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PREFACE.

This study of the concept of kan in the philosophy of Sri
Aurobindo mirht easily have been entitled 'The ketsphysical
System of Sri Aurobindo'; for to expound Sri Aurobindo's view of
Man is, indeed, to expound his entire philosophical scheme since
tan is at the very heart of his teachings about reality and
constitutes their beginning and their end. We have attempted,
therefore, in the pages which follow to do what Sri Aurobindo
himself did not do, - nsmely, to construct 2 system. We quickly
add, not to construct a philosophvy, but a system. There is a
cohesion and consistency throughout Sri Aurobindo's teachings
about the nature of things which constitute these teachings as
what we would call a 'cosmic view', - a 'Kosmosanschauung', -
in which each of his thoughts and intuitions and 'truth-visions'
has its owvn place and is related to all other aspects. There
is not yet, however, & system, - surely not so in the Western
philosophical sense, nor even in the classical Indisn tradition
of sutras and bhashyas. Sri Aurobindo was not in the first
place a philosopher: he did not think like a philosopher; he did
not express himself as a philosopher. He was a poet and a2 yogin
and a mystic, and he expressed himself in poetry, in yoge and in
mystical utterance. It is even said that not only had he read
very little of Orientsl and Western academical philosophy, but
also he understood or was attracted by little of that which he
read, - the writings of Kant being an example!

To say that he was not a philosopher and that he did not so
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express himself is not to say that he lacked intellectual acumen
and depth. Indeed, his magnus opus, The Life Divine, must surely
be among the most profound literary productions of this century
or of any other. Only after several readings does one begin to
grasp the profoundity of insight, the sabtlety of expression, the
intricate relationships between princivles expressed therein.
In the lanrusge of highest poetical and mystical quality
Aurobindo presents as comprehensive a vision of reality as one
could ever hope to find. But he presents it not as an explicit
system. Always he takes his exposition of a principle, an
intuition, a truth just so far and then stops, so as not to
distort its 'non-rational' quality. Thus his language is highly
symbolical and poetical; his deepest intuitions are intricately
implicit in his expression. After some re-readings a passage,
a sentence, a phrase, even a single word may suddenly ‘open up'
and disclose meanings and possible meanings which first readings
had missed. Indeed in the process of writing this study we were
obliged to alter completely entire sections because of such
'revelations’. We, therefore, cannot appreciate the facile
dismissal of Sri Aurobindo's writings as having 'nothing in them'
or as being 'fanciful', as two prominent scholars of our acquain-
tance have condemned them. We should suspect that these
individuals would pass similar judgments on the writings of
Plotinus or Eckhsrt!

Our task in this study hss been to live with Aurobindo in

his writings, to enter into their meanings as fiilly as our own

.
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comprehension would permit, to 1ift meanings out and order them
in a reasonably coherent fashion, expressing significant or
illuminating parallels and contrasts with other Indian philoso-
phies and traditions. At some points we have also made foot-
noted references to ancient and modern Western thought, but only
vhere we considered such reference especislly meaningful. Our
vrimary concern has been with clear exposition snd not with
comparisons. It 1s far too essy and tempting a thing to make
rapid and superficial comparisons between men and their ideas or
between religions and their expressions, and while we appreciate
the value of the comparative method judiciously used, we have
attempted to respect the wise saying of a former teacher that
'one can't compsre apples with oranges or bananas with pears
simply because they are all fruits'. Often in 'comparative'
studies one term is trimned or shaped to correspond in appearance
to the other, or else hoth terms of the comparison are modified
and mutilated to agree together with some standard or judgment
external to either or both. We have sought always to respect
the uniqueness and integirity of Sri Aurobindo' basic intuitions
and their expression, making comparisons only when we felt them
to clarify Sri Aurobindo's meanings or to reveal significant
relationships. Always, however, they have been intended as
tentative comparisons and not as gbsolute equations or contrasts.
As Aurobindo himself ssid: 'I do not think exact correlations
can be traced between one system of spiritual and occult

knowledge and another. All deal with the same material, but

B —
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there are differences of stendpoint, differences of view-range,
a divergence in the nental idea of what is seen and experienced,
disparate pragmatic purposes and therefore a difference in the
paths surveyed, cut out or followed; the systems vary, each
constructs its own schema and techniques?(l)
Our entire task, we must point out, was not a philosophical
one as such but what we would call a phenomgnological and \
herreneutical one. Sefore engaging in o study of Indian
nhilosophy, and specifically that of Sri Aurobhindo, we had Dbeen
treined in the history of religions, studyinz for a number of
years uncer the late Professor Joachim Wach and then for a time
under Professor r'riedrich deiler. The methodclogy of that
discipline, as we were taught it, is a descriptive, comparative
and typological one, the goal beins to grasp the meanings of
relicgious phenomena and to achieve an integral understanding of

them. Thus what we hrve sousht to do is to understsnd Sri

Aurobindo. That is, we hsve not been concerned to prove or to

disprove the 'rightness' or philosophical value of his teachings,

to defend or advocate them, but to interpret them as best we could
by way of a systematic exposition. e have had no speculative

or narmative purpose; we heve passed no theological or ' - -
philosophical judgments. Our only concern has been with meanings.
To that end we have endeavoured to 'suspend' our own value
judgments, - or at least to be aware of them, - and to enter into

an empathetic relationship with Aurobindo's expressed thought.

(1) Lhe Riddle of This World, Sri Aurobindo Ashram, Pondicherry,
1951, p.k.

’
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We realise, of course, that we have not been entirely successful:
for one is never completely free from his philosophical pre-
suppositions; he is always somehow 'existentially involved' in
his data; he must always bring himself as experiencing person
into the task of understanding. We are aware, for example, that
we have experienced Sri Aurobindo from a Western and Western
Christian perspnective. But this fact does not in itself render
our experience invalid, our interpretation inaccuratej for our
experience and our interpretation have always been subject to
correction by our dsta. The real difficulty which we encountered
in our study was the nature of the materiasls themselves. Sri
Aurobindo's writings are the expression of a degree or quality
of religious experience which we confess we have never had, and
his expression, = his words and use of words, - is often uncleax
to us because of the uniqueness of the experience behind them.
Aurobindo himself was acutely aware of the difficulty of
communicating his experience of reality. As he wrote to a
disciple: "... people do not really understand what I write -
they put their own constructions on it ... Peonle do not under-
stond whet I write because the mind by itself cannot understand

0 (1)

things that are beyond it.

Our task, therefore, hes been one of expounding, of makine
explicit and ordered what is implicit, - meanings and relation-
ships suggested and adumbrsted in the thousands of pages and
literally hundreds of thousands of words which Sri Aurobindo

wrote durine his lifetime. It has not beeny we feel, an easy

(1) Letters of Sri Aurobindo, 4th Series, Sri Aurobindo Circle,
Bombay, 1951, p.90-91.
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task, and to the best of our knowledge it is not one before
undertaken. There are, to be sure, a number of bits and

pieces about Aurobindo's metaphysics, - articles and pamphlets
and anthrologies of essays of one sort or another, - but, for the
rost part, these deal with the matter so superficially or
unsystematically as to be of little value to us. most of the
important work on Aurobindo's thought has been on his poetry and
aesthetics, the practical aspects of his 'integral yoga' and

his social-political thought. These are areas which for the
purpose of the present study have been touched upon only
incidentally as illustrating basic metaphysical and psychological

concepts.

There are any number of possible approaches to the concept
of man, especially in the thought of such a literary and spiritual
genius as Sri Aurobindo. For the purpose of this study we have
had to restrict ourselves to mostly the metaphysical aspects of
Aurobindo's view of man. In so doing we have had to enter into
lengthy consideration of the nature of Ultimate Reality and of
the universe; for apart from a complete understanding of these
doctrines, Aurobindo's view of man is virtually unintelligible.
Thus, after an introductory chapter giving the main issues and
lines of our discussion, we have explored the porigin of man in
terms of Aurobindo's concept of God and the creation of the

universe. Next we deal with the nature of man mainly in terms

of the concept of individuality. Finally we consider the

e ————
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destiny of man as Aurobindo envisaged it within the process of
terrestrial evolution.

Our study in the School of Oriental Studies in the
University of Durham during the past four years was made
possible entirely through the munificence of three individuals
now departed whose lives were quietly and simply dedicated to
the knowledge and love of God. MMay they have that full vision
of Truth which during their lifetimes they so earnestly sought!

We are indebted to Professor T.W. Thacker, Diréctor of the
School of Oriental Studies, who four years ago invited us to
Durham and since has provided for our welfare and work in
countless ways; to I1.J.C. Foster, I.A., Keeper of Oriental Books,
Durham, for his great assistance in providing us with the
materials we needed and to his staff, especially Mrs. A.hu.
Thompson, for their many kindnesses over the years; to the
Spalding Trust, Oxford, for a fellowship grant which enabled us
to travel to and study in India for a year; to Professors T.R.V.
lurti and S.K. Maitra of Banaras Hindu University for many
enrichening hours of instruction; to the Secretary and inmates of
the Sri Aurobindo Ashrsm, Pondicherry, for their courtesy and
hospitality during our stay with them. Finally we here offer to
Arabinda Basu, l..A., Spalding Lecturer in Indian Studies, our
gratitude and homage for having been to us not only research
supervisor, but guru and highly esteemed friend, without whose
unfailing guidance, patience and encouragement over the years this
study would not have been written.

e —— -




NOTE:

or the most part, - and except in quotations from and
the titles of texts, - we have not used the diacritical
marks in romanised Sancrit words, Similarly we have
underlined technical Sanecrit terms only when first
introducing them into our discussion, Otherwise they
appear without marks and without underlining since we
feel that such marks and underlining to the general

reader are distracting and to the Sancritist are
unnecessary.




INTRODUCTION

"The one question, Sri Aurobindo once wrote, "which
through all its complexities is the sum of philosophy and to
which 21l human enquiry comes round in the end, is the problem
of ourselves, - why we are here end whet we are, ané what is
behind and before and around us, and what we are to do with
ourselves, our inner sisnificances and our ocuter environment".(l)
It is the ability to ask this one question, to enter into a
guest for the mesninz of existence, personsl and socisl, which
for Sri Aurobindo truly distinguishes man from all other
conscious life on this planet; for man is not merely conscious,

(2)

he is self-conscious, He is not just rationel animalj; he

is scientific animel, philosophical animsl, religious animal.

To be fully self-conscious, to know himself fully and thereby to
become himself fully - this is the activity and egoal which gives
to man his truest quality.(3)

tan is the beginning and the end of 211 of his investiga-

. tions concerning the meaning of existence. The only proper
approach to the problem of meaning is for Aurobindo from the
stendpoint of man, - of his knowledge, of his activities, of his

aspirations. In 2 sense we may say that Sri Aurobindo assumes

his own existence, the real existence of man, and on the basis

(1) Thg Pnobiqm_gi;ﬁﬁbirth, Sri Aurobindo Ashram, Pondicherry,
1952, p.43.

(2) Theéﬁpggngbg;g;, Sri Aurobindo Library, liew York, 1950,
pp.69-70.

(3) Ihe Life Diyin

0p.908~909.

D

s Sri Aurobindo Iibrary, iew York, 1949,

-
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of that assumption proceeds to consider the possible remainder of
existence, going inward and outward. The world which men knows
and affirms he knows through himself and his longings and the
shape of the world he cognises. This being so, then what is
needed, says Aurobindo, is a world-view which from the stond-
point of man will balance and harmonise all terms of human |
existence, an interpretation of the cosmos which would give
cohesion and purvose and reality to an existence characterised
by division and meaninslessness and often branded as illusory.

To begin we must distinguish three primary terms of our
existence of which we are to a greater or lesser degree aware.(l)
Firstly there is our own individual existence of which we are
directly aware; secondly there is nature or cosmos which is
indirectly known by the senses and mind snd which comprises all
other individual existences along with our own in a vast network
of relationships and movements; thirdly there is an Unknown, an

invisible Reality which we sense exists somehow as the ultimate

cause and ground and force of all existence snd this tertium
quid we name God. It 1s possible to deny all three terms, snd
mnen hsve done so. But behind every deniasl is, Aurobindo declsres,
a quest for knowledge, an implicit need for achieving a unity of
these three terms, even if it be done by affirming one and
suppressing the other two, - that is, by regarding the individual

as real znd all else as fictions of the mind, or by affirming

——

(1) Life Diyvine, pv.612-616.

’ -
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only nature and regarding the rest as productions of a netural
energy, or finally, in the ligyavada fashion, by affirming only
the Absolute and condemning all the rest as illusions inexplica-
bly produced by an eternal power of cosmic illusion, ggxg.(l)
There is, of course, a fourth possibility which is the achieving
of a2 negative unity, a void, through the nihilistic denial of
all three ternis of human existence.(z)
All philosophies centre around these three terns of

existence, and all must deal in some manner with each term, if
only to deny it. For Aurobindo, however, the denial of any one
or all of these terms is no solution to the problem of existence,
the problem of meaning; no denial or exclusive affirmation can

be finally satisfying, indisputable and definitive.(3) Natural-
istic atheism, for example, has always been short lived because
it has never really satisfied the spiritual longing of man and
his inner knowledge that there is 2 truth nore final than the

natural. Pushed to their conclusions naturalism snd materialisn

arrive at a m8ys, an illusionism, like that of spirituol monismg

()

human existence finolly possesses no significance or reality.
Lan knows that in himself he is insufficient; he knows that
ne is not the explanation of . the cosmos and that his knowledge
of the cosmos is itselfl very limited. He is more or less aware
both in himsell and in the visible cosmos of much which seems to

lie beyond the purely nhysical er natural and which is

(1) Life Divine, p.613. (2) Ibid., pp.50E-509.
(3) Ibid., pp.613-61L. (4) _Ibid., p.21.

»
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unexplsinable by even the unseen material forces. de is
constently discovering new dimensions of his physical and
psychological existence. He views himself as a nroduct of a
cosmic evolution which first manifested matter and then life and
then mind and which appears to be movineg steadily on to some
presently unseen goal of mental and very possibly !supramental’
existence. He 1s conscious of evil and pain and suffering and
imperfection as well as of food and bliss and joy and perfection.
What his intellect and intuition 2nd feelings denand is some
Beins or force wilch holds all cosmic forces tozether, some One
which relates his existence and the universe in a harmony and a
unity, some Infinite which gives ultimate significance snd

direction to all his experiences. Call it what he may, nan

needs and "must arrive at a Supreme, a Divine, s Cause, an
Infinite and Eternal, a Permanent, s Perfection to which all
tends and aspires, or an All to which everything perpetually
and invisibly amounts and without which they could not be".(l)
The experimentsl fact of man, - his existence, - is then,
we nay say, inescapable, and for Aurobindo this fasct of man is
inexplicable apart from the prior fact of the existence of an
eternal and omnipotent creating force, of God. It would seen
that for Sri Aurobindo the existence of God or Brahman does

not need to be proved any more than the existence of the world

and of the individual; for it is as much a datum, s 'eivenmess',

(1) Life Divine, p.61k.

b‘
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of humen exrerience as is the universe and the individual beine,
though the quality of the experience of God is intuitive or

(1)

spiritual. But just as hunman existence is incomprehensible
or at least lacking an enduring significance or reality avart
from the divine existence, so Ultimzte Reality cannot be fully
understood apart from phenomenal reality; for in the actuality

of the universe is disclosed to us essential truths of the
nature of the Divine. The existence of the universe reveals

the existence of a creating spiritual force, just as the

constent human aspiration for Truth, Beauty, Goodness, Freedom,
Imnmortality, - for the Divine, - witness to the impulse in
nature to exceed itself and attain a perfection which it present-
1y 1acks.(2) Sri Aurobindo unreservedly rejects the extrenme
positions of the materislist on the one hand and of the ascetic
on the other. The materialist claims that a creating divine
spirit is an illusionj; the universe is the product solely of
matter or ‘'energy'. The ascetic for his pert affirms only
spirit end rejects matter, the world, as unholy, dead and
degradinrs. In their exclusive emphases both positions are wrong,
ant the disastrous effects of their doctrines can be observed

in India where the stress dpon 'spirituality' has meant 's great

bankruptey of life" snd in Burope where the preoccupation with

material power and possession has led to "en equal basnkruptcy

(1) The Human Cycle, np.lih-145.
(2) Life Divine, p.3.

»
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t".(l) What is needed is a view of

in the things of the Spiri
existence which reletes in an interral harmony the realms of
natter and 6f the spirit. The Savikhya doctrine of an eternal
duslism of pure spirit (purusha) and mechanical, unconscious
nature or substance (prakriti) is sccordingly entirely unaccept-
able to Aurobindo; for these two eternal principles "have
nothing in common, not even their opposite modes of inertia".(z)
Even less acceptable to Sri Aurobindo would be Shankara's
rigyavada doctrine of a static transcendent Self and an unreal
universe; for here the antagonism between spirit and mstter or
nature is eliminated by the reduction of human existence to an
illusion, 2 solution as unsatisfying to the human intellect as
to huran spiritual aspiration.

We have then three terms of existence, - the individual,
the universe snd an Ultimate Reality, - and appsrently unrecon-
cilable dualism between spirit and matter. It is the tas) of
nhilosophy in general and of spiritual philosophy in particuler
to resolve this dualism and to relate harmoniously the three
terms; however, the method which is employed in this task must
not be solely an intellectual analysis and ratiocinetive
explanation of things but in the first place an ‘'intuitive
seeing'.(3)

Again we must turn our attention to man to find a solution

if there be one. As we have stated, man sees himself and his

(1) Life Divine, p.1l. (2) Ibid., p+.9. -
(3) Ibid., vp.781-783. T

»
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universe as the product of a process of evolution, and he feels
within himself an urge and s thrust to exceed himself, to move
on to an as yet unseen goal. This continuing process of
evolution is, says Sri Aurobindo, a "progressive self-mgnifesta-

(D

tion of Nature in man" Already there has been evolved 3
bodily life which is the base and instrument for the presently
evolving mental life. The mental life is no more the finished
product of nature's self-manifestation, however, than was the
bodily life; for man is more than an enotional and reasoning
animal. He possesses an unconquerable impulse towards perfec-
tion, freedom, bliss and immortality. This impulse, saccording to
Aurobindo, is "simply the imperative impulse by which Nature is
seeking to evolve beyond mind, and anpears to be as natural,
true and just as the impulse towards life which she has planted
in forms of matter or the impulse towards mind whicn she has

(2)

planted in certain forms of life'". Nature is, then, aiming
at yet hirher levels. There are to come, as modern science
predicts, further develonments in nan. The present mental life
with its intellect and emotions and sensitivities is perhaps but
the preparatory ground for a higher life with more powerful

faculties "which are yet to manifest snéd to tske possession of

the lower instrument, just as mind itself has so taken possession

(1) Synthesis of Yoga. Sri Aurobindo Ashram, Pondicherry. 1955.
Pe 8.
(2) Life Divine, p.5.
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of the body that the physical being no longer lives only for its
own satisfaction but provides the foundation and the materials
for a superior activity".(l)

The assertion that there is a higher than mental life has
been, says Aurobindo, the very basis of Indian philosophy.(z)
Yoga teaches the existence of supramental faculties and states
of consciousness which now for the normal individual are super-
human and divine but which are attainable as the supreme goal of
human existence, Thus Yoga may be regarded, as Swami
Vivekananda once said, as "a means of compressing one's
evolution into a single life or a few years or even a few months
of bodily existence".(j) Moreover, the belief that there is
yet a higher stage of human evolution beyond mind is substan-
tiated by a consideration of the nature and workings of mind
itself, Aurobindo distinguishes three principal elements
comprising mentality: thought, will and sensation.(u) Thought
is the 'attempt' of our mental consciousness to seize and
possess the truth of its object, will the attempt to seize and
use the potentiality of the object and sensation the attempt to
seize and enjoy the object. All three functions are imperfectly
carried out because mental consciousness is hampered by the
conditions of its existence in life and matter, Just as

matter had to bring into itself life and 1ife had to bring into

(1) Synthesis of Yoga, p.8. (2) Ivid., p.5.
(3) Ivid,, p. 5. (4L) Kena Upanishad, Sri Aurobindo
' Ashram, Pondicherry, 1952,
Pp [ ] Ll‘7-Ll'8 .
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itself mind in order to conguer or sufficiently to expand their
respective limitations, so "mind also has to call in a new
principle beyond itself, freer than itself and more powerful.
In other words, mind does not exhaust the possibilities of
consciousness and therefore cannot be its last and highest

(1)

expression', What is reguired for a total apprehension of
truth, the utilization of potentialities and the full enjoyment
of the pleasure of things is a consciousness which is greater and
more powerful than that of mind, This deeper principle of
consciousness is that towards which mind is moving and for which
it aspires; it is, asserts Aurobindo, the goal of human evolution.
The idea of such a goal, the existence of a consciousness greater
than mind to which man aspibes and which he must attain is,
Aurobindo maintains, to be found in the Vedas, Buddhism, Christian
Gnosticism and Sufism, as well as in modern Western philosophies
such as those of the Neo-Platonists, Neo-Hegelians, Ouspensky,
Bradley and others.(z)
The solution to the problem of the meaning of existence lies
finally for Sri Aurobindo in a full understanding of that process
of evolution which has produced the universe and has culminated
thus far in the emergence of mind, of thinking man, Indeed, it
may be said that the concept of evolution is the pivotal point

for all of Aurobindo's thought, But what Aurobindo means by

'evolution' is something more than what materialism or

(1) Kena Upanishad, Sri Aurobindo Ashram, Pondicherry, 1952, p..48.
(2) Riddle of This World, pp.26-27.

»
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naturalistic philosophy intends, In the materialistic view of
evolution each new emergent is the product of an inferior form
which preceded it and the basis for a further possible form
which will superéede it, Thus by a successive progression over
aeons a universe emerges out of sidereal matter, an inhabitable
planet emerges in an uninhabitable system, protoplasmic life
emerges out of insentient and unconscious matter, More complex
forms of life grow out of the less developed organisms: the fish
from the insect; the biped and quadruped from the fish; man from
the ape, the regulating principles of the progressive evolution
of life being natural adaptation or selection, heredity and a
struggle for the survival of the fittest, There have been, of
course, modifications in this general scheme, For example,
heredity is now understood in terms of the transmission of
'predispositions' rather than acquired characteristics and the
idea of the struggle for life has been widely denied as having
formed no essential part of Darwinian theory. For Aurobindo
these modifications of the materialistic view of evolution are
in effect concessions to a revived idealistic and moralistic
gquest for a principle of love in the process of life and have
rendered the process of evolution much less material and
mechanical.(l) But still the prevailing scientific view of
evolution is that of a natural, mechanical, unbroken physical

process.(2) Having disregarded the idea of purpose, goal,

(1) Evelution, Sri Aurobindo Ashram, 1950, pp.L-5.
(2) Problem of Rebirth, p.27.
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intelligent cause, raison d'etre, materialism pictures the
universe as a great machine which has somehow just happened,

This conception, Aurobindo maintains, is just the Samkhya
position in which all the world is but a development out of
indeterminate matter by natural force, except, of course, Samkhya
has a silent cause of the process, - viz,, the purusha, the
observant soul or principle of pur consciousness.(l) For
Aurobindo such a theory of evolution holds two major paradoxes.
The first is simply that there can be an evolving {(or evolved)
universe characterized by "automatic deployment, combination

and self-adaptation of means to end without any knowledge or

intuition in the adaptatigg".(2> The second paradox and the

point at which, according to Sri Aurobindo, the materialistic
theory of evolution fails to establish itself is that 4f life,
mind and consciousness are produced out of matter by a natural
force, then they cannot be really different from or independent
of matter.(3) This would mean a purely physical cause for all
mental and spiritual phenomena. But is evolution really so
exclusively biological or physical? If we consider the matter
of the hereditary transmission of characteristics and variations,
we see that transmitted are not just physical and biological
features but also psychological or bio-psychic and mental
characters, The physical seed must, then, carry all these

characteristics as well as the powers of consciousness which

(1) Evolution, p. 6.
(2) Ibid., Emphasis is ours.
(3) Evolution, p.6.

b -
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develop in the thinking and organised mentality of the new
individual.

Moreover there is the great problem of explaining by a
purely materialistic or physical theory of evolution the emergence
of life in matter and of mind in life, Even if there are
discovered chemical or physical conditions under which life can
be stimulated to appear, this would prove nothing more than that
these conditions are necessary or favourable ones for the appear-
ance of life and not that life is a product of physical matter.(l)
As for mind, how will it ever be proved, asks Aurobindo, "that
love is a chemical product or that Plato's theory of ideas or
Homer's Iliad or the cosmic consciousness of the Yogin was only
a combination of physiological reactions or a complex of the
changes of grey brain-matter or a flaming marvel of electrical
discharges"?(z) There is here too vast a gulf between the
thing to be explained and that which is used to explain it.
Moreover there is a growing mass of psychical phenomena which
are likely to defeat any attempt of the physical scientist to
overcome the formidable difficulties facing his theory, It may
be, of course, that psychic phenomena, like the experience of a

supraphysical Ultimate Reality, will be dismissed @ priori as

fundamentally false or else as easily explicable by purely
physical causes, - the assumption here being that only the

material world and the experiences of this world are true, that

(1)Problem of Rebirth,
(2) Ibid., p.30.

P.29.
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any experiences of a supraphysical nature are either imagined,
falsified or the subjective product of superstitious belief or
the improper interpretation of physical events, No evidence
can be accepted for an experienced fact, even if the fact be a
supraphysical one, unless such evidence is ‘objective' and
'physical', "It should be evident'", protests Aurobindo, "that
this demand for physical valid proof of a supraphysical fact is
irrational and illogical; it is an irrelevant attitude of the
physical mind which assumes that only the objective and physical
is fundamentally real and puts aside all else as merely
subjective".(l)
The supraphysical cannot be simply dismissed; it must be
investigated as thoroughly as possible by a method appropriate
to it, One cannot apply a physical standard to the supraphysical
or refuse to investigate it by a proper subjective method of
enquiry, observation and verification on the grounds that such
method will inevitably lead to error. Indeed, the probability
of error end the introduction of the investigator's personality
and subjectivity into his task are not absent from physical
discoveries, Moreover, as Aurobindo declares, "to refuse to
enguire upon any general ground preconceived and a priori is an
obscurantism as prejudicial to the extension of knowledge as
the religious obscurantism which opposed in Europe the extension

(2)

of scientific discovery",

(1) Life Divine, p.688.

(2) Ivbid. p.580. Indeed, for Aurobindo supraphysical knowledge
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Continuation of Footnote No, 2 on p,12,

is necessary for the completion of physical knowledge; for,

in themselves, materialistic doctrines of knowledge are
inadequate, In such an attitude Aurobindo would have a strong
ally in the person of Karl Jaspers (see Von der Wahrheit,
Munich, 1947, and Der Philosophische Glaube, Basel, 1948).
Both Jaspers and Aurobindo would agree, we believe, that
agnosticism and nihilism play a necessary transitional role

in the quest after ultimate truths in that they reveal the
precariousness of any attempt to construct a total interpre-
tation of Reality within the confines of objective knowledge,
Also they both would agree that science cannot provide a
comprehensive and unified view of existence since the existing
individual is always more than the sum total of what can be
known about him objectively, Even if it were possible to
construct a single, consistent system from the totality of

our phenomenal knowledge derived from the natural and human
sciences, the complex of meaning which is man could still not
be fully contained in thalt system, Cognition of the phenomen-
al, objective world can never grasp that ultimate primal
ground (Ursprung, Brahmen) of our existence, The sciences, -
even the human or social sciences such as psychology and
sociology, - do not grasp the essential nature, the selfhood
of man qua personal existence but rather they characterise
aspects of him in terms of psychological, sociological and
biological forces, But the self is more than any force or

the totality of forces, Conceptual knowledge may throw some
light on man's essential existence (what Jaspers calls
Existenzerhell » = 'lighting up existence'), but it can
never directly illumine his self.

Even though materialistic doctrines of knowledge are
inadequate, Aurobindo regards science and rationalistic
materialism as having played an indispensable role in leading
man to true knowledge., By its existence upon a chastened and
disciplined intellect in dealing with natural phenomena it
has saved us from much superstition and irrational dogma which
in the past often impeded the advance of knowledge. As
Aurobindo declares: "It is necessary that advancing knowledge
should base herself on a clear, pure and disciplined
intellect . . . It may even be said that the supraphysical
can only be really mastered in its fullness, - to its heights
we can always reach, - when we keep our feet firmly on the
physical."  (Life Divine, pp.l2-13,)
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The principle of evolution is correct; its truth has been
acknowledged in the most ancient of philosophies, East and West,
The materialistic interpretation is, however, manifestly
inaccurate,. Whereas the ancient formulations of evolution were
the result of philosophical intuition, the modern ideas are the
product of scientific observation, Aurobindo believes that
both formulations miss something of the full truth but the
ancient idea got at the spirit of evolution while the modern
theory is concerned only with the form and external mechinery

(1)

of the process. We say that life emerges out of matter and
mind out of life, but what does this really mean? Science
approaches an explanation when it states that matter is the
formulation of a primordial physical force or 'energy' and that
life and mind too are characterised by the movements of energies,
It is significant, says Aurobindo, that science is moving

towards a monism consistent with an acceptance of multiplicity
similar to that of the ancient Vedic idea of one essence with
many forms or becomings.(2) Indeed, modern science seems more
and more to confirm, at least in the domain of matter, the view
in the Upanishads of cosmic existence as the One which eternally
becomes the many, a picture of reality which Aurobindo also

finds in ancient Greek thought, especially in the philosophy of

Heraclitus.(j)

(1) Problem of Rebirth, p.69.
(2) Life Divine, p.15.
(3) Heraclitus, Arya Publishing House, Calcutta, 1947.
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But what is this One or energy which becomes or has many
formulations? Is it just a natural, physical energy or force?
Aurobindo's answer is that it cannot be; for the emergence af
life end mind and 'spirit' cannot be satisfactorily accounted
for is the sole evolving reality is something purely physical or
material, According to Sri Aurobindo the only possible
condition for the manifestation of mird out of matter is that a
principle of mind, striving for manifestation, should have been
somehow present in the force which constitutes physical forms.(l)
If this force is merely some physical energy, then it would be
difficult to find in its operations anything "which could explain
the emergence of conscious sensation, which could constitute a
will towards the evolution of thought or which could impose the
necessity of such an evolution on inconscient physical substancég?
The origin of mind must lie not in the form of matter but in
the force which works in and through matter, "The energy that
creates the world can be nothing else than a will, and will is
only consciousness applying itself to a work and a result".(B)

The force which creates the universe is consciousness evolving

itself in multitudinous forms according to the variety of
principles and possibilities it contains,

To such a declaration materialism would object that
consciousness is a result of the physical organs {the brain,

sense, nerves) and inseparable from them; before these organs

(1) Xena Upanshad, p.k43. (2) Ibid., pp.L3-Lh.
(3) Life Divine, pp.15-16,
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were developed, there was no consciousness, For Aurobindo this
is an wwarranted, - or even unscientific, - and narrow under-
standing of consciousness., In the first place we are becoming
increasingly aware of a number of levels of consciousness in
human experience, What we understand as our normal waking
consciousness is but a small part of our total conscious being.
There are, for example, levels or states of consciousness which
are 'unconscious' to our waking physical-mental awareness, and
psychical researchers are evermore convincingly demonstrating
the existence of a 'subliminal' mind or consciousness which,
Aurobindo maintains, is '"the greater part of ourselves and
contains heights and profoundities which no man has yet
measured or fathomed".(l) Moreover, the capacity of our total
consciousness far exceeds that of the physical organs, It is
not the brain which produces and uses consciousness, but
consciousness which uses the brain and has produced the physical
organs during the course of its evolution, "Our physical
organism no more causes or explains thought and consciousness
than the construction of an engine causes or explains the motive-
power of steam or electricity”.(z)

Consciousness, therefore, is anterior to its physical
instruments. This being so it is then not unreasonable to
suppose, Aurobindo maintains, that conscimsness, the creative

force, is present in seemingly bnconscient matter and life, in

(1) Life Divine, p. 8D,
(2) Ibidl’ P081n

»
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submental conditions just as it is present in subliminal and
superconscient states.(l) For example, there is s vital
consciousness in our cells and in our automatic vital functions
which acts and reacts so that we go through purposeful movements
and resnond to attrsctions and renmulsions of which our mind is
not aware. In animals such a vital consciousness plays a
greater role; in plants its presence is evidenced by reactions
to stimuli and other forims of 'behaviour'. All this is then s
submental. and,in these cases, vital consciousness. But does
the rance of consciousness cease with the plant? Is there not
consciousness present, at least in an incipient state, in metal
and earth and other 'lifeless' forms of matter? Accordinr to
Sri Avrobindo, although it 1s irmediately difficult to conceive,
there is no reason to doubt a material consciousness. As he
says, "the development of recent research and thought seems to
point to a sort of obscure beginning of life and nerhaps a sort
of inert or suppressed consciousness in the metal and in the
earth and im other 'inenimete' forms, or at least the first stuff
of what becomes consciousness in us may be there".(Z)
Quite clearly the consciousness which Aurobindo considers
to be the force or energy of creation is not merely mentsl; it
is a consciousness of which mentality is but an aspect or form.
The consciousness which creates the universe is cosmic, but more

(3)

than that it is supracosnic. It iswhat in Indian metaphysics

(1) Life Divine, op.81-83.
(2) Ibid., p.81.
(3) Ibid., pp.22-23.

”»
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is called chit, - the eternsl, divine pure consciousness. It is
that pure consciousness in its dynomic or force (shgkti) ssnect
which tile Tantric philosoohers hove resarded as the 'stuff' of
the world; it is that power wihich evolves itself as the world in
forms of matter, life, mind and spirit; it is an intelligent,
purvoseful, self-knowing an¢ all-knowing force. All that exists
is a form and formulation of consciousness-force; everything is
'conscious'y though not necessarily mentally conscious, and

(L

filled with consciousness. The force or energy which creates
and constitutes the world from the neutron and protron to the
unicellular organism and man himself is a conscious force or
energy. It is the force of consciousness, chit, and is, in
fact, consciousness itself; it is the eternal Spirit manifesting
itself in the forms of nature.

Aurobindo's concention of evolution thus differs greatly

from that of natural science and materislisrk in thszt Aurobindo

resords the force which evolves the world and is the very stuff

of that evolution ss pure consciousness, - a supracosmic, supra-
lnentel consciousness infinitely wider and deeper than mere nental
consciousness. But therc is snother important msnner already
sugpested in which Sri Aurobindo's understandine of evolution
departs from the general scientific view. FFor him evolution
implies involution; they are, indeed, two aspects or moverents of
8 single process. dow can life emcrge out of matter unless it, -

or its principle, - is already in matter or mind out of life

e . e ———aey

(1) The Letters of Sri Aurobindo, lst Series, Sri Aurobindo Circle,
Bombay, 1950, pp.101-10k.
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unless it is in some menner alreadyv present in vitelised matter?
If it is so thet consciousness or ‘'spirit' is the raterial and the
force oi evolution, then that pure consciousness must contain
within it somehow all possibilities of existencej; it must be the
seed in which all forms are contasined potentislly. According

to Aurobindo, we must suppose "that all that evolves already
exlsted involved, pnssive or otherwise active, but in either case
concezled from us in the shell of material l'ature. The Spirit
which maenifests itself here in a body, must be involved from the
veginning in the whote of matter and in every knot, formstion and
particle of matter; life, mind snd whatever is above mind must be
latent, inactive or concezaled active powers in all the operations

(1)

of material energy". Of course such 2n interpretstion of

evolution is not original with Sri Aurobindo. He hinself
considers it to be central to the Upsnishadic interpretation of
existence(Z) and finds an early formulation of it in Western
thourht in the metaphysics of Heraclitus.(3) It is, moreover,
to be found in the Tantric philosovhies.

The Sanscrit word for creation, ?EEEE’ - meaning a loosing
forth, a release of what is 'held in, - peints already to this
dual process of evolution-involution. loreover, Aurobindo
maintains, '"the word evolution carries with it in its intrinsic

sense, in the idea at its root the necessity of a previous

(1) Problem of Rebirth, p.73.
(2) Life Diyine, p.15.
(3) Heraclitus, pp.28-33.
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(D

involution". Bvolution is not a self-creation or an ex
nihilo creationy it is an unfolding, a loosing forth of
existence contained implicitly in pure consciousness or spirit.
All that has been manifested in the cosmic process and all that
will be manifested in time to come is contained eternally within
that eternsal consciousness which is both the stuff and actuating
force of creation. However, because evolution implies
involution, not only is each principle manifested in the cosmic
process originally contained in consciousness-force, but it
contains involved within it all subsequent principles. Thus
matter is manifested out of the cosmic consciousness-force in
the form of a material universe, but this primordial matter has
involved in it all the principles and powers of consciousness,
mind and life, in that order, and will evolve out of itself all
the principles and powers of 1life, mind and consciousness, in
that reversed order. The actual dynamics of this dual process of
the involution and evolution of consciousness, - or as Aurobindo
also calls it, the descent and ascent of consciousness, - we
shall examine in detail during the course of the discussion
which follows. It is sufficient to point out here that for
Aurobindo the cosmic process has, as it does not have for most
of Indian metaphysics, a beginning and an end. The beginning is,
so to speak, 'trans-historical' in that the creative process of
involution-evolution has an eternal origination and character; it

is prior to the actual manifestation of the physical universe.

