist. Buddha's logic is binding only if
our attitude argues no support or
archetype of the body in the Spirit.
Give up illusionism and the logic crum-
bles down. Declare that it is the Spirit
that has become all things and immedi-
ately we unchain ourselves from
Buddha's dictum. For then there must
be, unknown to us, a connection be-
tween the incorruptible substance of
Spirit and matter’s corruptible sub-
stance. Not only this, but, as the
Spirit must be one-yet-multiple to
manifest a multiple universe, there is
a spiritual formation connected with
the material formation that is our body.
A spiritual body, whose substance and
form are in absolute tune with the light
and perpctuity that are proper to the
Spirtt, is all the time behind the
unstable aggregate of elements in which
we live, and waits to manifest itself in
ir. Indian Yogas have often spoken of
a casual body—kirana sharira—govern-
ing the gross and the subtle ones from
its occult station above in the Spirit's
ether. No complete descent, emergence
and organisation of the casual in both
the gross and the subtle were taught or
methodised. Sri Aurobindo is the first
to proclaim the necessity and practi-
cableness of making the kirana sharira
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totally active in the open. When the
substance, form, law and force of that
body are brought into play within our
present material being, there s no
reason why our components, freed from
their imperfections, should not perpetu-
ally hold together in unmarred health.
We are mortal simply because we have
not discovered yet how to muke our
body share in the Spirit’s perfect and
immortal consciousness. There is no
radical gulf between that consciousness
and our bady, there ts only an apparent
and pragmatic gulf.

Everything depends on what power
of being Is in charge. The vital or
mental power is unable to bring abouta
divinisation.  Buddha's  spirttuality,
though gigantic in itself, also misses the
superb  secret. Buddha looked for
liberation from the cycle of births, not
for divinisation of all that birth involves.
The Vedic attempt to cstablish the
Gods in our nature-parts, the Vaish-

nava attempt to incarnate the personal -

deity through the love-surge of the
central person in ug, the soul or psyche
round which our personal nature is
organised, and the Tantric attempt tn
render the Shakti, the Mother-power,
of the Supreme effective in all our
chakras come near to it. There has,
however, been a general falling short
both in idea and practice because the
particular dynamis of the Divine which
Sri Aurobindo names Supermind or
Gnosis was never completely passessed
—or, if possessed, 1t was mostly in the
cranced consciousness and seldom inthe
wide-awake one. In Sri Krishna the
wide-awake possession seems to have
been there, but it was nct directly
operative : the directly operative dyna-
mis was a secondary power of the
Supermind—the Overmind. The Qver-
mind is a global and not an integral
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truth-consciousness: there 1s in it 2
well-rounded  harmony, on the whole.
of the one-yet-multiple Spirit but in
detail a penchant for multiplicity and
hence for division, while in the Super-
mind a precise all-balancing and hence
all-fultilling harmony subsists both on
the whole and in detail.  Under the
Overmind's rule we can grow divinised
on earth to a consilerable extent
without heing able to preserve ourselves
from that outermost dividing-up which
15 the body's death. Under the sway of
the Supermind there can be entire
divinisation and no compulsive dragging
away from it: we are free to cast aside
what we have done, we are not bound
to it but we are also able to manifest
petfection and preserve it here and now.
This capacity and that freedom are the
goal of carth: they are the SuperminJ'S
prerogatives  which Sri  Aurobindo
wants exercised. Sri Krishna in the
Gita heads towards them without
overtly disclosing them: while the
Supermind is his backgroun.d the Over-
mind is his forefront. It his forefront
had been supramental he would have
done what Sri Aurobindo is doing
today. .

But the reacon why, where dynamic
operation was, concerned, the Super-
mind, despite beins Sri Krishna's cons-
cious poise, stayed in the backsround 13
not just some individual defect in Sti
Krishna, Buddha's a-cosmjc extromism
15 also not traceable to merely a lacund
i him. There are universal factors no
less thanindividual: the stage of world-
evolution, the Zeitgeist and the urgent
need of the hour combine ro colour the
spirituality of leaders like Buddha and
Sri Krishna.  To deem them altogether
myopic and incapable is a mistake, as 1t
is also a mistake to deem them the n¢
plus ultra and forget ncw conditions
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and the new spirituality thpse conchc-l
tions must demand. Sri Krishna use
the Overmind dynamis and could- not
help doing so because the time was ?qt
ripe for the work of the Gnosis, espuvcl-
ally on the body. Many ups and dow ns;
many divergent zig-zags bad to occg
before the time could ripen for the
Aurobindonian Yoga. ltappears .thate,
among several factors,an age of Sc1en§
had to emerge for sucha work to be
taken in hand. Nothing save a stresi
on the physical as blindly: strorii a}:}i:)
the beginning was Sciences cou helt
the psychological moment 'o.f an uml‘ 2
task like laying the Spirits touc 1ﬂ t.
its old enemy and despised 1r}1pc<.i1m?n :
the body, for integral dl‘vxmsnrflfcjx}t.
Then there is the subconsclous c Lt‘
of Science’s brilliant endeavour to sce
in the body the cause, function ar_'xd alcrin‘
of everything that we are: by its 2 ,
vances towards proving all Sl‘fll”ltUla‘
states to be material it also paved t;u
way for a vision of matter as no_ uAtt‘crjq
incommensurate contrary of 5pmtuaf
states. Further, the dcvclqpmentﬂ'c')l‘
the radio has in a very .unprc‘sm/f
manner given the human mind a >ep>el
of ecffective wideness and of practica
simultaneity of presence cv.:ry\’\'hercf
through a sort of physical translguon o
the Spirit's consciousnes;. As impres-
sive in diminishing the incubus of unt
conquerable  inertia and gr9§sness
associated with marter m opposition to
Spirit is the dissolving of matter 1uto
pure energy by the break-up of the
atom into electrons. Lastly, wc_have
the admission that so far as the science
of physics 1s concerned we do nlot
require €0 know the nature of t}xe
entities we discuss but only their maftf je
matical structure, the way they affect

our measuring instruments; physms,
indeed, reflects the fluctuations of
world-qualitics but ouf exact knov&r:
ledge is of their © pointer-readings ",
not of the qualities and as a resu!t_lt
leaves us open-minded asto what ¥eahty
is. Developing out of this open-minded-
ness there are the celebrated Jeans-
Eddington trends: what beggn as a
tremendous stress on the physma.l has,
in an impottant domain of» Science,
ended 10 2 doubt in the mind of one
scientific school whether thq physical
universe is its owi explanation. The
doubt doss not remove thg stress oln
the physical which is now an 1{1ahenab e
portion of whatever life-programme we
may adopt, but it hqs robbed of tren-
chant finality the linc once drawnI
between  the actual spatio-tempora
phenomena and the.hypgthetlcal mys-
tety of God. In addition, 1t has sugges'f-
cd a change in our 1de? o.f Nature's
Jaws. Bothin Jeans and Eddmgton you
will observe the disposxtuin to COD.SIde‘L:
the nineteenth cent\}ry’s laws o£ iron
statistical and nothing more. 00 th'e
obsession about decay ﬂ‘t‘ld deat}} is
weakened and Buddha’s " doom fgr
che body Is found Iikely to be a statis-
tical law, a generalisation from a large
number of past and prcsgnt .c%xses rather
than an absolute inevitability. Thus
Science has by manyroutes co-opgrateq
obliquely or straigshtforwardly with Sri
Aurobindo’s mission.  Apart from the
scicntific miliew the integral Yoga would
be an anchronism. Apart from the
integral Yoga the scientific miliex would
lose its deepest rationale.

Living in that nuliex and wanting to
do Yoga, a man is bound to be restless
and discontented until he embraces Sri
Aurobindo’s integrality.

—K. D. Sethna.
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I

The world is the infinite self-forma-
tion of a Spiritual Reality on different
levels of itself, covering over covering
and sheath within sheath, within and
within, over and over. It is not a static
formation ; it is an infinitely flowing
movement all chrough, from within
outward and without inward. The
originating Reality resides within the
uitimate ether in the inmost centre of
its self-formations, as in a cave of
secrecy. Knowing it, we attain to the
Highest. Knowing it, we know all
there 1s to know. Knowing it, we
reach the fulfilment of all desires “along
with Brahman"—that 1s, we share, so to
say, in the perfect tulfilment of all
desires which dwells in the truth-aware,
blissful being of the Supreme.