(1) Problem of Rebirth, p.73.
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The end of the process is in time or, rather, is the consummation
of time. There is 2 goal, a telos, in the cosmic process, and
that goal is the menifeststion in the spetial-temporal universe
of the Spirit Itself. That is to say, man is thus far the
highest point reached in evolution, but he, - or at least, he ss
he is now constituted as a mental beins, - is not the last point;
for there are contained within him greater possibilities of
conscious existence, the highest being that of the divine
consciousness itself. The goal of the process is that man
manifest fully in his being the pure, eternal and infinite
consciousness and thatall his existence be thereby transformed,
'supramentalized' by this consciousness. As Aurobindo points out,
"the animel is a living laboratory in which nature has, it is
said, worked out man. lan himself may well be a thinking and
living laboratory in whom and with whose conscious co-operation
she wills to work out the superman, the god. Or shall we not say,
rather, to menifest God? ... If it be true that Spirit is
involved in matter and apparent nature is secret God, then the
manifestation of the divine in himself and the realisation of
God within and without are the highest and most legitimate aims
possible to man upon earth".(l) There is then a point in time
at which the creative process will reach its consummation in the
full manifestation of consciousness, of the Divine, in a divine
humanity, a life divine. The existence which we experience as

characterised by change and an absence of finality, by

(1) Life Divine, pp.5-6.
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multivnlicity and division, is in its fullest reality s unitary
and eternal process by which the One becomes many, infinite
consciousness formulates itself infinitely and variously in a
self-mgnifestation.

Does this eternal process point to the fact thet there is
ultimetely only becoming and no beinz? Or, to ask the question
another way, what is the ultimete character of the consciousness
which manifests the universe out of itself? At first glance it
would seem that in effect Sri Aurobindo's view of existence as
the eternal self-unfolding of an infinite consciousness in finite
tenporal-spatial forms is not really much different from the
Buddhist definition of existence ss a beginninsless and endless
process of becominr, the universal force of which is karma, or
from Mietzsche's idea of s universesl Will which strives to
realise itself in »n cndless becomins. About this Aurobindo is
nost clear: the eternal beconliie ywhich existence is hes an
eterncl brsis: it 1s not a2 zroundless Will-to-Power hut h?é its
origination and goal in an eternal Seinz. Sxistence is unitary
and identical precisely because there is in it that which does not
change, which is constant and eternally itself. As Aurobindo says
in speaking of Heraclitus' netaviysics, "there is an identity in

things, in all existences,

sarvabhutani, as well as o constant
changings; there is a Beinz as well as a Becoming and by that we
have an eternal gnc real existence as well as a temporary and

apnarent one, not merely o constant nmutation but s constant
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(1) o

icentical existence'. This Deing is Brahman, Ultimate Reality;

the meny universal existences are becomings of the self-existent
One.-

Creation is then for Aurobindo a becomine of Bein<z. The
consciousness which is the stuff and force of universal exist-
ence, wvhich formulates itself in mznifold for:s in a cosmic
nrocess of evolution, - this pure consciousness is pure being;

it is the eternal, divine Spirit which, as the Lundaks Upanishad

declrres, "is all this universe".(2) But Aurobindo does not
velieve as did Empedocles that "all is one which becomes meny
and then sgain goes back to oneness".(3) The One, - pure
consciousness, bein<, Brahman, - becomes 211 existences without
losing its eternal nature and icentity; the Infinite can never
Lbe exhausted by its finite creations and mznifestations. By
its consciousness force, its power of becoming, the Immutable
n . (L)
has become all existences'.
Divine consciousness, which is not other than divine being
itself, contains within itself all possibilities of existence and

expresses these possibilities in Iinite forms; the cosmic

(1) Heraclitus, p.19.

(2) lLundaks Upanishad, 2:1:10. Translated by Sri Aurobindo,
Eight Upanishads, Sri Aurobindo Ashrar, Pondicherry, 1955.
cf. Chandogya 3.14.6.

(3) Heraclitus, p.25.

(4) Isha Upanishad: 7 - sarvani bhOGtani dtmaiva abhlt. The Isha
Upanishad, trsnslated with commentery by Sri Aurobindo, Sri
Aurobindo Ashram, Pondicherry, 1951.
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creation is but the self-expression in time and space of the
Spirit, - the one infinite conscious Being. "Therefore 3all
things here are expression, form, energy, aution of the Spirit;
netter itself is but form of spirit, life but power of being of
the spirit, mind but working of conscicusness of the spirit".(l)
The dualism of spirit and nature has sn ultimate resolution, for
neture is the self-expression of one, eternal spirit and is

! filled with that spirit; the three terms of existence, - the
individual, the universe and Ultimate Reality, - are related in a
unity of infinite and eternal being. Man is rooted in eternity
and infinity. His existence is contained potentially, yet
really in divine Conscjousness; it is a possibility present
already in the most minute particle of primordial energy or
matter. In his beinz men contains the principies of all exist-
ence actual and possible; just as he exists 'germinally' in an
electron, so the cosmos and the Divine exist in him. Man is not
simply a mind in 2 livines body; his true nature is greater than
the surface apnearance. He contains the Divine, and his
objective is a divine life. "To fulfil God in life is man's

(2)

manhood", asserts Aurobindo. "To know, possess and be the
divine being in an animal and egoistic consciousness, to convert
our twilit or obscure physical mentality into the plenary
supramental illuwmination, to build peace and a self-existent
bliss where there is only a stress of transitory satisfactions

besieged by physical pain znd emotional suffering, to esktablish

(1) Problem of Rebirth, p.79
(2) Life Divine, p.37.

_——==-==




-2l

an infinite freedom in s world which presents itself as 2 group
of rechanical necessities, to discover and realise the immortsl
life in a body subjected to death and constant mutation, - this
is offered to us as the menifestetion of God in mestter and the

(1)

goal of nature in her terrestrial evolution™.

(1) Life Divine, p.l.

—




C:IAPTER ONE
THz MATURE OF ULTInATE REALITY

(1)
Brahmsn is the sole reality, - "one only, without a second".

This declaration iay be said to be the theme of all the Upasnishads
and the starting point for all systems of Vedantic philosophy.
Brahman, the sole reality "in the beginning", is unitasry beineg,
described in the Upenishads as infinite and limitless-(Z) Such

is its infinitude that even if the infinite is removed from it,
(3)

it still remains infinite. Being infinite end limitless, it

transcends all restrictions of time and space; it is ageless and
)
deathless; it is "unborn and beyond all space";(s) it is, as

Yajnavalkyas characterises it, "the Imperishable (gkshara)" which

(6)

can he described only negatively. As the ultimate ground of

all Beings and qualities, it is beyond all beings and qualities;

it is primordial "WNon-being! (asat)(7) - not mere nothingness,

(1) Chandogya Upanishad 6:3. Brihadsranyaka Upgnighad 1:4:1,2,17.
Unless otherwise indicated quotations from the Upsnishads are

taken from the translation by R. dume, The Thirteen Principle

Upsnishads, Oxford, 1922.

Brihadaranvaka 2:4:12. Tgittiriva 2:1.

Brihadaranvaka 5:1. Cf. Atharvas Veds X:8:29.

Chandogya 8:1:5.

Brihadaranysks L:4:20.

Brihadaranyaka 3:8:8.

Taittiriya 2.7.: "In the begimning all this was the Non-Being.

It was thence that Beine was born". (Translation by Aurobindo)

"Won-Being', asat, as used in the Upanishad snd employed by

Aurobindo means not ontological unreality, absolute nothing-

ness, but, as Aurobindo puts it, "a something beyond positive

conception" which like the Shunya or Void of Buddhism is an

"all or an indefinsble Infinite which appears to the mind a

blank, because mind grasps only finite constructions, but is

in fact the only true Existence'. (Life Divine, 10.29).

Asat here used, or at least as interpreted by Aurobindo (ILife

Di¥ing:_p.50z), does not refer, as it did for Shankera, to a
primordial chaos or state of undifferentiated existence
preceding the diversification into name and form which

constitutes the %ag nature of the ordered universal creation

(See Shankara's Bhashya on the Brahma Sutras, 1.4.15.).

LN TN TN PN SN
NI oA o
Ml NSNS N




but nothins which can be described in finite terms. Brahnan is
unknowvable to the mind of men and beyond the power of human
speech: "There sirht attains not, nor speech attsins, nor the
mind. We know not nor can we discern how one should teach of
Thaty for it is other than the known and it is alone beyond the

Il(l)

unknovn . . . r'inally all thot can be szid of Brahman is

Ib

eti, neti, - "not this, not that"; in its essence Brzhman is
indefinable, indescribable, intellectually unknowable.

The Unahish?ds, however, did not leave their consideration of
Brohman here with 2z sort of aznostic characterisation of an
Ultimate Reality unknown and unknowable to man, ignoramus
etignorabimus. In spite of their assertion of the inexpressi-
bility of the Ultimate Reality in the terms of finite knowledse,
"the Upanishads", says Aurobindo, "constantly declare that
Brahman is the one true object of knowledge and the whole 8crip-
ture is in fazct an attempt not nerheps to define,, hut ot least
in sorie sort to characterise anc vresent an idea, and even a
detailed ideez, of the Brahman".(a) This attempt to cheracterise
Brahman of which Aurobindo snesks is clesrly seen in the descrip-
tion of the nature of Ultimate Reality as revealed in the universe;
for if Brahman is the only reality, then the universe "which is
obviously 2 msnifestation of gomething permenent and eterneal,

nust be a manifestation of Brahman and of nothing else, and if

we know it completely, we do to a certain extent and in a certain

(1) Kena l:3. Translation by Sri Aurobindo in Eight Upanishsads.

(2) "Philosophy of the Upanishads (II)", Adyent, Vol. IX, reb.
1952, pn.20. Hereafter referrec to as iiosonny of "the
Upanishads (II)%.
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way know Him, not as en Absolute Zxistence, but under the

(1)

conditions of phenomenrl menifestation". Thus we see in

Yajnavalkya's famous 'Honey Doctrine'(z)

that Brahman is
characterised as the soul (atman), the Immortsl Ome, who pervades
the earth, the waters, fire, wind, sun, the ousrters of heaven,
moon, lightening, thunder, space, law, truth, mankind and the
soul, and, corresponding with these, perwvades also the body, the
semen, speech, breath, eye, ear, nind, heat in the individual,
sound, space in the heart, virtuousness, truthfulness, the human
being and the soul. Brahman is the atman, the conscious self
within the individual and, pervading the whole universe of

(3)

existences, the inner soul (antsrdtman) of all things. The

self (atman) is the principsl of consciousness in the body

(1)

underlying all exneriences of the individual

(5)

and is the

ground of the universe. Brahmsn is the self and spirit

(purusha) of the universe;(éj He is the one Reality which has
become all existences and dwells in all existences: "all this
is for habitation by the Lord";(7) "all this is Brahmsn alone,

all this magnificent universe";(8) "verily this whole world

(1) "Philosoohy of the Upanishesds (II)", p.21.
(2) Brihsdaranyaks 2:5.

(3) Chandogya 5:18:1-2, 6:9-16. Cf. Chandogya 7:26, Isha 6,
Katha 5:9-13.

(4) Chandogys &:12:4=-5.

(5) Brihadaranyake 1l:%:1-5.

(6) Brihadaranvaka 2:5:1f.

(7) Isha 1. Translation by Aurobindo in Isha Upanishad.

(&) lundaks 2:2:12. Translation by Aurobindo in Eight Upanishods.
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(1)

is Brahman". The Brahmen revealed in the universe is

immanent, pervading all existences, conscious and unconscious,

(2)

as their reslity. But Brahman is not merely a cosmic spirit
or some kind of universal energyj; though immanent in the
universe, Brzhman also transcends the universe. Aurobindo
reflects the Upsnishadic view when , in unqualifiably rejecting
Pantheism, he states that the world and the Divine are not simply
equateble as one and the same ting: "the world is an emanation;
it depends upon something that menifests in it but is not limited
by it; the Divine is not here alonej; there is a Beyond, an
eternal transcendence”.(3) Thus the lundaka Uvanishsd declares
that "He, the Divine, the formless Spirit, even He is the outward
and the inward and He the Unbornj; ile is beyond 1life, beyond |

(W) |

miind, luminous, suprene beyond the imrmutable'. Brzhman

dwells in all things, says Yajnavalkya, as soul, inner controller
\

(antaryZnin), the Immortal, and "yet is other than all things”;(sj

Brahman is different from the universe of His creation as"the

unseen Seer, the unlieard Hearer, the unthought Thinker, the

ununder stood Understander".(é)

Ultimate Reality, Drahmen, in its essential nature is un-
Inowable to the intellect, but through our individuzl beins and

through the names and forms of the universe we can anproach the

(1) Chandogya 3:14+:1. Cf. Brihadaranyaks 1:L:16.

(2) Taittiriya 2:6.

(3) Syathesis of Yoza, p.291.

(4) :undaks 2:1:2. Translation by Aurobindo, go. cit.
(5) Brihadaranysks 3:4,5,7.

(6) Brihadarsnygka 3:7:23.
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realisation of the supreme Self that is Brahman, and by the
realisation of the Self we come to a certain realisation also of
this utter Absolute of which our true self is the essential form

). (1)

in our consciousness (svarupa Because Ultimate Reality is
absolute and infinite, it is'in its essence indeterminable; it

is beyond mind and speech and indescribable and unlimited by any
and all negatioﬁs and affirmations. Yet, as Aurobindo points
out, "it is self-evident to itself and, although inexpressible,
yet self—evident to a knowledge by idendity of which the spiritusal
being in us must be capable; for that spiritual being is in its
essence and its original and intimate reality not other than this
Supreme Existence".(2> What we discover in ourselves and through
the names and forms of the universe are fundamental and real
truths of Ultimate Reality which is in the universe and the
individual as essential reality and yet is beyond, These truths
are self-determinations of the indeterminable Absolute apprehended
by our consciousness and presented to our conceptual cognition

as the fundamental aspects in which we experience Brahman.(j)
Aurobindo very clearly maintains that these truths of Ultimate
Reality, the determinations of the indeterminable, are not
immediately apprehended by the intellect; such apprehension is

a secondary process, They are first grasped either by a

"spiritual experience', a supreme intuition or an inner knowledge

(1; Synthesis 6f Yoga, pp.338-339.
gz Life Divine, p.292.
3) Ibid., p.293s .
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by identity, or in what Aurobindo terms "a conception by a large
and plastic idea', perhaps a mental or non=spiritual intuitionﬁi)
Either way, these determinations are not constructions of the
mind, What is needed is an intuitively metaphysical and poeti-
cal language in which to express the apprehended truths of
Ultimate Reality, This is a point Aurobindo constantly
emphasizes: ourr ordinary langusge, even the language of the most
refined philosophical terms, is inadequate to express the fulness
of our highest spiritual and intuitive experiences of the Divine,
At best in metaphysical expression we must be content with
"approximations by aBstractions". For the most part our
philosophical speech is bound to a mental logic, and when we
attempt to speak of the Infinite in logical, finite terms, we
often end up either with hopeless paradoxes and contradictions

or with altogether meaningless descriptions, We cannot hope

to grasp even glimpses of an infinite truth if we confine our-
selves to conventional mental logic with its accustomed language
and terms of procedure,. As Aurobindo emphatically points out,
"our way of knowing must be appropriate to that which is to be
known”.(z) The ordinary language and logic of metaphysical
thought is adequate far the intellect in its rational understand-
ing of finite realities but not for knowing and speaking of the

Infinite, "If it is to be of real service, the intellect must

(1) Life Divine, p.293.
(2) Ibldo, P.295.

FT
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consent to pass out of the bounds of a finite logic and accustom
itself to the logic of the Infinite", (1)

The logic of the rational intellect is based upon and
functions in accordance with a general law of contradiction, i.e.
what is logical is non-contradictory; what is contradictory is
illogical, That is to say, contradictory gualities or conditions
cannot logically be predicated of one substance at the same
time; something cannot logically both be and not be at the same
time. Two opposing and conflicting affirmations cannot both
be true. Thus mental logic struggles with a rational reconcili-
ation of revealed aspects and terms of infinite Reality, - being
and becoming, one and many, personality and impersonality,
indeterminability and determinations, and so forth, This is so
because our reason and mental consciousness are limited; they
function in terms of a rather restricted experience of the
finite operations of physical nature and establish on the basis
of their circumscribed experience certain conceptions and
general principles of reality, any départure from or contradiction
of these principles being judged irrational, false or inexplicaile,
What is irrational, says Aurobindo, is "to suppose that a finite
consciousness and reason can be a measure of the Infinite".(z)

We cannot legitimately apply laws of time, space and causality

to a non-spatial, non-temporal and non-causal order, nor the laws

(1) Life Divine, p.293.

(2) Ibid., p.297.
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of reason to the suprarational, nor rules of morality and moral
distinctions of good and evil to that which transcends such
distinctions, What is needed is a greater logic and reason
which will comprehend all the data which our restricted observa-
tion fails to seize, an intuitive apprehension, a spiritual
experience of reality in its unitariness. From a rational point
of view what appears as contradiction in our experience of
reality and Ultimate Reality may from an intuitive or non-ration-
al or, better, a suprarational perspective be a single truth,
As Aurobindo suggests, the great failing of Indian philosophy, -
and, it could be said, of all philosophy, - is that the individual
systems have apprehended or emphasized one aspect or dimension
of an infinite Reality and Truth to the exclusion of others.(l)
When, therefore, Aurobindo speaks about the self-determina-
tions of the indeterminable Brahman, he is doing so from the
standpoint of the 'logic of the Infinite', For example, when
he gtates that Brahman is impersonal and yet exhibits itself as
the divine person and is the supreme person and all persons,
he understands these terms as relative truths and not as
absolute and mutually exclusive determinations; for, as he says,
"the Absolute is beyond personality and heyond impersonality”.(z)
Brahman "is the Person who takes on various personalities, who
can have at the same time many personalities but is himself one,

(3)

real, eternall, In other words, all determinations or

(1) Life Divine, pp.300-301,
(2) Synthesis of Yoga, p.339.
(3) Life Divine, p.319.
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or representations though real do not in any manner detract
from the transcendent, illimitable and indeterminable nature of
Brahman.(l) Brahman in its essential nature transcends all
determinations of itself, and yet its self-determinations are
eternally true: it is beyond all distinction of unity and mul-
tiplicity, and yet it is eternally the One and the many; it is
beyond all limitations and qualities and yet it contains and

(2)

expresses all infinite gualities, To emphasize one term or
determination of Ultimate Reality to the exclusion of others is
for Aurobindo to state only a part of the total truth, Shankara
insists on the absolute oneness and qualityless nature of Brahinan
as the ultimate spiritual truth; Ramanuja declares both the One
and many to be real and Brahman to be characterised by all
infinite qualities, Both assertions, Aurobindo would say are
true or truths, but not all the Truth, "All truths, even those
which seem to be in conflict, have their validity, but they need
a reconciliation in some largest Truth which takes them into
itself; all philosophies have their value, - if for nothing else
then because they see the Self and the universe from a point of
view of the spirit's experience of the many-sided manifestation
and in doing so shed light on something that has to be known

in the Infinite. All spiritual experiences are true, but they
point towards some highest and widest reality which admits their

o (3)

truth and exceeds i The fulness of Truth exceeds the

e

(1) Life Divine, pp.301-302,.
(2) Synthesis of Yoga, p.339.
(3) Life Divine, p.L421.
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limits of logical and rational formulations. It can only be
comprehended by the logic of the Infinite.(l)

Two important facts emerge from Aurobindo's characterisation
of the indeterminability of the Absolute and its self-determina-

tions to our consciousness.(z) Firstly Brahman is absolutely

Lree, Just as it is not limited by its determinations, so it

is not limited by its indeterminability. It is free to determine
itself infinitely, and it is free from limitation by its own
determinations, - and of course free from all external determina-
tions of anything not itself, for no such non-Brahman exists or
can come into being. Secondly, all determinations of the
Absolute are eternally contained within its infinite essence,

In other words, Brahman manifests what is in its being; all
possible self-determinations and all manifested realities are

eternally contained in its ultimate reality.

(1) sir John Woodroffe (The World as Power, Ganesh & Co, Madras,
1957) makes a similar poimt about spiritual truth transcend-
ing mental logic when, in discussing Tantric philosophy, he
says that "the highest truth is alogical”. (p.49) "No
logical argument will solve the problem [i.e., of the change
and changelessness of Brahman as above the world and yet
immanent in the world as its reality]. In spiritual
experience the problem disappears. And so Shiva says in
the Kularnava-=Tantra (1-1D0), 'Some desire Dualism (Dvaita-
vada), others Monism (Advaita-vada). Such however know not
my Truth which is beyond both Monism and Dualism
(Dvaitadvaita-vivarjita)'." (p. 50).

(2) Life Divine, p.302.
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We now turn our attention to a consideration of those self-

determinations of Brahman which Aurobindo asserts are present

to our consciousness and seized by a spiritual experience or
intuition, We do so, however, bearing in mind Aurobindo's
warning of the "abundance of difficulties" which "all attempts
to erect a logical system out of a perception of an illimitable
Existence must necessarily create; for any such endeavour must
either effect consistency by an arbitrary sectioning of the
complex truth of things or else by its comprehensiveness become

(1)

logically untenable",

Parabrahman.

The Absolute in its primordial nature, - that is, prior
(not temporally but conceptually) to all manifestation or deter-
minations whatsoever, - is what Sri Aurobindo calls the Unknown.
Of it nothing can be predicated, neither negations nor affirma-
tions.(z) Not only is it unmanifested and unconditioned, it
is unimaginable.(j) It is not definable by the highest

conceptions, even that of Sachchidananda, - existence, conscious-

ness, bliss, - which we are obliged to use.(u) It is the
ground and cause of all manifestation and is in its infinite
nature illimitable, exceeding and comprehending formlessness and

form, unity and multiplicity, immobility and mobility, and all

(1) Life Divine, pp.295-296.

(2) Ibid., p.292.

(3) "Philosophy of the Upanishads (III)", Advent, Vol, IX, April,
1952, p.90, Hereafter referred to as TPhilosophy of the
Upanishads (III)",

(4) Life Divine, p.34Ll.
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(1)

other conceivable terms, whether positive or negative.
However, as has already been stated, it determines itself to our
consciousness, and these determinations are seized by intuition
or in a spiritual experience., This original manifestation of
the Unknown to our consciousness is what Aurobindo calls the

Parabrahman which is "a luminous shadow of Its (i.e., the

Unknown's) infinite inconceivable Being" produced by the Unknown

(2)

in itself", Parabrahman is still the Unknown but the Unknown
as realizable and realized in spiritual experience and by the
intuition, If is still infinite and limitless, exceeding and
comprehending all terms and conditions, but it has freely
determined itself, The basic spiritual self-determinations or

terms by which and through which we experience Parabrahman is

Sachchidananda, existence-consciousness-bliss, The intuition

or direct experience of an infinite and eternal existence (§g§),
consciousness (chit) and bliss or delight of existence (ananda)
is according to Aurobindo "our fundamental cognition of the
Absolute".(B) It is also that which is the foundation of the
Vedanta and the essence of its teachings; that the Unknown knows
itself as Sachchidananda is '"the one supreme affirmation of the

Vedants" which contains all other possible affirmations and upon

(1) Life Divine, p.L25.
(2) "Philosophy of the Upanishads (III)", p.90.
(3) Life Divine, p.285.
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(1)
which they denend. dowever, even thousn we have this

"fundar.ental cognition of the Absolute" as Sachchidansnda, we
have not exhmusted the infinitude oi ultimete Truth; for,
Aurobindo noints out, Brahman, the Unknown, csnnot really be
defined "even by our largest conception of Sachchidananda".(2)
That is to say, Sachchidansnda is an eternsl truth, an eternally
reel and true self-determination or nonifestation of the Ahsolute
to our consciousness, but it is not the fulness of the infinite
truth. It is in the last analysis but a neme of the Unknown,
thouegl: perhrns the hichest narec we can know.(3) It seems that
Aurobindo believes that there will ever be that Unknown or that
nature of the Unknown of which we shall never have a complete

(4)

mental experience or concevtion. The Unknown must and does

remain, - in its ultimate gnd infinite essentiality, - unknowable;

L W N4

if we think that ite have captured the essense of its being in
any conception, no matter how vast in scope, "then our thoughts
sin against Its unknowableness".(S) Thus, says Aurobindo, the
ancient Vedantins when they had arrived at the exnerience of
Sachchidananda as the hirhest possible expression of Ultimate‘

Rezlity to our consciousness went on to postulate a Non-Being

- —

(2) Ibid., p.34l.

(3) Aurobindo's declaration that Sachchidsnanda is itself finally
only a nanme, - though, perhans, the highest name, - of the
Unknown is quite consistent with the vposition of the ancient
Vedantins. ©See hax h#ller, Life and Relirsion, ed. A. Granfel,
Doubleday, Few York, 1905, p.56f.

(4) Life Divine, p.34.
(5) Ibid., p.35.

(1) Life Diwvine, n.43.
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(asat) beyond as sn indication of the limitation of human
knowledge.(l) However, what do we achieve, Aurobindo asks, in
lakeling the Unknown as Non-Bein~? This, too, like "Beinz" is
finally only a word, "an ideative formation of the mind".(2) It
is really but a verbal sign vpointing to something beyond our
present concentions or most abstract experiences of Ultimate
Reality as we conceive or experience it while in this universe.
"We crect a fiction of nothingness in order to overpasss, by the
method of total exclusion, all that we can know and consciously
are".(3) Non-Being, however, dcesinot actually exclude Being; it
is but the affirmation of the illimitable freedom of Beines from
all cosmic existence of which it is the base. Being and Non-
Being are finzlly two complementary expressions of the unknowable

()

nature of Ultimate Reality.

(1) Life Divine., p.29. Cf. Taittitivya 2:7, Rig Veda 10:72:3-lL.
Aurobindo sucgests that the Shunys, Non-being or Void, of
Buddhism and the Tao of Taoist are similer expressions of
the ultimate unknowableness &f the Absoliite and not of its
non-existence. See Life Divine, np.29, 35, 507; Letters 1lst
Series, 0.99.

(2) Ipid., ».38.

(3) Ibid., p.29.

(%) This same idea is exnressed in one of Sri Ramakrishna's
charming parables: "Once a sanyasin entered the temple of
Jagannath. As he looked at the Holy Imsge he debated with
himself whether God had a form or was formless. He passed
with his staff from left and risht to feel whether it touched
the image. The staff touched nothing. He understood thst
there was no image hefore him; he concluded that God was
formless. Next he passed the staff from right to left. It
touched the image. The sanyasin understood that God hed
form. Then he realized that God hss form, and agsin, is
formless."Quoted in H. Zimmer, Philosophies of Indis, Edited
by J. Campbell, Pantheon, New York, 1951, np.560f.
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Althourh beyond speech and concention ané not exhausted
in its infinite nature by any experience of mind, the Unknowable
is yet known in its cosmic self-determstions as the ground,
the source, the very being of all that is; it is present to our
hizhest knowing, our spiritual experience, as the unexpressed
and unnanifested Transcendent, as the cosmic spirit and universal
Lord and as the true individual Self, immenent in us snd every
existence as the substance of our mortsl existence, force of our

(L

force, source of our consciousness.

Sachchidanands.
The Unknown is made manifest to us in and throush our

existence as the Supreme, the Parabrahman, whose essential nature

is that of existence-consciousness bliss, Sachchidananda.(2)

This Supreme is experienced as an infinite bliss and self-

conscious existence which is the source and ground of all exist-

ences, everywhere the same, in 211 things, in 211 times and

(3)

beyond time and space. Sachchidananda, however, is not

existence plus consciousness plus bliss; it is a trinity of

terims and powers of one sudreme Being.(h) Existence, conscious-
ness, bliss are not really separate entities, but they are
onprehended as distinct and separate by our minds.(s) In them-

selves they constitute one Ultimate Reality which contains no

distinctions or separations of its being: existence (sat) is

——n . wmm m ot e mo——— T e m

(1) Synthesis of Yogs, p.279.
(2) "Philosophy of the annlshads (ITI)", p.90.
Life Divine

(3) .
7 Bu 0g
g%s Fgahgsls of C Yo g, P.ll2.
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consciousness (chit) and consciousness is bliss (ananda).(l)
Brahman as Sachchidananda is "en infinite indivigible existence;
of that existence the essential nature or power is an infinite
imperishable force of self-conscious beingj; and of that self-
consciousness the essential nature or knowledge of itself is,
again, en infimite inalienable delirmht of being".'? Ultimste
Reslity, sccordine to Aurobindo, is not, therefore, just 2 pure
existent, not just sal or pure being; it is a self-conscious
existence whose essential noture is self-delisght. Existence,
consciousness, bliss are three tcrms of one reality, inseparable
and ultimstely indistinguishable.

This Sachchidanands nature of Brahman is then the "supreiie

(3)

truth-agspect" manifested to us. What we experierce ss
phenomenal reality is-but that Sachchidananda in forms of becorming.
All existence, both universal ond individual, is a manifestation
of the divine existence. It Is Sachchidsnanda, Breshman, which

has involved itself in cosmic existence oné evolves itself out of
that existence in forms of matter, life snnd mind, anc it is
Brahman, Ultimate Reality, which in evolvin~ itself in mind and
life and body come to knovw itself in these forms.(h) In other
words, phenomenal existence is a process by which the Divine
reveals itseli to itself within the forms it has become:; Brahnan

"pecomes itself in the world by knowing itselfy it knows itself

by becoming itself."(s) When we say that we experience or know

s ey - Bt B oA SRt e M s RS b A m e hEme R o mmmA W e Sewm e Sk mete - - 8= =

(1) Life Divine, p.118.
ofralae
3 _.i__..' 3'29_ .
(%5 Tpid.. {;.433

(5) Ibid.
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the Divine in the universe; it is in sctuality 3Srahren in us
whici havine evolved itself in individual forwrs of mneterial-
vital-nentsl existence knows itself in 211 existence. Brahman
is thus the Lnower, the lmnowvn and the content of its knowledge:

the divine Self in us knows itself in all phenomensl existence

Bvolution, then, is the unveiling of conscious existence to

itselfl. A1l that exists, the universe and the indivicdual, is

Srahnan in form of self-manifestation. All forrs of its meanifes-
tation are eternoslly contained within the infinite beins of

Srehman end reslized by the force of its consciousness, imnelled

(1)

by the bliss of its existence. Brahmen is, therefore, in =2

sense the first, material, formal, efficient and final cause of
. ) ,

phenorenal ex1stence.(2' It must be stressed, however, that

Sri Aurobindo does not simple eguate the universe with the

Divine. tfor him Pantheism is on incomplete sccount of the truth

(3)

of being in that "it misses end omits tnhe supracosmic Reality".
The Divine snd the universe are one, but the Divine is more than
?

the universej it is transcendent. Brehman transcends all forms

()

of the universe and 1s not restricted or exhausted by any or

all of them.(S) Yet, '"the universe and the individual are the

two essential asppearances into which the Unknowable descends and
. : 6
through which it hss to bhe approached“,( )

(1) Life Divine, p.587.

(2) Ibid., p.105.

(3) Ibid., p.589.

(4+) ibid., n.51.

(5) Ibid., n.43
(6) Ibi

and the Unknowable
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—
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which knows itself ond is knowm in andé throusgh the individual

and

the universe is Sachchidanands.

durobinco's view of reality is clearly a» absolute monisu

in which all terms of existence, nhenomensl and ultinete, are

incl

uded ana reconciled in an ultimste Beines infinitely sreater

than 211 the vossible snd sctual terns it comprehends. ‘oreover,

this Being is not the static Brahman of the absolute monistic

(Advaita) Vedante.

(1) Brahmon for Aurobindo is both static and

dynamic, both eternally »assive ond eternally creative,

characterised by both being and becoming and by both transcend-

ence gnc irmsnence, and yet it ultimately transcends even thesc

ternms wihich are nut complementary aspects or statuses of its

ultimstely unknowsble nature.

Brshman is gsat, nure being, sbsolute existence. The exist-

ence ofl Srahman or God is pure since He alone is; there is

nothing else which has an ultimate reality or any beings independ-

ent

of Him. (2) Brahman is, in other words, self-existent. The

world and the individual exist only as a3 manifestation of the

nower of Brahman and only in so far as their being is one with

(1)

(2)

—- a— —— e m—— ———n Gpar o s ——— o~ ———————y —— ——

Aurobindo rejects the monism of the Shanksras School of
Advzita Vedants as being inadequate. He regards his own
position as "the resl iLonism, the true Advaita", - i.e.,
"that which admits all things as the one Brahman and does not
seek to bisect Its existence into two incoripatible entities,
an eternal Truth snd an eternal ralsehood, Brahman and not
Brahman, Self snd not-Self and an unreal, yet perpetusl laya.

If it be true that the Self alone exists, it _must be also
true that all) is the Self". Life Divine, p.31.

"Philosophy of the Upenishads (11I)", p.90.

[ T
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that of Brahmen. Lven in the eternsl existence of Brahman the
spiritual reality of the universe and the individual "must in
sonie way be present or implied, since otherwise there would be
.Jno possibility of their menifestation, or, manifested, they
would have no siﬁnificance".(l)
God's existence is absolute since, because He alone is and
nothing else exists apart from Him, He must necessarily exist in
fdimself, by Himself and for Himself.(Z) Brahman is thus self-
sufficient. e exists in Himself 2nd '"not by virtue of the

(3)

cosmos or of nan'". There can be neither 2 cause nor an
o ject to God's existence, and since there is nothins external
to God, He cannot increase or decrease as either would necessi-
tate an external existence addine to or substracting from Him.
Loreover, God or Bhshmen is without vparts, otherwise He would be
subject to the laws of space. DNor can de change, for then He
woulcd be subject to the laws of time and causality. He trans-
cends in His pure existence all concepts and categories of space,
time and causality, which are themselves but the conditions He
creates for His phenomensl manifestation.

God as pure self-sufficient self-existence is, thus, an
infinite, timeless and spaceless stability (sthapu), - inactive,
immutable, inexhsustible and unexpendable. But such 2 conception

of pure existence is, as Aurobindo himself admits, one which goes

(1) Life Divine, p.615.
(2) "Philosophy of the Upanishads (III)", ».90.
(3) Life Divine, p.6l15.

——— — — - — S - ———wa —
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beyond the senses and mind, beyond ordinary consciousncss and
normal experience. "All that our sense-experience tells us of,
is form and movement. Fforms exist but with an existence that is
not pure, rather always mixed, combined, szgrezated, relative"sl)
It might be possible to get rid of precise forms, but it is not
possible to get rid of motion, either motion of matter in snnce
or motion of change in time. Thus, it may be arzued, there is
nothins which is steble; all is movement. The idea of the stable
is finally only a fiction of mentzl consciousness, at best
possessing a vragmatic value in that it ensbles us to deal
practically with process and flux. Such is what the Buddhist
netaphysicians declared in their revolt apainst the ‘'substance
philosophy' of Brahmanism with its notion of an enduring,
unchanging, omnipresent substance, atman.(2) for Aurobindo,
however, the nmovement which we experience is an infinite energy
in 2 ceaseless reformulation of itself, and this energy hes
underlyins it an existence, stoble ond immutable, of which the
energy is an outout and which lile the energzgy is itself infinite.
In language and a fashion redolent of Kent, Aurobindo argucs that
if we were to look at existence in itself "throurh the pure
reason"”, then we would see time and space 2s "categories of our
consciougsness, conditions uncer which we arrange our nercention
(3)

of vhenomenon". Looking st existence (sat) in itself, the

e a——— W - 4 MRS M3 RMCE gema % e TR e e ma e =
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(1) Life Divine, p.&.

(2 See T.R.V. surti, The Central Philosophy of Buddhism, George
Allen & Unwin, London, 1955, po.l1l0f., 70ff.

(3) Life Divine, p.71.
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dinz an sicnh, we find thot tine ond space disapnesr, thet any
exteinsion is not spetiel hut nsycholonical extension =nd anv
durotion is similarly not temnoral but psycholo~ical duration.
Duration cnd extension sre but symbols which represent to the
mind that vhich transcends the intellect, "an eternity which
seens to us the same all-containing ever-new moment, an infinity
which seems to us the same all-containing all-pervading point
without magnitude."(l) Against this dismissal of wotion,
temporal and spatial, in favour of an eternsl and infinite
substantiality, it could be arcued further that tiue and space
disappear under scrutiny by the pure reason simply beceuse the
"exxistence in itself" which we c¢laim to be looking at is nothirg
but a fiction of the intellect, somethinsz which we strive to
erect into a conceptusl reality. Aurobindo's snswer would te
emphatically in the negative. '"There is", he adsusntly insists,
"something behind the phenorenon not only infinite, hut
indefinablen, (2) roreover, the very idea ol moveuent
Aurobindo cleins, carries with it the potentislity of non-nmove-

E

rents novenent is always an activity of an existence. Likewise

e =N

not acting is but_absolyﬁe_exigggnces3)

e o et L

Thus there are two possible slternatives: either there is
an indefinable pure existence behind movement in time and space,

or there is an indefingble enersgy whlch, if it is witnout any

t— v o v W WA ARA v s ——an ———

(1) Life Vivine, p.71.

—— e e

(2) Ibid.
(3) Ibid., p.71l. Emphasis ours.
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stable base or cause, excludes any existence other than that
witich is an attribute of an eternsl movement. This latter
alternative, which according to Aurobindo is the Buddhistic
doctrine, is unacceptable to the pure reason and nust be rejectg%z
However, not only nure reason affirms a stable existence behind
process; we can arrive st it without reasoning a2t all. By
intuition we can see and hy spiritusl experience enter into

"pure existence, eternal, infinite, indefinable, not affected by
the succession of time, not involved in the extension of space,
beyond form, quantity, quality, - Self only and Absolute“.(2)
This is Brahman: pure existence exceeding all form, quantity and
quality, - that into which form, quantity and guality pass "in
such a way as to cease to be what we csll form, quality, quantity
and out of which they emerge as form, quality ond quantity in the
movement".(3) What this seems to mean is that the conditions
and appearances of the movement, of the process of becoming in
time and space, in péssing back into their source (pure existence)
becomé- - something other than whot they were in the movement, -
something to which definitions of form, quality and guantity
camot be applied. The pure existence is, therefore, an Absolute
which in its essentiality is unknowable by the intellect; there

is nothing immedistely vresent in our temporal-spatisl experience

which can be directly or simply equated with the pure existence.