For desires are the translation in the
terms of Life of the great movement of
the Spirit, one in its impulsion outward
into expression and in its returning
impulsion towards its source. The Chan-
dogya! speaks of desires as belonging
to truth, but as being covered up by
untruth,—the untruth of a part which
loses the vision of the whole. It is this
less and limitation of vision, this un-
truth, that vitiates the aim and direction
and working of desire and splits it up
into man’s good and cvil, right and
wrong. Maun, recovering his unity with
the one Vast, the Supreme, the Brahman,
reaches the fulfilment that is in Him of
all desire. Then is he not troubled by
the thought, "Why did I not do this
right, why did I fall into that wrong? ™

1 Ta ime satyah kama anrtupidhanah, 8-3-1.

For he now knows the nature of QOOd
and cvil and has transcended them
both and his desirc has become the
movement of truth. And because for
him the distinction berween them 18
abrogated, it 15 not an empty or unreal
one or one that belongs to a dream of
illusory existence. The distinction 18
based on truth n 1ts application to @
particular region of existence and
when it is passed beyond the distinc-
tion vanishes.

This self-tormation of Brahman, of
Creation, is founded in joy and its culmi-
nation is in joy. But how is it that
suffering is the badge of life 7 Partly
because life i1 desire-stricken, biimas
hata, that is, it is stricken by the
accretion of the untruth on desire : and
partly because life has to put on @
material vesture in a world founded on
Matter. It is these special conditions of
a particular mode of cxisrence that bring
in infeliciey and suffering, bur other-
wise existence Is joy  For pleasuce and
pain do not touch him who remains free
from the body—asariram viiva santam
na privii priye Ap.réata.h, as the Chandogya
declares. It is material existence that,
as it diffracts truth into various shades
of good and evil, also breaks up joy into
various shades of pleasure and pain.
And all this suffering’s well-nigh infint-
tude in material existence is borne and
sustained and triumphied over by just
an infinitesimal measure of that joy
which is the deep foundation of exis-
tence, ctasya cva i nandasya anyion bhu-
ting miitrim wpajivantt (Br. Up. 4-3-32)
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And with a quiet sublimity of SXPIC
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sion the Taittiriya says: VG;‘G sathe

should move at all, whol simuL rL; oy

at all, if this vast space ﬂf‘»‘l{» - ‘n(; esa

—bo hyevinyit kah  pruyTt YA T

kiisa vmando na syt he gsal ©

The seeker who reaches 1t1v_‘bj ;1

> se2t 123 this jov, a1

his world journey rmcL»— ' “IS—I{ ¢nters
aw apnd fear. ige

goes beyond law and BT L TE oy

and icradiates with this D 11~ outer-

sheath of his being even to the of the
most. To him comes the freedom

v all
Universe. And he ranges through

[avar=

3 5 SveT
realms of existence taking \;-11]:“;:(1
j nay iike
oyment he M nd
o o s form choose,

whatever form ot body he may ¢ ooser™
an unshackled raptufe breaking forth
into this paen of victory and trmd r;hé
“Qye! Tam both the Food :mf he
Eater. 1 am the maker O the
harmonies of Knowledge. I alm ehe
first-born of Truth, and prior €0 t uiaghcy
am I. I am the navel of.lmmo)r hke.
I front and master all ex:s.t‘enc«,,
light the world of Huaven  oanishad
This is how the Tmttxlxya \,V;(,C had
presents the Ancient I\nOWATLER}\‘hiS
Knowledge handed do;vn;l‘fof\gidgc» s
‘ svious age, the '
girii::;i‘rly taught by Varwiato Bhygu.
But how is one tO enter

into this
Knowledge ?

I

; n
The Upanishad represents the h}llﬂiti )
being as a {ive-fold person. one ln’S.I.qL{
another. The outer 1s thcb n.mtcu‘It
1S1C ng.
bodily person, the ph}SILCﬂ‘ ?1 gThe
is called the annamara Pwusd

1 Akasa. Sankara mikes ak v
cetains the earth, taking it to me: e
gets rd of the carth too by making it stal
here with the vlt;_ll being, w  should
‘IL system of the five vital motivns Con
l 1C - 8 . ) .
Upanishads in whi b

q A
livisions of pmnavba‘puna J\L{ ‘
§ sen intendud

ak to have bec
be taken
subtle forms.
ANNAMANa.

~e

outer person Is co >
that is, Matter, for life h thatter =

and is sustained by it Matter 1s the
basic creative principle of our wor!d-
existence. They who commune with
Food, that is, Matter, as Brahman
they come by all Food, says the
Upanishad; that is, they come to know
Matter fully and entirely and have
access to the riches of sustaining and
renovating power locked up in the
physical body or the food-sheath, the
annamava kosa. For food is the eldest
of things and 1s rightly called the .all-
healer, and all living beings_are constitu-
ved out of it and grow by it.

Permeating and filling the p11y§ical
being, enselfing it, presiding over it as
soul over body, is there within it the
vital being, the pranamaya purua. And
this self or being is figured by thg
Upanishad in the likeness of the physi-
cal body. The up-moving energy of
life is its head ; the pervasive energy of
life is its right arm or wing; and the
down-moving energy of life is its left
arm or wing, while its main body. is
other! and earth its rump or supportng
bottom. After Matter, life is the next
creative principle of our world exis-
tence. They who commune with Life
as Brahman, reach the entire length of
life, that is, the fulness of life, the
whole extent and depth of its active
funcrioning ; for to them are opened up
Al its capacities that lie coiled up 1n it
like a spring, its inherent supremacies
over matter.

,
(isq mean the samind which is situatf:d in the &k‘dsa, and he
an its presiding deity, who holds firm the apdn®&. Sayana
d for the ud.int, on the ground that we are concerned
ho should be all made up of_thc motions of life, and t'h\?s compl_etes
. ctiturive ot the life principle. There are passages mhthe
L the vital princize seems to be regarded as complete with the three
i 17 unce, Taking this to e the casce here, ether and ear;h may
(\( cn‘texing into the comppsition ot'theAhf?f S-l}cath,”éthimi
There should be nv Jitficulty on this score. sceing that mind itself 1s regarded a:
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Permeating and filling this vital being,
enselfing it, presiding over it as soul
over body, is there within it the mental
being—the manomaya purusa.  Yajus,
the Veda of the holy rite is its head :
Rik, the Veda of the illumining hymn is
its right arm or wing ; Saman, the Veda
of the divine melody is its left arm or
wing; Commandment or Teaching is
its main body ; and the Secret Know-
ledge handed down by the Rishi Athar-
van and the Angirases is its rump or
support. Mind 1s the next creative
principle of our world-existence and in
reference to this principle occurs the
following verse: ‘“"He who knows the
joy of Brahman, from which fall back
both speech and mind, getting no hold,
him no more does fear visit.” !

Permeating and filling this body,
enselfing it, presiding over it as soul
aver body, is there within it the know-
ledge-being—the wijigdnamaya purusa.
The faith of Truth is his head: Truth
Creative is his right arm or wing ; Truth
actualised is his left arm or wing; union
with the Spirit is his main body or self;
and the world of the vast Truth iz his
rump or support. Vijiana is the eldest
of creative principles. It is vijiina
which effectuates the purifying worship,
and works also it accomplishes. He
who knows wijindna as Brahman and
does never fall away from the know-
ledge, he throws out all the sins in his
body and obtains all desires completely.

Permeating and filling the wvijidna-
maya being, enselfing it, presiding over
it as soul over body, is there within it

the joy-being or the nandamaya

'From the regular pattern followed in the v
showing mind as a creative principle and then a statement of the
its realization as such. On the other hand we find here a ve

puwrusa. Endearment s its head ; glad-
ness its right arm or wing; delightis
its left arm or wing; joy is its main
body or self; and Brahman its rump of
support. He who knows the jov of
Brahman, from which both specch and
thou. bt turn back unable to rexch, for
Lim no more 15 there anything that can
give rice to fear. For it is Brahman
who has created all that is and entered
into 1t He 1s the sap of cestasy, the sap
that builds the worlds. Only by getting
at this sap does man become a being of
Joy. He finds fearless station imvisible,
in the ineffable, abodcless Reality that
transcends all self-hood. He sces tiat
he who dwellsin the human being and
ha who dwells in the Sun—that is, the
Truth which is the source, lifc and light
of all existence,—both are one. Hisis
the highest knowledge and the supreme
realization, for dnanda is the supreme
Brabman himself. With this reabiza-
tion he eniers into  sheath after
sheath of his being and ranges through
the worlds, singing the paen triumphal:
“OYe!Tlam both the Food and the
Eater. I am the maker of the harmonics
of knowledse; T am the first-born of
Truth, and prior to the gods am [ Iam
the navel of immortality. I front and
master all existence, like light the world
of Heaven !