————— e —tewm e ETE . e T - G W R e - —— T, s e ———ete

(1) Life Divine, pn.72.
(2) Ibid., p.74.




=L47-

This is, we should say, another way in which Aurobindo asserts
the ultimate epistemological and ontological 'otherness' of the
Godhead. The Absolute as pure existence is beyond time and

space which constitute the field of the relative, and yet all
things in this field in the movement, "contain, are contained

in and are the Absolute".(l) As we have seen, according to
Aurobindo time and space are the conditions for the manifestation
of the timeless-spaceless pure existence, not per se, but through
its self-energy, its consciousness-force. Thus Aurobindo rejects
Pantheism for its equating of God with the world. God is in the
world, and the world is in God and is God, but only as a becoming,
not as pure being. Being is for Aurobindo alwsys greater than
becoming; becoming is an eternal truth of Being but not the whole
truth. We can realise by intuition and experience that "becoming,
change, succession are only a mode of our being and that there is
that in us which is not involved at all in the becoming®.(2)
Being is the fundamental reality, whereas becoming in the
effectual reality, the dynamic working out of Being through its
creative energy.(3) In itself becoming is nothing and to
consider becoming as sufficient to itself is a half—truth.(h)
Becomiing is real only because through its self-energy, its
conscious force of creativity, Being is present in and constitu-
tive of becoming. But always Being, pure existence, is in ?tself

greater than becoming, the movement. Thus form, quahtity and

(1) Life Divine.p.72.
(2) l.b.i.d- 3 p-7’+.

(3). Ibid., pp.587-588.
(4+) Wpid.
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gquality as we experience them in the temporal-spatizl field are
relative and not absolute terms of existence. In the absolute
the conditions and appearances of becoming are, in so far as they
exist, other than what they are to us in time and space.

These two fundamental facts, then, confront us: pure exist-
ence or Being and world-existence or becoming, Neither can be
denied except at the cost of total truth., Stability and movement
are, however, Aurobindo mainteins, finally but psychological
representations of the Absolute, just as are one and many or
unity and multiplicity.(l) The Absolute is ultimately beyond
all terms, a point Aurobindo never ceases to stress. We cannot,
nor should we attempt to describe or think out the Absolute in
itself. Rather our task, Aurobindo would say, is to seek to
understand the nature of the movement or becoming in time and
space in relation to the timeless and spaceless pure existence
which Brahman is. This brings us to a consideration of the
nature of God as pure congciousness, chit,

Chit, Pure Consciousness.

Brahman or God is pure awareness, absolute consciousness,
chit. Chit or pure consciousness must not be identified or
confused with mental consciousness, Pure consciousness is a
(2)

conception which transcends our modes of thought and knowledge.

Mind does not exhaust the possibilities of consciousness; it is

(2) "Philosophy of Upanishads (III)", p.91.
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but a single poise and very limited form of the vaster and deeper
consciousness which is of the nature of divine Being.(l) When,

therefore, Yajnavalkya asserted that the Brahman state is without
consciousness, he meant, Aurobindo points out, only consciousness

(2)

in the limited sense of mental consciousness. Even if it

be said that the Brahman state is '"beyond that', par&t param, it

only means that it exceeds even the highest spiritual substratum
of cosmic existence and consciousness, and not that it is a
non-existence and a non—consciousness.(B) Indeed, Brahman is
supreme existence supremely aware of itself,

Two important features of Aurobindo's interpretation of
chit or pure consciousness immediately stand out, Firstly, chit
is not merely self-luminosity but self-consciousness, and,
secondly, in its essence consciousness is purely subjective.
Whereas for Shankara pure consciousness is distinctionless and
merely self-luminous, for Aurobindo it is also a state and
activity of pure self-awareness.(u) Brahman is for Aurobindo,
as it is for Ramanuja, self-conscious.(S) To Shankara self-
consciousness means a division of being into a subject, object
and knowledge, and such a division cannot be admitted in the
Brahman, For Aurobindo, however, the self-consciousness of
Brahman is not knowledge of an object by a separate subject; it

is rather an eternal self-awareness. In Brahman the knower,

(1) Synthesis of Yoga, p.u4L3.

(2) Brihadaranyaka 3:8:8, Letters 1lst Series, p.99.

(3) Ibid.

(L) See S K, Saksena, The Nature of Consciousness in Hindu
Phllosoan, Benares, Nand Kishore & Bros,, 1944, Chapter III.

5) B. Kumarappa, The Hindu Conception of the Deity, Luzac,

(
Londoni 193k, Part 111, Ch. 1.
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known and knowledge are identical and without distinction;

there 1s no act of knowledge or need for knowledge.(l) Chit,
pure consciousness, is purely and simply the self-awareness
inherent in pure existence, sat, itself.(z) God is eternally
aware of Himself, without separation of His pure self-existence
and pure self-awareness. This pure consciousness is therefore
purely subjective, It is not as Ramanuja would have it another
object among objects. '"Being", says Aurobindo, "is self-evident
to itself: it does not need to look at itself in order to know

(3)

itself or learn that it is". Brahman is therefore the pure
self-existence intrinsically aware of itself without any division
or distinction of its being, Existence is consciousness and
is inseparable from consciousness.(u) In His transcendental
reality God is absolute consciousness., His consciousness like
His exiétence is self-contained and self-sufficient and since it
is no #ifferent from His existence and His existence is one and
simple without parts, His consciousness does not consist in a
knowledge of one part of Himself by another or the whole by a
part or parts by His whole.

This pure consciousness is not, however, something static;

it is not only a state of self-contained self-awareness. The

nature of consciousness is power, and "absolute consciousness is

"Philosophy of Upanishads (III)", pp.91-92.
Life Divine, p.L87.

Ibid.,

"Philosophy of Upanishads (III)", p.92.

Wi
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in its nature absolute power".(l) This absolute power of pure
consciousness is two-fold: state or power of self-awareness and
state or power of creative self-force.(z) Thus consciousness, -
and the pure existence with which it is one, - has a double
aspect: that of being immobile and quiescent, concentrated in

pure self-awareness, and that of being dynamic and creative,
expressive in its self-force., In either state, illuminative or
effective, it is the one self-existence, Brshman, possessing
itself, - whether in its static condition or in its dynamic
movement of manifestation., Both states are egually real, so to
speak, since both are but two aspects of a single consciousness,

a single power of piwre existence, Moreover it would seem that

in the immobile state of pure consciousness and pure being, - i.e,
the state of self-awareness, - the self-force of consciousness,

chit-shakti or tapas, is no less present than it is in the 'active

state' of consciousness, just as the self-awareness is always
present in the force of consciousness directing its movements.(g)
The immobile state of pure consciousness is that in which force
(shakti) is in an intensive mode of self-absorption, and the
dynamic state is that in which force of consciousness is in a
diffusive mode of self-extension.(u) These are not alternating

or exclusive modes of consciousness but eternally simultaneous

(1) Life Divine, p.500.

(2) Ibid., p.241.

(3) Ibid., pp.78-79, 311-312; also Isha Upanishad, p.75.
(4) Isha Upanishad, pp.75f.
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states, Moreover, force of consciousness is not other than
consciousness itself; it is the movement of consciousness within
itself conceptually and executively creative of all things. The
intensive mode of consciousness-force (i.e. force of conscious-
ness, chit-shakti), that of self-absorption in pure self-awareness
is proper to the pure and silent Brahman, whereas the diffusive
mode of consciousness-force, that of self-extension, is proper
to the active Brahman.(l) This second or diffusive mode is
what we experience as the universe, The phenomenal world which
we experience resolves itself into force, and this force is the
self-force of the supreme conscious Being expressing through the
energy of its consciousness its pure timeless and spaceless
existence in terms and conditions of time and space, That is,
Brahman or God as conscious being regards His pure existence and
expresses in phenomenal forms by the force of His consciousness
the infinite possibilities of existence of which He is conscious
in His own being. Thus by meéns of His consciousness-force, chit-
shakti, "it is Brahman that becomes, what He becomes is also the
Brahman".(z)

Consciousness, chit, is everywhere present in existence as
the very essence or 'stuff' of existence although there may be
no overt operations or signs revealing, "even where it is with-

drawn from objects and absorbed in pure existence or involved in

(1) Isha Upanishad, p.75.

(2) Ibid.

...
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the appearance of non-existence. It is intrinsic in being, self-
existent, not abolished by quiescence, by inaction, by veiling or
covering, by inert absorption or involutionj; it is there in the
being, even when its state seems to be dreamless sleep or a

blind trance or an annulment of awareﬁess or an absence".(l)

The relationship between the passive and active states of
consciousness, between self-awareness and force, in the process
of creation can be further illustrated by Aurobindo's interpre-
tation of the concept of tapas. "Tapas", says Aurobindo, "means
literally heat, afterwards any kind of energism, askesis,
austerity of conscious force acting upon itself or its object".(z)
It is ¥ the pure energy of consciousness, free in its rest or in
its action",(3) a concentration of the power of consciousness
present both in a passive state of self-awareness or an active
state of self-force. It is the consciousness-force both in its

()

self-being and in its self-becoming. It is the all-effective

(%)

divine will present in the active and passive consciousness.
Creation is the concentration of the power of consciousness (in -
the state of self-awareness) upon its self-being (sat), producing
thereby an 'ldea' of existence which is then effectively

realised by a concentration of the power of consciousness (in
its diffusive mode of force).(é) The passive consciousness and
(1) life Divine, p.W87.

(2) Ibid., p.509 footnote.

(3) Isha Upanishad, p.48.

(4) Synthesis of Yoga, p.u8.

(5) life Divine, pp.510-511.

(6) Xsha.Upani3had, p.84
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the active consciousness of Brahman are not two things but one;
"they are the same consciousness, the same energy, at one end in
a state of self-reservation, at the other cast into a motion of
self-giving and self-deploying“.(l) Likewise there is not an
active Brahman and a passive Brahman but only one Brahman,
passive in a self-absorbed concentration of its consciousness-
power, tapas or shakti, upon its being and active or creative
in a deployment of that same concentration of power effectively
supporting and realising in phenomenal existence the truths and
poteﬁtialities of its being.

Consciousness is therefore the power of existence, and this
power being not different from infinite existence (sat) is

itself infinite. 2

It is by this self-power, consclousness-
force or chit-shakti, that pure existence while remaining in
itself immutable and one manifests out of itself the phenomenal
universe. In other words, chit or consciousness is a power not
only of the self-knowledge of infinite existence but the
expressive will of that existence as well. Creation is therefore
according to Aurobindo the expression’in time and space of the
self-knowledge of timeless-spaceless existence. What conscious-
ness beholds through its power of self-awareness it becomes
through its power of expressive self-force.

Implied in this interpretation of the world manifestation

is a rejection of the idea of a sreation ex nihilo. As

(1). Life Divine, p.512.
(2) .Imﬁ [} pp-28’+—285.
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Aurobindo says, "creation is not a making but a becoming in
terms and forms of conscious existence."(l) It is, as the
Sanscrit work for creation, srgti, indicates, a loosing or
bringing forth of that which already exists, Creation is the
self-manifestation of divine existence through the projection of
the force of its consciousness; it is "an ordered deploying of
the infinite possibilities of the Infinite".(z) Brahman as
infinite consciousness regards the infinite existence which it
also is, and what consciousness regards it formulates in
phenomenal terms through a creative projection of its force.
Every phenomenal form is the actualisation in time and space of
a possibility of being supported by "a truth of being behind it,
a reality in the Existent; for without that supporting truth
there could hot be any possibilities".(3) Thus the immutable
existencd, being, extends itself in a creative play of its
consciousness; the One 'becomes' the many of phenomenal exist-
ence, though eternally the many are contained as infinite
possibilities within the infinite One.

Everywhere and in everything in the movement consciousness
is essentially the same, whole and self-contained. Ewen .in the
apparently 'unconscious' or 'inconscient' energy of primordial
matter consciousness, chit, is there, though self-involved in

its own force and form of its force, As Aupobindo points out,

(1) Isha Upanishad, p.39.
(2) Life Divine, p.285.

(3) Ibid., p.285.
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"in reality it is still consciousness that works in the energy
and determines the form and evolution of the form”.(l) Through-
out all of phenomenal existence there is no absence of conscious-
ness in force and form, 'Unconsciousness', 'inconscience',
'subconsciousness', 'supraconsciousness', mental consciousness
are all states of the one supreme consciousness, chit, variable
in status, condition and operation.(z)

Conscious existence, Brahman, is essentially everywhere the
same in the creative workings of its consciousness-force and
dwells equally in all things; the intensity of the creative
consciousness~force "is the same in the formation and upholding
of a system of suns and the organisation of the l1life of an ant-
hill ., . . The form and manner and result of the force of action
vary infinitely, but the eternal, primal, infinite energy is
the same in all".(j) All is existence, sat, because all is
consciousness, chit, in its force, In all states and forms of
its self-extension through its force of consciousness Brahman,
the self-existence and all-existence, never ceases to be self-
aware, Brahman is the reality or self of all things and is
thus aware of Himself as and in all things. Just as He is
intrinsically aware of Himself as self-existence, so He is
aware of Himself as all-existence, In other words, Brahman is

intrinsically aware ©f all that is because all that is, is

(1) Letters 1st Series, p.102,
(2) .I_ug-’ PP.97!7100,
(3) Life Divine, pp.68-69.

[
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Himself, is contained in His being and expressed through His

(1)

force of consciousness,

Ananda, Delight.

Brahman or God is also pure bliss, absolute delight or
ananda, dJust as God is pure existence, sat, and pure conscious-
ness, chit, so also He is pure delight, ananda, and just as
existence is consciousness and cannot be separated from
consciousness, so existence is bliss, and consciousness is
bliss, and conscious existence cannot be separated from bliss.(z)
The three are one, indivisible and infinite Being, God. This
delight is a self-delight of self-awareness and self-existence;
the conscious self-existent blissful in its perfect being., Just
as the essential nature of pﬁ}e existence is consciousness, an
infinite power of self-awareness and self-force, so the essential
nature of self-consciousness is an infinite delight of being.(3)

Conscious existence and bliss according to Aurobindo are
inseparable, even in the very finite existence and consciousness

(L)

of life on the material plane. Even here and now conscious
existence cannot endure without some pleasure of being. An
existence totally devoid of pleasure, characterised only by
blank absolute misery is one having annihilation, suidice, as

its "necessary and immediate consequence".(5) The will to live,

(1) Life Divine, p.L87.
(2) "Philosophy of Upanishads (III)", p.93.
(3) Life Divine, p.132.

(4) "Philosophy of Upanishads'{III¥", p.93.
(5) Ibid.
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the desire of conscious existence and self-preservation is itself
fundamental, a formation of that essential and eternal pleasure
of existence (ananda), and this will gives way to nothing except

the will to live more fully which on the one side is the source

of all personal ambition and aspiration and on the other of all
love, self-sacrifice and self-conquest, "BEven suicide', says
Aurobindo, "is merely a frénzied revolt against limitation, a
revolt not the less significant because it is without knowledgé%?
Religion, too, as the aspiration towards God, is the outcome and
fulfilment of this fundamental force to iive ever more fully, to
expand separate and limited joy into the bliss of infinite
existence,

The essence of conscious existence, therefore, is bliss.(z)
Brahman being infinite conscious existence, is infinite bliss,
and this bliss is necessarily absolute in its nature. That is
to say, it cannot be mixed or coexistent with pain or any other
contrary; for pain is the result of limitation, of struggle and
division, imperfection, whereas the absolute being of Brahman is
unlimited, indivisible and perfect.(B) "The absoluteness of
conscious existence is illimitable bliss of conscious existence;
the two are only different phases of the same thing".(”) Thus
Brahman's bliss of conscious existence is absolute,

Likewise is pure bliss absolute in regard to its object;

(1) "Philosophy of Upanishads, (III)", p.93.
(2) Synthesis of Yoga, p.lLL5.

(3) "Philosophy of Upanishads (III)", pp.93-9L.
(4) Life Divine, p.86.
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for the subject of bliss is not different from the object of
bliss., Bliss is inherent in God's existence and consciousness
and can have no cause outside or within Him; for He alone is,
self-existent and self-sufficient, without parts or division.
Pure bliss, being of the nature of pure conscious existence, is,
therefore, Infinite, absolute, eternal and self-existent.

It is obvious that what Aurobindo calls bliss or delight is
something infinitely higher than what we normally call 'pleasure'.
Indéed, ananda or bliss is, according to Aurobindo, "the very
essence of Brahman', "the supreme nature of the omnipresent".(l)
Bliss or delight is, so to speak, the very foundation of the
infinite conscious existence and its inner essence and quality.
Existence, consciousness and force of consciousness are all
resolvable to the single term of eternal bliss:(z) "eternal and
inalienable Bliss of Existence, Bliss of Consciousness, Bliss of
Force or Will whether concentrated in itself and at rest or
active and creative, this is God . . ."(3) Bliss as "the very
stuff of consciousness" is the result of that perfect harmony
which exists between the two powers of consciousness, self-
awareness and self-force, knowledge and will, whether in state
of quiescence or of action.(u)

Ananda, bliss, is for Aurobindo "the true creative

W (5),

(1) Life Divine, p.878.

(2) Ibid., p.86.

(3) Ibid., p.l32,

(4) Synthesis of Yoga, p.564.

principle it is "the sole cause, motive and object of

(5) Ibid. p.577.
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cosmic existence".<l) It is solely for delight of existence

that Brahman, - perfect, absolute, lacking nothing and [uncom-
pelled by its consciousness-force to create], free to create or
not to create, - throws out its force of consciousness in the
formulation of the universe.(2) All comes from divine bliss
and returns to divine bliss; ananda is superior to all principles
of conscious existence and yet contains and eternally enjoys all
principles.(B) Thus the Upanishad declares: "From Ananda all
existence are born, by Ananda they remain in being and increase,
to Ananda they depart".(u) Ananda, bliss or delight of being,
is the "spiritual matrix" in which the maniféstation of the
many, of all spiritual and phenomenal existences, originates;

it is that to which finally all souls return in their ascent to
the Divine and in which they are merged, though not extinguished

(5)

or abolished. As Aurobindo asserts, '"all consciousness is
of the bliss of the Infinite, all power is power of the bliss
of the Infinite, all forms and activities are forms and activi-
ties of the bliss of the Infinite".(e)

Brahman is, then, pure existence, pure consciousness, pure
bliss, - Sachchidananda. This is the supreme divine nature

manifested in and through universal and individual existence;

it is the fundamental self-determination to our consciousness of

(1) Life Divine, p.l1l32.

(2) Ibid., p.86.

(3) Ibid., pp.576-577.

(4) Ibid., p.95.

(5) Ibid., pp.878-879.

(6) Synthesis of Yoga, p.576.
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the supracosmic Unknowable. Sachchidananda, therefore, does not
exhaust the infinite truth of this eternal Reality, - no
conceptual formulation ean, -~ but it is that truth as it is
seized by us in a supreme experience of intuition and spiritual
experience and approximated, though poorly, in our intellectual
expression. Within the limits of this inbtéllectual formulation
and the limitations of our intellects to comprehend ultimate
things we can make some general statements about Brahman.
Firstly, Brahman is the one Reality which eternally becomes
many. There is, in other words, no opposition between one and
many or between Being and becoming. The One eternally contains
the many; the many are the One in forms of manifestation. ILike-
wise becoming is the dynamic aspect of Brahman, the creative self-
manifestation of Being. It should be noted, however, that
Aurobindo does not say that Brahman is the One whigh becomes
many and then returns to oneness. Oneness and multiplicity are
not alternative states of Ultimate Reality; the many never cease
to be the One. All existences are in their substance and
reality the one existence; becoming is the process of self-
extension of Being in spatial-temporal modes. Being itself
does not change; for in its self-extension it remains eternally
what it is. The relationship between Being or Brahman and the
forms of its becoming as phenomensl existence is not a simple
pantheistic identity; the universe does not equal Brahman and

vice versa. The relationship is one of singleness or sameness, -

of non-duality or advaita in its strictest sense. Although we
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have said that for Aurobindo Brahman is sat, being, it would
perhaps be more true to say that sat is Brahman. In Aurobindo's
analysis being is not really predicated of Brahman, but Brahman
of being. So that it is not that Brahman is gll - i.e., only

Brahman is (and thus becoming is nothing, as the absolute monism

of Shankara has it), - but that all is Brahman, - i.e., all that
1s, is Brahman, sarvam khalu idam brahma. Brahman is not

deparate but all; for its existence is pure (undifferentiated)
|

and infinite. There is no 'this' or 'that' which is not Brahman,

and conversely Brahman is not 'this' or *‘that'. Brahman is

esse absolutum, simpliciter nullo addito, to use Eckhart's

characterisation of God; being is one, not numericallyv but in
essence, and within the essential oneness of being all the

multiplicity of becoming is eternally contained and realised,
contained within the self-awareness of self-existence and
realised through the activity of the all-creative expressive will
or force of consciousness.

Secondly, Brahman in relation to the manifested universe is
both immanent and transcendent. He is in all existences as
their essential reality and above (i.e., greater than and
containing) all existences as their source and ground. For
Aurobindo this means that God is present as both the individual
and the universal; He is both the individual existent and the

cosmic totality and unity of all individuals, as well as being

the unchanged, unmoving transcendent spirit. There are not

three spirits or modes of being but one Spirit or being in three
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mutually inclusive poises of its infinite consciousness. That
is, since all is Brahman, - all that phenomenally exists is the
production of the expressive force of the consciousness of
Brahman "regarding itself variously, infinitely, innumerably and
formulating what it regards",(l) ~ Brahman can and does know
itself in any and all statuses or formulations of its conscious-
ness, both conceptually and actually, as individual, universal
and transcendent. Or, to put it another way, there is only one
consciousness, chit, which is Brahman's power of self-awareness
and self-manifestation. All that exists phenomenally is the
formation of the force of that one consciousness. This
consciousness-force (consciousness and its inherent self-force)
which is the 'stuff' and energy of exisfence, both eternal and
phenomenal, has three general forms or states: trsnacendent,
universal and individual. Transcendent or supracosmic it is
absolute and free in itself, whether passive in self-absorbed
self-awareness or active in creative manifestation, beyond all
time and space and all conceptual opposites of one and many or
finitude and infinitude. Cosmic or universal it is consciousness-
force supporting the manifested universe. Individual it is the
inner reality of each individual and separate existence. Since
divine existence (sat) is not different from divine consciousness
(chit) which is its very essence, each poise of consciousness

is a poise of being, such that there is the transcendent divine

being, the supreme Soul (Purushottama) or self-existence, the
universal divine being, the cosmic soul (atman) or all-existence,
(1) Isha Upanishad, p.38.
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and the individual divine (jivatman).

Thus there are these three terms of one divine existence,
three states of one divine consciousness. Brahman in relation
to the manifested cosmos is at once the transcendent, the

(1)

universal and the individual. The universal particularizes
itself in the individual, and the individual contains within
itself all the generalities of the universal. UMoreover the
universal has immanent within itself and within everything it
contains the divine transcendent. The cosmic being maintains
itself by virtue of its full consciousness of its transcendent
reality and realises itself in each individual existence. The
transcendent, the universal and the individual are not, then,
three mutually exclusive terms of existence but are three terms
of one conscious existence (Sachchidananda), each term contain-
ing covertly or overtly the other two. The cosmic and the
individual are, so to speak, controlled by the transcendent as
the basis of its own phenomenal possibilities, and in these other
two terms the transcendent possesses itself and is fully aware of
itself.

What we experience as multiplicity and diversity would be
for Aurobindo bmt the self-expressive or creative play of one
invariable power of conscious being. Brahman can regard or
experience itself triply as transcendent, as cosmic and as
individual, just as the individual consciousness can exceed its

limitations of separate existence and realise itself as universal

(1) Life Divipe, pp.342-349.
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and again as transcendent of the universe. This is so because
all existence is a unitarian consciousness, free and infinite,
which must thus be capable of free and infinite self-variationsl)
The One is then fully aware of itself in each variation of its
consciousness. However, the divine consciousness must also have
the power of self-limitation whereby it can delimit its infinite
nature in a cosmic existence and in finite centres of individual
existence.(z) Indeed, as Aurobindo points out, in order that
there can be a cosmic manifestation at all the Infinite must
somehow limit its action so as to have a basis for a given world
or universe, and this necessitates a special determination of
infinite consciousness to preside over the formation of this
universe and the maintenance in it of its own order and harmonys3)
Likewise there must be self-limitations of infinite consciousness
to support and govern the manifestation of matter, life and mind
in the universe and finally the formulation of individual
conscious existences. There must be in each individual & special
"contraction" or limitation of the infinite consciousness which is
the soul of that individual governing his evolution in forms of
conscious existence and creating the 8Surface appearance of
personality. Each individual soul or spiritual individuality

is "an individual specialisation of a common universality or

()

totality"; each would be a manifestation of a particular truth

(1) Life Divine, p.309.

(2) Ibid. p.310.

(3) Ihid. Cf. concept of cosmic Purusha in Rig Veda X. 90.
(4) Ibid.
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or self variation of the Infinite; each would be a different
centre of the divine self-awareness, all centres, however,
viewing the same universe from infinitely variable perspectives
and in'.terms of individual differences of self-being. Finally
the infinite consciousness must have an infinite power of self-
absorption whereby the infinite consciousness, everywhere

present and everywhere the same, can 'plunge' into its self-forms,
its infinitely many self-variations.‘'l) On the transcendent
level a total self-absorption of consciousness in its existence
is a state of immobility, of silence; in the process of cosmic

manifestation it is a state of 'inconscience', in which conscious-

be absent. %These three powers of divine consclousness, - self-

ness is so involved in the forms of its force that it appears to

variation, self-limitation or contraction and self-absorption, -
constitute the creative, self-manifesting activity of Brahman.
Consciousness regards itself (i.e. its existence, sat) variously,
supports each variation of itself (each possibility of its self-
existence) with an individual contraction of itself (the jivatman)
and plunges into each variation so as to enjoy, concretise and
govern the evolution of the possibilities which each contains;
this is the manifestation of the universe.

In all of its states conscious existence is ever one and the
same, - whéther the transcendent self, the universal or cosmic
self or the individual self. As Aurobindo declares, "oneness
or sameness is everywhere, differentiation is everywhere".(z)

| (1) Life D , p.311.
| (2) Ibid., p-308.

I A
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The transcendent contains the universe and is one with it, just

as the universe is one with the individual and contains it. "“The

individual is a centre of the whole universal consciousness; the

universe is a form and definition which is occupied by the entire

immanence of the Formless and Indefinable".(l) Thus in terms
of our experiencing consciousness we can regard the Divine as a
triune Godhead, being present as transcendent, cosmic and indivi-
dual, - the one Divine in three terms of existence.(z) "There
is", says Aurobindo, "an essentiality of things, a commonality
of things, an individuality of things; the commonality and

individuality are true and eternal powers of the essentiality:

(1) Life Divine, p.38.

(2) Riddle of this World, pp.72-75. Aurobindo considers the
distinction between the transcendental, the cosmic and the

individual Divine to be "current in the esoteric tradition of

the Catholic Church where it is the authorised (sic!)
explanation of the Trinity, - Father, Son and Holy Ghost"
fibid., p.72). We do not know to what "esoteric tradition"
Aurobindo is referring, but to the best of our knowledge
there is no such "authorised explanation of the Trinity".
Augustine would seem to reject such an interpretation when
he says that the individual soul is in the image not of one
Person in the Godhead but in the image of the whole Trinity.
(De. Trin., VII,12, VIII,4.) Likewise teaches St. Thomas
Aquinas (Summa, Pars.I,Q.XLV,Art.VII). Even as esoteric a
s%iritual writer as Pseudo Dionysius while saying that the
Godhead in 1ts transcendent nature contains eternally all
universality and all particularity as one and the same

undifferentiated fact, yet says that the stream of universal-
ity and that of particularity emanates from the superessential

and undifferentiated Godhead and does not involve the
differentiation of Persons (De diy. Nom. ChII, especially
Sect. V.). And Meister Eckhart, though he speaks of the

'birth' of Christ in the individual soul and states that the
soul is Christ, the second Person, yet is, we believe, teaching
something more akin to Shankara than to Aurobindo: all
creatures "as they are in themselves (quod sunt in et per se)
are 'pure nothini' (purum nihil) - E us.

e absoluto non de esse formaliter inhaerente."

New York, 1957, p:9§¥§hl£l§___3§__a_d__ﬁﬁl, eridian Books,
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that transcends them both, but the three together and not one by
itself are the eternal terms of existence".(l) In these three
terms the one Divine states its "developed self-existence".(z)
Essence and its phenomena are complementary; phenomena manifests
essence. Likewise the finite i; not a contradiction of the
infinite but a circumstance; the individual is a self-expression
of the universal and transcendent, a selection and concentration
of the universal, one with the transcendent in nature and essence.
The universal, the all, is in each individual and each in all,
and the universal all is in the transcendent, God, and God in
all. The transcendent, the cosmic being and the individual are
three eternal states and powers of the one conscious existence.

Underlying these distinctions of the poises of Being is
Aurobindo's fundamental proposition that Being is one but its
oneness is infinite. That is to say, oneness contains within
itself an infinite multiplicity or plurality of itself. Indeed,
as Aurobindo points out, "it would not be the infinite Oneness
if it were not capable of an infinite multiplicity".(3) This
does not mean, however, that the One is plural or is simply the
sum of the many. Aurobindo expressly rejects this type of

(4)

pluralism. For Him the One can be the infinite many because

it exceeds 2all limitation and description by multiplicity, just
as 1t exceeds all finite conceptual oneness.

(1) Life Divine, p.3uk.
(2) Ibid., p.345.

(3) Ibid., p.304.

(&) Ibigd.

T ————
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Divine Personality.

From what has been said thus far it is clear that all
apparent oppositions in characterisation of the divine nature
such as one and many, infinite and finite, static and active,
unqualified (nirguna) and qualified (saguna), being and becoming,
are not contraries but fundamental complementaries. The same is
true of the two terms impersonalbty and personality. Ultimate
Reality is both personal and impersonal and yet beyond personal-
ity and impersonality.

The foundational self-determination of the Unknown, the
Absolute, to our consciousness is, as we have seen, the trinity
Sachchidananda. For Aurobindo Sachchidananda is an abstract
definition or characterisation of the Divinej it is an impersonal

(1)

state. This is Brahman as transcendent, as nirguna or

qualityless belng, as the static, pure and silent Godhead, the
(2)

Divine in its essentiality. However there is allso the Godhead
as it is in relation to the manifested universe of multiplicity;
this is Brahman as the Divine with infinite qualities, the active
and manifesting Lord of creation, the One who is many.

The impersonality of the pure Sachchidananda translates
itself into the Person of the cosmic Iord and indwelling spirit.
Bach term of the impersonal Brahman, - sat, chit, ananda, - has
in the manifestation of the universe and individual its own

primal self-determinations which are original to the triune

Ultimate Reality and together constitute the 'personality' of

(1) Isha Upanishad, pp.73-75.
(2) Life D s Dp.287-288, 513.
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God.(l) Thus love, joy and beauty are the fundamental cosmic
determinates of ananda or pure bliss; knowledge and will or

executive force are the determinates of chit or pure conscious-
nessj self, conscious being or spirit and Lord are those of sat

(2)

or pure existence. Although it is ever the same triune Sach-

chidananda, - eternal and infinite self-existence, self-awareness,
self-delight of being, - which pervades and supports the universe,
this one reality, Brahman, we meet in these fundamental cosmic
determinates, from which all other determinates, powers and
possibilities of phenomenal existence are derived.

When Aurobindo, therefore, speaks of Brahman as being
personal or having a divine personality, he seems really to mean
by personality no more than the active nature of Brahman, the
divine Being in relation to the cosmos.(3) Certainly he rejects
what he understands to be the idea of a 'personal God' in
'European religions' who "is a Person in the human sense of the

word, limited by His qualities though otherwise possessed of

omnipotence and omniscience".(h) Such a view of divine personal-

ity, says Aurobindo, corresponds to the Indian religious ideas
about the fierce Shiva or gracious Vishnu or terrible Kali and so

on. Of course, such conceptions have a limited devotional value

(1) Life Divine, p.286. Isha Upanishad, pp.74-75.
(2) Ibid., p.286.
(3) 8 sis of Yoga, p.435.

(4) Ibid. Aurobindo is undoubtedly here referring to Western
Christianity. Although popular conceptions of divine person-

ality are of this niive wort, this is hardly the theological
understanding of the greater part of the Christian Church.
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and can hardly be considered as more than very partial and
relative descriptions of Ultimate Reality. The real meaning of
divine personality is that God possesses infinite qualities but
is not limited by them; He transcends all qualities and manifests
Himself in various names and forms as He will in order to meet
the needs of the individual soul. The personal God is not g
person but the gnly real Person, the very ground and source of

(1)

all personality. Aurobindo distinguished three "“grades of

approach" to the personal Divine: there is the ishta-d , i.e.
a particular form of manifestation of the Godhead (Shiva, Vishnu)
selected by the individual according to his preferencesj; there is
that in which God is the sole real Person or all-personality:

and there is that approach in which personality and impersonality
meet in the utter Godhead, in which the transcendent existence is
also the Existent who, though transcending all definition of
personality, yet is the essence of all personality.(z) As
Aurobindo points out in his commentary on the Igha Upanishad(3),
the difference in the Upanishad between divine impersonality and
personality is the difference between calling the Divine 'That'
or 'He', tat or sah. Although it is the same Divine who is
beyond all terms, in its supreme state of being and self-absorbed
consciousness, of infinite impersonality of self-possessing bliss

and force, it is 'That'; in its active state of manifestation in

(1) Synthesis of Yoga, o0.435-436.

(2) Ibigd. :

(3) Isha Upanishad, pp.75-76.

’

[ TR e
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in the individual soul-form and in the relationship between that
form and its transcendent and universal self, it is 'He', the
personal Divine.

Aurobindo rejects any idea of the personal being a lesser

(1)

or ‘'inferior' state than the impersonal. As has been
indicated, - and this fact camnot be overstressed, - Aurobindo's
'system' is gdvaita or non-duality in its most rigorous sense.
All that is, is Brahman; Brahman is all that is. Moreover, the
divine nature is invariable; it is everywhere one and the same;
there can be no degrees of its fulness or perfection of its
essential beingj; it camnot be divided so that one thing is a
formulation or state of sat and another of chit and a third of
ananda or that one thing has more sat or chit or ananda than
another.(z) Sachchidananda is everyWhere the same, one indivisi-
ble and invariable being. It is the same, one reality in its
essence fully present in a speck of mud or in a planet, in an
insect or a man. Though there is no difference quality of
essence between insect and man, there is a difference in quality
of existence in that man in his self-conscious existence is a
more full manifestation of the divine essence.(3) No form,
however, can exhaust or no quality limit the Infinite, though
each and all forms and each and all qualities are eternally

contained in the Divine as the Divine and are thus eternally real.

(1) Synthesis of Yoga, pp.4t79ff.
(2) life Divine, p.336.

(3) Ibid., pp.29%, 3uk-345.
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Thus Aurobindo asserts, "Sachchidananda is one in Himself in
whatever status or whatever plane of existence".(l)
Being and becoming, absolute and relative, nirguna and
saguna, impersonality and personality are, therefore, complementary
truths of one ultimate, non-dual reality. It could still be
objected that being, infinitude, qualitylessness, impersonality
are somehow 'higher' truths, somewhat more true than their
complementaries; for isn't becoming really dependent upon being,
the relative upon the absolute and impersonality prior to the
appearance of personality as qualitylessness is to the appearance
of qualities? Indeed doesn't Aurobindo make a distinction
between being as the 'fundamental reality' and becéming as 'the

effectual reality',(Z)

and doesn't he state that the transcendent
and supreme existence is not dependent upon or conditioned by the
individual or by the universe?(3) He does make these distinctions,
but they are ones of modes of existence, so to speak, than of
essence. Always the essential reality is the same, no matter what
its state or formulation, containing all states and formulationms.
It is not, after all, that being ceases to be and translates
itself completely into an alternative state of becoming or that
impersonality develops into or unfolds personality. Aurobindo

sees being contained in becoming and becdming in being, the one

as the truth of the other. Personality doesn't replace

(1) Synthesis of Yoga, p.480.

(2) Life Divine, p.587.
(3) 8 is of Yoga, p.338.
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impersonality; Brahman doesn't cease to be impersonal. Personal-
ity is implied in impersonality and impersonality in personality;
Brahman is the unqualified who contains all qualities and the
qualitied who is beyond all qualities. The impersonal Divine,
Nirguna Brahman, and the personal Divine, Saguna Brahman, are,
says Aurobindo, "equal and coexistent aspects of the Eternal.
Impersonality can manifest with person subordinated to it as a
mode of expression; but, equally person can be the reality with
impersonality as a mode of its nature: both aspects of manifes-
tation face each other in the infinite variety of conscious
existence".(l) Brahman is wlways itself and supremely as the
Unknown and Unmanifested beyond being and becéming, personality
and impersonality.

The failure to grasp this truth of oneness, - of the infinite
multiplicity of the One and the eternal unity of the many, - is
shown, Aurobindo maintains, in the traditional Indian systems of
philosophy and yoga in which oneness is considered to be more
present in the unmanifested absolute than in the manifestation,
more pure in the Impersonal than in the Personal, more complete

(2) Thus

in the Nirguna than in the Saguna, and so forth.
Samkhya and Advaita Vedanta of Shankara err in exclusively
affirming as ultimately true and desirable s state of eternal
immobility, the one (Samkhya) rejecting the world of manifestation
as a sort of mistake caused by the association of the impersonal

conscious soul with an unconscious mechanical nature and the

(1) Life Divine, p.258.
(2) Synthesis of Yoga, pp.327ff, W479.
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other rejecting it as an illusory imposition upon the silent
impersonal Brahman. Both these systems arise from the same,
partial experience of reality, affirming being and deprecating

(1)

or totally denying becoming. In religion also, Aurobindo
maintains, the failure to grasp the full truth of divine oneness
is reflected on the one side by the "kinetic and emotional
religions" which "are too much absorbed in some divine Personality
and in the divine values of the finite" and on the other side
by the quietistic religions which are preoccupied with total
absorption in the silent Eternal and thus in effect deny the
reality of the human soul and the divine personality.(2)
Divine personality is, then, as real and true as divine
impersonality, for it is the one Brahman manifesting itself in
and through the cosmos and the individual and at the same time
holding itself back in an impersonal transcendence. The divine
personality is the fundamental spiritual determinate of the
impersonal transcendent in the cosmic process of creation. The
one being, Brahman, we meet in the universe and in our relations
with the universe as self-conscious soul or spirit and Lord, or
to use the Sanseit terms, as gtman, purusha and ishwara. Similar-
ly the power of consciousness appears to us in three fundamental
aspects: maya, the conceptually creative self-force of conscious-

ness; prakriti or nature, the dynamically executive force of

consciousness; shakti, the power of consclousness which is both

(1) Synthesis of Yoga, p.460.
(2) Essays on the Gita, pp.300ff.
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conceptually creative and dynamically executive.(1) Just as
there is one existence variously manifested as atman, purusha
and ishwara, - self, soul and Lord, - so there is one power of
consciousness of tnis existence appearing in the divine manifest-
ation as maya, prakriti and shakti. These distinctions, as all
distinctions made within the one Ultimate Reality, are for
Aurobindo only formal or functional and not essential;
Sachchidananda is always what it is and nothing else. Thus
there is some difficulty in speaking very precisely about the
distinct meanings of these wvarious terms; atman is really the
same as purusha which is essentially no different from ishwara,
and maya and prakriti are both shakti. The distinctions are
finally only modal. Nonetheless, Aurobindo rightly admits that
"to the analysis of the logical intellect it (this scheme of
distinctions) offers sn abundance of difficulties."(2) Bearing
this in mind, we shall now briefly consider these cosmic

determinates of the Indeterminable.

tman-M.
Brahman with regard to the universe appears as the self,

atman, of all existence, - transcendent, cosmic and individuals3)

Maya is the self-power, atma-shakti, of the atman.(4)  Self or

(1) Life Divine, p.295.
(2) Ibig.

(3) Ibid,, p.313.

(4) Ibid.




«77=

atman is a fundamental aspect of Brahman but with a stress on its
impersonality, and maya as the power of atman is thus experienced
as an automatically operating force with the atman supporting and
sustaining it but not involved in its working.(l) The atman is
experienced as "eternal, unborn, unembodied, uninvolved in its
workings."(2) It is Brahman subjectively experienced as the
sustaining and immutable existence and core of reality of all that

Aurobindo uses 'maya' in what he considers to be the original

is in the universe.(3)

sense of this term as the infinite creative power of Brahman,
rather than in its later derivative sense of a divine or undivine
power of illusion by which the cosmos is manifested.(”) Maya,
- the 'divine maya' as distinct from the maya of illusion, - is
the power of infinite consciousnessy, chit, to form or formulate
a multiplicity of existences out of its one infinite existence,
sat.(s) It is the power whereby the one conceives or knows
of itself as many. This knowing by Brahman of itself as many
and the representing of the multiplicity of its being to its
oneness 1s maya,the consciousness power of infinite self-
variation, conceptual creation.

Purusha-Prakriti:

Purusha is atman "as originator, witness, support and lord

(1) Life Divine, p.31k.

(2) Ibigd.

(3) 1 Upanighed, pp.53-54.
(4) Life Divine, pp.108-109.

(5) Ibid.
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and enjoyer of the forms and works of nature."(l) Whereas with

the self the stress is upon transcendence, with the purusha it
is upon the universal-individual; thus the purusha is the atman
as it is intimately connected with nature, prakriti.(z) It has
a more personal aspect than has the transcendent atman and stands
always as the sanctioner and enjoyer of universal nature. The
duality of purusha-prakriti, conscious soul and nature, is for
Aurobindo but a way of regarding the workings of the one spirit,
the supreme self or atman.(3) This duality does not represent
an essential division of conscious existence, but only a
practical difference for the manifestation of the cosmos.
Purusha is the spirit or self fully aware of the workings of its
nature, its creative force, supporting and enjoying or suffering
the consequences.®)  Prakriti, nature, is the power of the
spirit, the force of consciousness realising through the divine
powers of knowledge (jnana-shakti), will (iccha-shakti) and
action (kriya-shakti) all possibilities of manifestation. (5
Prakriti is, thus, maya or self-power in process of actualising
in time and space the conceptual creationg purusha is atman
involved in this process of manifestation.

It should be noted that although Aurobindo is here using the

terminology of the Samkhya system, he is not meaning exactly the

(1) Life Diyine, p.31k.

(2) Ibid., pp.314-315.

(3) 8 esis of Yoga, p.716.
(4) Ibid., p.246.

(5) Ibid., p.717.
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same things as does that system. According to Samkhya purusha
and prakriti are eternally separated.(l) Prakriti in itself is
a totally inert and non-conscious principle, primal matter or
nature, and is the basis of all existence physical and psychical.
It is a mechanical force of three constituents or gupas, - sattva
or 'intelligence', rajas or activity and tamas or inertia, the
psychological principles of pleasure, pain and indifference
respectively. All determinate existence is contained in prakriti
and consists of the three gunas in different proportions. When ‘
these three gunas are held in equipose, there is no manifestation‘
of the world, but when the balance is disturbed, prakriti unfolds
in an evolutionary process the twenty-six elements or tattvas of
the world, shaped by a play of the gunas. The purusha, the
conscious soul, is totally silent and peaceful. However, it
forgets its true nature and identifies itself with the thinking,
acting, feeling empirical individual, ego, evolved out of
prakriti. Purusha becomes free by drawing back and disassociast-
ing itself from the actions of prakriti. There are many purushas
but only one prakriti. Prakriti is the one field for the many
souls who are completely independent of one another, each unique
and separate whether in associstion with prakriti or free from
it. This broadly is the Samkhya scheme.

Aurobindo agrees with Samkhya that there are many purushas,
but only one prakriti. However for him these many purushas are
essentially one. Moreover, he does not regard purusha and
(1) See Zhe_§ankhxaEKE:ikiL;ﬁ:jEﬁﬁq¥ijQ;§yg edited and translated

by S.S. Suryanarayana Sastri, niversi%y of Madras, Madras,

1935.
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prakriti as being eternally separate. They are eternally and
ultimately one. Together they are the one Spirit in the process
of manifesting out of His existence, sat, and through the agency
of His consciousness-force, chit-tapas, the phenomenal universesl)
As Aurobindo points out, it is only on the external side, so to
speak, that prakriti gives the appearance of being an inconscient,
mechanical energy of an evolutionary process seemingly governed
by mere chance or laws of natural selection and material necessity;
such is the materialistic view of evolution.(z) This external
view corresponds to the picture given by Samkhya of a prakriti
which is the opposite of purusha. But on the other, the inner
side, prakriti reveals herself as maya, the self-force, atma-
shakti, of the supreme self, atma, executively creating out of the
nameless and formless one Infinite a multiplicity of names and
forms, the self-extension of the Divine in its self-force. (3)
Aurobindo actually distinguishes between two statuses of
prakriti, a 'lower nature' and a 'higher nature‘.(“) The lower
nature is prakriti as the manifested world of matter, life and
mind, the force and substance of our external existence. The

higher nature, riti, is on the other hand "the infinite

timeless conscious power of the self-existent Being out of which

all existences in the cosmos are manifested and come out of time-

lessness into time.(5) It is consciousness-force one with

(1) Synthesis of Yoga, pp. 717-721, Life Diyine, p.316.
(2) Evolution, pp.1l-13.

(3) Synthesis of Yoga, p.717, life Divine, pp.305-307.
(4) See Essays on the Gita, Bk.II, Part I, Ch. 1.

(5) Ipid., p.238.
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conscious beihg, the supreme self (atman) or soul (purusha).

On this transcendent level prakriti is one with purusha as its
will and executive power, "the integral conscious power of the
supreme Being, chit-shakti",(l) the self-power of the supreme
transcendent self, Brahman.(z) When this power moves out of
conscious existence, the manifestation tskes place, and this
manifestation is prakriti, the lower nature, formulating matter,
life and mind. In the manifestation consciousness, conscious
being, - purusha, - is still present but 'lost' or absorbed in
the activities of force, prakriti, which is In a seemingly
unconscious and mechanical manner constituting itself in the
forms of phenomenal existence.(3)  A11 the while, however,
prakriti or nstural energy as the executive force of conscious-
ness is working out the possibilities of conscious being,
purusha, according to an eternally determined and original law of
divine becoming, swabhava. ™)  Prakriti as the power of the
soul, purusha, realises the potentialities of the soul in each
and every individual existence and in the cosmic existence. In
other words, prakriti is never really independent of or separate
from purusha; it can only become what purusha is; it can only

act according to the soul's law of becoming, its self-nature,

swabhava.
(1) See Essays on the Gita. p.237.

(2) Ibid., p.309.
(3) Synthesis of Yoga, pp.513-51k.
(4) Essa n Gita, pp.240-245.
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(1)

This concept of the two natures Aurobindo finds in the Gita™.
Also in the Gits he finds what he calls the doctrine of the three
(2)

purushas or rather the three-fold purusha. Conscious being

or soul and its expressive self-force, purusha and prakriti, go
always together, and whatever status consciousness-force assumes
in its action, there will be a corresponding status of conscious
being. Thus purusha is in its supreme status the eternal soul
and. spirit, the supreme conscious being, purushottamas it is the
universal soul and spirit, akshara purusha, impersonal, inactive,
standing back from the cosmic workings of its force, prakriti;

it is the individual soul and spirit, ksi urusha, the jivatman,
dynamic in the action of its force, and even seemingly lost in its
self-beconing.

These three purushas, - or three poises of purusha in its
relations with prakriti, - are three states in which the self,
atman, represents itself to our consciousness. We experience
the self as individual, the kshara purusha acting in the workings
of nature, as cosmic self, the akshara purusha standing above
time, space and causality and detached from the cosmic action of
prakriti, and as the transcendent self, the purushottama,
‘tontaining and enjoying both the stillness and the movement but
conditioned and limited by neither of them."(3) It seems, how-
ever, that the first realization we have of the self, atman, is

as the akshara purusha.

(1) See Gita, Ch. VII: 1-14. E s on Gita, Bk. II, Part I,Ch.l

(2) Gita, Ch. XV. Essays on Gitg Bk.II, Part I, Ch. 15.
(3) Lsha Upanishad, pp.55-56.

_ —
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The experience of the akshara purusha is the experience of the
self as impersonal, witnessing and inactive (akartaram), as free
from and transcending the cosmic action, as the nirguna, silent
and impersonal Brahman, beyond time, space and causality.(l)

The individual self, the kshars purusha or jivatman, directs
the workings of prakriti in its individual movements. (2}  The
kshara purusha is that status of the spirit which is the basis
for all individualisation in the universe. Indeed, it is the
spiritusl basis for the "manifold universal becoming".(3)
Aurobindo chsracterises the kshara as the "meeting place of the
play of oneness of the supreme soul and nature. ") The jivat-
man is one "in essence of self and spirit" with the supreme
purusha and "in power of self and spirit" is one with supreme
prakriti.

In its purusha aspect the jivatman contsins possibilities of
individual conscious existence and in its prakriti aspect the
power by which to realise these possibilities. Prakriti, the
force of consciousness, is, we might say, deployed by the
Jivatman to actualise in an individual formulation of matter,
life and mind the possibilities which it is or contains sas
purusha, conscious existence. The phenomenal existence of
matter-life-mind is, then, the expressed nature (prakriti) of

conscious being (purusha). The cosmos is the becoming of

(1) Essays on the Gita, pp.204-205., Synthesis of Yoga,pp.432-435,
(2) Karmayogin, p.59.

(3) Essays on the Gita, p.238f.
(4) Synthesis of Yoga, p.£70.
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Being through its power of self-expression; whatever exists
phenomenally is eternally contained in divine being.

The importance of the kshara purusha, the jivatman, in
Aurobindo's scheme of things is very great and marks a major
difference between his understanding of purusha and that of
Sankhya. The Samkhya's purusha is very much like Aurobindo's
akshara purusha, the silent, immutable soul or cosmic self (atman)
detached and unaffected by prakriti.. Of course, even here there
is a difference in that this Samkhya purusha is multiple, whereas
Aurobindo's skshare purusha is single, being the one supreme
purusha in its relationship to the cosmic manifestation as the
universal, impersonal self, nirguna Brshman. However, all the
many Samkhya souls are all alike, and if there were just these
many identical souls or just the akshara purusha, then, Aurobindo
points out, "there would be no basis for different experience, no
varying personality, every individual existence would be precise-
ly like every other individual existence . . .#(1)  The kshera
purusha, then, is the basis of differentiation and the variety of
experience, character and development of individual existences
in the cosmos. The jivatman determines the development of each
individual existence but does not conduct it. Prakriti as
universal energy conducts the development according to the nature
or swabhava, the self-existence and self-becoming, of each

jivatman.(z)

(1) Ideal of the Karmayogin, p.60.
(2) Ebid., p.6l.
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Each jivatman is a portion or partial being of the self-
existent One.(l) As such, each jivatman is the same in its
essence and self-force as every other jivatman, but each is
different in its swabhava, self-nature. Thus in the manifesta-
tion the universal variety of individual existences is possiblesz)
The jivatman is the true and eternal individual being or self of
a particular individual existence in the manifestation. The
Jivatman itself, however, is not actually in the phenomensl worldj
it stands above it, so to speak, and directs the evolution of the
individual existence by means of soul-projections of itself.(3)
These projections or representatives of the jivatman are present
as purusha on all levels of the individual being, - body,vital,
mind, - with an inner co-ordinating soul entity or 'psychic
being'. Together these representstives of the jivatman, - the
purusha in mind, life and body and the psychic being or chaitya
purusha, - make up what Aurobindo calls the "true inner being" of
the individual.(h)

The jivatman, then, l-'represents in nature the power of the
supreme Spirit; he is in his personality that power; he brings
out in an individual existence the potentialities of the soul of
the universe."(5) The jivatman is, thus, a partial being of the

one supreme soul, purushottama, and one soul-form of the universal

(1) Essays on the Gita, p.406.
(2) Ibid., pp.205f, 240f.

(3) Letters, 1st Series, p.129f.
(4) Ibid., p.143f.
(5) Essays on the Gita, p.462.
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soul and one soul-force of the universal nature. This individual
spirit or self "exists and ever existed beyond in the Eternal,
for it is itself everlasting, sandtana."(1) It is the eternal
individual in no way essentislly different or separate from the
supreme purushottama. The supreme soul is not, of course,
identical with the jivatman. The jivatman is but a partial
manifestation, and all the multiplicity of jivatmans "in the
universe or in numberless universes could not be in their becom-
ing the integral Divine, but only a partial manifestation of the
infinite One."(2)

The kshara purusha or jivatman is the supreme purusha as
dynamic in the individual formulations of naturej the akshara
purasha is the supreme purusha as the one cosmic self transcend-
ent of the workings of the universal nature. Aurobindo seems to
interpret the kshara poise as corresponding to the Samkhya's
purusha when it reflects the workings of the three modes of nat-
ure and the akshara as being the Samkhya's purusha when the three
modes or gunas are in a state of equilibrium and the purusha is
completely disassociated from prakriti.(3) However, as we have
seen, for Aurobindo prakriti and purusha are ultimately one,
whereas for Samkhya they constitute an eternsl dualism. Indeed,
according to Aurobindo prakriti and purusha are never really sep-
arated; they cannot be, for they are ultimately and essentially

the one spirit. As Aurbbindo declares,'"wherever there is prakriti,

(1) Essays on the Gita., p.397.
(2) Ibid., p.239.

(3) Ibid,,pp.204-205.
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there is purushaj; wherever there is purusha, there is prakrité}z
Prakriti and purusha are eternally united by ananda or bliss of
being, "the eternal truth of the union of this conscious being
and its conscious force whether absorbed in itself or else
deployed in the inseparable duality of its two aspects."(2) DMore-
over, prakriti is always subject to purusha. As the executive
cosmic force prakriti acts for and according to the will and self-
becoming of purusha who in turn accepts the forms created by
prakriti and gives or withdraws its sanction to these workings.
It is possible, however, says Aurobindo, for the soul in matter
to become passive and accept 211 that prakriti imposes upon it,
but as it rises in the scale of being the soul awakes to its
sense of command over nature. Then there is an ordered regula-
tion of the workings of cosmic force, instead of the previous
seemingly mechanical and inconscient action.(3) Likewise,
Aurobindo points out, if in rur ourselves the purusha is passive,
not awake to its command over nature and accepting all that our
nature imposes upon it, "then the soul in mind, life, body, - the
mental, vital, physical being in us, - becomes subject to our
nature, ruled by its formation, driven by its activities; that
is the normal state of our ignorance."(h) This normal state of
ignorance corresponds to what Samkhya regards as the 'bondage' of
the soul.

The ultimate relationship of purusha and prakriti is one of

(1) Synthesis of Yoga, p.139.
(2) Ibid, p.495.

(3) Ibid., pp.718-719.

(4) Life Divine, p.315.
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full harmony in the purushottama, the supreme Person, in whom
conscious being and conscious force are one. In the purushott-
ama is the ultimate reconcilistion of all the apparently contra-
dictory aspects of our experience of reality.

This doctrine of the threefold purusha has immense importance
for Aurobindo's view of Yoga. The goal of the sanyasin, says
Aurobindo, is the realization of the akshara purusha, - the cosmic
self, the eternal silence, the inactive~-impersonal-nirgunes Brahman
- through "a complete renunciation of works and life, an ascetic
seclusion, an ascetic inaction."(l) Indeed, the ascetic ideal
is held by the traditional systems of Indian philosophy which, no
matter whatever differences they may have,(2) "all proceed on the
belief or the perception that the Eternal and Absolute can only be
or at least can only inhabit a pure transcendent state of non-
cosmic existence or else a non-existence. . . All that is individ-
ual, all that is cosmic has to be austerely renounced by the
seeker of the absolute truth."(3)  On the other side, there is
the goal of some spiritual disciplines which through yogic
practices seek to realize in the individual and in all cosmic
existence the full preseﬁce of the immanent Divine, the kshara
purusha, the active doer (karta), and to bring this soul in a1l to
more or less complete control of nature. () For Aurobindo both

these goals are to be reached but then surpassed. As he points

(1) Essays on the Gita, p.396.

(2) Even the devotional schools, though they do not seek the
impersonal Brahman, nonetheless embrace the ascetic life as
necessary for attainment of spiritual realization.

(3) 8 £ Yoga, pp. 327, 328.

) _s:;axs_gn__tne_ﬁu.a p.398.
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out, it is the supreme purusha, the purushottama, which has to be
realised in both of its cosmic appearances, as kshara and as

(1)

akshara, as both in all and above all. "Liberation, immorta-
lity, " Aurobindo declares, "is to live in this unchangeably
conscious eternal being of the Purushottama."(Z) To dc this one
Ymust cease to live according to the law of the lower nature."(3)
The embodied soul, the kshara purusha, must be liberated from the
desires, troubling emotions, personal will and ignorance of the ego
and must be merged with the impersonality snd calm equanimity of
the cosmic self, atman, akshara purusha. The higher goal, however,
is the realisation of the Purushottama in which not only the dual-
ism of the kshara and akshara purushas is transcendented, but that
of purusha and prakriti as well. Purushottama is the Godhead, the
supreme Self and eternal divine Being who is also the self and soul |
of all creatures and becomes all these creatures by His prakriti.

To that Godhead the individual purusha, the jivatman, must surrender
himself. This, says Aurobindo, is the supreme secret and the

teachings of the advaita of the Gita.()

Ishwara-Shakti:
The third and final duality in which we experience Brahman in
its relationship to the cosmos is that of } ra-shakti, the Lord

and His supreme power of conceptual and executive crestion of which

(1) Isha Upanighad, p.56.

(2) E s on the Gita, p.377.
(3) Ibigd.

(4) Ipid., pp.469-500.
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He is the absolute ruler. As Aurobindo points out, "it is
evident that whatever the posture taken or relation formed in any
individual nodus of purusha-prakriti, the Being is in a fundament-
al cosmic relation lord or ruler of its nature."{l) It would
seem that for Aurobindo there is no fundamental difference what-
soever but only a 'functional! difference between the three dual-
ities of atman-maya, purusha-prakriti and ishward-shakti. They
are but three dual determinations of one conscious existence and
its creative force of consciousness. There is ever one, indivis-
ible Godhead, Brahman, but we experience this one divine and
eternal Being, - or, rather, it determines itself to our conscious
ness, - in three fundamental ways: as the individual-universal
personal soul of each existence and executive nature (purusha-
prakriti); as one universal and impersonal self or all-existence
and its self-force by which it knows and conceptually formulstes
itself as many (atman-maya); and as the supreme lord, master and
creator of the universe and His inseparable power of crestion
(ishwara-shakti). Ishwar8-shakti is the one conscious existence
and its conscious force in an inseparable union of bliss of being,
at once intracosmic and supracosmic.(z) Ishwara is the supreme
person (purushottama) as absolute, fully self-conscious and

active controller of His nature; the divine Being in its trans-

cendent and cosmic consciousness and ruler of all its energies;

the self (atman) of all existences and soul (purusha) in all

(1) Life Diyine, p.317.
(2) Ipid., p.318.
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individuals; the spirit in all and the enjoyed of allj in His
being (sat) the Father of all and in His conscious force (chit-
shakti) the divine Mother of existence. Thus seen, Aurobindo
declares, the ishwara "becomes the most comprehensive of the
aspects of the Reality, since here all are united in a single
formulation . . . He is that which exceeds and inhabits and
supports all individuality; He is the supreme and universal
Brahman, the absolute, the supreme Self, the supreme Purusha, (1)
For Aurobindo ishwara is, therefore, Parabrahman, - the eternal,
ineffable, divine transcendent Being who, unlike Shankara's
ishwara as saguna Brahman, is at once saguna and nirguna, passive
and active, personal and impersonal, - the master of all being,
sarya bhlita mahesyara. In regard to the impersonal, inactive
cosmic self (atman, akshara purusha) it would appear, says
Aurobindo, that conscious force, maya, is conceptually creating
out of conscious being an infinite variety of forms and movements
with the self merely giving passive consent and taking an impart-
ial pleasure and "immobile delight of creative and mobile exist-
ence."(2)  Similarly in the relationship of purusha-prakriti it
would seem that in the individual movements of the manifestation
purusha is so immersed in the workings of prakriti that it has
lost all control. In actuality, however, this conscious force,-
maya, prakriti, shakti, - is the self-power of Being, - atman,

purusha, ilshwara, - and is always subject to His will and commands

(1) Life Divine, p.318.
(2) Ibig, p.321.
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Nothing can be done by shakti without the permission and tacit
sanction of conscious existence, ishwara.

In this supreme status, then, shakti is eternally united
wita ishwara, conscious force with conscious being. Here, Auro-
bindo points out, is "the mystery of the masculine and feminine
cosmic principles whose play and interaction are necessary for
all creation."(l)  Whereas in that transcendent state which
Aurobindo calls "“the superconscient truth of the self-existence™
ishwara and shakti are fused, the one implied in the other,in
"the spiritual-pragmatic truth of the dynamism of the universe"
they are no longer indistinguishably fused but, although still
(2)

united, become active. In this cosmic activity of creating
the universe the real work, so to speak, seems to fall to the
shakti, although, as we have seen, she acts only the will and
consent of her lord, ishwara. It is she, nonetheless, who mani-
fests herself and ishwara as a dual principle. That is to say, |
chit-shakti, conscious force, through its creative activity
reveals the conscious being (Sachchidananda) of which it is the
self-expressive and self-extensive power. The supreme Reality
is ever one, but in the cosmic manifestation we experience the
duality of the workings of the creative power of conscious
existence and that conscious existence itself in its creative
power. Through that power and by that power alone, ishwara actsj
he does nothing except by her; his will is ever implicit in her
(1) Life Divipe, p.3222

(2) Ibid.
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workings, but it is she as conscious force who realises all
things, holding all souls and beings within her as the executive
nature(prakriti). "All exists and acts according to Nature, all
is the consciousness-force manifesting and playing with the Being
in millions of forms and movements into which she casts his
existence."(l) Since what we are in our present evolved being
is a formation of consciousness-force, the divine shakti, if we
are to transcend our lower nature and rise to a higher state of
being, we shall do so by the continued working within us of
shakti. Thus "our surrender must be to the Divine Being through
the Divine Mother."(2) It is shakti who manifests Brahman as
nirguna and saguna, akshara and kshara, and it is through her
that we are able to realise these two statuses of the one
Supreme.(3) By a consecration of our wills, knowledge and love
or devotion to the Lord through her we achieve a realisation
first of the kshara purusha, - the individual divine, the self
and soul of our being,~ and then of the akshara purusha, - the
one cosmic self and soul of the universe, - and finally of the
Purushottama, the supreme self and soul, the ishwara who is
both saguna and nirguna, immanent and transcendent, and in whom
soul and nature are eternally one.

The concept of shakti plays, therefore, a major role in both
Aurobindo's metaphysics and in his yoga, his concept of reality

and techniques of liberation and union. Metaphysically the

(1) Life Divine, p.322
(2) Ibid.

(3) Letters, Uth Series, p.303.
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concept of the shakti is for Aurobindo the most inclusive
characterisation of the transcendent conscious force in its
activity of cosmic manifestation, just as that of the ishwara is
the most comprehensive characterisation of the transcendent
conscious existence in relation to the manifestation. As ishwara
includes within it the poise of the cosmic self (atman) and the
universal-individual conscious spirit (purusha), so shakti com- |
prises the conscious power of conceptual creation (maya) and of
executive creation (prakriti). Indeed, maya is maya-shakti, and

(1)

prakriti is prakriti-shakti. Maya=-shakti and prakriti-shakti

are both powers of the one conscious force, chit-shakti in

(2)

manifestation. As we have seen, the nature of consciousness

is power, and this power, chit-shakti, is ever present whether in
an intensive mode of self-absorption or in a diffusive mode of
self-extension. It is in this latter mode that chit-shakti
releases its many self-contained energies so as to manifest the
infinite pdssibilities of existence formulated by divine
consciousness. Force of consciousness, shakti, is not different

or separate from consciousness (conscious existence) itself,

ishwara.(3)

(1) See 1 Upani shad, pp.t2, 71.

(2) Letters, th Series, p.306.

(3) Life Diyine, p.322. See also Synthesis of Yoga, p.247, where
Aurobindo points out the ishwara-shakti is not quite the same
in terms of our experience as prakriti-purusha. Whereas
prakriti-purusha are separate in their relation, ishwara-
shakti contain one another. "Ishwara is purusha who contains
prakriti and rules bj the power of the shakti within him.
Shakti is prakriti ensouled by purusha and acts by the will
of the ishwara which is her own will and whose presence in
her movement she carries always with her." To put it quite

simpl ishwara is the purushottama v eternal ontains
wit ig’him his supreme gower over thgﬁ he ﬁas Hlf

control.
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The supreme shakti, chit~shakti, Aurobindo also calls the
adya-shakti, which as the original,highest shakti contains all
other shaktis (i.e., aspects of itself as powers of being), -
the primary ones being power of knowledge (jnana-shakti), power
of will (iccha-shakti) and power of action (krixa-ghakti).(l)
These many energies of conscious force when released from the
Divine, work together to manifest first conceptually in terms of |
self-knowledge and then executively in terms of will and action
the cosmos and all existences therein. In so manifesting the
many existences or many possibilities of conscious existence
shalktl reveals her own power and the ishwara as the divine dual

\
principle of creation,(z’

(3)

- a duality making the cosmic manifes-
tation possible. As the power of ishwara, shakti is the
mediatrix between the One and the many. It is she who manifests
the many individual selves or souls, the jivatmans, both as
essential selves of the one self and as a form of herself as the
supreme nature and power of the Divine in movement and action.(h)
This divine Mother of the universe appears under many forms

(5)

in her workings. Her highest and original form, the form of

the supreme Mother, is the Adya éhakti,(6) the supreme con-

sciousness force of the Godhead. As adya shakti she manifests
not only the supracosmic and intracosmic ishwara but all the

many gods of human devotion and worship.(7) These gods, it
(1) Life Divine, p.78.

(2) Ibid., p.322.

(3) Synthesis of Yoga, p.lkil.

(4) Ibid., pp.lEl-lE , 869-870, 825-826.

(9) Letters, 4th Series, p.345.

6 Ip% ey Do, :
é?g e efspoé Sri Aurobindo on the lother, Sri Aurobindo Ashranm,
?ondichgrryt 1932, p'191
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would seem, are themselves but personalities (ishta-devata) of

(1)

the one Divine. Shiva, Vishnu, Brahma are all personalities
of the Godhead, - model selves, we might say, of the Divine who
appears to mean according to their peculiar needs and the dis-
positions of their minds and hearts. Each divine personality
or representation of the Godhead revealed by shakti in her
cosmic activities, - e.g. Shiva the destroyer, Vishnu the
graclous preserver, Brahma the benevolent creator, - are, of
course, only in a limited way true characterisations of the
unlimited, infinite and eternal Godhead.(z)
Moreover, adya shakti, the supreme Mother, is Aditi of the
Véda,(3)- the infinite consciousness-force, the 'lother of the
gods', who knowing the Supreme Reality, Iat Ekam, 'That One',
contains and, indeed is the many gods (Rig Veda I1.89.10). She
eternally gives birth to the gods who are the moving spirits
behind nature, both physical and psychological, fulfilling the
purpose of the Supreme. As Aurobindo points out, "the Vedic
deities are names, powers, personalities of the universal Godhead
and they represent each some essential puissance of the Divine
Being. They manifest the cosmos and are manifest in it".(h)
Thus, for example, Agni, the most important of the Vedic gods
born of Aditi, is in physical nature the principle and ﬁower of
fire and heat and in psychological nature the principle and

power of divine will in man (Rig I.l.1l., I.1.5.); Indra is

physically lightenigg;and power of light and psychologically
(1) Synthesis of Yoga, p.658f.

(2) ey Do .
(3). See On_the Veda, Chs. XII-XI1I, Part III: 'Doctrine of the
Mystics'.

(4) Ibid., p.433.
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power of divine illuminative intelligence (Big. I.4.2-3); Surya
is physically the sun and psychologically the power of divine
intuition, inspiration and truth (Rig. I.50.10, I.22.6).

Aurobindo can, therefore, accept polytheism as true in that it
reflects in its many deities the divine origins and processes of
cosmic and human existence and gives a true, though limited
picture of the one and inexhaustible Godhead in its relation \

(1)

with the cosmos and man. The polytheistic religions, although
'less exalted' than monotheism, have been "more sensitive in
their response to cosmic life" and have, therefore, "conceived
of the existence of many divine personalities with a vague sense
of an indefinable Divine behind, whose relations with the
personal gods were not very clearly conceived".(Z)

In addition to these divine personalities manifested by
there are the divine yibhutis or 'Heroes' of the human race who

embody some special and great power of divine quality (e.g.,

(1) Such an attitude is, of course, consonant with the ancient
dictum that "Reality is one; the wise know it by many names".
Aurobindo's view is well reflected in the statement of L.
Gardet and M.l. Anawati: "la verite divine est une et simple;
mais la nature de l'esprit humain est telle que nous ne
pouvons saisir cette verité’que sous mode complexe. Cognita

sunt in cognoscente secundum modum noscentis". Introduction
3 1a theéologie musulmane, Paris, vrin, 1948, p.338.

(2) Synthesis of Yoga, p.665. This understanding of polytheism
is very much like what lMax M#Hller called 'henotheism!, as
distinguished from ordinary polytheism, - viz., many deities
as separate individualities not limited by other deities and
yet behind all a sense of one divine Being, all individual
deities being finally but faces of manifestations, pratika

or persona, of the One. See M. MHller, The Vedanta Philoso-
phy, S. Gupta Ltd., Calcutta, 1959, p.22f.

—>
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knowledge, love, strength, etc.). Each vibhuti or hero derives
his special quality and energy from the liother and has her force

actively present in him. IHe is indeed created by her as an

(1)

instrument of her will and workings in the world. Finally

the shakti is the agency for the ishwara's descent to earth in
human form as an gvatar or incarnation.(a)
Not only does the supreme iiother, adya shakti, manifest the
many divine names or personalities of the ishwara, but she
manifests in her cosmic activities her own many forms or person-

(3)

alities. As universal MHother, mahashakti, she stands above
the cosmos, creating all existences znd entering into them,
supporting and conducting all processes. liahashakti, universal
nature, gives birth to the individual soul, the jivatman,
manifesting it as a portion of herself out of her divine consci-

()

ous existence. The mahashakti is the "cosmic soul and

(1) Letters on the Mother, pp. 17-24. Examples of vibhutis are
Napoleon and Caesar.

(2) Essays on the Gita, Bk. I: Ch. 163 Bk. II: Ch. 9. It should
be noted that a vibhuti is not the same as an avatar. The
avatar is "a divine birth from above, the eternal and univer-
sal Godhead descended into a form of individual humanity,
atmanamgrjami, and conscious not only behind the veil but in

the outward nature", whereas the vibhuti is an individual
with a controlling divine quality but lacking the full
divine power and consciousness. Shakti, the divine conscious~
ness-powver, manifests the avatar, as well as the vibhuti.
In the avatar the shakti is fully present and the human
receptable is fully aware of her presence as the indwelling
Godhead functioning through him.

(3) Aurobindo gives a highly imaginative, - but we feel not very
acceptable, - interpretation of the 'inner doctrine' of the
Christian Trinity and Incarnation. The divine Son is the
jivatman who comes forth from the Father, ishwara, born of
fhe virgin bother, shakti or para prakriti, united with the

Father the Ho Spirit, Brahman consciousness. Essays
on the Gi ’ p.I&%. P ?

() §5a9Aurob§ndo, The Mother, Arys Publishing House, Calcutta,

323
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personality of the transcendent kother" (adya shakti) whose
instructions she works out in the evolution of the universe.(l)
Aurobindo warns that this universal Mother, mahashakti, is not

to be identified with the lower nature, gpg;g_g;ag;ingZ) What

we commonly call nature "“is only her most outward executive
aspect".(3) She sends down emanations of her warious powers into,
the world to carry out her work. "These emanations are the many
divine forms and personalities in which men have worshipped her
under different names throughout $he ages".(h) By these powers
she shapes minds and bodies for her vibhutis and for those of

the ishwara, so as to manifest through human consciousnesses
something of her power and presence. The four major powers or
personalities of the mahashakti which Aurobindo cites are

mgheswari, mahakalil, mahalakghmi, and mahasaraswati, with their

divine qualities of wisdom, strength, harmony and perfection,

(5

respectively. Also, they are the powers available to the
devotee of the Mother, the one who in his will and mind and

devotion surrenders himself to her completely.(é) Freeing

himself from the passions and self-seeking desires of his ego

and realising his true individuality in his spiritual self, the
Jivatman, the devotee offers himself as jivatman to the Divine
through a total surrender to the lMother. Then she, as the divine

consciousness-force, will work in him to bring him to the

(1) Sri Aurobindo, The Mother, Arya Publishing House, Calcutta,

E2§ %i hts on Yoga, p.6.
he Mother, p.u4O.
2&3 Thid. . ppolllis.

5) Ibid., p.50f.

(6) Essays on the Gita, Bk.II: Ch.ll.
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(1)

perfection of the divine nature.

For Aurobindo, therefore, the shakti is, so to speak, the
divine creatrix of the universe and the mediatrix of all grace.
It is through her and by her that a2ll existence is manifested,
maintained and perfected; through and by her all hss come from
the Divine and all returns to the Divine. In her supracosmic
and intracosmic nature as the supreme consciousness-force she is
the energy, the power of divine Being; out of that divine Being
(Sachchidananda) she manifests the lord, ishwara, and herself as
a dynamic duality. Only through shakti can ishwara act, and
except by her he does nothing.(2) It may appear from all this
that shakti is completely in control of ishwara, that he is
totally subject to her. This understanding of the relationship
Aurobindo decidedly rejects. Ishwara is ever the lord not only
of all existence but also of his shakti. She is his instrument
for the manifestation of the universe. Ishwara, conscious being,
can never be subject to his self-force, shakti. On the contrary
it is shakti who is ever subject to the will and consent of
ishwara.(3) Brahman as ishwara or supracosmic lord has full

freedom to manifest or not to manifest the power, shakti, which

(1) Ihe Synthegis of Yoga, Part 4: Ch.17.