I

We shall here just remark that this
Upanishad of joy and spiritual victory
casts ot the lightest susoicion on the
reality of the world. What is the
spiritual victory of which it speaks? It

cxtowerhould expest liere a verse of authonty

rasules that would ensue trom

shawing che mind's constitu-

r
tional incapacity to arrive at the joy of Brahman, The oiiginal pessage here seems to have been
lost and its place filled up by the verse of authority in the section on the A nandamaya purus®
with just one slight verbal alteration, simply because the word manas occurs init. b,a"dk,“.m'
however, makes an unconvincing effort to show that the verse is intended * in praise of mind
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is first a realisation of the truth of t.he
creative principles of Mazter, Life,
Mind, Vijiana and Anandg. then a
realization of the one indwellmg-Perso'n
in all existence, and finally, “tlth this
realization a re-entering, as it \\’gre:
into the different personal formg&@m
based on Matter, Life, Mind, Vijnana
and Ananda. Then sounds f.or:h the
proclamation of complcte_ v1ctory:
have overcome the entire world ,
aham visvam bhuvanam abhyabhavan;
This is not just an exit from an "ui\cnr:
ing cycle of births and dcmfk‘;l;\:
mercly anescape from seme pers cfax 'i,
illusion, wrong self-projection or fe?-d
dream, but a real {ulfxlmgntg .d'f ‘
victory, a triumpbal r::’—en‘tcvr‘mii 12{;r
cvery part of the L.larn caw.1 L;I::Sful
being with the luminous anc blis !
trut'gl and a ranging forrh qxfcrd a
realms of becoming In Joyous free 01111:
The Upanishad shows cxxst;niiﬂi
having a divine pu‘r;“)osc‘ an£ ; ;th
something entirely g'hfxcrcgtY L'rol‘vj»sr;dl
stupcndous desperation which isEre
Re\;}“;fi;f;!{ pow concarn ours::lvcs to
i . closely the Upa-
examine a little more ciosey y
nishad’s . description of the manf)?z’a% .
purusa and the pijiianamayd ;m{z,su't,
for between these two. cx'ldenF y.ll,
places the great Crossing frv:)m tI—;i
Ignorance into the Knowledge. 5
who knows wijirna as Brahman an
gets himself firmly fixed‘m the know-
ledge, the Upanishad declarcs, casts
away the sins in his body apd rcgchcs
the entire fulfilment of all his desires—
yijiignam brahma ched veda, tasmdt c.lze?
na pramidyati, sarirc pdpmano hitvi
sarvan  kamdn  samasnute. So. the
crossing from sin into lSil‘ﬂCSSl‘]eSﬁS, from
desire, suffering and evil into tu?txlment‘
has been cffected by the knower of

1 Sankara makes o

vijzana. Sinlessness and fulfilmeng th;
mmanomava purusa has not, and it is
for them that he seeks. In order to
find what he secks, according to the
Upanishad therefore, he has to trans-
form himself into the wjignamaya
purusa.

It represents the head and arms and
the support of the manomaya purusa as
constituted by the highest knowledge
attained or attainable by the mind' of
man—the highest, of course, in the view
of the Upanishad. The highest know-
ledge to which the human mind can
attain is, obviously, the knowledge
about the Reality of existence and the
way of reaching it: this for 'the
Upanishad is cmbodied or symbolized
by the Yajus, the Rik and the Siaman,
which are figured as the head and the
two arms of the mental being. The
<ecret knowledge of the truth whose
discovery has been ascribed by Vedic
Tradition to the Rishi Atharvan and
the Angirases, the Ancient Fathers of
the Race, is represented as the foun-
dation on which the structure of the
mental being rests. But all this know-
ledge of the mental being is external to
it, so to say: something based upon
inforence ot belief or tradition or
teaching. So the Upanishad calls the
main body of the manomaya purusa, as
distinguished from his limbs, adesa’,
that is, Commandment or Teaching.
The why and ultimate cause of things
is above the reach of the mind, for the
world is ardhvamila, it has its roots
above. The why of right and wrong, of
good and evil, mind cannot satisfactorily
tackle: for its knowledge and guidance
on these things it has to rely on a cate-
gorical imperative, either within man’s
own heart, or, when it is not sufficiently
imperative, within the accumulated

destt mean the ritual wjunctions of the Brahmanas.



204 THE ADVENT

experience of the human race. So, in
respect of fundamentals, both as regards
knowledge and action, the human mind
has to rely on " Teaching " or ** Com-
mandment.” Adesa, therefore, forms
the fundamental part of man's mental
life.

The wijiinamaya purusa is  des-
cribed as constituted of quite a
different order of knowledge. Sraddha,
the implacable urge of the inmost truth
of the being into expression, known or
unknown, cver exerting Iits pressure;
not to be deceived, not to be refused;
no mental belief or matter of assent or
dissent, but if belief, a belief of the
very being itself ; this sraddha is what
1s called the head of the vijninamaya
purusa. Rta, the rhythm of the Spirit
going forth into the ways of manifold
being, the free creative Truth presiding
over the manifestation and beckoning
to the sraddha in the depths of mani-
fested being, the unerring working of
the Divine Agencies, this is what is
called Rta by the Rigvedic Rishis: this
Rta is the right arm of the vijiinamaya
purusa. And the support for this
structure is mahah'~the Vast Truth, the
world which is the " foundation above ™
of the three worlds, Bhih, Bhuvah and
Suvah and which are called the three
vyanrtis or the three grear Utterances
of the Spirit. These are the several
limbs: but :o0ga, unton with the
Spirit, is the main body, the essential
part of the wijndnamaya Purusa, in
contrast to ddesa, Commandinent or
Teaching, which has been said to be
the main body of the manomava puruse.
Ever-present union with the Spirit 15
the essential characteristic of the

ced it as the fourth 1'!/(711311.
by him with Hiranyagarbha.

myidnamaya Purusa; it is his main self.
[t 1s through this union with the Spirit
that for him is illumined the why of
things, the why of right and wrong, the
why of good and evil.  Now he is gone
beyond the ddesa, which is the light on
the path of the mental being. Yoga is
his light; he knows through 1oga, he
acts through yoga.

Now, what should we understand
by the term viii7 na? There is the
difficulty that it is used with varying
significance in the Upanishads, and the
precise meaning of the term in any
place can be fixed enly by the context.
We have in this place a sufficiently
detailod descrintion of vijiiana and the
vijimamaya purnca to he able fully to
understand 115 import, though it would
be hazardous o fix teo precisely the
connotation of the psychological termi-
nology of the ancient mystics of a far-
away age. First, we can sec that
vijiena s regarded as  a creative
principle, like Matter, Life and Mind,
and not as a particular activity or work-
ing of the mind. Secondly, it is not the
“Word" conveving the truth that
forms the parts of its bodv, as 1s the case
with the Mind. Truth 1it<elf, of Jdifferent
grades or levels, goes to make up Its
body.  So in the 1ijiTing knowing is be-
comind;: It Is experience, not report ; it
is a growth in the very nature of the
being, not a Arowing store, as it were,
i one of its rooms, as is the mind's
knowledge. Thirdly, he that is fixed in
the knowledge that vijiT na is the first
Creative  Principle, jyestham brahma,
casts awav sin and suffcring. sarire
pdpmano htriy, and reaches the utter
fulfilment of all dexires. saryim biman

£ Mahah. In che eathier portion of the Upanishad Mahichamesye is said to have announ-
Sunkara rays the word means Mahattatia, which is identified
But why stray inio whar is probably « ditterent order of 1deds

when the Upanishad iteelf gives an explanation of the word ?
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samasnute. From this it is clear that
vijifiina is the consciousness of that
level of being where, freed from suffer-
ing and sin. it reaches fulfilment.

But Sankara makes vijzana mean the
determining buddhi. The antahkarana,
man's inner instrument of knowledge,
is said to function in three ways—as
mind, buddhi and ahamkira. Tbat
which helps us to come to 2 defl‘mtc
conclusion or decision on the gven
content of a perception Is called
adhyavasiya, and this is’ made tl}l;
distinguishing characteristic of buddu.
And the vijiinamaya purusa In the
human being, according to’Sankara. 1;
he that proceeds on the basis of prove 1
definite knowledge. But surely. mé‘z‘nta
adhyarasiya ot buddhi cannot bg the
eldest of creative principles which tlyx‘e'
Divine Agencics wait upon and serve "
and the vijidnamay® purus® who 1s
described as constituted of truth}-
knowledge and as founded on mgha_x,
the fourth world of trutb-bemg.——
Bhih, Bhivah and Suvah, standing for Fhe
three worlds of Matter, Life and Mm.d
resppctively, where the truth of bemghls
broken and distorted—cannot be the
being that proceeds, as Sankgra says, on
definite knowledge ascertained to be
true through proper logical ways of
proof. If we follow Sankara, we are
still in the province of the antahkard;a,
and even when we reach the ananda-
maya puruse we are stiil conccrncfd
with another working of the antai-
karapa. And from the antuhkarana we
have to take the great leap into the In-
effable,—the ad.rs’y[l,, anatmya, a)li)'ltkt(l/,
anilayana, and in between therc is
nothing but void.

v

From all this it is clear we cannot
follow Sankara in his interpretation.