(2) There is a striking similarity between this concept of shakti
as the eternal expressive energy or energies of divine Being
and the idea of the uncreated emergles of the Godhead found in
the theology of the Eastern Orthodox Church. (See Vladimir
Lossky, EEsgi sur_la theologie m&gtigug de 1'eglise d'Orient,
Paris, 1944, especially chapter 4.). God is one with three

hypostasis, a trinity. This eternal trune Godhead has within
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Footnote No. 2 continued from p.100.

its very nature an uncreated energy or self-force by which
and through which the Godhead manifests itself. This energy,-
actually, like shakti, many energies, - proceeds from the
triune Godhead eternally, manifesting God beyond His essence.
That is to say, God in His substance (i.e. sat) is immutable
and immobile (just as Parabrahman in its pure existence),

but in His energies He is ever proceeding from Himself.

These energies are God Himself, but not in His essence.

There is always that Unknown, that unmanifested and incommu-
nicable essence which can be described only negatively, but
equally there is wlways that manifestation of His nature
through His self-force or energies. Thus Dionysius the
Aeropagite montrasts the 'unions' with the 'distinctions' -
i.e., the superessential nature of God in which He remains
unmanifested as if in repose and the manifestations or
processions in which everything whichexists partakes and by
.which God is known. Dionysius's contrast of the two ways of
knowledge of the Divine, the yia negativa et positiva, is
based on this real distinction between the unmanifest super-
essential nature and the self-revealing energies of God.
Through the energies God communicates Himself while ever
remaining inaccessible in His essential nature, distinguishes
Himself while ever remainin% single and becomes manifold
while ever remaining one. hese uncreated, eternally flowing
energies are not dependent upon the existence of the universe
for their manifesting action. Instead they create the
universe and are present in all existences. Moreover, the
Godhead is present undiminished in its energies, in every ray
of its divinity, but the created world doesn't thereby become
infinite or co-eternal with God. The manifestation of God
through His energies is eternal, but the world is in time.
Finally the creation, although freely effected by the divine
energy, is depended upon an act of will of the triune Godhead.
In the universe and in all beings, limited and changesable,
which they create from nothing (ex nihilo), the energies abide
and manifest the divine names, - Wisdom, Life, Power, Justice,
Love, Being, God, - and bring all creatures to divine perfect-
ion, i.e. deification. The main difference between this
general scheme of the divine energies and Aurobindo's inter-
pretation of the shakti, - and granted, it is a great differ-
ence, - is that in Orthodox theology the creation of the world,
although by the energies, is ex nihilo and de novo, whereas
for Aurobindo it is a manifestation of principles and forms
eternally contained in the superessential divine nature.

(3) Life Divine, p.321.
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he eternally possesses as his supreme nature; the final will is
eternally his.(l)
In his interpretation of the relationship between ishwara

and shakti Aurobindo has, we believe, given the generally
accepted Tantric position. However, Aurobindo strangely accuses
the Tantric philosophy of having reduded ishwara, Shivs, to the
status of "an inert Infinite with an active content in it more
powerful than the continent, a conscious holder of Force of whom

(2)

his Force is master". Ishwara of the Tantrics, Aurobindo
judges, is totally subject to shakti and compelled by her, lack-
ing all will of manifestation, being at most "an Existence which
is really nothing but Force, Force at rest or in movement,
absolute Force perhaps, but not absolute Being".(3)

It is difficult to see upon what basis Aurobindo makes this
severe criticism of Tantra. Very possibly he has in mifAd not the
ancient Tantric philosophy but later developments, especially the

Shakta Tantra &n which Shakti is made the supreme principle and

Shiva is totally subject to her. The traditional Tantric scheme

(1) Life Divine, p.302.
(2) Ibid. p.8&0.

(3) Ibid. This judgment by Aurobindo of Tantra is echoed by two
commentators. See S.K. haitra, The lieeting of East and West
in_Sri Au;ggindg'g P%ilogophy, Sri Aurobindo Ashram, Pondi-
cherry, 1956, pp.64-65; and B.R. Chowdhury, "Sri Aurgp%gdg
and Tantra", Sri Aurobindo liandir Wnnual, 1942, pp.72-88.

The latter elaborates Aurobindo's criticism by asserting, -
erroneously, we believe, - that the Purushottama, "Paramashiva
of Tantra is for ever absorbed in samadhi; he has not will of
manifestation; it is Adya Shakti who is the cause of manifes-
tation and withdrawal from manifestation of srishti and laya'.

p.79.
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of the ishwara-shakti duality is, however, very little different
from Aurobindo's. This is not to suggest that his metaphysics
are simply a restatement of Tantra. On the contrary, the
principle foundations of Aurobindo's thought are the Vedas and
the Upanishads,(l) - in which, however, he himself flinds the

doctrine of the shakti as the divine power of knowing, willing,

acting and enjoying. There are, thus, great similarities between |

the Tantra and Aurobindo's understanding of divine force and
divine existence. Tantra declares, as does Aurobindo, that, -
to use Aurobindo's own words, -~ "Force is inherent in Existence.
Shiva dn Kali, Brahman and Shakti are one and not two who are
e".(z)

separabl Thus, in the words of Sir John Woodroffe, a

foremost expositor of Tantra whose authority Aurobindo

(1) Aurobindo's view of the Veda and the Upanishads and the
relationship between them is well given in the following
statement: "The Veda possess the high spiritual substance
of the Upanishads, but lacks their phraseology; it is an
inspired knowledge as yet insufficiently equipped with
intellectual and philosophical terms. We find a language
of poets and illuminates to whom all experience is real,
vivid, sensible, even concrete, not yet of thinkers and
systematisers to whom the realities of the mind and soul have
become abstractions. Yet a system, a doctrine there isj but
its structure is supple, its terms are concrete, the cast of
its thought is practical and experimental, but in the
accomplished type of an old and sure experience, not of one
that is crude and uncertain because yet in the making. Here
we have the ancient psychological . science and the art of
spiritual living of which the Upanighads are the philoso-
phical outcome and modification and Vedanta, Sankhya and
Yoga the late intellectual result and logical dogma". (On

the Veda, p.k23.)
(2) Life Divine, p.78.
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acknowledged,(l) Tantra asserts as its "fundamental doctrine that
there is no Shiva without Shakti, no Shakti without Shiva". (2
Indeed, Shiva without Shakti is as dead. As Autobindo himself
points out, shakti or force is always present in existence, -
Shiva, - whether in motion or at rest and is not in any way
diminished, abolished or essentially altered.(3) Both Aurobindo
and Tantra reject the Samkhya doctrine of an ultimate dualism
between purusha and prakriti; Bor both see here two aspects of
one eternal Reality, conscious force and conscious existence.(h)
Iikewise both reject the layavada doctrine of the Shankara School
of Advaita which teaches that the world and the individual are
illusions. Maya is instead for Aurobindo and Tantra the creative
force of consciousness whereby the many existences are manifested
out of the One.(S) According to both the manifestation of the
cosmos 1s a process of involution-evolution achieved through

the agency of the divine conscious force (the universal Mother

or mahashakti). Consciousness, chit, is thus for both the 'stuff!
of the universe and the very nature of pure existence, sat.(6)
For both shakti is the one supreme power of consciousness, the
one divine Mother, whose forms are many depending upon her modes

of activity and planes of manifestation.(?)

(1) B.R. Chowdhury, op.cit., p.83, so asserts.

(2) ?é; Johnhgbodroffe, The World Power, Ganesh & Co., Madras,
74, Dpelib.

(3) Life Diyine, pp.78-79.

(4) Woodroffe, op.cit., p.189f.

(5) Ibid., p.W7.

(6) Woodroffe, Mahamaya, Ganesh & Co., Madras, 1954, pp.l-34.

(7) Woodroffe, The World as Power, p.190f.

e
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As for Aurobindo's criticism that in Tantra ishwara, Brahman,
is reduced to an "inert Infinite", that it has no will of
manifestation and is compelled by shakti or force, that it is
not an absolute Being but "an Existence which is really nothing
but Force", it just be pointed out that the fundamental principle
of Tantra that there is no Shiva without shakti nor shakti
without Shiva means quite simply that Shiva and shakti are
inseparable. Together they are one Ultimate Reality. For
Tantra, as for Aurobindo, conscious existence is non-dual,

(1)

advaita.

(1) The oneness or non-duality of reality is the fundamental
metaphysical principle for Tantric phi%osophy whether Bi. “u
Hindu or Buddhist. See S.B. Dasgupta, An Introduction to
Tantric Buddhism, University of Calcutta, 1958, especially
chapter 4; also H. de Glasenapp, Mystéres Bgudébbtes:
doctrines et rites secrets du "Jehicule de Diamant", Payot,
Paris, 1944+, pp.75-80, 152-133. As Dasgupta points out, the
fundamentsl metaphysical doctrine of Tantric Buddhism was
advaya, - the non-duality of Reality, - and the central
point of the sadhana was a principle of union, yuganaddha,
i.e., "the unification of all duality in an absolute unity"
(p.113) - a unity archetypically realised and exemplified
in the union of Shunzipa and karuna, pure consciousness and
universal compassion (also termed prajna, wisdom, and upayas,
means) in the Dharmakaya or Truth-Body of the Buddha and
symbolised in the maithuna or kamag-kala (conjugal union) of
various male and female deities. All apparent division and
phenomenal multiplicity 1s not ultimately true, for all meet
in final oneness, a sovereign unity, and as Glasenapp puts
it, "par rapport 3 cette souveraine unité, les phénoménes du

monde composite et livre” a d'incessantes transformations
n'ont, qu'ils soient rien de réel”. (p.76.)

For Tantra, as for Adyaita Vedanta, the ontological
problem of multiplicity and duality is ultimately an
epistemological problem. See H.V. Guenther, Yu ddha,
Chowkhamba Saiscrit Series, Vol. III, Banaras, 1952. As

Guenther points out, in Buddhism "samadhi has been attained
| when 'symbolic knowledge' is coupled with 'literal knowledge',

- )
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Continuation of Footn No. (1) on p.105.

when life has been realised as an integral and indivisible
whole". (p.143). The 'symbolic' or 'transcendental'
knowledge (paramarthasatya) is that of the Void (shunyata)
or non-duality. The 'literal' knowledge (samvrtisatya) is
that of the non-Void (the duality of subject and object).
The union of these two knowledges is enlightenment
(bodhicitta) . In samadhi these two knowledges do not exist
separately but in a unity which comprehemds and relates all
seeming contradictions. This, then, is what the
SekoddesatIk3d means when it declares that "Reality is that
against which there are no counter-arguments". (Guenther,
op.cit., 143-144). Reality is the "unity of opposites"
(yuganaddhdkhya), the Dharmakaya, the union of the Void and
its manifestation.
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Shiva is shakti, not has shakti, as Aurobindo seems to interpret
Tantra. Pure being does not possess pure consciousness; it is
pure consciousness. The nature of this pure consciousness is
force, shakti, whether in motion or at rest. Moreover whatever
this force accomplishes, whatever shakti does, all is according
to the will and knowledge of ishwara, conscious existence. What
is this will and knowledge after all but shakti herself: iccha-
shakti and jnana-shakti. To say that Shiva has no will of
manifestation, therefore, is to separate Shiva from shakti,
which Tantra does not permit. As Woodroffe points out, "she
(shakti) is not and cannot be some independent principle; for
she 1s the power of Shiva, and power and power-holder (shaktiman)

are one".(l)

Shakti, we may say, is but a word, - a word used
to speak of the divine Being's power of knowledge, will and
action whereby the cosmos is manifested. Shiva-shakti is thus
for Tantra "twin aspects of the one Reality in whom inhere boéﬁh.
Whatever shakti does is what Shiva, Brahman, wills; for shakti

is Shiva's will. Brahman has no other will than his will, iccha-
shakti; shakti or force of consciousness is his eternal 'truth-
will' to become. Indeed, will-power is, in a sense, the becoming
of Being itself.(3) In Tantra, therefore, Brahman or Shiva very

much has a will, and that will by which he manifests is his

shakti. This is precisely what Aurobindo says as well.(h) Indeed,

(1) Woodroffe, World zs Power, p.190.
(2) Ibid., p.357.

(&) Ibid., p.231.

(:) Synthesis of Yoga, Part I: Ch.8.
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Aurobindo himself might be accused of making Brahman subject to
force with the declaration that ishwara can act only through and
by shakti, and without shakti he can do nothing.(l) Also
Aurobindo esserts, not differently fram Tantra, that shakti is
ishwara's will, that the supreme shakti (adya-shakti) contains
this will as of one of her several powers (iccha-shakti) and

()
that she "acts by the will of the Ishwara which is her own will".

Here Shiva has just as much or just as little an independent will
of manifestation as he has in Tantra: Shiva's will is his shakti
through whom he manifests himself. Thus says Aurobindo, and

thus says Tantra.

There are, however, some important differences between
Tantra and Aurobindo, but they are not in the first instance
specifically metaphysical. They are more matters of emphasis
and of the techniques and final goals of the yoga sadhana. In
both the yoga and metaphysics there is a difference of general
emphasis. Whereas Pantra speaks at times almost exclusively of
shakti, - as Woodroffe points out, however, only "for convenience,
being careful to remember that shakti is but the power of Being
and that the two are inseparable",(3)- Aurobindo places fairly
equal emphasis upon both aspects of the total Reality. The
final object of the Tantric yoga is more than liberation (mukti)
as it was for Samkhya Yoga; it seeks a universal enjoyment

(bhukti) of the Divine itself. Aurobindo's yoga, on the other

(1) Life Divine, p.322.

(2) Synthesis of Yoga, p.247. Emphasis ours. Cf. Synthesis of
foga, pp.716-717, Life D , P.78f.

(3) Woodroffe, World as Power, p..i7.
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hand, is in effect an aiding or hastening of the process of
evolution in the individual. Man as mental being is not, accord-
ing to Aurobindo, the final stage of evolution. There is yet
higher levels of conscious existence contained within man, and
through Yoga, through purification of the lower nature, the
individual prepares himself for and tnus makes possible the
emergence from within and the descent from above of the fulness
of consciousness. The final goal of Aurobindo's Yoga is, thus,
the perfection of man, - gll individuals, the entire race, - in
all of his being, - body, life and mind, - through the full
manifestation of the divine nature (Sachchidananda) in human nat-

ure.

Both in his metaphysics and in the yoga which follows from
it Aurobindo's efforts to synthesize the major systems are
apparent. in relating to one another the three dualities of
purusha-prakriti, atman-maya and ishwara-shakti as three mutually
inclusive pairs of self-determinations of Sachchidananda, Auro-
bindo has sought to reconcile in a synthesis the systems of
Samkhya, Vedanta and Tantra. In his 'Integral Yoga' this
synthesis shows itself in a harmonization of the Vedanta and

Samkya path of knowledge or jnana-marga, the Yoga path of works
or karma-marga‘l) and the Tantric path of devotion or bhakti-

(1) This is in terms of the Gita's scheme which distinguishes

between the jnanavoga of Samkhya and the karmayoga of Yoga.
Gita 3:3.
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marga. Knowledge, works and love together form for Aurobindo

one path to the Divine. ‘1)

(1) It should be noted that although Aurobindo finds in the
Gita a partial metaphysical synthesis of Samkhya and
Vedanta and a synthesis of the three yogic paths (Essays
on the Gita, p. 8f), his own distinct synthesis of meta-
physics and yoga cannot be simply equated with that of the
Gita. He himself admits at many points his indebtedness to
the Gita, and he places a very high spiritual value on its
teachings. However, he does not consider it necessary"to
accept implicitly sll the philosophy of the Gita." (S¥gthe31§
of Yoga, p.11% footnote) As he clearly points out, "our
Yoga is not identical with the Yoga of the Gita although it
contains all that is essential in the Gita's Yoga." (More
Li Yoga, p.5) The final goal of the Gita's Yoga
is an extra-cosmic one, - an escape from this world of misery
- which Aurobindo rejects.




CHAPTER II

THE DIVINE CREATOR.

We have thus far considered the nature of Ultimate Reality,
its transcendent unknowability, its self-determination to our
consciousness as Sachchidananda and its relations with the cosmos
and individuals as self and self-power, soul and nature, lord
and energy. We have seen that all existences - are eternally
contained in the infinite pure existence of Brahman and realized
in manifestation through a play of its pure consciousness-force
upon its existence, formulating what it beholds, We have now
to turn our attention to the details of the creative process

whereby the world and man come. into phenomenal existence.

Supermind,.
All that exists is Brahman, and Brahman is all that exists.

All existence bs eternally contained in potentia within the triune

Godhead, Sachchidananda, and has been manifested out of Sachchid-
snande, This is so; however, as Aurobindo points out, Sachchid-
ananda, Brahman, does not work directly, for "infinite conscious-
ness in ifs infinite action can produce only infinite results".(l)
That is to say, if Sachchidananda were simply to pour itself out,
so to speak, the result would be not an ordered cosmos within

the confines of space-~time but an indefinite, infinite, undifferen-

tiated chaos.(z) Instead we actually have a cosmos reflecting

(1) Life Divine, p.108.
(2) Ibid., p.123.
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an order, a process, a law, an idea, It is not adequate to
pass off the universal creation as an 'abracadabra' act of a
supreme Being, like a magicisn waving his hand., Even when we
say, "God said, 'Let there be light'" we are assuming, Aurobindo
asserts, that behind and in the divine command there is some
conceptual act of divine consciousness, some idea sbout 'light'
and its actual or possible existence, and behind and in the
fulfilment of this command, - "and there was light', - there is
some 'directing faculty', some active power corresponding to the
conceptual power, which realizes 'light'.(l) Creation is, in
brief, the product of a dual process of divine consciousness,
concepfual and executive, Or, to put it another way, creation
is two-fold, conceptual and executive within divine consciousness,
This, of course, we have already seen in our discussion of maya
and prakriti: maya, the power of consciousness conceptually
creative of all things and prakriti, the power of consciousness
executively creative of all things, These are the real powers
of consciousness behind the world manifestation, but for
Aurobindo the powers of consciousness do not work 'nakedly'., If
they did, there would not be an ordered cosmos, There must be
some agency of divine consciousness which sees at once and all
together in a harmonious unity all possibilities of conscious
existence, - some 'knowledge' or divine idea of cosmic becoming

according to which the Infinite could finitize itself in an

— e —- .

(1) Life Divine, p.108.
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ordered process, "If there were only infinite potentiality
without any law or guiding truth and harmonious self-vision,
without any predetermining Idea in the very seed of things cast
out for evolution, the world could be nothing but a teeming,
amorphous, confused uncertainty”.(l)

There must, in other words, be a divine, infinite intelli-
gence which can conceive of the universe, formulate an Idea and
through a purposeful directing of conscious force actualize the
Idea in time and space, Infinite being in itself is a circum-
ferenceless and centreless pure unity, in itself indivisible,
without variation or extension.(2) In order to act it needs a
focusing point, a centre, a co-ordinating intelligence, a
determining principle whereby it can formulate its infinite
nature in finite terms, Indeed, Aurobindo asserts, if there were
only the Infinite One, Sachchidananda, without such a finitising
agency or principle of its consciousness, there could be no

(3)

world, Moreover, existence (sat) is consciousness (chit)
with no distinction between them, and conscious-existence is
bliss (ananda) with no distinction between them., Yet when we
speak of the One as Sachchidananda, we speak of three distinct
entities united as a trinity, This is a process of mind which
would be inadmissible for a pure unitarian consciousness. From
the side of the One, so to speak, there is no trinity, and as
there is not even this differentiation of a trinity, there could

hardly be the distinctions of many existences constituting a real

world., As Aurobindo points out, "indivisible consciousness 1s

1) Life Divine, p.l23. (2) Ibid., p.129.
1bld 118.
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undividing consciousness and cannot originate division and
differentiation”.(l) To stop here, however, would be to agree
to the Eaavadin's position that a universe characterised by
multiplicity is ultimately an illusion, According to Aurobindo
to make this the final statement about the nature of divine

. . . 2 .
consciousness is a reductio ad absurdam.( ) There is no reason

to suppose that unitarian consciousness (chit) is devoid of
content and power. It has both content or knowledge of its own
infinite existence and power or will to express that knowledge.
Knowledge and will co-ordinated and in perfect harmony constitute
the medium whereby the indivisible and self-concentrated
Absolute, conscious existence, extends itself, manifesting a

real universe of multiplicity according to its supreme purpose

(3)

and supreme knowledge, This knowledge and will together
constitute what Aurobindo calls the 'Supermind'.

The Supermind is,it would seem,the sole instrument of
Brahman for its manifestation, not only as cosmos but as

Sachchidananda as well. Thus, if there were no Supermind, we

could have no knowledge of Ultimate Reality as Sachchidananda,

for it would ﬁe totally undifferentiated and thus absolutely
unknown and unknowable, Moreover, there would be no real world
or individuals; at most there would be a cosmic illusion super-
imposed upon an unknown Reality, The Supermind is, we would say,

in Aurobindo's view of things the indispensible principle for

(1) Life Divine, p.118.
(2) Inigd.
(3) Ibid., pp.115-119.

—E
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relating and reconciling the phenomenal world of multiplicity

and change on the one side with the changeless oneness of
Ultimate Reality on the other side. It would seem that without
the Supermind or some such intermediary term one would have in
Aurobindo's opinion an unreconciliable opposition between an
eternally immutable One and an eternally mutable many, an
opposition otherwise resolved only the cancellation of one or the |
other of the opposites, such that one either finally denies the
reality of the many and affirms the sole reality of the One or
else affirms the reality of the many at the expense of denying
the reality of the One, The first is the position of the
Mayavadins, the second that of the Carvakas and the Sarvastivada
Buddhists, With the existence of the Supermind, however, as the
infinite intelligence of Brahman whereby it can conceptually and
executively create the universe, Aurobindo preserves on the one
hand the integrity of the One while on the other hand affirming
the final reality of the many. By the agency of this finitizing
intelligence, knowledge-will, the Infinite can manifest out of

itself a real and ordered universe; it can become the many which

it potentially is, without ceasing to be the One, Aurobindo

maintains, therefore, that "the existence of the Supermind is a
logical necessity arising directly from the position with which
we have started".(l) If one grants that the fundamental reality
of existence is spirit and not just mind or matter, then the

existence of the Supermind is, Aurobindo believes, nothing

(1) Life Divine, 133.

R e ——————
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"irragtionally mystical but is the necessary means whereby the
Infinite organises its own manifestation in the universe., The
Supermind is "the self-realising, self-determining, Belf-fulfill-
ing power" of the consciousness of the Infinite.(l) It is
the power of self-knowledge according to which and by means of
which Brahman creates., Thus all creation has an order; for all
is organised within the Supermind according to the self-truth
of infinite Being and the possibilities of comscious existence
which it contains, and all is created by the Supermind out of
those possibilities.(z)
In a sense we may call Aurobindo's Supermind the second
hypostasis of the Absolute, Sachchidananda being the first, As
Aurobindo himself states, the Supermind is not other than BSach-
chidananda itself, '"but Sachchidenanda not resting in its pure
infinite invariable consciousness, but proceeding out of this
primal poise, or rather upon it as a base and in it as a
continent, into a movement which is its form of energy and
instrument of cosmic creation."(3) The '"primal poise" of
Sachchidananda is evidently that primordial condition in which
consciousness-force is in an intensive mode of self-absorption,
Here infinite Being is in a state of total guiescence, its
vonsciousness and power of consciousness withdrawn in its

existence, - a state of samadhi, so to speak, Even in this

(1) Synthesis of Yoga, p.897.
(2) Ibid.
(3) Life Divine, p.13L.

T e e
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state of absorption, consciousness is not altogether inoperative;
Being is ever self-conscious, ever aware of the infinite nature, -
but aware of its infinite oneness and not yet of its infinite
multiplicity. However, in this quiescent state there is already
a concentration of the power of consciousness, tapas, upon its
self-existence, producing thereby an Idea, - truth or knowledge,
vijnana, - of its infinite Reality, of its infinite oneness as

(1)

an infinite multiplicity. The infinite consciousness becomes
'mobile', so to speak; it moves from a state of reflective self-
awareness to a state of knowledge of its own infinite being,
Brahman regards itself and forms in its consciousness an idea of
its conscious existence, a knowledge of itself as many, This
knowledge or idea which Brahman has of itself is, we have said,
produced by infinite consciousness loving out from its self-
absorption and regarding its own existence, ¥t is this state of

active consciousness which Aurobindo calls the Supermind or

supramental consciousness, But this state of divine conscious-

(2)

ness is "not only state of knowledge, but power of knowledge',
That is, Supermind is the divine will as well as divine knowledge,-
%ill which follows from and yet is one with knowledge; for what
Brahmsn knows, it wills, Knowledge and will are the two primary
determinations of consciousness-force, inherent in its very

(3)

nature. Consciousness which is originally a pure, unitarian

(1) Isha Upanishad, 8i.
(2) Life Divine, p.115.

(3) Ibid., p.=286.
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self-awvareness translates itself into a knowledge, an idea
formulated by Being of its infinite multiplicity, and force of

consciousness originally held in rest within consciousness now

translates itself into a creative will. In actuality knowledge

and will are but two aspects of the one pure power of existence,
namely chit or pure consciousness, in its mode of self-extenséé%.

What chit sees, that becomes; what is sees is the truth, -

knovwledge or idea, - of its own being. The becoming of the truth

of Being in time and space is the universe. (2 |

Supermind is, thus, the state of consciousness as knowledge
and expressive will; it is Sachchidananda "not indeed in its
absolute self-existence, but in its action as the Lord and
Creator of its own worlds".(3) Supermind is the truth of that
which we call God.(h) The existence of the Supermind,

Aurobindo asserts, is spoken of, though in a concealed manner, in

the Rig Veda.(S) There the many gods are but powers of the

Supermind, "born in it, seated in it as in their proper home".(é)
The Vedic name for the Supermind is, says Aurobindo, rita-chit
or 'truth-consciousness' "which means the consciousness of

essential truth of being (satyam), or ordered truth of active

being (ritam) and the vast self-awareness (brihat) in which alone

this consciousness is possible".(7)

(1) I Upanishad, p.115.

(2) Lbi-g" p.38.

(3) Life Divine, p.123.

(+) Ibid.

(5) Ipid., p-116.

(6) &bid.

(7) life Divine, p.109 footnote.
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Another inspiration for and source of Aurobindo's
doctrine of the Supermind is undoubtedly to be found in his
interpretation of the third verse of the Fourteenth Chapter of
the Gita: "hy womb is the Mahat Btahman; into that I cast the
seed; thence spring all beings". The Mahat Brahman or womb of
Brahman is the infinite Idea of Being, which is made pregnant
by the idea-force (vijnana).(l) Consciousness~force dwelling
in concentration upon its being produces out of it that Idea,
truth or knowledge, of Beingj; this Idea filled with conscious
force or will-power is the Supermind. The Idea which is, so to
speak, the substance of the Supermind is, of course, of the
nature of divine being, Sachchidananda; it is or contains all
the infinite possibilities of existence, possibilities realized
in the temporal-spatial universe by the idea-force (chit-shakti)
or will.

Supermind is, therefore, the divine creative knowledge,
gnosis or vijnana, truth of Being and force of Being.(z) It
contains all divine ideation and creates the universe according
to its infinite knowledge of Being and by the force of that

(3)

knowledge. It receives into its self as its substance all of
the infinite existence-consciousness-bliss, organizes the infinite
truths and principles of divine being and looses forth these
truths and principles by 1ts will-force in a universal harmony.(h)

The universe is the manifestation in time and space of the

(1) Essays on Gita, pp.379-381.

(2) Synthesis of Yoga, p.553.
(E) Ibid., pp.554=555.
(&) Ipig
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Supermind, - Sachchidananda in its infinite Idea and infinite
consclous force of lIdea, everywhere equally present and operative,
realizing the universal and individual existences according to
its eternal truth. It must be pointed out, however, that the
physical universe as such is not directly manifested by the
Supermind. Instead, the Supermind progressively evolves out of
itself as descending planes of conscious existence the various

principles which constitute the physical universe, the final one \
being that of substance or Matter in which are involved all the
other principles. With the appearance of Matter there is the
actualization of a temporal-spatial physical universe.

Aurobindo distinguishes his own philosophy from that of the
noumenal and idealistic schools. According to the noumenalists
the universe is the work of mind, thought or Idea, - such, however,
that "Idea may be purely arbitrary and have no essential relation
to any real Truth of existencej or such Truth, if it exists, may
be regarded as a mere Absolute aloof from all relations and
irreconcilable with a world of relations".(2) Idealism does
suppose a relation between a Truth behind and conceptive phenomens
in front, but Aurobindo claims that he goes farther in idealism.

That is, the Idea which is creative of the universe is Real-Idea, -

"a power of conscious force expressive of real being, born out of

real being and partaking of its nature“.(3) The world is not

just a subjecfive conception in some universal or infinite mind;

(1) life Divine, p.120.

(2) Ibid., p-109.
(3) Ibid.
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it is an expression 6f possibilities of existence contained
within the Real-ldea of infinite being and realized by the force
of that Real-Idea. This Real-Idea is not mental thought or
imaginationy it is Ultimate Reality itself formulated in terms
of its infinite possibilities of conscious existence by its

consciousness force.(l)

Supermind is the infinite truth of conscious existence,
eternally concentrated in quiescent self-awareness, eternally
proceeding in creative self-knowledge; it is the self-extension \
of Brahman which contains and develops all principles, forces and |
forms of existence. The Supermind emerges out of Sachchidananda
"as the Idea that is s reality, and it is that reality of the
Idea which evolves itself, always by its own power and conscious-
ness of itself, always self-conscious, always self-developing by
the will inherent in the Idea, always self-realising by the
knowledge ingrained in its very impulsion".(z) In creating the
universe out of itself, the Supermind differentiates existence,
consciousness and bliss as three distinct principles, establishing
a trinity out of the indivisible unity of Brahman, and manifgsts
in its actions the many and various self-determinations of
conscious existence, - ishwara, atman, purusha, shakti, maya,
prakriti.(3)

The Supermind may be regarded as the seed bed of the

universe. (*) It is divine existence (the Mahat or womb, -

(1) Life Diyine, p.l21.
(2) Ipid., p.1l21.
(3) Ibid., p.120.
(4) Ibid., p.l121.
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i.e. the Real-Idea) as an infinitely multiple One pregnant with
the infinitely many powers of consciousness. Here "all being is
consclousness, and all consciousness is of being",(l) so that
each of the infinitely many seeds contained within the Idea is a
conscious power of existence, or, we may say, a power of
conscious existence. Each seed is a possibility of existence in
harmonious relation with all other possibilities.

Each seed is released and developed by the Supermind accord-
ing to a particular law or truth of the Idea. Thus every exist-
ence by the seed withih expresses some truth of Being, pre-
determined and executed by the knowledge-force or will of the
Supermind. Hence, each seed "is the Truth of its own being which
this Self-Existence (Sachchidananda) sees in itself, the resultant
of that seed of self-vision i8 the Truth of self-action, the
natural law of development, formation and functioning which
follows inevitably upon the self-vision and keeps to the processes

h"- (2)

involved in the original Trut The Supermind or Truth-

consciousness is, therefore, present everywhere in the universe

as the directing and ordering self-knowledge by which the One
manifests out of itself the harmonies of its infinite multipliéé%y
As we have seen, without this ordering self-knowledge there would
not be a universe but a chaos, simply because the potentiality of

conscious existence is infinite. What the Supermind creates or

(1) life Diyine, p.121.
(2) Ibid., p.120.
(3) Ibid., p.123.
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releases into evolution are nothing other than forms and powers
of itself.(l) Therefore in every form and power of itself the
Supermind is present as the infinite knowledge and will of
Reality, possessing not only a vision of the Truth and law of a
particular potentiality, but an intrinsic awareness of the
relation of that possibility to all others and of the harmonies
possible between them. The law of the evolutive process is, then,‘
not governed by chance but by a sort of divine necessity inherent
in the very nature of things so that the universe was, is and will
be what it must bej; the development of each and every thing is
the expression of its self-nature eternally pre-determined by the
necessary truth of the Real Idea which each thing is essentially.
As Aurobindo declares, "from the beginning the whole development
is predetermined in its self-knowledge and at every moment in its
self-working: it is what it must be at each moment by its own
inherent Truth; it will be at the end that which was contained
and intended in its seed".(2)

To say that the development is predetermined is not, however,
to exclude what may be called 'a free play of possibilities"(3)
Aurobindo would say, we believe, that the general nature and goal

of an evolutionary movement is predetermined by the Truth inherent

in it, but the manner in which the movement unfolds and the goal
is actually attained is shaped by such factors as, for example,
historical circumstance, natural and social forces, etc.. 1In

(1) Life Divine, p.123.
(2) Ibid., p.12k.

(3) .I.bi-i' s PD-. 273f.
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other words, the possibilities of cosmic existence are innumer-
able, and the actualization of any one possibility 1s conditioned
by snddependent upon the free play of all the others.

Supermind is thas the alpha and omega of the process of
manifestation; it 1s that from which all has originated and, as
we shall see, it is that to which all shall inevitably return.

It is the Logos,'l’ the divine Word out of which all things are
created and without which nothing is created.(g) It is the

divine Will and Wisdom, two aspects of one Power of Being which,

(1) Synthesis of Yoga, p.897.

(2) Kena Upanishad, Ch.V. The idea of the Logos or creative
word is, of course, present in the Vedic doctrine of Vach
or divine Speech as the creatrix of the worlds. As hax
lilller points out (The Vedanta Philosophy, pp.77ff.) Vach or
Speech could not have been conceived of simply as spoken
language; for in a hymn of the Rig Veda Speech speaks of
herself as a kind of Logos or primeval Wisdom, greater than
the many gods, - indeed, supporting the various deities.
Thig idea is even more evident in the Satapatha Brahmana
(VII.1.2.9.) where it is declared,says M#ller, that "all was
made by Vach, and likewise that all that was made, was Vach".
This, lMHller suggests, is not unlike St. John's assertion
that "All things were made by the Word, and without the Word
was not angthing made that was made'". Again in the Satapatha
(VI.1.1.9.) is a passage which, MHller maintains, can make
sense if 'Brahman' is translated by 'Word' (Vach}. Thus the
passage would read: Prajapati, the Lord of all, "created
first of all the Word (i.e. Brahman)" and from shat all else
proceeded. The Word, Vach, is the creative agency conceived
and uttered within the divine consciousness, containing and
magnifesting all names and forms (pamarupe) of the Divine.

In Western metaphysics a similar view of the divine
creative Word, Logos, is found in the philosophy of John
Scotus Erigena. The second hypostasis of the Trinity, the
Son, is God's Wisdom (consciousness, chit) and this Wisdom
is the power of the Father, God's being (sat), ahd the Holy
Ghost is God's life (ananda). All that exists is created
out of God by His Wisdom-power (consciousness-force) and in
His image (Real-Idea, Truth of divine being) such that each
thing consists of essence, power and opera%ion. As Rrigena
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Continuation of footnote No, 2 on p,l2k.

says in his Patrologia Latina, CXXII (ed. Jacques-Paul Migne,
trans. George Bosworth Burch in Early Medieval Philosophy,
Columbia University Press, New York, 1951) "God does not know
things because they are: they are because He knows them, and
His knowledge of them is their essence. The Son: makes.
That is, He divides the created essence into the eternal
ideas, which are called the primordial causes because they
cause and create all things. They are the forms of things,
not the visible qualitative forms, but the intelligible
substantial forms . . . These ideas, exigting in the mind
i.e. consciousness) of God contain the substance of all
things . . . The substances of every creature is threefold;
there is the essence of the thing, that is, God's knowledge
of it, by which it is made to bej; there is the eternal form
of the thing, established among the primordial causes in

the Word, by which it is defined to be what it is; and there
is the particular thing, moving in time and subject to
accidents, by which it is manifested.

YAll things always were, in the Word of God, causgally,
in _force and potency, bevyond all places and times, beyond
all forms and species known by senses and understanding,

beyond all guality and guantity and other accidents by which

the substance %f any creature is understood to be, but not
what it is". Emphasis ours

With these words of Erigena we feel Aurobindo would not
hesitate to agree. All things in the phenomenal world have
existed, as Erigena says, "in force and potency, beyond all
places and times, etc.". Each individual existence exists
eternally in the divine mind, the Supermind, as an idea or
truth of the Idea, and the Idea does contain the
'substance' of each thing and all things: 1) the essence of
a thing which is the divine knowledge of it as a self-truth
of its one Being; 2) the form of a thing which is an
individual deployment of conscious force in the Supermindj
and 3) the shape and nature of the thing as existing in time
and space.
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we may say, is hidden eternally within the depths of the Godhead
as Real-Idea of existence (sat) and Idea-force of consciousness
(chit), but also eternally born of conscious existence by the
force of pure delight of Belng (ananda). This Will and Wisdom,
the Logos, organizes the action of the infinite consciousness
and determines all things, - matter, life, mind, all individual
and universal existence, - out of itself as the Real-Idea of

Being, according to the Truth of Being and the law of manifesta-

(L

tion. Or, to look at the Supermind from the standpoint of

the Infinite, it is that hypostasis of divine conscious existence

in which it knows itself as an infinitely multiple One and by

the self-realizing, self-determining, self-fulfilling power

(conscious force or will) of such knowledge manifests the infinite

potentialities of its being in the universe. The silent Godhead

(2)

becomes the creative God.

(1) Synthegis of Yoga, p.896.