The Upanishad speaks of the vijiina-
maya purusa as the inner self of the
manomaya purus and of vijiidna as a
creative principle superior to the mental.
Vijfiana is knowledge which is quite
different from the mental knowledge, it
is the knowledge of the spiritual being
in man. The Upanishads speak of the
self in the buman being as vijizinamaya
—ntmn vijininamayah, and of the infinite
Being as wijianaghana. QObviously
vijiiina is gnosis, the knowledge in the
spiritual consciousness. But Sankara
says that the self is called vijianamaya
because it is realized only in contact
with the understanding of the mind—
buddhi- vijitana, and that vijianaghana
is Pure Awareness or Intelligence and
is so called because there is nothing else
but awarencss or intelligence in it.
And upon this misunderstanding of
vigiom@ and the wroung turn which it
gave to philosophy hangs a tale of
grave consequence to Indian life and
spirituality. We shall, therefore, make
no apology in quoting here a passage
from Sri Aurobindo touching upon this
important matter.

e, But the vijizana or gnosis is the
very working of the infinite and divine
nature; it is the divine knowledge one
with the divine will in the delight of
spontaneous and luminous self-fulfil-
ment. DBy the gnosis, then, we change
our human into a divine nature.

" What then is this gnosis and how
can we describe it? There are in the
ordinary philosophical notions of the
term vijiiana two opposite errors which
disfigure two opposite sides of the truth
with regard to the gnosis. In one
vijiidna is used as synonymous with the
buddhi and the Indian term buddhi as
synonymous with the reason or discern-
ing intellect. The classifications which
accept this significance, pass at once
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from aplane of pure intellect to a plane
of pure spirit; they recognisc no inter-
mediate power, no diviner action of
knowledge than the pure reason. In
the other ecrror it is supposed that
vinana is the consciousness which gives
us the knowledge of the Infinite free
from all ideation or with ideation pack-
ed into one essence of thought, lost in
the single and invariable idea of the
one, the chaitanyaghana of the Upani-
shad. But the gnosis, the vijiana is
not only this concentrated conscious-
ness of the infinite Being, it is also the
infinite knowledge of the play of the
Infinite; it contains all ideation in itself
though it 1s not limited by ideation.
This ideation, however, is not in its
character intellectual ideation, not what
we call the reason; for that ismental in
its methods, mental in its basis, mental
in its acquisitions, but the ideation of the
gnosis is supramental in its methods, its
basis, its yield of thought-lighty There
is a relation, even a sort of broken
identity between the two forms of
thought, one indecd proceeds from the
other; but they act on different planes
and reverse each other’s process. Even
the purest reason, the most luminous
rational intellectuality is not the
gnosis." !

What the Taittiriya teaches s the
discovery by man, the mental being of
the vijianamaya puruse who is his self.
Aad the means of casting out suffering
and evil, pipdm, from his body is to

) 1?\_6';.——\701 4. Page 8.

establish  himself in :ijiana, the
consciousness of the ijidaamayde-
mouse.  Vijadna is a power not only
for the purifying adoration which
lifts the being to the ultimate goal,
yajna, but it is also a power for works
which help forward the world, karmdni
—-—vijnanam jyajiam tanute, harmdin!
tanute'pi cha.  And evil touches him not
who is fixed in rifnana, for he lives and
acts in unton with the Spirit—that is, in
1oga,

And the cntire teaching of Sri
Aurobindo is hinged on the truc con-
ception of this Upanishadic vijnana.
Man's fullest spiritual development s
through wvijiena. It is not merely to
reach the rippleless peace and joy of the
Brahman-consciousness and then to
wait till the body falls away for the
final mergence. Man is called to a
greater adventure. He is tobring down
the power of ¢ijilane into his life here,
and free it from evil and suffering. And
to that ¢nd, he has to transform his
nature from top to bottom—the very
physical nature of the body must see
and act with the lisht and power of
vignane.—May I, O Lord of Light,
become a vessel for immorzality.! May
my body be envisioned Rapturous——
sweet be my tongye! May I with my
ears hear the Vast!—Amptasye dera
dharano bhuydasam, Sayiram me vichar-
sapam,  jihva ome  madhumatiami.
karnabhyam bhurvi cisyuvam.

—V. Chandrasekharam.

JEWELS RECOVERED

I
There are three demands of the Yoga:
1. The will—not mere inclination or
desire-—for a greater truth.
2. Complete consecration to that
tru;')‘ Complete transformation by the
working of the Higher Power.

.
*
. *

First samata, then completg ‘qut-
Then working of the Sbgktx in the
instruments: This is the basis.

*
» -

I

Two things really matter: )
1. The Spirit above that 1s dy.namx.;.
5 Life which is its expression in

the actual tield of consciousness—i. e.
Mind, emotion, life etc.

*
x =

Mind, emotion, nerves, hody etc. are

only incermediate terms. »
Mind is only a channel, so1
Body is only a mould-

s heart.

= . *
*

To go through this Yoga—two things
are necessary:
1. Balance.
2. A strong hold on earth. 1
Balance means different‘parts of the
being well adjusted, a certain steadiness
and a quiet poise in the bemg.

* * * *

In the Integral Yoga:

1. Permanent change of conscious-
ness is the one thing important.

—By A. B. Purani

2. Want of one-pointed concentra-
tion for the achievement of the goal is a
great bar.

3. And so is also the tendency not to
be harsh to oneself. Man generally
wants self-satisfaction and self-justifica-
tion.

11

Even among things that come from
above there are degrees and gradations
and one has to find the trae truth.

At one stage certain things appear to
be the final-truth. But when one goes
higher, it appears only as partial.

There are ranges of the higher cons-
clousness.

‘ * * -

The Universal is full of things, true
and false. One must distinguish be-
tween the true and the false.

It is not safe to open to the Universal
without discrimination.

All things—good and bad, Asuric,
Patshachic even <can come into
the Sadhaka through indiscriminate
opening.

» ' * pe .

There are Yogis who take delight in
Universal manifestation feeling them-
selves free-Mukta. But that is not
spiritual perfection. The Universal is
unmoral and so those who go into it try
to behave indifferently. But they do
not get transformation. Those people
who want to run away into the Infi-
nite not satisfied with the Universal
do not care for the manifestation.

* * * «
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SAT : is existence,~the essence of pure
Being, infinite, and undivided.
CHIT-TAPAS: is pure ecnergy of
consciousness, free in its rest or

action, sovereign in its will.

ANANDA: is the bliss of pure Exis-
tence, of pure consciousness.

VIINANA: the Supramental is the
Causal Idea which by sccretly
gutding and supporting the confus-
ed activities of mind, life and body
ensures and compels the right
arrangement of the Universe.

BUDDHI: is the lower, divided in-
relligence.

MANAS : is the sense mind: The co-
ordinating perceptive faculty which
presides over sensations—nervous
responses of our senses.

CHITTA : is the seat of emotions.

PRANA: is the conscious life-force,
—the hampered dynamic energy
which is concerned with creation,
with power, and conquest, action
and expansion—with satisfaction of
desire.

ANNAM : is the divisible being which
founds itself on the constant
changeableness ot physical sub-
stance.

L] . . .

\Y%

What you generally know as yourself
is only the surface being and its super.
ficial workings: what a man thinks of
as " himself” is only a movement in
nature—-a movement in universal mind,
in universal life and universal matter.

What you have to do is to scparate,
that is, detach yourself from the move-
ments of nature.

. -« - .

THE ADVENT

VI

To be free from the ego:—what does
1t mean?

In ordinary sense anything done for
oneself is egnistic. That which 1s not
done for the self is rogarded as un-
egoistic,

Bur that ts not the sense in the Yoga.
One can do all unselfish actions and yet
be full of cgoism. Fgolessness means
first desirelessness.  One should there-
fore establish within a condition 1n
which bad as well as good desires are
absent,

1. What do we want to achieve In
this Yoga?

We want to bring down the Truth,
the Divine Himself into the integral
human being--no part of him left out.

2. Who can achieve this goal?

It 1s Higher Power that can achieve
the goal; it is the Divine Mother com-
ing down into the human being that
can fulfil the Yoga.

3. Then, what has the sadhaka got
to do?

To open himself to her.

4. Why does not the Divine Shakti
work in all openly and directly ?

Because at present man is shut up in
his mental, vital and physical being and
its limitations.

5. What do you mean by “gpening”
yourself to the Divine Consciousness
to the Mother ?

By opening is meant an aspiration in
the heart for Her coming down. 2
will in the mind that She should act
and even a will above the mind.

6. What happens when you open
yourself to the Divine Mother?
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Her working establishes a quiet, a
peace in all the parts of the being. Tt
then prepares th> human naurs for
Her <till higher workin.

Ld d -

Vil
Yoga and work for Humaniiy

What one purs foreh anrside
form of action i@ ganeraly what N2
internally is.

Our {rst aim is ot 70 work for
humanity in the current sense of 11:‘118
torm, but ticst to found Lirc on @ Hg:}
Coneciousness than the prcsenrcmm'u:
and ignorant consciousness o mind,
life and boady.

The present averads
and vital in his nagure Uus
for satisfving his vital being.

»

man 13 physical
]

img liis mind

- »

i iverse 15a
\What vie see in the material universe
seupendous system of RN
A huge me hanical recurrency rutes il
uge chs J
i« longs-enduring and vast:

0o
recurrence sways all thut

3 1 ' e TEDCC S,
mechantCis rocinrencyd

\ o
A similar but trauet

ic cp‘n.cm-ml and

; . flame
small. The suns leap up into b fon
’ ) BRI nie m
whealing in rpace, cauander foroe e

X e “popmerhaps T Do
and fade and are extincto Bho it

e ar clce other
into being and vepeat their course OF v

suns take their place and sultil therr round, The
seasons of Time repeat e e
unchanging cycle. Alwons (he tree ¢f ]ln,c I,I,L‘r;
forth its varicus flowers and sheds them and
breaks into the same flowers in the ‘
season.  The bady of man i;.lﬂnr‘n end g:n\.,_,
and decays and perishes, lv\!r. it g“,!vcs lirth ro
Giher bodies which maintain the o

1 .
their unenaing and

- Tecurring

i LN
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VI

Obscurantism is of various kinds. e.g.
1. there is an obscurantism which
refuses to enquire;

2 An attachment to the bounda-
rirs of mental normality also
leads to an obscurantism.

These shut away or turn away
from new vistas.

Metaphysics is reason examining its
own data, its own laws.

Qeience is reason studying objects
and processes of things.

fucile escle. What haftles the intellvigcnce iv“
a1l chis mtent and persistent process 1s 'th:xr 1t
ccems to have in it no soul of meaning, no
agnificance except the simrple fact of causcless
;._11‘_1 purpuwless cxistence, dogged or r.\"heved
1 the annuling or compensating fact of mdiyi-
Juat cosation. And rhis is because we perceive
\anism, but do not see the Power that
uses the mechaniem and the intention in its
use.  But the moment we know that there is
4 conscious  Spirit self-wise and infinite

the mocl

Vrooding upoa the universe and a secret slowly
colf-tinling in things, we get to the necessity of
anides inits consciousness. a thing conceived,
will~t ot in motion and securely ro be done,
arogressively to e fulfilled by these great
Joliherate workings,

—(The Significance of Rebivth—Sri Aurobindo)
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weet this requivement he found out
the tormula, sartri tmabliva, which is
a fundamental principle of his philo-
sophv.  *“The meaning of u body 15 not
a thing which has limbs and senses but
n thing whose characteristic 1s to exist
for the use of a sentient being, to be
supported and controlled by him.  What
rhe individual soul is to the body,
Brahman is to the entire universe
including the individual selves. In this
wcnse, He is the Atman and the
rosmos is His body.” With this formula
Ramanuja gave an explanation of the
Jheda and abhede Srutis. The bheda
Srufis signify that the world of eit and
acit is essentially diffevent from Brah-
man, just as  the material bo.d_“/ is
casentinlly diffevent from the spiritual
col. The ableda Syutis mean that the
world is dependent on Brahwan und
ennnot exist or function apart from it.
But thisiga gross misinterpretation of
the ubheda srutis like falteamasi ; und
visistidvaitn 1z nuscealled  Advaita or
nonisiu, it is pure and simple Dualism.
Madhwa recognised this and threw
away this gub and openly called the
wstem Dualisng there is really no other
diilcrence between him and Ramanuja,
Mathwn went so faras to say that the
faticamasi of the Svuti isa wmisprint,
the real word is atattvamasi; or if the
word s ocorreet 1t can only  nean
Ledalinas team asd,

Shanlara, on the other hund, wag
impreased by the spiritua) expervience
af the woguye Brahman, of a Reality
which is  one, indivigible, silent,
innetive. iminutable, undifterentiated ;
i that experience there is no world,
no separate Jivas, Once experiencing
the peace and silence of that humutable
Brahman, the whole world with all its
muleiplicity appears to be unreal; but
the world ds theve ns a hard  {act of
experience: su to explain this he cons-
teacted mentally the fuious theory of
Mvavad - e prolalily got the sugres-
uon of this theory front the Buddhists,
and e supported it by the common
experience of mistaking a vope {or o
ke There is sone mexplicable
P whieh for the time Leing eredtey

SERINS "Hf!,‘ the o ander s taflu-
cuse epards ttas hard Lot 1t sq stiilar
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power which creates the illusion of
manifold world in the absolute unity of
Brahman; it has no reality and dis-
appears completely when one has the
knowledge of Brahman. So the only
effective means of escaping from this
world full of suffering 15 to have the
knowledge of nirgupe Brahman., He
found support for this theory in the
abheda texts of the Upanishads; the
bheda texts he expliined as referring to
the vyivaharika satya  created Ly
Maya. 1t was the real strength of
Ramanuja to have refuted this logical
theory of Mayavada by & still subtler
logic.  But judging from the hold which
the Mayavud of Sunkara still has on the
Indian "mind, it becomes apparent that
Sankara has had a greater influence
than Ramanuja. And there are good
reasons for this; for Sankars’s funda-
mental experience of the nirquna
Brahman is supported both by the
Srutis and high spiritual realisation.
Sankara did not deny the Saguna Biuh-
man and the world crested bv it,
but called it a lower truth, 1f we “drop
the nirgupa Brahman of Sankara and
keep only ‘his saguna Brahman as the
highest Reality, there is practically no
dltferenc.e between Ramanuja “and
Sankara in spiritual thoery or practice.
Sankara went beyond Ramanuja and
the other Aciryas in his conception of
the nirguna Brahman; but he did not
go sutliciently far to find g place for
the essential truths of the other systems
0 & higher synthesis, That synthesis
we find in the great conception of the
Purusottama of the Gita, who is both
saguna  and nirguna, * ksera and
aksara, one and many, and yet above
all these realities, holding “all those
apparently contradictory things us
different aspects of his being. Sankara
did not see the significance of this
synthesis and explained away the
world-creating and dynamic aspect of
the Purusottama as Maya or iilusion,
Ramanuja in the same manner did not
see the transcendent aspect of the
divine Purusottama in which he is
above all manifestation in time and
space ; the Lord says in the Gita, “Nei-

* nirguna gunabhoktrica,

ther the gods nor the great Rishis know
any birth of Me ™ (102); the transcen-
dent Ineffable is altogether and in
every way the origin of the gods and
the great Rishis, What Lamanuja
calls 5ri Narayana is really the Kshara
Purushi of the Gita and the saguna
Brahman of Sankara.