(2) It has been suggested by one commentator that in the concept
of the Supermind Aurobindo's philosophy amounts to nothing

more than "a fusion of the Vedantic conception of the Brahman

with the Platonic conception of the Idea". (V.P. Varma,
"The Political Philosovhy of Sri Aurobindo, Journal %f the

Bihar Research Soclety. Vol. XLII, Part 2, June, 1956, Patna,
p.202 footnote. With this judgment we cannot agree. Firstly
it must be asked just what "Vedantic conception of the
Brahman" is meant here. Surely it is not that of Shankara's
Advaita, and little more could it be that of Vishistadvaita

or Dvaita. As we have indicated, there are great similarities

between Aurobindo's view of Ultimate Reality asnd that of
Tantra in point of the manifestation of Brahman as the uni-
verse and the nature of reality. As we shall see presently,
there is an even greater similarity between Aurobindo's
general scheme of the evolution-involution of the One as many
and that found in the Trika (Kashmir) system of Advaita
Shaiva philosophy.

The identification or associlation of Aurobindo's .
conception of Idea with that of Plato is scarcely justified.
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Continuation of footnote No. 2 on p. 126

Indeed, we would even guess that when Aurobindo claimed to

go farther in idealism than does Idealism as a philosophical
tradition (Life Divine, p.109), he had in mind Plato's

notion of the Idea as much as any other. Platé's Ideas are
values or universals which constitute for him ultimate
realities; they are not, properly spesking, potentialities
which become real when actualized in the phenomenal universe.
They are static and lack the poises of generatimarcreation.
If anything, Aurobindo's Real-Idea or Supermind bears more
resemblance to the Stoic theory of the logos or the huis
monogenes, - the one divine Logos, comprising sll the logoi
or creative thoughts of the Divine, - of Philo or St. John.
Moreover there is a remarkable likeness between Aurobindo's
Supermind and Plotinus's Noug. Each is the second hypostasis
of the Absolute, the first being for Aurobindo Sachchidananda
and for Plotinus the One or Good. In each case the Absolute
is neuter, - i.e. Brashman and tg_hen, to_agathon, - and
unchanging, quiescent; the second hypostasis is the creative
agency of the Absolute, emerging out of the Absolute as
potentiality of Being and as self-knowledge of Being, through
which and by which all is created (cf. Plotinus's doctrine of
'Contemplation', Enneads, III.8.4~5). The Supermind and Nous
both contain all possibilities of Being as a unity, and these
possibilities are let loose in the manifestation of the
universe. The life of Supermind and Nous is characterised

by an immediate knowledge of identity. Plotinus speaks of a
third hypostasis, soul, which is not altogether unlike
Aurobindo's jiva%man since both stand above the manifestation,
presiding over it and directing it from within by a 'projecti-
on' or representative of themselves, - viz., Plotinus's
'lower soul' and Aurobindo's chagitya purusha or psyche. The
material universe as the activity of the soul is good and
divine, and the material universe is a living, organic whole,
reflecting the ideal universe of unity-in-diversity contained
within Nous and Supermind. Nous and Supermind are thus both
immanent and transcendent.

O0f course, there are some major differences between the
two. For example, matter for Plotinus is something evil or
indivine whereas for Aurobindo it is not other than divine
consciousness-force. Also, while for both Aurobindo and
Plotinus the Soul is one, for Aurobindo this one Soul becomes
many souls, the jivatmans. Moreover Plotinus's view of the
method and final goal of the individual 'lower' soul's return
to the Nous is quite different from Aurobindo's understanding
of the transformation of the total individual being by the
full manifestation of the Supermind. The main difference,
however, does not lie, as S.K. Maitra seems to think, in the
definition of the Godhead. (See S.K. Maitra, "Sri Auao?indo
and Plotinus", Sri Aurobindo ligndir Amnual, No. 6, 1947).
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Continugtion of footnote 2 6n p.l127.

Maitra maintains that whereas Aurobindo's Absolute, Brahman,
is consciousness, chit, Plotinus's One is without conscious-
ness and is therefore inferior to Aurobindo's Brahman. This,
we believe, is not so. What Plotinus says is that the One
does not think; for thought is proper to mind and involves
the distinction or duality of thought and object of thought.
But the One is not a state of unconsciousness; it is an
infinitely superior state to that of mind in that it possesses
a "super-intellection” (vi.8.16), a "simple self-intuition"
(vi.7.38-39) and an "immediste self-consciousness" (v.h4.2.).
The One does not possess knowledge of itself, - i.e. does
not 'think®, - as does Nous, but it possesses a self-luminous
self-consciousness. The same can be said of Brahman and the
Supermind in Aurobindo's scheme: Brahman-consciousness is a
unitarian self-awarenessi it does not possess the reflective
t

thought or knowledge of self which Supermind dées, - or,
rather, is.
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It is abundantly clear that Aurobindo does not mean by the
Supermind simply some cosmic or supracosmic version of the human
mind. Although he does say that consciousness is one, this one
consciousness has grades, and our mental consciousness is something
vastly inferior to the supramental consciousness.(l) The mind
is but an instrument of the Supermind in the manifestation of
the universe.(z) Aurobindo unreservedly rejects the idea that
the universe could have been created by mind, even an infinite

(3)

mind. "An infinite mind constituted in the terms of mentality

as we know it could only create an infinite chaos, a vast clash
of chance, accident, vicissitude wandering towards an indetermin-
ate end after which it would be always tentatively groping and
aspiring".(h) kind, as Aurobindo views it, can only reflect what
already exists. It can, of course, construct in itself possible
images of existence other than the already existing facts. That
is, it can represent to itself phenomena which may be, but not
which necessarily will be. iIn other words, mind is restricted in

realizing its own inner creations; for it can never assure that

what it formulates or predicts will be as formulated or predicted.

An infinite mind of this sort could not achieve an ordered and
real universe but could only struggle to work out its imaginations
in a cosmos which would be neither real nor totally unreal, a

cosmos lacking all basis of imperative truth.(S) What mind would

(1) Letters, lst Series, pp.l100-104,.
(2) .:Lb.i_d_‘ p018.

(3) Iife Divine, pp.l09ff.

(%) Tbid., pp.110-111.

(5) Ibid. p.111.
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be needed for the creation of a universe possessing order and
reality, - a universe expressing an eternal truth of Being
according to a predetermining will, - is an infinite mind of an
omniscient and omnipotent sort, and, as Aurobindo points out,
such a mind would hot be mind at all but Supermind.(l)

Supermind is, then, of an altogether different order of
knowledge ahd power from that of mind, Mind sees parts but not
the whole, the universal or infinite whole, It is instead an
instrument of analysis and synthesis.(2) It divides the totality
of existence and considers the divisions and delimitations there-
of as a whole, Moreover it analyses the whole into its parts
and regards each part as a separate entity. Mind, says Aurobindo,
"knows only its own analysis of the object and the idea it has
formed of it by a synthesis of the separate parts and properties
that it has seen”.(j) In addition the mind's conception of the
universe is that of an unrelated diversity of events and objects,
of instability and disharmony, of disintegration, The knowledge
and action of the mind, therefore, is founded upon unity.(u)
While mind can function only from a given centre, Supermind,
being of the nature of the infinite divine consciousness, acts
universally, comprehending and pervading all. At once it
regards each and all individual centres of conscious existence

in the universe, - not, however, as mutually exclusive and

(1) Life Divine, p.111.
(2) Ibid., p.118.

(3) Ibid., p.119.

(L) Kena Upanishad, p.58.

e g —




R e —

-131-

separate entities but as terms of an infinite oneness of Being.
liind starts from the individual and proceeds to the universal
and then to the transcendent; Supermind starts from the trans-
cendent and sees the universal and the individual in relation to

it as its formulas.(l) Again, mind acquires a partial knowledge,

but Supermind possesses a whole knowledge; for living in the unity

of infinite Being, it possesses all knowledge of Being., '"Super-
mind starts from the whole and sees in it its parts and properties;
it does not built up the knowledge of the whole by an increasing
knowledge of the parts and properties; and even the whole is to
it only a unity of sum, only a partial and inferior term of the
higher unity of infinite essence".(z)

Supermind is greater than mind as the transcendent whole is
greater than the individuwal part, Mind, however, is not really
a 'part' of Supermind; it is one, - though at present the highest,-
formulation of the supramental consciousness in the material
universe, It is nothing but consciousness individualized in
mutually exclusive centres, and the struggle of mind is the
struggle of that individualized consciousness to exceed the limi-
tations of its particular centres and to achieve a universal and
transcendent knowledge and action, - i,e., to athieve the status

of Supermind, Supermind, on the other hand, is that same, one

infinite consciousness in its aspects of knowledge and will,

organized for the conceptual and executive creation of the

(1) Kena Upanishad, p.58f.
(2) Ibid., p.59.
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universe, The nature of the knowledge possessed by Supermind

is a knowledge by identity, such that the knower, knowledge and
the known are one.(l) The divine consciousness of infinite
Being in this status of Supermind knows itself, and its knowledge
is of itself as the infinite One and the infinite many, Mind,
however, being restricted to an individual centre of action,
makes a distinction between knower, knowledge and the known,

Even when the individual regards himself, these mental distinc-
tions are made; for without such distinctions, the mind cannot

(2)

operate. Thus, the individual distinguishes between himself
a8 knower and the known and the operation of his consciousness
as the knowledge, when in reality all three are one existence
and movement of consciousness, The mind can feel and reason out
this truth but cannot make it the practical basis for its opera-

(3)

tions. The Supermind, however, always possesses and acts
upon the truth of the unity of Being, - the unity of knower,
knowledge and the known, Moreover the Supermind is directly
Truth-conscious, That is, since it knows itself immediately, it
knows all things; for all are only becomings of itself, Thus,
it knows from within outward, so to speak, "each thing in the
truth of itself and in its nature and in its relation to all
other things".(u)

Another characteristic of the Supermind as Aurobindo con-

ceives of it which clearly distinguishes it from mind is that in

(1) Synthesis of Yoga, p.898.
(2) Life Divine, p.127.

(3) Ipid.

(4) Synthesis of Yoga, p.912.

e
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it will is not separated from knowledge. Aurobindo illustrates
this feature by drawing an analogy of the relationship between
the light-power of a fire and the substance of the fire itself
and that between the jdea-power of the Supermind and the sub-
stance of Supermind, Just as light-power is not different from
the substance of the fire, so will, idea-power, is not different
from the substance of the Supermind, of Being which works itself |
out as the Idea.(l) In our mentality the relationship between
knowledge and will 1s quite different, We effectually differ-
entiate idea from will, its means and the effect, the last two
being regarded as external to ourselves, and thus neither we nor
the idea nor the will in us is really self-effective, Supermingd,
on the other hand, does not suffer from such a paralyzing
division.(Q) In the Supermind will and knowledge are intimately
fused together, such that they are actually one movement of
conscious existence's self-fulfilling self-experience, Here
iccha-, jnana- snd kriya-shakti, - power of will-knowledge-action
are one, In mind, on the other hand, will and knowledge are
divided and often in conflict: we have an idea, perhaps of the

'right' or of intellectual knowledge but have no will to realize

or express it, and possibly we even have a counterwill, Or we

have will but no clear knowledge or idea or no co-ordination of
will, of power of expression, with knowledge and intellectual

experience ete,,

(1) Life Divine, p.121,
(2) Synthesis of Yoga, p.90L.
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Supramental knowledge and will, however, are the one
knowledge and will of the one Being and must be therefore abso-
lute in themselves and in their relation to one another: know-
ledge wills; will knows, - or, will illumines itself and know-
ledge fulfills itself, together, This absolute nature of divine
knowledge-will is, of course, reflected in Aurobindo's insistence
that a thing in the process of manifestation is exactly what it
is at any given point and not other by virtue of the indwelling
of the eternal pre-determining Truth (i.e., Real-Idea) of that
thing, which is the very nature of the thing itself. What the
thing is in itself and at any point of its manifestation is not

ther than what that thing is eternally conceived to be; for what
it is conceived to be, it is willed to be. Or, we may say, God
eternally conceives the Truth, - i.e., He consciously perceives
the Truth of His own eternal being and formulates this Truth in
His consciousness, - and since it is the Truth of His own being,
He eternally wills that it should be. Thus, if by way of

illustration we may put it this simply, the Truth of a particular

tree is in the Supermind of God the same Truth of that tree as
manifested in the quad, Now that particular tree is not nor
could have been other than what it is as an eternal Truth hic et
nunc manifested, and because it is eternally true, it is hic et
nunc manifested, Divine self-knowing and self-willing are
absolutely one, Immediately we can see that for Aurobindo there
cannot really be anything like chance operative in the world

process, Knowledge, Truth of Being, is contained within will,
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and will manifests what is known, WNothing is fortuitous; all

and each thing is predetermined according to the self-effectuat-
ing Real-Idea. What we ordinarily call the law of Nature, Karma,
Necessity and Fate would be for Aurobindo but the divine willing
of divine Truth, - the self-fulfilling of supramental knowledgéz
However, if we grant, as we must in this scheme of things, the
absolute nature of supramental knowledge and will as two aspects
of one movement of divine consciousness, then we must assert that
they cannot be contradicted by any other will or consciousness
from either outside or within. Indeed, there could be 1no other
will and consciousness external to the One, and all formations of
knowledge and will in particular minds and collectivities of
minds must be the operations of the one all-determining knowledge
and will, This being so, how then to account for the self-
evident clashing of wills and ideas in the world? Aurobindo's

answer would be this: we experience a clash of ideas and wills

and forces because we live in a particularized and divided
existence and cannot see the whole and because of the free play
of possibilities; the Supermind, on the other hand, envisages such
clashes '"as the conspiring elements of a pre-determinéd harmony
which is always present to it because the totality of things is
eternally subject to its gaze".(a)

These various characteristics of Supermind which distinguish

(1) See Synthesis of Yoga, pp.903f.
(2) Life Divine, p.135.
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it from mind are descriptive of its ultimate nature and are,
says Aurobindo, "the justification of the current religious
notions of the omnipresence, omniscience and omnipotence of the
Divine Being&%) God is omnipresent; for all forms of existence
are but forms of His conscious being created out of His self-
knowledge and manifested by His will. He is omniscient; for all
things exist within His conscious being and are possessed
immediately by Him, - known by Him as Himself, He is omnipotent
because His creative self-knowledge and will are absolute, Thus
to take our example of the tree in the Quad, the tree develops
out of a seed in which it is already contained potentially. Now
to the mind all is explained by this particular sequence which

it calls cause-effect, a self-evident 'law of Nature'; the tree
is explained by the seed, the seed by the tree, To Supermind

this is only a partial truth, In actuality the seed and tree

are both explained by the indwelling presence of the Supermind

as the predetermining Real-Idea, - the directing, knowing,
willing Truth-consciousness, Because the event of seed-tree
exists in the Supermind and the Supermind in it, its law of
development is nothing separate, but only an application of the
universal law and truth of Nature. Its particular development
is determined by its place in the development of the cosmos, and
all this in turn is determined by the Supermind. Supermind
pervading the seed and the tree and all objects is at once

present in all, knowing all by its presence and controlling all

(1) Bife Divine, p.122.
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by its knowledge.(l) The notions of omnipresence, omnipotence

and omniscience are not, thus, irrational imaginings. They are,
says Aurobindo, 'perfectly rational and in no way contradict
either the logic of a comprehensive philosophy or the indications
of observation and experience."(z) They become false when \
construed as indicating an unbridgeable gulf between God and man,
Ultimate Reality and the world; for thereby a practical differ-
entiation is elevated into an essential division,

The Sevenfold Chord of Being.

Supermind is, therefore for Aurobindo the intermediary term
between the unitary divine Being, Sachchidananda, and the mani-
fested universe of matter-life-mind, It is, as we have charac-
terised it, the seed-bed of conscious existence, the container

into which is poured the infinite multiplicity of the one exist-

ence-consciousness-bliss and out of which is manifested mind-life-
matter, The Supermind gathers all from the One and manifests

that all as the many in the universe, There is, then, an ontolo-
gical distinction between Supermind and Sachchidananda on the

one hand and the world of manifestation on the other, - a
distinction but not an essential difference, Supermind is

always Sachchidananda, but Sachchidananda, as Aurobindo describes

it, "moving out into a determinative self-knowledge which

(1) However, for Aurobindo as for Erigena, God knows things not
because they exist; they exist because God knows them, That
is, they are real ideas of His conscious existence,

(2) Life Divine, p.l22.
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perceives certain truths of itself and wills to realise them in
a temporal and spatial extension of its own timeless and space-
less existence., Whatever is in its own being, takes form as
self-knowledge, as Truth-Consciousness, as Real-Idea, and, that
self-knowledge being also self-force, fulfills or realises
itself inevitably in time and space".(l)

Being, therefore is one, Sat-chit-ananda concentrates
itself into Supermind, and Supermind, being not other than
Sachchidananda, determines itself spatially and temporally in
forms of mind-life-matter. There is one eternal infinite Being, -
or there is simply and purely Being, - and seven distinguishable
terms of that one Being. Or, as Aurobindo puts it, there is a
"sevenfold chord of Being': sat-chit-ananda-Supermind-mind-life-
matter.(z) This sevenfold chord of Being represents, we may say,
the line of manifestation of Brahman, In the beginning the

Absolute, Parabrehmen, is one with a triple aspect of existence-

consciousness~bliss, Here these three are indistinguishable and
inseparable, However, with the 'birth' of the Supermind within
the divine consciousness these three aspects are differentiated
as triune, though yet inseparable.(j) At this point there are
manifested the three higher principles of existence, conscious-
ness—force and bliss and the intermediate term of Supermind in
which these three are contained, The next phase of the manifes-

tation of Brahman is the progressive loosing forth by Supermind

(1) Life Divine, p.134.
(2) see Ibid., Bk,I, Ch, XXVII,
(3) Ibidc’ P-135-
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of the infinite potentialities of conscious existence. This
constitutes the creation of the phenomenal universe, - the
'lower' manifestation' or the 'lower nature' (apara prakriti), -
with its three principles of matter, life and mind.

We may distinguish here in Aurobindo's scheme of the tiniver-
sal manifestation a combining of two different concepts of the
process of creation, - viz., one of a 'psychical' reproduction
and the other of a substantial transformation or reproduction by
the Divine of itself as the universe. The first process is
technically called in Indian metaphysics abhasa (or abhasgna) and
the second parinama. Abhasa is the thinking and experiencing outs
the "shining out", - by divine consciousness of its existence.
Thus in Aurobindo's scheme Brahman experiences (perceives and
conceives or knows) itself as an infinitely multiple One, as one-
many, and this experieneing or knowing is at the same time an
expressing or willing through the agency of Supermindgl) The
Parinama process is that by which Sachchidananda as Supermind

transforms itself into mind, life and matter; "the Self-Being

became all Becomings" ~ sarvani bhGtani atmaiva abhilit, as the

Isha Upanishad declares.(z) The One becomes the many which are

eternally contained within it as potentialities of its being, but

(1) In actuality this process of abhasa, as_a process, is, one
could say, not different from what in Advaita Vedanta is
termed yivarta, - the 'whirling' or 'unrolling out', the
appearing in diverse forms, of Brahman. The major difference,-
and, of course, a crucial one, - between a@bh@sa and vivarta is
that while for the former the appearances are real forms of
the Divine, for the latter they are illusory, being super-
imposed upon the sole Reality, Brahman.

(2) Isha, 7. Isha Upanishad, p.65.
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this real modification makes no difference to the essence of
Being. As Aurobindo says, "this supreme Existence (Brahman) is
not conditioned by the individual or by the universe".(l)

In actuality abhasa and parinama are for Aurobindo one
process; for the real transformation of Being is achieved through

\
a subjective evolution, a 'thinking' and experiencing out within

(2)

divine consciousness. However, Aurobindo is saved both from
a sort of 'divine subjective idealism', - the universe being just
an idea in the mind of God without any necessary relation to a
truth of divine existence, - and from the illusionism to which
the vivarta position inevitably leads; for he insists that the
creative idea is a Real-Idea, that it is not other than divine
existence itself so known and formulated by divine consciousness,-
existence and consciousness being non-different. As Aurobindo

declares, "this idea is not creative imagination, not something

that constructs in the void, but light and power of eternal

substance, truth-light full of truth-force; and it brings out
what is latent in being, it does not create a fiction that never
was in being".(3)

What God experiences is Himself; what He knows is Himself;
what He becomes is Himself. The process of self-experiencing,

self-knowing, self-becoming is eternal; the divine Being is

(1) Synthesis of Yoga, p.338.

(2) Aurobindo himself asserts that vivarta, the purely subjective
evolution of the world, and parinama, the modification of

transformation of Brahman into the world, were viewed in 'the
ancéﬁn§5Vedanta as a single process. See Isha Upanishagd,
Pp-

(3) Synthesis of Yoga, p.553.
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eternally determining itself, eternally moving out of itself in
and as the Supermind. Ultimate Reality, in other words, is not

a void. Even within the silence of the Godhead is an eternal
activity, a communion between the trinity, Sachchidananda.(l)
Existence eternally translates itself into substance, truth and
reality, - satyam; consciousness into power of conceptive and
executive knowledge, - Jjnanam; bliss into love, freedom, infinity,
angnxamSZ)

plete without a knower and an object of knowledge; love is

() ) - ‘
However, as Aurobindo observes, knowledge is incom-

incomplete without a lover and an object of lovej substance or
reality is incomplete without a person cognizing and constituting
it. (3) Therefore, Brahman is the person of its own substance
who is the lover loving its own being and the knower knowing its
being. This eternal activity of the Brahman knowing and enjoy-
ing itself gives 'birth' to the Supermind. Indeed, we may even
say that the second trinity of the Absolute, ~ namely, satyam-
jnanam-ansntam, truth (reality)-knowledge-infinity, - is the
Supermind, the second hypostasis of the Absolute. The second
trinity is, however, not essentially different from the first, -
Sachchidananda, - but is merely its objective expression. As

- Aurobindo points out, "subjectivity and objectivity are not two

independent realities, they depend upon each other; they are the
Being, through consciousness, looking at itself as subject on the

object and the same Being offering itself to its own consciousness

(1), Isha Upanishad, pp.74f.

(25 Philosophy of Upanishads (IID)",
(3) 1sha Upanishad, p.75.
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(1)

as object to subject". It is only in our ordinary mentality
that a functional dualism between subject and object is ipnor-
antly interpreted as an absolute one.

The objectification of itself by Sachchidananda, - the
moving out of itself as pure subject and becdming its own
object, - this second hypostasis of the Absolute, is then the
Supermind. It is founded by this objectification or self-knowing
of conscious existence and is the dynamic self-knowledge of
conscious existence which translates itself into the universe.
At the same time it is the Supermind which "develops the triune
principle of existence, consciousness and bliss out of their
indivisible unity".(z) In the Supermind these three exist
distinectly, though inseparably, and the Supermind may bring
forward one or the other, with the other two implicit or explicit
in it, for the purpose of manifesting a particular set of
principles and possibilities. Thus in the lower manifestation
existence, consciousness-force and bliss appear separate, though
always in their secret reality they are not.(3) It is by this
process of differentiation that the Supermind creates the
universe, putting forth the many principles, forces and forms
which each term of the all-constituent trinity, Sachchidananda,

possesses.

The Triple Status of Supermind.
This process of the differentiation of Being by which the

(1) Life Divine, p.578.
(2) Ibid., p.120.

(3) Lights on Yoga, pp.35-36.
o
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Supermind creates the universe has, according to Aurobindo, three
distinct stages. These three stages are actually three movements
of the supramental consciousness which constitutes what Aurobindo
terms the 'triple status of Supermind'. They are Supermind as

1) comprehending consciousness, as 2) apprehending consciousness

(1)

and as 3) projecting consciousness. These #re not three
separate consciousnesses but three poises or states of the one
divine consciousness-force as the creating Supermind. Further,
this triple status of the Supermind corresponds, we believe, to
the three powers which Aurobindo ascribes to infinite conscious-
ness, - viz., the power of infinite self-variation, the power of
self-limitation or secondary self-formation and the power of
self-absorption, of confining itself to a special status or to a

(2)

cosmic or individual self-determination. We can trace the
operation of these powers in the three poises of the Supermind.
The first is vijnana, the péise of Supermind as "an equal
self-extension of Sachchidananda, all-comprehending, all-possess-
ing, all-constituting“.(3) Two things must be noted about
vijnana, the comprehending consciousness, this first status of
Supermind. Firstly, it is not the pure unitarian consciousness
chity chit is Sachchidananda concentrated in itself in total self-
absorbed self-awareness of its absolute oneness, without any kind

()

of extension. Supermind, however, is Sachchidananda in an

infinite self-extension, comprehending (vignana) itself in all

(1) Life Diyine, pp.135-138.
(2) Ibido, pa311-

(3) ,_b_lu.o, p.135.

() Ibig.
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and all in itself and all as itself. Secondly, in this first
status the all which is comprehended as One is not yet the many.
That is, Sachchidananda as the Supermind beholds and knows its
multiple oneness, its unity-in-diversity; its knowledge is of
unity with all contained within that unity, not yet individual-
ized as many distinct and separate forms and powers. Vijnana is
the status of Supermind in which divine consciousness conceives
of (i.e. forms a Real-Idea of) its existence variously but
regards all variations of itself as its one existence, not yet
as many existences. Thils vijnana may be said to found the
inalienable unity of things.(l)

In order for there to be an individualization of the all as
many, - i.e., a manifestation of the diversities out of the unity
as distinct and separate entities, - there must be an employment
by divine consciousness of its power of self-delimitation or
self-contraction, secondary self-formation. This is achieved in
the second status of the Supermind which Aurobindo calls prainana,
the apprehending consciousness.(g) In this poise of Supermind
divine consciousness stands back, so to speak, from the movement
of names and forms which 1t contains and regards these many names
and forms, - the many aspects of the Real-Idea, - separately and
individually. By so apprehending them consciousness individual-
izes 1itself in self-concentrations following and supporting each
individual play of its movement. There is not a loss of aware-
ness of unity, however, since by its comprehending action con-

sciousness would know itself as equally extended in its movement,
(1) Life Divine, p.135.
(2) Ipid., pp.130-131, 136-137.
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but at the same time standing back and by an apprehending action
it would regard the many forms and plays of the movement as
distinct. It would thus know itself both as the one conscious
self the same in all and as an individual concentration of
conscious self following, inhabiting and supporting each individ-
ual name and form, each play of its self-contained movement.
This is a state of pure divine idestion in which all names and
forms of the divine conscious existence are not yet separate
existences. The self-contraction or concentration of conscious
self supporting each individual form or play of its total move-
ment is what Aurobindo calls the jivatman, the individual divine
"as distinguished from the universal divine or one all-constitu-
ting self".{1)  Here the universal divine knows all the indivi-
dual 'soul-forms', - names, forms, plays of the movement, - as
itself and yet has a separate relation with each through its
individual self-concentrations (the jivatmans) supporting each.
The individual divine, the jivatman, on the other hand, sees its
existence as a soul-form and soul-movement of the One, and yet
by the comprehending action of divine consciousness (vijnana)
knows itself as one not only with the universal but with all
other individual soul-forms. If there were not this secondary
poise of divine consciousness, the establishment of the indivi-
dual self-concentration behind the many individual plays of its
total movement, then, says Aurobindo, "the individual would

always tend to lose itself in the universal".(z)

(1) Life Divine, p.136.
(2) Isha Upanishad, p.39.

e —————




-146-

Prajjnana thus makes the fundamental division of conscious
being which leads to all other divisions, - the division of the
one self or purusha into many individual selves or purushas, the
Jivatmans. Of course, there has not been s loss of awareness of
the unity of conscious existence. Here, too, it would seem, is
the first operative division between purusha and prakriti,
betveen conscious self and its play of consciousness, its con-
sciousness-force which manifests its oneness as many. We must
stress, however, that in the supramental consciousness these
divisions of the one purusha into many purushas and of purusha
and prakriti are only practical and not essential ones. Indeed,
the jivatman is, as we have earlier stated, the meeting place of

(1)

the dual aspect of the Divine, prakriti and purusha; for it is
at once in essence of being purusha or conscious self and in its
individual existence a self-form of divine nature (para prakriti),
an individual play or formation of the creative movement of
consciousness (i.e. of consciousness-force) which contains all the

principles, powers and forms of divine existence. Finally, here,

too, in this second status of the Supermind a practical distinc-
tion has: been established between knower, knowledge and the known,
between enjoyer, enjoyment and the enjoyed, between ishwara or
Lord and shakti or force and the workings of force, between atman
or universal self and maya or self-force and the becomings of the

self.(e)

The third status of the Supermind, the third movement of

(1) See Synthesis of Yoga, pp.875-888.
(2) Life Divine, p.130.
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divine consciousness completes the process of self-differentia-
tion of Sachchidananda. That status is sanjnana, the projection
or self-absorption of the supporting individual concentration of
consciousness into the individual form or play of its movement

so as to become involved in it. There the divine conseciousness
experlences the unity of its being from the viewpoint of the
individual and not, as in the second movement, from the viewpoint
of the universal. Likewise, whereas in the first poise unity was
the dominant experience and diversity or self-variation only a
play of the unity, in this poise the dominant experience is that

of the real diversity, from, however, the standpoint of the
(1)

individual centre. Here, as Aurobindo points out, conscious

self, the Divine, "views and governs the relations of each soul-

form of Himself with other soul-forms from the standpoint of will
and knowledge appropriate to each particular form".(z)

There is created, then, in this third poise of Supermind a

dualism between the individual divine, the jivatman, and the
universal divine, the cosmic self or atman. There is not yet,
however, a loss of the supramental knowledge or unity. For the
individual divine, - or more precisely, the universal divine from
an individual concentration of itself as jivatman, - knows itself
as one centre of divine Being and its conscious powver of self-
creation.(3) Though there is a practical duality, there is no

metaphysical ignorance, no gvidya, - no 'Fall', we may say, - for

(1) Life Divine, p.137.
(2) Ibid., p.153.

(3) Ibid., p.137.

e
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the individual does not yet regard himself as an essentially
independent and separate existence. Such ignorance or Fall does
come, as we shall see, but later in the establishment of mind
and not in the supramental plane. The three poises &f Supermind
are, we may say, three ways in which the one Divine through and
in the Supermind knows and enjoys itself.(l) Always what is |
known and enjoyed is one and the samej the ways of knowing and
enjoying are three. But these three ways of knowing and enjoy-
ing are, again, the product of a thfee-fold power of divine
consciousness, - of self-variation, self-delimitation and self-
absorption. Without this power of differentiation and con-
traction Sachchidananda could never finitize itself, - there

could never be a temporal-spatial universe, - and without the

(1) Aurobindo regards these three simultaneous poises of the
Supermind as the metaphysical basis for three possible
realizations of the Divine (See Letters lst Series, pp.35-45).
The first poise is that of pure unity, non-duality. When
this 1s experlienced by our purified minds, there is a loss
of all sense of individuality and there is only an awareness
of the undivided one. The second poise is that of diversity-
in-unity and unity-in-diversity, of one~in-many and many-in-
one. When this poise is experienced, we are aware of a
qualified non-duality. The third poise is that of a
practical distinction and separation between the One and the
distinct and separate many individuals. When we experience
this poise, we are aware of a pluralism or dualism. These
three experiences are, of course, equally real and true, but
our mentality tends to emphasize one aspect or one experience
and make of it the sole and whole truth. Thus therehave been
founded what Aurobindo calls "mutually destructive schools
of philosophy", - viz., Advasita, Vishistadvaita and Dvaita,
corresponding to the experience of unqualified non-duality,
of qualified non-duality and of duality, - each of which
claims absolute truth to the exclusion of the claims of the
others. (lLife Divine, pp.138-139). For Aurobindo all
three teach the truth, but each only partially. What is
needed is a comprehensive and integral experience of Reality
in all three aspects at once.




=149~

Supermind there would be no centre, no organizing agency for the
process of self-differentiation.

If, then, this interpretation and characterization of what
Aurobindo means by the Supermind is correct, we can see the
immense, the crucial importance of it for his absolute monism or
non-dualism. The Supermind founds the absolute unity of exist-
ence and manifests out of that unity and establishes upon it a
real diversity of infinitely many individual existences. Yet
never is the dneness abrogated; for the many are not but the One,
the Infinite Being, in an infinite number of individual movements
or plays of its consciousness within its self- existence. Always
behind the multiple play of its consciousness is the one con-
scious self, both as universal soul and individual self-concen-
tration, observing, supporting, directing the movements of its
consciiousness, - knowlng itself as egually extended in the total
movement and at the same time identifying itself with each
individual play and form. Behind the Supermind, - indeed, con-
taining the Supermind as a hypostasis of itself, - is Sachchid-
ananda, pure unitarian consciousness self-absorbed in pure self-
awareness, transcendent and silent.

The triple status of the Supermind, the three movements of
divine consciousness within Supermind do not constitute the
cosmic manifestation; they are the three phases of the process of
differentiation of divine Being whereby the temporal-spatial

manifestation is possible. The actual appearance of the universe
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involves a descent of Supermind in terms of the many principles,
forms and forces of Being which it contains. To that descent

we must next turn our attention.




CHAPTER III
THE CREATION OF THE UNIVERSE,

The manifestation of the phenomenal universe is, we have
seen, a process of the loosing forth by Supermind of the forms,
principles and powers of conscious existence which it has
organised within itself, Or, to state the process another way,
through the agency of the Supermind the three higher principles
of Being, existence-consciousness-bliss, transform themselves
into the three lower principles of mind-life-matter, Hereby is
constituted the sevemnfold chord of Being., The Supermind receives
into itself as its own substance the eternal potentialities of
sat-chit-ananda and manifests these potentialities in time and
space as mind-life-matter, in that order of involutive descent.
Overmind.

In the descent of consciousness creative of the universe
mind is not, however, the first principle after the Supermind to
be manifested, If it were, then, says Aurobindo, there wauld
exist two great a gulf between the finite nature of mind and the

infinite action of Supermind.(l)

In actuality there are several
levels or planes of consclousness intervening between these two,
The first of these, - and probably the most important, - is what
Aurobindo calls Overmind. He characterizes it metaphorically as

"a sort of delegation from the Supermind which supports the

(1) Life Divine, pp.250-251.
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(1)

present evolutionary universe in which we live here in matter",
It may also be described as a 'universal Mind', if it is under-
stood that its mode of operation would be vaster and quality of

knowledge immeasarebly higher than that of our ordinary mentaliggz

Aurobindo rejects the possibility that it is such a universal Mind
or cosmic consciousness, rather than the Supermind, which is |
originally respomsible for the creation of the unjverse. Such

a universal Mind would not possess the transcendent fullness of
knowledge, the supraconscious comprehension of the unity of
Being, necessary for the founding of a real diversity-in—unityfj)
On the other hand, the Supermind could not have simply acted by
itself from the universal plane without any intermediary such

as Overmind; for otherwise there would not be & world as we
actually experience, A world created directly by the Supermind
from a universal plane would be, says Aurobindo, one filled with

supramental light and truth from the very beginning, devoid of

all ignorance, Moreover there would not have been the dusal
process of the involution of consciousness-force in the form of
inconscient matter and the evolution of consciousness-force out
of matter into life and mind, which characterizes our actual
world and makes it just the way it is.(u)

Overmind, therefore, is not the same as the Supermind,

(1) Letters, lst Series, pp.l05-106,
(2) Life Divine, pp.216f.

(3) Ibid., p.109.

(4) Letters, lst Series, p,1l06,
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although it is derived from the Superminé}) It is the first
formulation of divine consciousness in its creative descent

from Supermind and marks, as it were, the boundary between the
higher half of the universe of Being, - sat-chit-ananda, - and
the lower helf, - mind-life-matter, The descent is in actuality
the extension of that third status (samjnana) of the Supermind,
Here consciousness im its individual concentrations supporting
the many plays of its movement projects itself into the movement
so as to differentiate and enjoy the many names and forms, the
many aspects of the Real-Idea of its existence, As this action
continues, the individual plays of the movement fall more and
more apart from each other, and consciousness indwelling each
play tends to lose a clear vision of the unity of its infinitely
many centres, self-concentrations of itself, There thus appears
the Overmind, - the level of consciousness where the perfect
balance of the One and the many is disturbed and the emphasis
begins to fall on the many.(z) In Overmind is the origin of
consciousness concentrating upon and projecting itself into the
many plays of its movement, the one existence is @ivided into
many existences, many godheads, the one conscilousness into many
independent forms of consciousness and knowledge, the one Real-
Idea into its many aspects, the one conscious force into many

forces, the one delight into many delights.(3) This action of

(1) Letters, Fourth Series, p.193.
(2) Life Divine, p.256.
(3) Ibid,, p.257.
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division does not at the overmental plane, however, involve a
fall from truth or knowledge; the Overmind has yet a vision by
which it creates out of all the diverse principles and powvers
which it differentiates a harmonious universe. Thus, Aurobindo
declares, "the Overmind is 2 creator of truths, not-of illusions
or falsehoods: what is worked out in any given overmental
energism or movement 1s the truth of that aspect, power, idea,
force, delight which is liberated into independent action, the
truth of the consequences of its reality in that independences%)
As the 'delegate' of the Supermind the Overmind creates the
universe through the separation and combination of the infinite
aspects and powers of the integral and indivisible unity of
being, taking each aspect and power and giving to it sn inde-
pendent action in which it is able, so to speak, to work out

its own world. At the same time Overmind holds all these inde-
pendent and separate lines of creation together by its vision of
unity imparted to it by Supermind. Thus its energy is an all-
dynamism as well as separate dynamisms, and it may correctly be

(2)

called "a sort of inferior Supermind". It may thus be said

to mark the outer limits of the luminous action of the Supermind.
Aurobindo uses the Upanishadic imafery in characterising the
Overmind as the "Golden Lid" which covers the "face of Truth";
for it "keeps from us the full indivisible supramental Light".(3)

The Overmind receives, as it were, the truths of the Real-Idea

(1). Life Divine, p.259.
(2) Ibid.

(3) Letters, lst Series, p.106.
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possessed integially by the Supermind, but by its creative power
it divides and breaks up the Idea into its infinitely many
separate aspects and powers, which it regards as distinctly and
separatively individual, against, however, a background of unity.
The Overmind is concerned primarily not with absolytes but with
pragmatic truths of Reality, and its comprehension, we should
say, is more global than integral as is that of the Supermind.
The Origin of Ignorance.

The power of the Overmind by which it separates and divides
the principles and forces of the One into a real multiplicity for
the purpose of the universal manifestation is what Aurobindo

(1)

calls the "original cosmic maya". As we earlier saw, mays, -
the 'divine maya', - is the power of infinite consciousness
conceptually creative of all things. This maya functions in and
through the Supermind to formulate the Real-Idea, the Truth of
diversity-in~-unity, and thus comprehends both the One and the
many . The awareness of the One, of unity, is yidya, - ususlly
understood as 'knowledge'!, - and the awareness of the many is
avidya, which, as Aurobindo points out, does not in the first
instance mean 'ignorance' or 'mescience'y, as it is usually

(2)

translated. The awareness of multiplicity, avidya, however,

(1) Life Divine, pp.260-261.

(2) 1 Upanishad, pp.91-93. Aurobindo would reject, we
believe, Shankara's interpretation of avidya as metaphysical
ignorance, - nescience which is beginningless (anadi) and
which by clouding the human intelligence produces in the
individual the illusion of phenomenal existence. This
avidya must be removed if the individual is to attain

o
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Continuation of Footnote No. 2 on p.155.

release from the bondage of multiplicity, of illusion. For
Aurobindo avidya is ignorance only when it is divorced from
vidya or knowledge of unity. Even then it is purely functional
ignorance, - really an incomplete knowledge, -~ as opposed to
metaphysical ignorance. That is to say, as ignorance it has a
beginning and an end in the evolutive process. It is simply
the manner in which the individual mind regards existence,
lacking full awareness of unity (vidya). However, when this
awareness of unity is gained through the growth of consciousness
within the individual, then avidya is not destroyed or removed
but transformed by vidya.
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would be ignorance if separated from the awareness of unity,
vidya. The truth of reality is that "multiplicity is implicit

or explicit in unity. Without it the unity would be either a
void of non-existence or a powerless, sterile limitation to

the state of indiscriminate self~absorption or of blank reposéaz
On the other hand, unity is the fundamental fact without which
multiplicity would be unreal, an illusion. In the Supermind
both awareness are held together harmoniously as "the two aspects
of maya, the formative self-conception of the Eternal".(Z) In
'the Overmind, however, this integrality of awareness of unity

(3)

and multiplicity is absent. Thus, mays in the Supermind is

a power conceptually creating all things as a unity, a2 One in
diversity; in the Overmind it is a power conceptually realising
all things as a multiplicity of separate existences. Here there
is still an awareness of the essential truth of things, but
there is not a sense of the absolute identity of unity and
multiplicity. Overmind "lays emphasis on its divisional power

of miltiplicity and seeks to give each power of aspect its full

chance to manifest, relying on the underlying oneness to prevent

()

disharmony". By its maya, - a maya which Aurobindo charac-

terises as'a sort of vidya-avidyamal mayéf(g) -~ Overmind
establishes the predominance of avidya, an awareness of multi-

plicity, as opposed to the balance founded by the supramental
(1) I§ha Ugﬂlighad, .p a92'-

(2) Ibid.

(3) Life Divine, p.256.

(4+) Letters, lst Series, p.108.

(5) lbi—d.ﬂ 9 p0106o
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maya. Aurobindo suggests that it is because the classical
Indian systems did not distinguish between the two different
levels of consciousness which he calls Supermind and Overmind
that they ran into such confusion about the meaning of maya, -
a power founding the multiplicity of things, - as the supreme
creative power.(l)

By its maya, therefore, Overmind differentiates the One
into a multiplicity of separate existences, thereby setting the
stage for the cosmic manifestation and establishing the condi-
tions for the inevitable and necessary appearance of universal
ignorance, avidya, - an exclusive consciousness of multiplicity.
As the descent, the apprehending and 8ifferentiating action of
consciousness, continues the emphasis upon division and multipli-

(2)

city increases. Through its self-concentrations conscious-
ness projects itself ever more into the plays of its movement,
becoming lost in these plays of the names and forms of its
being, growing self-forgetful of its ultimate oneness. Whereas
in the Overmind consciousness does not completely forget the
unity of its being even though functioning in and through its
many individual centres, in mind it seems to lose its awareness
of the oneness of its being and, having become so involved in
each individual play of its movement, regards itself exclusively

as an 'ego', an individual separate and distinct from all other

individuals in a universe characterised by multiplicity. The

(1) Riddle of this World, p.5.
(2) Letters, Ist Series, p.108.
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final point of the descent is reached with matter where con-
sciousness is totally absorbed in form, in the principle of
substance which its movement contains, that there appears only

(1)

an inconscience. Ignorance which pervades the lower hemis-
phere of mind-life-matter is, therefore, a 'necessary evil', an
inevitable and necessary feature of the process of cosmic
manifestation. For without the dividing and separating action
of the Overmind and more especially of kind, there could not be
the actualisation in time and space of the multiplicity, - i.e.,
there could not be the universe we experience.

hind.

The appearance of Mind, then, marks the full entry of
consciousness into ignorance. Nind continues and intensifies
the dividing action of the overmental consciousness such that
each individual aspect of the Real-Idea is regarded as the sole
or chief truth, all other aspects or powers being considered as
contradictory or subordinate. The depiecing of nature, prakriti,
by mind, is done no longer against a background of an awareness
of unity such as Overmind possessed. The maya of Mind is one
of ignorance; for it is a power of division operating without
an awareness of totality and oneness. By its maya Mind creates
out of the one prakriti a multitude of exclusive forces and
forms and views them as though they were separate entities.(z)

It creates thereby a universe which is not an indivisible unity

of many existences but an aggregation of what it regards as

(1) Life Divine, p.222.
(2) Ibid., p.151.
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connected, intrinsically unrelated, separate and independent
parts. In themselves the parts are real, but the appearance
created and held by mind of gnly parts and of no essential unity,
of a multitude of mptually exclusive centres, - is false.
Therefore Aurobindo calls the maya of Mind "the undivine mayas})
It is this mental maya which in the Rig nga(a) is also called

the 'undivine maya', - adevi maya, - that power of ignorance

(acitti or unconsciousness of truth, of unity) of limited know-
ledge, which creates illusions, false mental forms and appear-
(3)

ances. This is distinguished from the 'divine maya' which

is the power of knowledge (citti or consciousness of Truth) of
the essential unity and oneness of things, of their self-law
(swadharma) in their one origin and universality. This is the
knowledge which the gods possess and on the basis of which they

L
eternally act and create (devanam adabdha vratﬁni)s ) Aurobindo

regards the neglecting or missing of this distinction between
the two mayas as the root cause for the pessimistic and illusion-
istic philosophies (e.g. Shankara'é Mayavada Adwaita)j; for "to
them the mental maya is the creatrix of the world, and a world
created by mental maya would indeed be an inexplicable paradox
and a fixed yet floating nightmare of conscious existence which

could neither be classed as an illusion nor as a realityﬂ(S)

Life Divine, p.149.
Tbid., pp.437f.

Cf. Rig Veda IV, 2-11,1k.
Life Diyine, pp.W37-1438.
Ibid., p.109.
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To say, however, that Mind is an instrument of igporance
(avidya), of limited knowledge, is not, as far as Aurobindo is
concerned, to say that it is actually an instrument of error and
falsehood.(l) That is to say, ignorance is for Aurobindo not
nescience, not a denial of knowledge but an unconsciousness
(acitti) of the full knowledge. It is as in the Veda a knowledge
based on the division of undivided Being, founded upon the frag-
mentary, the little, opposed to the opulent, vast and luminous
completeness of thingsj; it is a cognition which, according to
the Vedic seers, "by the opportunity of its limitations is turned
into falsehood and supported in that aspect by the Sons of
Darkness and Division, enemies of the divine endeavour in man,
the assailants, robbers, coverers of his light of knowledge“.(2>
The ignorance of Mind is, to use again the Upanishad distinction,
a knowledge of multiplicity (avidya) divorced from a knowledge of
unity (vidya).(3) Mind's ignorance is actually a misrepresenta-
tion of the Truth, not an absolute falsehood, but a misrepresen-
tation which follows inevitably and necessarily from "an
exclusive concentration of consciousness, an exclusive self-

ldentification of the soul with a particular temporal and spatial

(1) Life Divine, p.262.

(2) Thid., p.¥37. "The Sons of Darkness and Divisions" are the
Dasyus referred to in the Vedas: cf. Rig Veda, III.34; V.1lh=l;
V.3hk. Aurobindo rejects the historical interpretation of
Vedas which presents the Dasyus as the dark aboriginal occu-
pants of the land against whom the fair Aryan invaders
fought in order to establish their culture. For Aurobindo
the Vedas must first be understood psychologically and as
the product of the highest spiritual, mystical experience.
The Dasyus, therefore, represent coéosmic forces of Darkness

nd Falsehood which oppose the establishment of Truth and

iight and distort the spiritual vision of men. See On_the
Veda, Chs. III, XXI.

(3) L ppt)'|'38fo
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action which is only a part of its owm play of being'" for the
purpose of the cosmic manifestation.(l)

lkind, as we are here speaking of it in the descent of
consciousness, refers to a plane of conscious existence, to
‘cosmic hind'(Z) or Mind in general and not to individualised
mind. Mind as we ordinarily speak of it in terms of human
individuals is for Aurobindo a phenomenon which emerges in the
evolutive ascent of consciousness out of matter to life and is
determined in its individual nature by the soul, which is the
principle or power of individualisation projected from the
jivatman for the purpose of organising concrete, individual
forms of physicsl life and embédied mentality. This cosmic Mind
is, on the other hand, the final operation of the apprehending
consciousness (sanjnana) of the Supermind.(3) It is in a very
real sense a surrogate and subordinant process of Supermind.<u)
It continues the Supermind's creative action of delimiting, of
finitizing the Infinite. In its own action of depiecing the
indivigible unity of divine nature it is fulfilling its raison
d'etre, its self-law, its proper office which is "to translate
always infinity into the terms of the finite, to measure off,
(%)

limit, depiece". Thus when Aurobindo characterises Mind as

the "nodus of the great ignorance" or instrument and product of

(1) life Divine, p.155.
(2) Ibid., p.262.
(3) Ibid., p.158
(4). Ibid., p.290.

(5) Ibid., p.152.
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ignorance, he is not in any way imposing a negative value upon
Mind, On the contrary, without Mind, just as without Overmind,
there could not be an evolutionary universe such as we actually
experience. It is only in the evolution of the individual being
that this action of Mind to depiece and agpregate works in a
negative fashion to produce error and falsehood.

Moreover, cosmic Mind is considered by Aurobindo to have
certain features which the individualised mind does not, The
operations of cosmic Mind are founded on Truth, even though it
1s "Truth deflected, mistsken end falsely conceived",'l)  The
Truth which it realises in its dividing actions is, though
partial, still the Truth of real Being and not of a non-existence,
Embodied mind, evolutionary mind, creates as much out of imagina-
tion as out of reality, although even then it must be admitted
that the elements employed in the creations of its imaginations
are derived from actual existenfs, though not necessarily in
the order or form achieved in the imagination.(z) Furthermore
cosmic Mind possesses a certain harmony "if only of arranged
accords and discords" and "an underlying dynamism of oneness"
which evolutionary mind greatly lacks.(s)

Cosmic Mind, then, is the final action of-Supermind in
its process of demarcation and delimitation of the Infinite, 1In

speaking of its functions we may say that just as Overmind took

(1) Life Divine, p.158.

(2) Ibid., pp.391-393.
(3) .I_..b_j.Q'OD P.260.
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over the process of manifestation from Supermind, so cosmic Mind
takes over from Overmind, It should be noted, however, that
Hurobindo conceives of gradations of consciousness intervening
between the Overmind and Mind.(l) There are three which he
specifically names, - viz,, Intuition, Illumined Mind and Higher
Mind, in that order of descent. There is no doubt that Aurobindo
regards these as real supraphysical planés of consclious exist-
ence, as real as that of Supermind or Overmind or cosmic Mind
itself, and not merely as modes or methods of knowing or facul-
ties and powers of knowing. As he himself points out, these
planes "are domains of being, grades of the substance and energy
of the spiritual being, fields of existence which are each a
level of the universal consciousness-force constituting and
organising itself into a higher status".(z) Each plane of
conscious existence is, however, a plane of knowledge of con-
scjousness of Truth as well., The supramental plane is one of the
integral supramental Truth. The quality or scope of knowledge
on each of the descending planes from Overmind to Mind is
characterised by an increasing loss of integrelity. The truth

of things contained in Overmind are transmitted to Intuition and
from there to Illumined and Higher Mind and finally to Mind
itself, but in the descent they lose more and more of their power
and certitude and in Mind appear as little more than speculative

ideas.(3)

‘ (1) Life Divine, pp.250f.
| (2) Ibid., p.83k.
‘ (3) Lights on Yoga, p.34.

— _




-165-

Life.

The next principle and plane to be manifested in the descent
of consciousness is Life, Aurobindo does not restrict the
meaning of Life to merely the vital principle in animals and
plants, It is rather "nothing else than the Force that builds
and maintains and destroys forms in the world; it is Life that
manifests itself in the form of the earth as much as in the plant
that grows upon the earth and the animals that support their
existence by devouring the life-force of the plant or of each
other."(l) In other words, Life is the force of consciousness.
In this force are contained in some form mental consciousness
and nervous vmtality.(z) Thus the distinction which we normelly
make between life in animals and in plants is for Aurobindo not
altogether a correct one; for in both forms is the one universal
Life. Indeed it is possible to detect in the plant indications
of nervous sensations and reactions which we usually associate
with animals, The chief difference here is that in the plant
there 1s an absence of mental consciousness of sensation which
an animal, - a "higher animal" at least, - has, But, Aurobindo
declares, "sensation is sensation whether mentally conscious or
vitally sensitive and sensation is a form of consciousness".(s)
There must be, fherefore, something in both forms of Life which
is the same and that is, Aurobindo maintains, a subconscious

mind".(u) But what about forms of matter, the inorganic world

(1) Life Divine, p.164,
(2) Ibid., p.168.
(3) _IM., p0169-

(4) Ibvid., pp.169-170.
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of metals, earth, chemical atoms, etc,? Even here there is
possibly, says Aurobindo, a sort of rudimentary subconscious
sense-mind, although there may not be a bodlly agitation
corresponding to the nervous response, but this absence makes
no essential difference to the presence of vitality in metal
than the absence of locomotion to the presence of vitality in
plants.(l)

In every atom of Matter there is Life, conscious force with
its aspects of will and desire, of attraction and repulsion, by
which aggregations of atoms are constituted and destroyed, Life
when looked at from the standpoint of the creative descent of
consciousness is, then, the final operation of the force of
caénsciousness, just as Mind is the final operation of Supermigﬁz
Indeed, "as Mind is the final individualising operation of the
all-comprehending and all-apprehending Supermind, the process
by which its consciousness works individualised in each form
from the standpoint proper to it and with the cosmic relatioms
which proceed from the standpoint, so Life is the final operation
by which the Force of Consciousness-Being acting through the
all-possessing and all-creative Will of the universal Supermind
maintains and energises, constitutes and reconstitutes
individual forms and acts in them as the basis of all the
activities of the soul thus embodied".(B)

Life, then, may be regarded as a form of the force of

(1)Life Divine, pp.169-170.
(2) Ibid., p.175.
(3) Ibnid., ©D.175+
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consciousness "intermediary and appropriate to the action of
Mind on Matter“.(l) It may even be said to be the energy of
Mind when Mind creates out of the play of consciousness motions
of force and forms of substance and relates itself to these
motions and forms.(z) Life is, in other words, instrumental

to the creative action of Mind as force 1s to consciousness, as
divine Will is to divine Knowledge. Moreover, Jjust as Mind

is not independent but has all of Supermind behind it and is
Supermind in its final operations, so Life is not an independent
movement but has all of the force of consciousness in its every
working and is conscious force acting and existing in all created
things,

Matter,

If force (Life) is inseparable from consciousness (Mind)
of which it is the instrumental and creative energy, it is also
inseparable from the forms which it contains and in which it is
contained; for these forms are not other than formulations or
plays of itself. Moreover, since this conscious force is the
active nature of the one conscious being, its results, its
self-formulations are but conceptive forms, real-ideas of that
conscious being. As Aurobindo asserts, "existence is in its

activity a conscious force which presents the workings of its

force to its consciousness as forms of its own being".(3) In

the Overmind and then Mind consciousness differentiates and

(1) Life Divine, p.175.
(2) Ivid., pp.175-176.
(3) Ibid., p.216.
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progressively 'concretizes' these forms by projecting itself
into the plays of its movement, its force, through its many
individual centres, It becomes thereby involved in its force,
giving 1t the appearance of division and finally of an incon-
scient energy. By a further involution Mind phenomenally
divides its Life-Force into atomic and sub-atomic units of
energy which in their aggregation assume to our senses the
appearance of substance, Matter, Thus by the action of Mind
as the creative instrument of Supermind is produced a cosmic
totality of concretized forms of conscious force, - a universe
of Matter. Matter is, then, in its deepest essence energy.

It is the form assumed by force (Life) due to the involution
of consciousness (Mind)., It is neither 'dead' nor unconscious,
Indeed, Matter may be salid to be essentially consciousness fallen
asleep; it represents the lowest limit of self-concealment of
Spirit, - of the involution of consciousness in the forms of
its force, - and provides the basis of the physical universd
and the starting point for the terrestial evolution,

This, then, is Aurobindo's view of the creation of the
universe, - not really a creation in the sense of an ex nihilo
or de novo production, but a manifestation of the eternal powers
and principles of the one conscious existence, Desdending
through Supermind consciousness (chit) represents itself as
Mind, force of consciousness (tapas) as Life, existence (sat)

as substance or Matter. Bliss (ananda) represents itself as
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psyche or individual soul,(l) that representative projection
of the jivatman into the cosmic descent of consciousness at
the nodus of Mind-Life and Matter for the purpose of the
evolutive manifestation of an individual form of life and
embodied mentality.

The seven or, if we include the psyche, eight terms
differentiated in the manifestation of the universe, - sat-chit-
ananda-Supermind-mind-life-psyche-matter, - are one Being,

There is, then, no irreconcilable division between Spirit and
Matter; they are but the two termini of a single continuum of
Being. As Aurobindo points out, "Spirit is the soul and reality
of that which we sense as Matter; Matter is a form and body of
that which we realise as Spirit".(z) The difference between
Spirit and Matter is a purely conceptive, - spiritually, not
mentally, - one which ends in a practical distinction, creating
the descending series from Spirit through Mind to Matter and

the ascending one from Matter through Mind to Spirit, with many
gradations intervening between each level, The real oneness,
the essential unity of Being is, however, not abrogated, Brahman
is ever the cause, the supporting power, the indwelling principle
and the sole material of the universe., Indeed, "all Matter as
well as all Life, Mind and Supermind are only modes of the
Brahman, the Eternal, the Spirit, Sachchidananda, who not only
dwells in them all, but is all these things though no one of

(1) Life Divine, pp.202-203.
(2) Ibvid., p.222.
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them is His absolute being".(l)
Time and Space.

According to Aurobindo time and space like other principles
of the manifestation are purely conceptive, - spiritually or
supramentally, not mentally. They are the conditions created
by Brahman in His Supermind for His self-manifestation:(z)
they are constituted by "that one conscious Being viewing itself
in extension, subjectively as time, objectively in space".(j)
Time and space are, of course, real principles of the physical
universe, but our physical time and space is not the same as
the supramental time and space. Or, rather, our mental
experience of time and space is greatly different from that of
the Supermind.(u) Indeed, to the Supermind time and space are
but modes of eternity and infinity,(s) produced by a spiritual
and not material extension,(6) - a Time-Eternity and Space-
Infinity to which we cannot apply our mental conceptions of
time and space.(7)

The mind measures space by matter and time by event, It
tends to see space as a static extension in which all things
have a fixed order of position and movement; in other words,

it regards space as something physicel, Time is viewed as a

mobile extension measured by movement and event, again as a

(1) Life Divine, p.223.
(2) Ibid., p.125.
(3) ..;—b—i—d'." p’lzu'o

(4) Synthesis of Yoga, pp.l03f.
(5) Life Divine, pp.502f.

(6) _I_‘b_iQOS pp.326f.
(7) Ibido) P.298.
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burely physical time, This is in a sense an inevitable and
necessary way in which the mind views its environment.(l) It

is the basis for its experience of what is termed 'casuality', -
viz,, the change of circumstance in its temporal-spatial field
such that it regards an antecedent state as producing a
subsequent state or else the subsequent state to be the resultant
of a previous action or condition.(z) Here memory serves the
mind in constructing links between past and present experiences
of subjective awareness and of objective field, - and thereby
prevents chaos and dissociation., In this regard memory may be
looked upon as a poor substitute for a global and integral view
of things and events.(s)

Time and space are 'born' as a result of the third movement
of consciousness in the Supermind, ~ that action of apprehending
consciousness which establishes the elements of an apparent
division of Being. Here the infinity of the One is translated
into an extension of conceptual time and space.(u) Time and
space are then in their tpue nature spiritual and subjective.(5)
To the Supermind time and space are two aspects of its universal
force of consciousness, It has a knowledge of time in which
past, present and future are one, an 'eternal present',<6) and

it regards space as a subjective and indivisible extension of

(1) Life Divine, pp.325 f.

(2) Ibid., pp.459f.

(3) Ibid., p.453.

(4) Ibid., p.153.

(5) Ibid., pp.327f.

(6) synthesis of Yoga, p.l0l3.
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itself.(l) Whereas "the mind sees only a given time and space
and views many possibilities pell-mell as all more or less
realisable in that time and space, the divine Supermind sees

the vhole extension of Time and Space and can embrace all the
mind's possibilities and very many more not visible to the mind,
but without any error, groping or confusionj; for it perceives
each potentiality in its proper force, essential necessity,

right relation to the others and the time, place and circumstance

both of its gradual and its ultimate realisation."(z)

As we have seen, Aurobindo bases his own advaitic or 'non-
dualistic' view of the creation of the universe upon the Vedas
and Upanishads as he rather uniquely interprets them. There is,
however, to be found in the Advaita Shiva Philosophy of Kashmir,-
specifically called the Triks System, - a view of the cosmic
manifestation not unlike that of Aurobindo.(3)

According to Trika Ultimately Reality is Paramashiva (the
supreme Shiva), also designated Parameshvars (Supreme Lord) of
Para Samyid (the Supreme Existence), who in regard to the
universe 1s both transcendent and immanent. The nature of

Ultimate Reality is pure consciousness, and as pure

(1) Life Divine, p.l25.
(2) Ibid., p.126.

(3) We are indebted to the following sources: A. Bssu, "Koshmir




Shaivism", Cultural Heritage of India, Vol. IV, Ramakrishna
Mission Institute of Culture, Calcutta, 1939, pp.79-97;
L.D. Barnett, "The Paramarthasara of Abhinava-Gupta", igg;ggi
of The Royal Asiatic Society, 1910, London, pp.707-747;

J.C. Chatterji, Kaghmir Shaivigsm, Kashmir Series of Texts and
Studies, Vol. II, Fas. 1, Research Department, Kashmir State,
Srinagar, 191%; S.K. Das, Shskti or Divine Power, University
of Calcutta, 19343 ISvara Pr i j%ia §ing, trans.

inte English by K.C. Pandey, Bhagkari, Vol. III, Princess of
Wales Ssraswati Bhavana Texts, Mo. 84, Lucknow, 1954; Le
Paramdrthasdra, trans. into French by L. Silburn, Publications
de 1'Institut de Civilisation Indienne, Fas. 5, Paris, 1957.
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consciousness it (like Aurobindo's Brahman) is both self-

luminous (prakaSamaya) and self-conscious (vimar§amaya). Its

self-luminosity and self-consciousness are inseparable aspects
of its one being as consciousness. However, as transcendent
Reality it is considered in its prakasa aspect, - its silent
state of pure illumination, - as Shiva; in its vimarsa aspect, -
its dynamic state of self-consciousness, - it is regarded as
Shakti. Shiva-shakti are, then, one Reality in two conceptual
aspectsy there can be no ontological difference or separation
between them. The Trika stresses that it is only for the
purpose of a clear understanding of the nature of Ultimate
Reality that the conceptual distinctions of Shiva and Shakti
and prakasa and vimarsa are mde.

Shiva-shakti as one Ultimate Reality is, if we may employ
Aurobindo's terms, consciousness-force, - one Reality whose
essential nature is consciousness, whose active nature is force.
In the transcendent state these two aspects, - Shiva and Shakti,
consciousness and force, - are in perfect equilibrium
(s@marasya). This state or condition of equilibrium is
Paramashiva, the Supreme Shiva.

Shakti is regarded as the 'female' principle of Reality by
which all creation is possible and achieved. Shakti as vimarsa,
power of consciousness, - or ‘'vibration' of prakasa, - is the
means whereby Shiva becomes self-conscious, becomes aware of
Himself as the one, all-comprehending 'I'. Shiva in Himself is

merely self-luminous consciousness (prakasa); this is an

o
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inactive, a passive state of consciousness shining out of
itself by itself. Here considered as purely transcendent,
Shiva is as though 'dead, éhxa. Shakti, - or, as she is also
called, chaitanya, 'self-illumination', - is to Shiva as a
mirror to a light. Shiva shines forth and sees himself

reflected in Shakti; that is, he 'becomes' self-conscious, self-

knowing. By his Shakti, his power of reflection, he manifests |

" nimself to himself.
The universe is the self-manifestation of Shiva achieved

through his Shakti. He regards his nature reflected in her,
and there emerges in him a sense of 'I' (aham-vimarsa), a primal
reflection (bimba), - a Real-Idea, as Aurobindo would say, -
of which everything in the universe is a secondary reflection or
shadow (pratibimba, abhasa). Shiva reflecting himself in Shakti,-
which, we must stress, is not other than or outside Shiva, - is
unaffected by the reflections, abhasas. They proceed from him
as do thoughts, ideas or mental images from an individual, the
difference being that in the case of Paramashiva the reflections

or ideas which consciousness knows are forms of itself, - real

ideas, reflections of Reality, - contained in its force, Shakti.
There arises a sense not only of pure 'I' (aham), but of 'it!’
(idam) , without which the sense of 'I' is not intelligible.
Consciousness as 'Universal lind' (aham) knows itself (idam),
and thus Knower, Known and Knowledge are one Being, the
distinctions being made possible by the force (Shakti) of

consciousness, producing by its activity of reflection the idea

-
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of 'I-it' in consciousness.

The technical terms vary, but the similarities between
Trika and Aurobindo so far are quite apparent. A Real-Idea of
its own existence is produced within consciousness by its
force, which is always present though in two modes, - intensive
in self-absorption and diffusive in self-extension. (The first
mode corresponds to that transcendent state of equilibrium,
Paramashiva, in which Shakti is inactive and Shiva is as though
dead; the second mode is that in which Shakti becomes active,
reflecting Shiva's self-nature.) The Real-Idea contained
within consciousness-force is both a knowledge and will, or
rather a knowledge which is willj consciousness (Shiva, purusha)
and force (Shakti, prakriti) are here distinguished but not yet
'split'. All is one within the Supermind, the 'Universal Mind',
which is consciousness dymamic in self-knowledge. In the
Supermind, we may say, the sense of ‘'I-it' (aham-idam) is
produced in consciousness by its force presenting itself to
itself as subject which is its own object. The 'it', the Real-
Idea which consciousness has of its existence is, in a sense,
an ideal universe, which is manifested in time and space by
conscious force, Shakti.

We can here give only the broad outline of the process of
cosmic manifestation according to Trika. All manifestable
objects, the ideal universe, are contained within Shakti. That

is, the names and forms of Being are contaiped as possibilities

o
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of existence within consciousness-force. By various modes of
Shakti these objects, principles and possibilities of conscious
existence, are manifested. There is first chit-shakti or power
of self-awareness which leads to or actually entails a power of
absolute bliss, agnanda- i, an enjoyment of his being by
Shiva. This delight and wonderment leads to a desire to create,
a power of will to manifest the universe out of himself, iccha-
shakti. The desire to create, the power of will, involves a
power of an ordered knowledge of what to create and how to

create it, jNana-shakti. Finally, power of will and knowledge

lead to the power of action, kriya-shakti, and the actual

creation of manifestation of the universe.

Creation is an ‘opening out' (unmesha) of Shiva, which is
at the same time an expansion of Shakti and a limitation or
‘disappearance' (tirodhsna) of the absoluteness or infinitude of
Shiva. That is, the universe is the self-extension in time and
space of conscious existence, Shiva, in, through and as
consclous force, Shakti; but in order so to manifest his being
as a system of limited objects the infinite Shiva must finitize,
delimit, 'comtract' himself. By the process of contraction
(safikoca) or self-limitation (tirodhana) is achieved a
progressive unfolding of principles or states of eonsciousness, -
tattvas or 'evolutes'.

The first tattva is produced when Shakti moves out of her

self-absorbed state in the Paramashiva and produces in Shiva an

awareness of 'I'. This is Shiva-tattva in which chit-shakti
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predominates. The second tattva, the Smkti-tattva, is produced
when the 'I' has a sense of being and there arises the
experience 'l am' with an accompanying experience of bliég; here
the ananda-shakti predominates. The 'I am' experience requires
the experience of 'ig' to complete it. In the third tattva,

the Sadashiva-tattva (also called Sadakhya) there develops the

awareness 'I am this', with a stress on the 'I' but a complete
identification of subject and object. Here the iccha-shakti
predominates, giving rise to will to act, to create. The next
tattva, the 1 ~tattva, is that in which jnana-shakti
predominates, and the stressfalls on the 'this', the infinite
possibilities of his own being which Shiva knows as contained

in his Shakti. He knows these many possibilities which constitute
the 'this' in his Shakti through corresponding 'individualizations'
of himself, - self-contractions or jivatmans, as Aurobindo calls
the individual centres of consciousness apprehending the many
forms of its force. This atomicity (gnutya) of Shiva's
universality, - this self-contraction or limitation, - makes
pessible the differentiation and actualization of the many names
and forms of his being reflectedin his shakti. The fifth tattwva,
Sad-yidya or Shuddha-vidya, is the last of the supreme principles
of universal subject-object experience. Here there is an
equalization in stress, such as the 'I' and the 'this' are felt

to be entirely identified with one another, although they can

be clearly separated in thought. There is an experience of

diversity-in-unity-and-identity (phed3bheda), of multiplicity
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('this') which is an undivided unity ('I'). At this stage the
'I' becomes distinctly separate from the 'this' on the one hsnd,
and on the other hand identifies itself with the 'this'. There
is an action of thought in this separation and identification
due to the prominance of kriya-shakti. At this point is
achieved the realisation of the ideal universe, the 'this', the
many names and forms of existence contained within his Shakti
to which Shiva has related himself and with which he has
identified himself.

Taken all together we may say that the third to the fifth
tattvas, - viz., Sadashiva, Ishwara and Suddha-vidya tattvas, -
approximate at least in function what Aurobindo means by the
Supermind. They, like the Supermind, are founded upon a pure
unitarian consciousness, an experience of 'I' in wvwhich there is
no awareness of 'this', no ideation (the Shiva-tattva) and are,
in a sense, produced by a delight of being (the Shakti-tattva
in which ananda-shakti predominates). In the first poise of
Supermind consciousness cohprehends a diversity of names and
forms as itself and in terms of itself, its 'I'; this corresponds
to the Sadashiva-tattva in which the experience is 'I am this',
with the stress on the 'I', the 'this' being only vague
possibilities and not an actual multiplicity. In the second
poise of Supermind consciousness apprehends through individual
centres, - through a self-contraction or delimitation, - the
'this' as a multiplicity and is aware of itself as each form and

in all forms; this corresponds to the Ishwara-tattva in which
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the stress has fallen upon the 'thisg' as a multiplicity. Im

the third poise of Supermind consciousness through its

individual centres, its contractions, indwells and identifies
with the many plays of its forcej; this corresponds to the
Shuddha-vidya-tattva in which there is an equalisation of stress
resulting in a separation of 'I' and 'this' and an identification
of 'I' with 'this'. As the third action continues, individual-
ized (pmrusha) consciousness becomes increasingly absorbed in

the plays of its force (prakriti) so that 1) it loses its
integral self-awareness, 2) creates an atomicity of separate
existences and 3) establishes a practical division between itself
and its féorce, such that soul appears inert and subject to force
and force appears inconscient.

All this, according to the Trika, is the result of Shiva's
self-limitation, contraction. In the identification of the
atomic Shiva with the 'this', with the many forms, he becomes
phenonienally subject to time and space and suffers a limitation
of interest, a limitation of consciousness and a limitation of
power. This is the working of mayas, the knowledge of difference
which creates the dichotomy of subject and object. With the
beginning of the working of maya Shiva is designated 'purusha'.
Prakriti which comes into existence at the same time as purusha
is the force which manifests the universe in all its principles
down to matter. It is, in actuality, the 'this' side of the
experience in the Shuddha-vidya tattva, just as purusha is the

'I'. It should be pointed out that, unlike Samkhya, Aurobindo
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and Trika both regard the many purushas as ultimately one and
one with prakriti.

As for Aurobindo, so for Trika the planes of existence
whitch are manifested in the universe depend upon the relations
between purusha and prakriti, upon purusha's experience of
prakriti which contains all possibilities of conscious
existence as forms of itself. Creation is, we may say, for
both Aurobindo and Trika the self-experiencing of conscious
existence, Brahman or Shiva, through the means of its self-
power, conscious force or Shakti. The manifested universe is
real because it is the real experience by Ultimate Reality of
its own real existence. If divine consciousnhess were not self-
consciousness as well as pure luminosity, - if there were no
reflective power of self-knowing, no conscious force or Shakti, -
then there could be no self-experience by the Divine, no
manifestation of a real universe. In this case if a universe
did exist, then it would have an illusory existence such as

the Mayavadins conceive.
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CHAPTER IV
THE EMERGENCE OF MAN

The creation of the physical universe is achieved, as we
have seen, through a descent of consciousness beginning with
Supermind and culminating with the appearance of Matter. In
that descent there were manifested several cosmic planes of
consclous existence, from the supramental to the material, in a
dual process of evolution-involution, such that each manifested
plane down to Matter contains within it the principles and powers
of 8ll the other planes. The appearance of life and mental
existence in the physical universe is, then, due to the success-
ive evolution out of Matter of principles of vitality and mental-
ity involved in it. As Aurobindo puts it, "in a sense, the
whole of creation may be said to be a movement between two
involutions, Spirit in which all is involved and out of which
all evolves downward to the other pole of Matter, Matter in wkica
clso all is involved and out of which all evolves upwards to the
other pole of Spirit."(l)

Matter, the physical universe, being, then, the last plane
in order of descent is the first in order of ascent and contains
within it the powers and principles of all the supra-physical
planes above it. The evolution out of Matter of the principles
of life snd mind and of the gradations of mind to Overmind and

Supermind proceeds, according to Aurobindo, "by the increasing

(1) Life Divine, p.120.

_
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pressure of the supra-material planes on the material compelling
it to deliver out of itself their principles and powers which
might conceivably otherwise slept imprisoned in the rigidity of
the material formula.“(l)
Life

The appearance of life in Matter is, therefore, due to a
movement of descent, a pressure from the Life plane above to the
life principle within inert Matter. Life emerges; Matter
becomes vitalized. Life emerges, however, not all st once but i
a series of gradations; thus we are able to distinguish element-‘
al forms from complex forms of life and even more or less complex
patterns of physical energies. Aurobindo speaks of three levels

(2)

in the emergence of life out of Matter. The first is that in
which it appears as a mechanical energy in forms of Matter with
consciousness virtually non-apparent. The second is that in
which that energy is capable of a response of nervous sensation
though still submental, yet on the point of being what we would
call a conscious response; this is plant life. The third
level is that in which life develops conscious mentality in
increasingly complex forms, beginning with mentally perceptible
sensation which becomes the basis for the development of sense amj
intelligence. It is in the middle level that we have an idea of

life as distinguished from matter and mind, but it is, of course,

the same universal energy present on all levels.

(1) Life Divine, pp.237-236.
(2) Ibid., pp.l172f.
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At first glance there would seem to be grest gaps in the
movement of evolution from matter up to life and then to
conscious life. Even in the evolution of physical forms there
ere 'missing links', but in the evolution of consciousness we are
faced with what appears to be 2 trensformation rather than a
passage. There is such 2 resl and radiczl difference between
grades of life and conscious life that the evolutionary process
appears characterised by discontinuity. As we rise in the evo-
lutionary scale the gaps become deeper though less wide. If
it is true as the Indian physicist, J.C. Bose, claims(1) that
there are the rudiments of life resctions in metal, then these
may be identical with the life reactions in plants. Still
the difference between them is so great that the metal to us is
inanimote whereas the plant, though not apparently conscious, is
called a living thing. Again, the gulf between the highest
plant and the lowest animal is clearly deeperj; for it is¢ the
difference between the presence and the apparently total absence
of mind. There is a profound transition here to conscious life.
Between the highest animal and the most primitive man there is
the difference of intellect and reflection, ideas, religious and
ethical thought and feeling, conscious invention. According to

Aurobindo the understanding of the real nature of these gaps and

missing links is to be found in the workings of the inner force

and not merely in the outer process of evolution.(2) A1l

(1) Life Divine, pp.l165-166.