The Ramanujists criticise Sankara by
saying: ““It is not clear how Brahman,
the self-laminous, and maya, the en_’
veloping veil of subtle avidys or 1gnor-
ance, can co-exist any more than the
blazing sun and pitch darkness can.
The real answer of the Advaitin is that:
he does not know. A strange answer
in a philosophy purporting to }e.\.'plmr‘ly
the why and whercfore of things.
This is a finally valid reasoning no
doubt. but is not the Ramanujist s’y‘stem
open to the same objection? ['here
also no attcmpt has been made t(i
explain how such Linpure and nn_perfeif
things as ¢t and acit constituting t 3
world vemain organically connecte
with the self-luminous Brahman as his
body. In this respect, Madhwa, who
puts these things altogether outside
Brahwan is more consistent, but he
then flagrantly goes against the ab{afdtq
srutis. RRamanuja, of course, cites Sruti
texts in support of his theory and calls
his system Monisin in a special sense,
Visistodvaitam. Mr.” I)"e‘zlg'al" thus
interprets the term: "lhe\» famous
Tattvamasi does not show the seary-
paibya of the Over-self u'nd ‘the indivi-
dual self. It merely indicates that
Bralman Himsell is the cause and
effect with the cetaniicetanas in their
subtle and gross states as His body or
inseparable  attributes .. The  suksma
ctdacidvisiste Brahman is the cause
and the sthula cidacidvisista Brahman
is the effect and both™ cause and
effect are identical. T'his is what 1S
weant by Visistidvaitun and the
mahivikya Tattvamasi.” This no
doubt makes clear the significance of the
term visist-idvaita, but as an interpreta-
tion of the mahivikya it seems to us to
be most wonderful. But apart from that,
the other fundamental question re-
mains, how can acit be the body of a
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self-luminous cetana Brahman ?‘ tf_(a:;ngbf
nujy does not give any e‘xpland» lohere
this, but simply cites Sruti textsbwi re
1t is said that the earth is the OEI:Z{ of
Brahman, he enters into the wgz s
1ts soul and so forth. No dmll) b the
Srutis say that this world is th‘e “(I)l v
Brahman, but nowhere it has zieﬂ' et
that this world is essentially diife ens
from Brahman and that 1t 18 uhqt nslé]f-
of the same stuff as Brahman lmid )
s & matter of fact the Srubt has. ?man
so many terms that Matter 1s B;)a‘a,hma’
all this world is Brahman, @i 07 ,
sarvam khalw idamn {)mhnba.' Lination
So coming to ultimate exp‘}‘; ot
Lamanuja’s systemn fails as ;nuc,OtL'; Lt
of Sunkara. T'hat however 1S 1 f(them.
ous objection agalnst elthfelnc'([)a'neut:ﬂ
After all, philosophy hasno 'uis TV
importance ; its only uullt.\‘, nee; so if
as an aid to spiritual expell‘é h’elped
the mayavid of Sunkars -Fdnstion and
people to realise the nnpe];fevémd the
transitoriness of human It ed F visis.
eternal truth of the splrlt,t-m\nter into
tidvaita has helped peOPlel ° : With the
a relation of devotion and anve amply
suprome Divine Being, Ehelsl if a philo-
justified themselves. btl1 L e
sophy can be found whic 'C% o
rational and rczqunble an.swmmd e
questions which the modezq D o
raise, that will be a grea kL'lnd ot this
spiritual endeavogr‘of m‘gl»u ‘lth‘l»lt oroh
critical Stage, and it 1s bevlwltlb tél;e o
a philosophy should be at ;3 0 e ifte,
itself all that is essentl‘;}Tlgl e i
rent schools of thought. * hf-}s e
intellectual notion of trut (\-) h s
idea which all must accept, ontn} e o
system of ideas defeating all 0 lcflf o
or systems, or a single limite “M o
single formula of facts whlchaj mfer-
recognise, is an illegitimate maqsﬂ
ence from the limited truth of 1163
physical field to the much mnore (':031[‘1 ;33
and plastic field of life and niin 403
spirit. This transference has beel? res-
ponsible for much harm: it brings into
thought narrowness, hmltutlpnﬁ an 1n{
tolerance of the necessary variation ang
multiplicity of view-points “;t}lO}lt
whiclt there can be‘ no totality of trut 1
finding, and by the narrowness nnf
limitation wuch obstinacy 1n error. It

reduces philosophy to an endless maze
of sterile disputes; religion Vh.as._been
invaded by this misprision and 1_1-1tected
with credal dogmatism, bigotry and
intolerance.” (The Life Divine, Vol
H;l‘lk))% g?i%lﬂ make it quite clear that as
all pots made of earth are cssqntu;ml_ly
nothing but earth, though they differ in
their forms, so the manifold world with
cit and acit is essenmlly'm:nde of the
stuff of Drahman who is Saccidananda
and One without a second; but the
logical minds of Sankara as well as of
R?Lm:mujw find it impossible to admit
that this world so full of misery, suffer-
ine and imperfection sho'uld be made
of the saccidananda stuftl; ev_en“the
Srutis cannot be accepted if they offend
reason. So Sankara says it i3 not real,
and Ramanuja says 1t is veal but essen-
tially different from Brahman, But, as
the two schools of thought by their
wrangle with each other _have shown,
none of these posmons‘ is, in t}len;-
selves, logically tenable. So if the Srutis
appear as illogical, still they should be
accepted as true, as truth zsj&bove the
principles of formal logic. 7’1 hat seems
to be the position of Sri Vallabha, the
founder of the school known as Sud-
dlvidvaitam. ‘1t is monism because
it believes in one sat or B_rahmzbq, frowm
whom sat (uatter), c¢ié (Individual
selves) and Ananda (Overself;are volun-
tarily manifested as sparks from fire ot
the web from the spider as a result of
the operation of the free will of Brah-
man, Lt is pure because 1t beheves. in
avikrta-parnma-vida or  evolution
without change as in the case of the
serpent lying in a circle or a straight
line or ornaments of gold a_nd not in
vik,ta-parinama or evolution with
change as in the case of curds produced
out of milk... In sat or wmatter the
cit und Ananda aspects of Brahman ave
not manifested and in c¢it or individual
souls the Anuanda aspect of Brahman
lics concealed. The Jiva attains bliss
by realising Brahman who is Rasa
. «... Whencver any apparent discre-
pancy or philosophical discrepancy
arises in his systemn it is expliined
away by resorting to God’s attribute of
virnddha-dharidsrayatta or being the
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al,‘o;k; of contrary qualities or sarva-
saiktary or omnipotence.”  This, as far
s 1t goos, scems to be closer to the
Srutis than the systems of Sankara or
Rumanuji: but it is philosophically
defective as it offers no explanation
w..y o how God manifests this world
so full of misery and suffering. Thus
Mo Tvenear argnes: “That God in
spite of Tlis omniscience should Him-
sell become cit and acit and subject
himscli to all the ills which flesh and
stone are heir to s incomprehiensible
... We woull vather believe in an
intellicent and  apparently  evgel but
really good God than in a foolish one
who torments Himself and is beyond
reform.”  But what should we say of a
God who lives cternally in Bliss but
intlicts torments on creatures who are
essentially different from him?  Of
course the Ramanujist explains that the
jlvas sudfer from thetr own sins; but
wherefrom they got their impulse to
commit sins if not from God Himself
who isthelr sowree, origin and cternal
abiode? The theory of anidi or begin-
ningiess kurma 18 no philosophiead
explination but only shifts the question,
The only satisfuctory  explanution
of evil 1n the world 18 thit God Timself
b become the individual souls and
wderaoes all their tovments, though the
antfering 15 only in their external
superfi-ial conscionsness,—-all individunl
soids remaining cternally as blisstul
and perfect as God in their essential
ol in which they are one with God ;
and this sutfering in the superficial
consciousness  has  been  deliberntely
areepted by God as a temporary deviee
for nonifesting  His eternal Bliss in
ever new forms,

The fnnduuental  difliculty  with
Ramanujn - was  that he  conld  not
v onetle Vaishnava blakte with Upani-
<hadic Monism. If the individual sonls
were not really different from God
there voubl not be the rvelation of
devotion amd serviee, and that celation
s a [t of the decpest spiritual ex-
[eriense s evidenced in the lives of
creat <aints. Dualism s moo doubt
necessary Sar the (*‘-;]n-l‘i(‘ll"ﬂ of relation
and it is tor this purpose that Brahman
who is above all relation and indivisibly

and cternally  one hws becowe mapy
sonds in amanifoll worll, It he could
not bacome ary, it he were confined
to His unity he would be  limited and
imperfect Ai-olute, that 12, no Absolute
at bl Itis His Yogn Mava that while
remaining eternally One he can assune
many forms and relations,  The Upni:
shad saye, ** As one Fire has entered
into the world and taken shapes accord-
g to the varous forns in the world 8o
the one being has become all these
mtes and forms and vet renuiins the
one” And it is this nivstery which 18
the real foundation of the hichest form
of devivion  which s love: in that
highest consnmmation  the individual
soul feels his essentinl unity with tite
Divine Beloved while still renaining
difterent from Him in his celf-formule-
ton. 1t was this aspe-t of Tave, whie
Wil realised v Sep (Chedtanya, We
find the sume’ vnth mnph:x-:i-it:r] in
Sandilya  Lhalti-Sulra, &5 " The
entive phenonsent is one with the
Adorible ws evervthn o indeod s e
It how e one Tan beeome many
withont losing His oncness was not
clearly grusped by the intelloet, 5o this
relation  of  identitvecum-diterenc
hhedablicda, wes caed asiniga, nnthin-
k:d‘l?, Ttis el Anrvobindo who has for
the i time 2iven i his magmion

=
gpus, The Tife Divine, = detailed
phttecophied o ount of this mystery O
the seli-wmanife-tation of  Brabnun il
the worll and its multplicity of Jivas
Dratimmm is consionsness the eszential
natuee of which is blic, anl e sonls
ud the macerial worl Uare all made of
the sune stnff, the difference i only 10
the status of the sime consctousnesss
e individand s oo varticube centre
thrangh which  IUebman cniovs his
own bliss tn intinite vaeiewy s Matter
Un- Prahiman cons-ion-ness remiaing, a8
it were, ina trnee, e we witielaw
onr consciousness from some of our
prvsiel] movements allowing thent W
co'on meshanieadly, so in Matter the
Brahnin conscioneness remins Lehine
allonwine Matter to operate weenanically
thus fimishing a stable mould for the
manifestiiion of the One as the Many
in a1 world of relations where the
individual soul can taste the ineffable
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1oy of the most inthmate union with 1t
own highest Self.

* 1t is indeed only “’h,() )
Mmentelity s o eXeIEIVe G L
on one side of spiritual merul.lbttl{
affiins that to be the sole eternal tfu.
and states it in the terms of Oﬂ‘,,c'l:'
dividing mntal Jogic that the necesst \f
for mutaelly  destruetive SChOOlS'silg)w
philosophy avises. Thus, e’”l’ha,s_" 0s.
the sole {rnth of the unitarial colxsil"‘?ide
ness, we admit the play of thcl‘.‘ our
unity ervoneously rendered )f" real
mentality imo  the terms ° “e(;i—
difference, hut not satisfied witlzlcmt‘futh
ing this ervor of the mind ‘I?.’\ . 2‘?‘1( the
of a higher ]H'illt"ll’]‘,'ﬁ we .’13.\8111 ;;icm"'
plav itself isan itluston. Or, e]‘H[I? 3“ T we
the play of the One 10 the . ‘\.‘1(;1_,1.11 e
declare a qualificd unity ang ‘1‘61,(0 he
individual soul s @ wu}‘ ftx‘hn(-tcrniw
Suprewe. but wonld qssmtlt.l‘find ey
of this qualified )‘fl,-Stzlézc of a puré
altogether 1o¢ o'\}lﬁlnl;ualilﬁedonenos.:-

onscionsnessin Al .
consciol hasising  the play ©

n our human
' mpluisis

Or, again, emp

Man the Master—D
. Gerald Heard
Thi ; - by Mr, Gerad
& nosy book Ger e
i3 la.hl'm-y jmiportant contribution t(lvtilth
study of problems L‘?nm:;letllegtiny,
hman  evolution and 1;1111‘)61] lesting.
Coming as it does from the ltll o
an '1(-1)17‘4- and constructive h ker 2
(\Tr Neard, it merits serions (ﬁ:{s e
fim.) not only from philosop he’ i
, aciolog n
! ociologists. :
also  from s0CI005°>H the | ore,
remarks which we pl op0se too

selves to
we ghall, however confine ougselys

L)h‘ 080 JYER! \i I th‘d VieWws
l n > el asperes Ur

3% l " o % ) h l)l‘) ¥ 1“(1(,‘(1 n
e 111(‘ RAl eI as .

this book. ‘ )
As the autnov states in t

tion, “the thesis of the bolo  1f
prescnt erisis ist.'L pfs})':]‘?:d%“"l‘his :1s)
+ s dne to o state ob d. .
]vtml? d(i:wrect diagnosis of “tl?’e ;r{ﬁ]z(}z
from which the world is Sllﬁelfﬂb at the
yresent moment. Important as eilc ol
them is, it 18 neither the.ecqnlom ; ot
the political, nor Lhe socia ‘quo 1[
which can be said to be the problem o
the present day. The real problem of

fo-day is undoubtedly that of a psyeho-

he Introduc-
k is that t.he
al crisis;

y Gerald Hea rd,
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ditterence, we assert that the Sup_remev
and the human soul are -etgmally
different and reject the validity of an
experience which exeecds an: scems
o abolish that difference. But the
Josition that we have now firmly taken
absolves us from the necessity of these
negations and exclusions; we Ssee that
theré 18 & {;uth behind all  these
affivmations, but at the same tine an
' hich leads to an ill-founded

excess which Jea
negation. Affirming, as we have done,
fug

the absolute ahsoluteness of That, not
limited by our ideas of unity, not
Jimited by our ideas of multiplicity,
affirming the unity as & %’,_‘?’S‘.S for the
manifestation of the multiplicity and
the multiplicity as the basis for the
return to oneness and the enjoywent
of unity in the divine manifestation,
we need not burden our present state-
ment with these discussions or under-
take the vain Jabour of enslaving to our
mental Qistinctions the absolute freedom

the Divine infinite.” N
Of(l}k(le Life Divine, Vol. I, pp. 227-28).

—A. B.
Taber and Faber, Tiondon, 1942,

logical change, that is to say, a change
in the nature of human consciousncss.
nless this occurs, 110 unprovgmm’lt in
the economic or political ox social condi-
tions of man can bring about a funda-
mental change 10 the conditions of
his life.

The book is divided into two parts,
called 1'espectively, diagnosis and prog-
nosis. In the first pact the author
has given a diagnosis of the present
malady of the world, The malady
in his view is due to its neglect
of the subconscious and exclusive
preoccup&tion with the surface consci-
ousness. The latter is an atonic consci-
ousness which splits the world into
an infinite number of separate and
isolated entities. Thanks to our pre-
occupation with this consciousness,
individualism of an extreme form has
raised its hydea head. Indeed, the
growth of individualism in the nine-
feenth and the beginning of the twen-
tieth century was so great that it be-
came necessary to check it. lascism
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and Bolshevism owe in fact their origin
to this necessity. To quote our author’s
own words: “Totalitarianism has suc-
ceedcd because  natwal,  traditional
cohesion has hecome exhausted and no
religions reform, no cxtension of
knowledge, has appeared to show how
that natural cohesion may be renewed.
The one-sided evolution of conscious-
ness has ended in producing communi-
ties filled withself-consciousindividuals.
"These salf-conscionus individuals,
severed from their own subeonscious,
cannot experience social cohesion,
Hence, to save socicty from collapsing,
1t 18 necessary to have an autocrat who
will by force of arms preserve that
which can no longer cohere by con-
sent ”. (p. 13).

But the remedy has proved worse

than the disense. And quite naturally,
for cocrcion destroys more quickly than
even individualism whatever vestiges
there remain of cohesion. Thus, both
democracy producing an extreme tvpe
of individualisin, and fascism, which
destroys individualism only to set up
in its place coercive dictatorship, are
inimical to the growth of humanity.
If, thevefore, mankind is to be saved,
we must steer clear of both democracy
and dietatorship.

It is psychology that ean come to the
rescue of man at this crisis, What is
wanted is the discovery, or rather the
rediscovery—for mankind did possess
in ancient times a gool deal of know-
ledge of the subconscious which
unfortunately it has lost today-—of the
subeonscious forces working within us.
It is uniortunate that due to vur pre-
cenpation with the physical universe,

we  have neglected  psychological
studies. To quote our anthor again:

“ Had theve heen proportionate discove-
ries made in the human mind, in
discovering how it apprehended the
universe which it was now seeing with
such intense but narrow clarity, there
would have been true progress.  But
the important fact which we have
overlooked, and which we must now
recognize, is that, far from proportionate
discoveries being made In paychology,
the psychological discoveries of the past
were actually being lost ™ (p. 39).

It is clear, then, that it is only on

the cmergence of a higher level of

consciousness, where the fissure bet-
ween the surface-zonsciousness and the
profounder inner consciousness IS
removed, that there can Le any hope of
man being lifted out of the rut n
which he finds himself at the present
momtent., But is there any suc
chance? Is there really any hope of
man being saved from his present
hopeless condition” None, if the dicta-
tors’ worll-view is corveet. That view
is the vompletely amoral view of the
world. In that view goodness has no
place at all in the universe; it 18 only a
notion which exists in men’s minds.

Fortunately, however, the dictators
world-view is wrong. Their prognosts
about the continuance of the present
conditions is false, They have totally
misjudged the course of human 'evolu-
tion. ** The dictators were right ™, 8058
our author (p. 81), “in realizing that
the age of individualisin was over. U
they have wholly misconceived the
form into which human consciousness
is tending to evolve once it discards the
transition-cocoon of individual sei-
consciousness, once the tompoml'f?
division of the human mind into 801. -
conscions and subconscious 18 rpcOUCll'
ed. Their vision of this evolution w3
of man evolving as the insects 11 Fbo‘ll
societies have ovolved. The individua
then would be submerged in the s0C1%
unit, as in the hive, the ant-hill ap
the termitary. DBut, as we have seet
the fissure is not between man and his
community but in she individual hin-
self, between his conscions and his
subconscions minds. The goal then ':
not the fusing of all iudlvxd}mls 1n ;3
giant organism, the State which alon
would be conscions.” the

We have alrcady evidence of p
cmergence of this higher conciousness.
"This we find in what our author,.bonoa“ .
ing an expression of \Jlmgs"lcnce
‘second adolescence’. The evide o
consists in this, that many men W o
have led snccessful lives, who 1:;?55
happy homes and have achieved suc res-
in their professions, come to be ?‘}grty,
sed, when they reach theage o an
with doubts and questionings
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: ess.
exhibit o kind of peoulor =2 SLC
They feel that with ankinq et
there is something jac 18 mething
lives. This conscions?ecs c:,his restless-
lacking, this uneasiness: »o.l 1o our
ness are a sure SigD, 8C%0 of a higher
author, of the emel'gen"ege should be
consciousness. Proger ‘}’1 arpose O
made of tlis fact for & : PUnfortu-
building wup & higher B0 gére this fact
nately, 1n our country, W o use WS
was clearly observed, B0 P’-'Og’ - dolescent
made of it, for * e sec};).n adolescence
did not proceed through i tead
to a second a.dul_tt L
returning to society. age done, 0Ur
away', s he sh‘ould
author observes,
as though the
wanderlast ocome
should never A
harvest his exper! ncg;nl;u
chronic nomad, & €00

oy, 5 olescence,
e ield an

: ar 8

"o g, 1 1 por
1 i n s is
tlkl‘ghefr St,om?tgecoy;d GAOIescence’alt{]:use
18 fac noth we should notb Z?ter o
gg ‘x;e?;o order to create. a here does
nob‘ler society- India’s failure the

not prove. thinks ¢
imposgibi]itv of attaiming &e heve so far
of evolution dthha,n what W .
in doiDg- : tions
S‘I(I:?\eegxiiut]he cox?struchvti s:g%isen o
of ous ipor, D Nt
o : er use
Lo Secom B can make BIOPS, L7
f this higher consciousness bt dolos-
ges in the form of the seco onld
cence. This sccond hould o
remain in {hC _wotr dtli‘ensecond a.dul]t-
t row 11nto ! Lot
ll:gz)%e . 11(1) o%her words, the “folsg) 2 fting
be given an opportunity o1 L Tndin,
by it. The policy followed ltﬁe e
which encourages it to lea»vet s
and seek shelter 1n the forest,
“'I'Ong onc. ¢ here is in
y he anthor suggests het
h\i\gmlt’nt:ﬁsh that the man with the
H i

p =3, er ,
n el 101 CcO 10 sness ‘he s€
ShOl’lld ne h(l vern 1”3 due pl-‘ce n SOCleN
b 283 1) g , &
qu Bll”"CSt on mn fd)ct, 16 ver Sl]l“l‘]]'
t() thaat Of I ]lt() Wll() \M]lted to '[11‘11\0

the philosopher the ruler of the State.
7
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gaid, * Until philosophers
Jl]:tﬁfng:at:nd 'ki’ngs are ph}lo,s’sophers,
a}.t' s shall not cease from evil”, so our
" Lgor says that antil these men with
3;11 right vision, these seers, are made
o caders, we cannob advance to a

higher stage of evolution.

On the seer-leader as the foundation,

our author wants to build ahql‘:agf;t;)i,ﬁi
4 izati onmewha i
| organization, 8 wh:

:gcg?lr agcient gocial order lg(mgxed up%n
the four castes. To the posilion of the
Brahmana in OUr ancient system corres-
s that of the seer 1n our author’s

pond He is to be the guide, the
3??:;?;, the initiator of the policy of

te. Underhimand guided
thehvivr?lo;;es tt&he three other classes, the
b liticians, the technicians and 3113
f domesticians’. When properly guide
by the seers, these three classes are
absoluzely essential to the mmntqnatncef
f the social well-being. The pivo ol
fhe whole scheme, however, i8 the seer.
« He must give up his life to seership,
he must so become the conscicnce and
sanction of mankind. He will thus be
ble to guide and inspire the actual
&dministmto‘:.' Himself not touching
:ctual power he will be able to keep
both himself and the handler from con-
tamination. Here is & true balance of
nggh, in brief, is our author’s concep-
tion of the higher social order which it
ghould be our endeavour to establish.
Guch is his schewe of the future social
organization that must replace the
resent degenerate one, if mankind is
ved. )
to'}‘)gesacentml-ide& which guides the
whole of this schpme is that of the
emergence of a higher consciousness.
The recognition and clear enunciation
of this princ'\ple constitute, as we have
already remarked, the great merit of
this book. But when we exumine the
nature of this higher consciousness, the
emergence of which, according to our
author, will mean thedeliverance of the
world from its present hopeless state of
confusion, then our difficulties begin.
Our author, in the first place, calls it the
subconscious and contrasts it with
our surface-consciousness. Granting
that the subconscious reveals to us



#lden regions of our
brings into view
.g¥ our personality than
2 appear on our surface-
con#ciousness, can it be said that the
mere opening of this underground
current 13 enough to ensure a radical
change of our consciousness? Due to
the influence of Freud, it is the fashion
in these days to credit the subconscious
with almost supernatural powers. But
even if we cregit it with such powers,
Freud’s own theory shows that it
cannot be regarded always asa power
that makes ?or good, for it possesses
sometimes demoniac powers which

ve an absolutely contrary tendency.
The subconscious qua subconscious,
therefore, cannot be treated as being
necessarily something higher than our
surface-consciousness, and its light
cannot be regarded asa Dbetter guide
than that of our ordinary consciousness.

Various strands of comsciousness are -

blended in what we call the subcons-
cigus. There is, in the first place, the
true subliminal consciousness emanat-
ing from the inner core of our being,
what Sri Aurobindo calls our psyuﬁ
being or chastya purusha. But mixed

with this there are varidus strands of

our desire-soul or the demoniac element
in us which creates sudden disturbances
in our_mental economy and tend to
bring us down to a lower level.

But evan the true subliminal consci-
ousness, illumined by the light of our
psychic being, is not enough to bring
about that fundamental change in our
consciousness which is needed to raise
us to a higher level of evolution, unless
it is reinforced by light from above. So
although the value of subliminal cons.
ciousness is very great, it hy itself is
not in g position to effect that radical
change in our nature which is necessary
for lifting us out of our present rut.
What is needed above all things is the
emergence of a higher light from
above, from the domain of the supra-
conscions. This emergence must be
in the nature of a descent of a Superior
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Light. Not until such a descent from
the supra-conscious realms takes place,
can we hope for that radical transfor-
mation of our nature which is implied
in a higher stage of evolution.

Secondly, there is a good deal of
confusion in our author's statements
about what he calls the second adoles-
cence. Is this second adolescence 3
kind of subconscious which emerges at
a certain stage of a man’s life, or1s1t
of the nature of an intuition which
makes its appearance at this stage?
Unfortunately, our author has nowhere
made any distinction between the su
conscious and the intuitive, although
much of what he puts under the sub-
conscious properly comes under the
class of intuitions. Moreover, can it be
said that there is any %artlculnr e or
stage of life where this type of the
subconscious or this kind of intnition
makes its appearance? The lives of
saints show a bewildering variety
in this respect. Further, the merc
appearance of this kind of intuition 1o
& man’s middle age is not a matter of
much importance. It is the quality of
the emergent consciousness that really
matters. Sometimes young men and
even children are found to possess
intuitions of the requisite quality which
older people may not possess.

Thirdly, our author does not seem to
realize fully the radical transformation
of society that will be needed 1f man is
to attain a really higher status than
what he enjoys to-day. He seems $0
think that the same quadritype order of
society which more or less prevails
to-day will continue in the future. Bub
this is to forget that this order may
have no meaning when there is #
radical change in human nature.

In spite of these shortcomings
however, the book under review i8 8
very valuable contribution to philo-
sophical thonght and fully maintains the
very high standard of excellence which
characterizes all the works of oUY

author. .
—S. K. Mara.
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