(2) Ibid., p.633.
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depends upon conscious force within material form fixing itself in
a different principle of being and activity. "It is this stride
from one principle of being to another quite different principle
of being that creates the transitions, the furrows, the sharp
lines of distance, and makes not all the difference, but still a
radical characteristic difference between being and being in their
nature."{1) It must be noted, however, that this ascent, the
successive fixing in higher and higher principles, does not entail
the abandonment of lower grades of being. Just as higher
principles are already contained involved within a lower stetus
of being, so the lower is taken up into the higher, evolved status
What is necessary in the transition from lower to higher is that
there be a sufficient development or refinement of the lower so
that the higher can manifest in ity then a pressure from some
supraphysical plane effects a movement outwards and up from within]

the lower o1 the higher principle.(z)

Incapacity, Desire and Death

Desire and desth are for Aurobindo the signs and products

of the limitation of life due to its containment in matter and
the divisions imposed upon it by such containment.(3)  Of course
the containment and parcelling of life in individual forms is an
inevitable result of the necessary process by which Mind as the

final action of Supermind divided the one existence and force and

(1) Life Divine, pp.633-634.
(2) Ibid.
(3) Ibid., pp.223f, 117f.
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achieved an atomicity. In this stomic creation, - the material
universe, - life is present not as a whole, so to speak, but
divided among the finite particles which, indeed, it constitutes
as primordial physical energy. This is, as we have seen, the
first level of life in its manifestation. As Aurobindo points
out, "meterial substance is Being infinitely divided and seeking
infinitely to aggregate itvelf; between these two impulses of
infinite division and infinite aggregation the msterial existence
of the universe is constituted."(1)  listerial substance is the
mould assumed by life. In each atom 1life is present, an infinite
force infinitely divided among its own forms. The aggregating of
atoms in the formulation of greater masses represents the attempt
of life to exceed the limitation of each form. There is a cease-
less struggle among each atom to exceed itself, an impulse of
force to possess all force, of finitized life to regain its
infinitude, but the force is limited by its form. Out of this

struggle between limitation, incapacity and the impuse of self-

enlargement and all-possession arises, according to Aurobindo, a
vital desire which on higher levels translates itself into
conscious desire, hunger, mutual devouring, the struggle to
increase, expand, conguer, possess, - in general the struggle for
permanence and survival of which the Darwinian theory speaks.(2)
Desire is a mcessary device of nature whereby limited forces can
increase their capacities and more complex forms of life can

emerge. Without this impelling force of desire life might have

(1) Life Divine, p.176.
(2) Ibid., p.18%.
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fallen into the static inertia of mass, of form. Incapacity and
desire are then inevitable and necessary aspects of evolution.
On higher levels of psychical and mental life desire is s power-
ful intellectual and spiritual force in the individual and group.
It is, however, a transformed desire, s desire for perfection,
infinitude, immortality, unity and the bliss of the Infinite.(l)
On the purely material or atomic level of life there is
limitation and a resulting desire but not yet death. As Auro-
bindo points out, "the atom stands apart from all others even in
its union with them, rejects death and dissolution under any
ordinary force and is the physical type of the separative ego
defining its existence against the principle of fusion in
Nature."(Z) In other words, we experience in the inorganic
world a permanence of individual elements; there is a process
of combination, not by dissolution of the individual into the
mass but by aggregation of separate particles, - e.g., a mass of
an element such as uranium or lead may under force and certsin
other conditions disintegrate, but not dissolve to form a new
mass. The individual atoms, unless 'smashed', persist and come
together in new aggregations. When life reaches its second

status, that which Aurobindo calls 'vitality'(3), the individual

unit, the vital ego, is subject to dissolution, to death. That

(1) Life Divine, p.180.
(2) Ibid,, p.185.
(3) Ibid.,pd86.
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is, its constituents are broken up so as to provide the elements
for the formation of other,new individual lives. Not only our
physical bodies, but life-energy, passions, mental energies both
during and after death enter into the life-existence of others.(l)
Thus, Aurobindo maintains, "interchsnge, intermixture and fusion ‘
of being with being, is the very process of life, a law of its
existence."(2)

Ihere are, then, these two principles of life. On the one
hand there is the will or need of the separate individual to
preserve its entity and distinctiveness; on the other hand is
the compulsion of Nature that the individual fuse itself with
others. In atomic life the first principle predominztes, and
the creation of separate, stable forms is possible. By the
aggregation of these individual forms there are produced more or

less enduring composites which are the basis for vital and mental

individualizations. However, on the second level, the individual

form of vitalitydissolves, and its elements are returned into the
aggregate. It is only with the full emergence of mind in life
that the two principles are harmonized. In a sense mental
consciousness bridges the gap between the dissolution of the
individual form of life and the persistence and continued individ-
ual existence of the atoms of which it is composed. Although

the form and state of his vital-physical nature changes rapidly

to a point of decay and death, the mental being is conscious of a

(1) Life Divine, p.l86.
(2) Ibid.
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continuity of form in temporal sequence. In the mass he becomes
aware of a past and a future extending beyond the life of his
particular physical existence. As an individual he is conscious
of lives prior to his own which have created his owvm and of these
succeeding individual lives which his existence is creating out of
itself. Further, he is conscious of an aggregaste life of which |
his is one stream of continuity. All of tnis process of
continuity is subsumed in science under the category of “heredity!
The individual mental being is for Aurobindo "the nodus of the
persistent individual and the persistant aggregate 1lifej; in him
their union and harmony become possible."(l)
Mind

The emergence of mind out of 1life in body is the result of
the pressure from the supraphysical cosmic plane of Mind and the
ascent of mental consciousness from out of a refined physical
life. Mind transforms the physical life in which it is mani-
festedy it modifies the quality of the individual form of

physical vitality, changing subconscious will and desire into a

force of love and desire for unity of being and infinitude of
existence. However, consciousness in mind is not yet master of
the act and form of its own force in which it was previously
involved; for it is sn individual and fragmentary consciousness,
unawvare or the universality of its being and activities.(a)
Consciousness as a mind in a body suffers from the limitations of

its physical containment just as does life. In its attenipts to

(1) Life_Divine, p.187.
(2) Ibid., p.192.
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embrace all knowledge and possess all truth and joy and love mind
is diverted and perverted by devistions, grossness and error of
the vital instincts and the obstruction of the material senses and
the ignorance, inertia and divisions of matter. Just as life is
subject to limitation, desire and death in its individual material
forms, so mind is subject to error, doubt and pain and unrest of
dissatisfaction.(l)

tind, however, would not experience the psin snd dissatis-
faction it does, Aurobindo suggests, if it were gompletely
ignorent, if it did not know or at least suspect the existence
of an infinite consciousness and knowledge by which it lives
surrounded.(2) Already the emerging consciousness in matter is
aware first of its ignorance of the world in which it is sand
which it must know and master in order to be happy and then of
the ultimste inadequacy and barrenness of this knowledge and of
the insecurity and meagreness of power and happiness which it
brings. It is aware also of an infinite consciousness and know-
ledge and truth it must attain in order to be completely free and
infinitely happy. Likewise the vital sentience emerging in

Matter feels pain and dissatisfaction because it is aware of an

infinite power and immortal existence of which it is part and
from which it is separated. From the beginning life is driven
to seek infinity and immortality, to exceed the limitations of
its existence, to struggle for persistence and self-preservation.

When in man life becomes fully self-conscious, the struggle and

(1) Life Divine, p.226.
(2) Ibig,
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pain become intense, the discord of the world about him too
keenly felt to be accepted with contentment. lian tries in his
sciences to master the worlds of matter and life and even of
mind in which he lives, but here in his knowledge and technology
he encounters his own limitations. By his religion and his
spiritual disciplines he struggles to achieve a higher plane of |
consclousness, to exceed the finitude of his physical existencé%>
It is the very nature of man that he must seek to exceed himself,
to attain the eternal and the infinite. As Aurobindo declares,
man "is the first son of earth who becomes vaguely aware of God
within him, of his immortality or of his need of immortaslity,
and the knowledgeis a whip that drives and a cross of crucifixion
until he is able to turn it into a source of infinite light and
joy and power."(z)
Ascent and Integration

As we have seen, in the evolutive ascent matter purifies and
modifies itself, so to spesk, and passes into life, and similarly

life passes into mind. However, in passing into life lMatter is

not destroyed, nor is life destroyed in its passage to mind;
rather they are transformed and integrated. Matter is vitalized
by life, and life and Matter are both transformed by wind, - life
into sentience and matter into the gray substance of the brain.
Life and mind do not succeed in transforming matter all together

however. They are unable to make it entirely alive or totally

(1) Life Divine, p.648.
(2) Ibida., p.227.
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conscilous. Therefore they are, as has been indicated, limited
and modified in their own action by the inertia, immobility and
inconscience of the material substance which they are obligea to
use for their instrumentation. There is, then, this dual aspect
of the evolutive ascent: the new principle or power of existence
which evolves accepts modification by the nature and law of the
basic substance but in turn modifies that substance by its own
power and law. As Aurobindo points out, "the law of action,
the force of action of each grade or power in its emergence is
determined, not by its own free, full and pure law of nature or
vim of energy, but partly by the material organisation provided
for it and partly by its own status, achieved degree, accomplish-
ed fact of consciousness which it has been able to impose upon
Matter. Its effectivity is in some sort made up of a balance
between the actual extent of this evolutionary emergence and the
countervailing extent to which the emergent power is still
enveloped, penetrated, diminished by the domination and continu-
ing grip of the inconscience."(l)
Indiyidualigzation

We have thus far considered the emergence of life out of
matter and the appearance of mental consciousness in living
matter from the standpoint of the total process of evolution.
We must now consider the manner in which evolving life and mind
are organized in individual forms.

According to Aurobindo the whole of creation is an act of

(1) Life Divine, p.629.
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the divine delight of being, ananda, - the Godhead enjoying the
infinite possibilities of its existence, As we have seen, in the
Supermind the Godhead 'individualizes' itself through concentra-
tions or contractions of its illimitable consciousness apprehend-
ing, supporting, enjoying the many plays of its force, the many
ideas of its being. All this is motivated by ananda, The
individual divine, the jivatman, is, we may say, the self of the
individual play of force which it supports, governs and enjoys
and which thus constitutes its self-form or nature, It is the
individual self which is a centre, a stance of the universal-
transcendent Self, - atman, Purushottama,

Since the raison d'etre of the jivatman is in a sense the one
Spirit's enjoyment of multiple self-existence, this enjoyment must
include not only the delight of unvarying self-existence in
eternity but the delight of varying self-expression in time, -
the working out of the many plays of its consciousness-force, the
many possibilities of its being, It is in and through the
individual self, the Jjivatman, that the One enjoys such varying
self-expression., However, the jivatman being essentially
identical with the absolute Spirit transcends the process of the
universal manifestapion and the changes and movements of the
terrestial evolution, It requires, so to speak, a base in the
manifestation for its individual, objective self-expression,

This base it provides by & 'representative projection' of itself

into the evolution; this representative is what Aurobindo calls
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the pysche. The sole purpose of the psyche is to provide a
unigue mode in the form of an empirical individual, - i.e., an
evolved individual being, - of the objective self-expression of
the individual divine, the non-temporal transcendent self. The
entire process of evolution, then, proceeds through the activity
of the psyche, the soul in nature which, a2s an instrument and
agent of the Supreme Self, progressively creates out of the
cosmic planes of lind, Life and Matter individual forms of life
and embodied mentality so as to realize in the delight of self-
expression the many possibilities of conscicus existence ideated
in the Supermind.

In the creative descent of consciousness the psyche is pro-
jected from the jivatman at the nodus of the cosmic planes of
Mind-Iife and Matter as a manifestation of the principle of
delight, ananda.(l) It enters ass it were into Matter, becoming
enveloped by it. Though seemingly bound by nature, it is in
its essential nature free, possessing a secret knowledge and
force. It struggles against the inertia snd solidity of Matter
to manifest out of nature the possibilities which it contains.

As Aurobindo declares, evolution "is a progressive self-manifest-
ation of the Spirit in a material universe".(Z)

The first production of the psyche or soul (purusha) in the

physical universe is the formation of a body out of matter; for

(1) Life Divine, pp.2oui2f.

(2) Ibid,, p.629.
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it is upon the basis of the separative form that the individual
soul acts to manifest life, mind and spirit. The physical body
is the foundstion for the soul's relstions with the One and with
the universal and all other individuals. The assumption of a
body by the soul is what we call birth.(l) In terms of evolut-
ion the birth of the psyche is not at first human. That is to
say, the first bodies of the psyche are elementary forms of liv-
ing matter and then in the course of evolution more complex
forms. The psyche goes from birth to birth, from the habitation!
of elementary forms of life to the complex formation of mental
life in man, progressively organizing the surface individual so
as to experience the possibilities of nature, prakriti, and to
express itself more and more overtly as the ruler and enjoyer of
nature. The psyche is thus present in s plant as well as in an
animal or in a man. Although the surface individual may be bird
or beast, reptile or man, the soul within the particular natural
existence is not characteristically man, reptile, bird or beasé?)
In the process of birth and rebirth the psyche not only
supports the evolution of natural existences but does itself
evolve. At first in the plant and animal it is 'soul-essence',
so to speak, which grows into s 'soul-individual' or, as Auro-
bindo calls it, the 'psychic-being' in men.(3) "It is at first

an undifferentiated power of the divine consciousness containing

(1) Life Divine, pp.67h4f.
(2) Letters First Series, pp.131-132.

(3) Ibid., pp.135ff.
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all possibilities which have not yet taken form, but to which it
is the function of evolution to give form."(l) As it evolves,
the psyche expresses these possibilities in the surface individ-
ual of which it is the inner reality. Because of the soul's
growth within, the surface individuals develop increasingly
corplex forms of nervous sentience and consciousness. When
finally the soul has sufficiently grown, - has evolved a psychic-
being, - the conscious animal becomes self-conscious man with
conscious will and purposive drive towwards a higher status of |
personalization and individualization. The soul-person within
man uses the outer instruments of mind-life-body for its
expression and grows by their experience of the world and univers;
When the psychic-being itsélf has grown sufficiently, then it is
capable of coming forward and dominating, freely using and
finally transforming the mind, life and body. Aurobindo thus
characterises the psyche as "that spark of the Divine Fire that
grows behind the mind, vital and physical as the psychic-being
until it is able to transform the prakriti of ignorance into the
prakriti of knowledge.“(2)
In terms of the psyche's increasingly overt expression in
the surface individual we may say that the movement of evolution
is the progressive regaining by the soul in nature of its full

self-awareness until it emerges as the Self, the Lord and Ruler.

Vie say 'regaining' of its self-awareness because, although in its

(1) Letters First Series, p.136.

(2) Letters Fourt: Series, p.168.




-196-

essential nature the soul is ever free, nonetheless in the des-
cent into Matter the soul becomes completely absorbed in the
force of its workings; it is chesracterised by self-oblivion and
self-ignorance.(l) At the level of Matter there is a domination
of prakriti and the subjection of purusha. We may say that the
soul does not know itself; if anything it knows the workings of
prakriti in a poise in which Matter is the chief determinant of
the relationship. With the emergence of 1ife, the soul becomes
aware of life or energy as determining forms and not forms
determining the conditions of life.(2) Finally with the evo-
lution of mind the soul knows itself as other than form or force;
it is aware of itself as reflectively conscious, as pure mental-
ity not bound to force or form but determining and inhabiting
them.(3)  In mind the soul has regained, so to speak, its self-
awareness. However, it has not regained its self-awareness
entirely; for it is limited by its materisl life. It still
identifies itself, though not completely, with prakriti, with a
mind in a living body. In order for the psyche to achieve total
self-knowledge and thus total self-possession and power within
the individual the psyche must go beyond mind. That is, the
soul in the individual mzterial being has evolved increasingly
complex forms of nervous life and conscious mentslity in order to

regain self-awareness, - i.e. knowledge of its divine reality, -

(1) Synthesis of Yoga, pp.513f.
(2) Ibid., p.515.

(3) Ibid., p.518.
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and thereby to grow and express itself in the individual. At
the present stage of evolution the individusl soul is a soul in
nmind, which at the present the highest clearly evolved state of
conscious existence. It is dependent upon the rational mind for
its spiritual knowledge and thus its growth and surface express-
ion. Were the goal of soul-growth merely liberstion from embod-
ied existence, 2 sort of spiritual realizstion of and union with
the Godhead, then a highly purified mind would be an adequsate
instrument for the soul. The soul in mind could schieve end,
indeed, does achieve such release and union, a2s is evidenced by
all the ‘realized' individuals the world has had and as proclaim-
ed by the teachings of religions and spiritual philosophies.

For Aurobindo, however, the goal of the soul's journey in mater-
ial existence is not just liberstion but an integral self-know-
ledge, - i.e., supramental knowledge of divine existence, of
Truth, - and thus a complete growth as a soul-personality and
total expression here and now in the physical lifeof the individ-
mal. Mind slone, even the most purified mind, cannot serve the
soul in achieving such knowledge and expression; for the mind is
at best capable of a partial knowledge. As Aurobindo declares,
"mind cannot possess the Infinite".(1)  The soul needs a

greater mind than the rational intellect. It must strive to
evolve in the individual vaster grades of consciousness until it
can finally in and through the individual acquire a full know-

ledge and thus full possession of the Godhead which is its

(1) Life Divine, p.151.
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divine reality. As Aurobindo points out, "in proportion as the
soul assumes its divine or spiritual being, it assumes also
control of the movements of its noture."™?  As it gains in
knowledge:and power, the soul is able to reorganize the surface
being of the individual, - his mind, 1life, body, - so as to
express ever more fully its divine nature.
Soul Growth and the Gunas
Concomitant with the 'awakening! of the soul from the
inconscience of latter to the self-awareness of mind is the
action of the three gunas, the three modes or attributes of
nature, - apara prakriti, the lower nature of matter-life-mind.
The theory of the three gunas is, of course, central to the

Sankhya and Yoga Philosophies.(z) Aurobindo, however, giving ‘

(1) Synthesis of Yoga, p. 491.

(2) Samkhva Sutras of Pancasekha and other Ancien& Sages, trans.
agg ed. by H. Aranya, S. Ghosh, Calcutta, 193%, Sutra Xj
S8nkhyskarika of Isvara Kyspa, trans. and ed. by S.S.S.Sastri,

University of Madras, 1948, Karika XI-KIV, XXIII, XXV; Yoga

Sutras of Pgtanjgli, trans. by R. Prasada, Sgcre& Books of tie

ndus, Vol. IV, Panini Office, Allahabad, 1912, Sutras I:16,

II:I%, II:19, 16:13, IV:32, IV:34. For excellent exposition

cal interpretation see R. Garbe, Die Bamkhva-

Phil i ine Darstellung des indi Rationalismus,

See also S.N. Dasgupta, Yoga Philosophy, University of Calcut-

ta, 1930, p.70. Dasgupta points out that none of the extant

texts of Sankhya indicate the "inner reason" for the guna
theory. The gunas refer to psychical modes or "feeling
states". Sankhya, Dasgupta suggests, "took its inspiration
from experience", - i.e., from the inner experience of
external realities. Therefore, "in determining the relation
between experience and reality, the Sankhya was probably
inwardly guided by the same sort of axiom as the Buddhists,
namely, that each diversity of experience or sensation presum
es the existence of a corresponding diversity of realities or
reals."(pp.76-77). These corresponding "reals" or gunas which
constituted the external world were regarded by the

. o

and philo§ophi
o)
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Comtinuagtion of Footnote No. 2 on p.196.

Sankhya metaphysicians as three primary feelings since

"the cognition of all external objects is associated with
some kind of feeling or otherj; this, they thought, could
not be accounted for except on the theory that the external
objects were also but the modifications of some primary
feelings." (pp.84-85).
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the theory a different emphasis of interpretation, has taken it
over into his own thought. ‘L)

In the Sankhya-Yoga scheme the gunas are regarded as sort
of ultimate substances (Q;gyzg)(2); for Aurobindo they are more
especially qualitative powers of nature which have both a
rhysical and a psychological side. Indeed Aurobindo declares
that the gunas mean specifically the modes or qualities of
nature.(3) In any spiritual conception of the universe, such
as his, they must be regarded as qualitative rather than as |
quantitative modes "because the connecting medium between spirit ‘
and matter must be psyche or soul-power and the primary action
psychological and qualitative".(“)

In the Sankhya philosophy these modes or gqualities of
nature are termed tamas, rajas and sattwa and are translated
simply as 'mass', 'energy'! and 'intelligence-stuff' or
'illumination’, respectively.(S) Aurobindo, however, ass we
have stated, regards the gunas more as powers of nature with
both psychological and physical aspects. In terms of the
external action of force sattwa, rajas and tamas are respectively
the powers of equilibrium, kinesis and inertia.(é) On the

psychological side is the power of inconscience, obscurity,

incapacity and inaction; rajas is the power of struggle and

gupta, 99.01t., p.76.
Essays on the Gita, p.281.

(1) Synthesgds of ¥oga, pp.780ff.
(2} Dasgupta, op.cit., p.105.
(3) Essays on t the Gita, p.380.
(%) Ibid., p.380

(9)

(6)
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effort, passion and actionj; sattwa is the power of good,

(1)

harmonising knowledge, happiness and light. These three
powers or qualities are inseparable and concomitant; they are
present in each thing and every existence in the lower prakriti.
The very process and dynamic form of nature is but the product
of the interaction of these three powers.(z)
Although all three gunas are present at once, each plane
of the lower prakriti has a predominant quality.(3) In matter
tamas, the principle or power of inertia and inconscience
dominates, and here the soul, being absorbed in matter, in form,
seemg affected by tamas. In life rajas, the principle of
energy and desire and struggle, dominates, and the soul here is
affected by kinesis and a struggle out of inconscience towards
harmonising knowledge. In mind, the principle of harmony and
equilibrium, sattwa, dominates, and the soul here possesses
knowledge and light. At one end of nature, therefore, is tamas,
the power of inertiaz and ignorance in prakriti which obscures
the knowledge and self-awareness of the soul; at the other end
is sattwa, the power of harmony snd equilibrium and light of
knowledge in prakriti which enables the soul to see its
essential nature more fully, though not entirely.

Thus, in each formulation of prakriti, - mind, life, body, -

all three gunas are present but in an imbalance, such that on

(1) Synthesis of Yopa, p.267.
(2) Ibid.
(3) -_[b.i_d.." pp.782f.
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the material plane tamas or inertia dominates, on the life
plane rajas or energy dominates and on the mind plane sattwa
or harmony dominates. Since the gunas are inextricably
intertwined, matter is not devoid of an energy which is
subconscient; 1life is not free from the death and decay imposing
limitations of inertia nor devoid of the harmonising force of
enlightenment; mind is crippled in its knowledge and enlighten-
ment because of a sluggish inaction and a disconcerting force
of passion and desire.(l)
In the human individual, as Aurobindo points out, what we
call personality, the psychological nature of a man, is greatly
a matter of the dominance of one or enother of the gunas,
determining on which plane of his being a man predominantly
lives, - i.e., with which formulation of prakriti the purusha
or soul within identifies and by which quality it is
particularly affected. () 1o man, however, is cast in the
mould of only one guna to the exclusion of the other two.(3)
In every man, - in his mental character, reason, will and
emotional being, - there is tamas which brings in ignorance,
incapacity, 2 clinging to habitual motions and mechanical ideas,
cowardice, baseness, sloth, insensibility, indifference, etc..
There is rajas which, without a sufficient element of sattwa

present, brings in egoism, self-wikll, violence, prejudice, error,

(1) Synthesis of Yoga, pp.269f.
(2) Ibid., p.782.
(3) ibid., p.784.
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opinionation, pride, lust, greed, cruelty, etc.. There is

sattwa which is the source &f reason and balance, of

disinterested truth-seeking, self-control, calm, love, sympathy,

refinement, aesthetic and ethical sensitivities, etc..  The

man in whom tamas dominates the total being is of the coarse,

dull and ignorant type of human nature. A dominance of rajas

produces a restless, kinetic man driven by passion, action and

desire, such as the warrior or forceful man of action. The

man in whom sattwa is dominant is one attached to the pursuit

of truth, beauty and goodness, such as the philosopher, saint

and sage. However, Aurobindo asserts, "these qualities are not

constant in any man in the quantitative action of their force

or in the combination of their elements; for they are variable

and in a continual state of mutual impact, displacement and

interaction".(l) Thus, "the wise are not always or wholly wise

the intelligent are intelligent only in patches; the saiht

suppresses in himself many unsaintly movements and the evil are

not entirely evil: the dullest has his unexpressed or unused

and undeveloped cepacities, the most timorous his movements or

his way of courage, the helpless snd the weakling a latent part

of strength in his nature".(Z)
For the soul in the body, the purusha in the lower prakriti,

these three qualities or modes of nature are a cord of bondage,

keeping it from complete self-awareness, total knowledge of its

(1) Essays on the Gita, p.38%.
(2) Synthesis of Yoga, p.270.
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essential nature as the one Spirit which is many. As the Gita
declares, "The three gunas born of prakriti bind in the body

the imperishable dweller in the body".(l) To be free, to be
liberated from the lower nature and to live in the higher nature
of Sachchidananda, to gain full self-awareness and full control
of the lower nature, the purusha must rise above mind to the
Supermind where the gunas have no effect.(z)

Eyolution and Teleology.

It is abundantly clear that in Aurobindo's view of
terrestial existence the appearance of man is not the final end
of the process of evolution. lan himself is but s "transitional
being", standing at the turning point of the whole movement.(3)
There is something, some level of conscious existence beyond
man, - or at least beyond man as he is now constituted. There
is a2 greater and as yet unachieved goal towards which the
evolutive process is moving. That goal is the full manifestation
in time and space of the eternal and infinite Spirit which is the
motivating force, substance and inner reality of the process.
Such manifestation, according to Aurobindo, will be achieved in
the appearance of a supramental race of beings.

Aurobindo appreciates that there are scientific, historical
and metaphysical objections to the idea there is a teleological

factor in evolution. In the first plsce it is possible even to

(1) Gita 1h4:5.
(2) Essays on Gita, p.381.
(3) Life Divine, p.630.
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challenge the validity of the theory of evolution as an
explanation of the process of terrestial existence. Granting,
however, that evolution is a true explanation, there is nothing
from an exterior view to warrant the belief that man will
develop into a higher being than what he is now. Even if one
admits the actuality of a spiritual evolution znd consents to
the l1dea that an inner consciousness-force has manifested life
after manifesting matter and mind after life, there is nothing
to indicate that it will manifest something beyond mind, - a
Supermind, a supramental being. Besides mind and Supermind
belong to two different orders or hemispheres of being. lan

as mind is the summit of the world which is a world of ignorance,
of division and evil. If there is to be a perfection of man,
it will have to be in another world, in a heaven of the Spirit.
To seek the Spirit upon the earth, to seek a divine purpose

and culmination of this seemingly chaotic process of nature and
history is vanity and delusion. The world is a vale of tears.
Only in a rejection of the world and the flesh can the soul
achieve its beatification.

Such, says Aurobindo, are the teachings of the pessimist
theory of the world which has filled the religions and
philosophies of men.(l) There is universally present in
religion that sort of 'spirituality' which degenerates into

pessimism, teaching that the spirit is aloof and can be had

(1) Life Divine, pp.228ff; Human Cycle, pp.l198ff.
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only through a denial of the physical. Such religion cannot be
a guide for lifey it has no positive message either for human
soclety or the individual since it kills social and individual
effort, hope and aspiration for perfection in all aspects of
earthly existence. Such spirituality of the 'other-world' sort
takes the form of z religion of sorrow and suffering and austere
motification and leads to a sterile dichotomy of heaven and
earth, spirit and flesh. loreover, any sort of pessimism,
whether religious or not, "becomes a force for the discourage-
ment of life and cannot, therefore, be a true law and guide for
life. All pessimism is to that extent a2 denial of the Spirit,
of its fullness and power, an impatience with the ways of God
in the world, an insufficient faith in the divine Wisdom and
wiir. (1)

However, apart from such gross pessimism and world-
rejecting spirituality, it may still be objected that if a
supramental being is to appear on earth, it certainly is not
out of man that it will develop. If itwere, then there would be
some race or kind of human being that already has the material
of the superman in it, just as the particular kind of animal
which developed into the human being had within it the seeds
and elements of human nature. There does not appear to be such
a race. It would seem, instead, that man has reached the

fullness of his evolution in mind; there is no sign of the

(1) Human Cycle, p.199.
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supermind or superman. Just as no other animal type shows any
signs of evolution beyond itself, so also man appears to have
reached his full development. Indeed, it might even be said that
"the idea of human progress itself is very probably an illusion,
for there is no sign that man, once emerged from the animal
stage, has radically progressed during his race history; at

most he has advanced in knowledge of the physical world, in
Science, in the handling of his surroundings, in his purely
external and utilitarian use of the secret laws of nature".(l)
Otherwise he appears to be what he always has been; he makes

the same errors, manifests the same capacities and talents,
achievements and frustrations. Progress, if any, has been in a
circle, at best in é widening circle. lan today can hardly be
said to be any wiser than the ancient thinkers or more spiritual
than the ancient saints, more superior in arts and crafts than
the ancient artisans and artists.

Indeed, ~ it may be objected, - rather than an ascent towards
superhumanity, there has actually been a decline in the race.
What we uncritically call our ‘civilization' may be, to use
Aprobindo's own characterization, a refined sort of barbarism.(z)
Science, intellectuality, education have lifted the race from
the ignorance snd physical preoccupations of the old barbarism

but have deposited it in another kind of barbarism, - economic

barbarism. Just as the ancient physical barbarism was solely

(1) Life Divine, p.741.
(2) See Human Cyele, Ch.VIII,
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concerned with the body, its physical force and prowess, so
the modern economic or vitalistic barbarism is almost exclu-
sively concerned with the satisfaction of wants and desires
and the accumulation of possessions. The ideal man today,
Aurobindo points out, is not the cultured or noble or morasl or
religious or thoughtful man, but the "successful" man. '"To
the natural unredeemed economic man beauty is a thing otiose
or a nuisance, art and poetry a frivolity or an ostentation and
a means of advertisement. His idea of civilisation is comfort,
his idea of morals social respectability, his idea of politics
the encouragement of industry, the opening of markets,
exploitation and trade following the flag, his idea of religion
at best a pietistic formalism or the satisfaction of certain
vitalistic emotions". (1)

This may be the shape of modern economic civilisation, but
what of human culture, - "the pursuit of the mental life for

its own sake"?(z)

Doesn't the life of reason, of ihtelligence,
the quest for truth, beauty and goodness increasingly
characterise human society today? Isn't there the truly
cultured man, as well as the partially and conventially
givilised man, the Philistine? It may be conceded that there
are such cultured men, but they do not dominate human society.

Our contemporary society is instead characterised by the life

of the '"'sensational man who has got awakened to the necessity

(1) See Human Cycle, p.87.
(2) :_[h.i—" p'9l'
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at least of some intelligent use of the higher faculties and is
trying to be mentally actiVe".(l) He is open to new ideas,
reads poetry, thinks about ethical problems and problems of
religion and society. The theatre, cinema and radio exist for
him, as do poetry and art, newspapers and books. Commercialism,
however, is the heart of our modern society. Education has not
transformed sensational man; he still lives in a vital
substratum snd wants to be stimplated from above. As Aurobindo
puts it, "he requires an army of writers to keep him mentally
occupied and provide some sort of intellectual pabulum for him;
he has a thirst for general information of all kinds which he
does not care or has not time to coordinate or assimilate, for
popularised scientific knowledge, for such new ideas as he can
catch, provided they are put before him with force and brilliance4
for mental sensations and excitation of many kinds, for idesls
which he likes to think of as actuating his conduct and which
do give it sometimes a certain colour . . . And the cultured,
the intelligentsia find that they can get a hearing from him
such as they never had from the pure Philistine, provided they
can first stimulate or amuse himj; their ideas have now a chance
of getting executed such as they never had before. The result
has been to cheapen thought and art and literature, to make
talent and even genius run in the grooves of popular success,

to.put the writer and thinker and scientist very much in a

(1) Human Cycle, p.97.
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position like that of the cultured Greek slave in a Roman
household where he has to work for, please, amuse and instruct
his master while keeping a careful eye on his tastes and
preferences and repeating trickily the manner and the points

that have caught his fancy".(l)

If this be the true and final
picture of human civilisation and culture, then there would seem
to be no signs af a supramental race. Man must be the end of
evolution, if there be such 2 process. The spiritual end of
man envisaged by the pessimist theories of religion must be
true, - the rejection of terrestial existence and the escape
into some heaven or Nirvana.

For Aurobimdo this is, of course, not the final picture.

To accept as total and final such a view of the historical-social
evolution of man is to ignore the cosmic view of the process of
human history. Indeed, the scientific, historical-social and
metaphysical objections to a teleological factor in human and
world evolution, though based in part on valid propositions,

all present an incomplete and inconclusive view of human
existence.

The scientific or materialist objection to teleology is
based on the assumption that evolution is the work entirely of
an inconscient energy. This, says Aurobindo, cannot hold, for
there is too clearly present "an urge of inherent necessity

producing the evolution of forms and in the forms a developing

(1) Human Cyecle, pp.98~99.
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(1)

consciousness". This urge may very well be regarded as

the evolutionary will of conscious being progressively
manifesting itself. "This is a teleological element and it is
not irrational to admit it: for the conscious or even the
inconscient nisus arises from a truth of conscious being that
has become dynamic and set out to fulfil itself in an automatic
process of material nature; the teleology, the elemént of
purpose in the nisus is the translation of self-operative truth
of Being into terms of self-effective will-power of that Being,
and, if consciousness is there, such a will-power must also be
there and the translation is normal and inevitable".(z) The
fundamental fact of evolution, then, is the self-fulfilling of
the truth of Being by its own will and purpose.

As for the second objection, that which we have called the
historical-social objection, - viz., that the human race as it
is socially constituted in patterns of civilisation and culture
does not reveal any movement towards a radically new or
supramental nature, - this objection like the scientific suffers
from an incompleteness of perspective and inconclysiveness of
judgment. Aurobindo would say that we must look at the 'within'
of human history, and in so doing we will see that there has
been and is now a slow, but inevitable evolution of the human

race in its social constitution. We can see, for example, that

(1)Life Divine, p.742.
(2) Ibid., p.743.
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human society follows a sort of psychological cycle from what
may be called a symbolic age to a typal age, then to &
conventional, an individual and finally a subjective age.(l)

The symbolic age of social evolution is one in which religious
and spiritual ideas and ideals predominate, other elements of
societal living such as the psychological, ethical, economic, are
ordered and seen in terms of the spiritual. In the typal age
psychological and ethical ideas and ideals predominate and all
else, including the religious and spiritual, is ordered and
expressed by the psychological and ethical. Here religion
becomes a mystical sanction for the ethical-social ideal. The
typal age passes into the conventional when the outward
expressions of the ideals become more important than the ideals,
when form is more emphasised than spirit. The form prevails
and the spirit recedes and diminishes. The progression of these
three stages or ages can be seen, Aurobindo asserts, in the

(2)

caste system in India. First, in the symbolic age,
chaturyvarna, - the fourfold order of society, - reflected a
spiritual order of men. Then in the typal sge there developed
a firm social order of castes based primarily upon temperament

and psychic type. Finally, in the conventional age, this order

(1) Aurobindo acknowledges his indebtedness to Lamprecht for
this classification of the psychological development of
society, which, however, he interprets in his owm
distinctive fashion. Homan Cycle, pp.uf.

(2) Human Cycle, pp.7-11.
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became rigid and formalised; the inner meaning was replaced

by an economic structure and purely social convention. The
conventional age leads to the age of individualism, a revolt

of reason and moral sense against the sterility and meaning-
lessness of the convential institutions. Thus in Europe

there were the Enlightenment and the Reformation, the growth
of democracy, the triumph of Reason over ecclesiastical control
and superstition, the emergence of physical science as a general
standard of truth and the broad basis of social order. This
rationalistic age of the individual is now drawing to an end,
says Aurobindo, and we are entering upon the subjective age
with a growing emphasis upon intuitional knowledge, deeper
self-awareness, 'depth-psychology', a general aspiration
towards self-consciousness and self-realisation. This is
surely reflected in 'existential' philosophies and in 'modern
art'y, - music, painting, literature. What this all means
according to Aprobindo is that men and nations are discovering
their soulsj they are discovering, though they may not
immediately recognise the fact, that "man is inwardly a soul
and conscious power of the Divine.(lﬁan is discovering that he
is more than a surface ego and that he is not only himself but
one with all. He is surpassing his former rationalism and
individualism, both singly and corporately. There are emerging
strong forces of human universalism and unity which seek to

overcome the old ideal of national separatism, as well as the

(1) Human Cycle, p.35.
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ideal of an egoistic individual freedom and separate self-
fulfilment. The age of subjectivism is an age of self-
consclousness and self-realisation, a search for the Self. The
goal of subjectivism is the discovery and full emergence in the
individual and society of the true Self and the spiritual
transformation of human existence.

The entire movement of social history is, then, the
progressive manifestation of the soul in nature, both as
individual soul and as the collective soul of society. History,
like individual and racial evolution is for Aurobindo the acti-
vity of the soul #n its acquisition of integral knowledge, -
knowledge of the Godhead, of Truth, - and thus its growth and
progressive expression in corporate life. The entry of human
society into a subjective age points to the growth of the soul
within men and its surpassing of the rational intellect as its
instrument of spiritual knowledge. It is evolving in a3
sufficient number of individuals, so to speak, an intuitional
awareness of reality so as to affect the total 1life and
complexion of society. As greatly more individuals achieve
this intuitional awareness as their normal consciousness, then
human society will have full entered the subjective age, an age
characterised by knowledge of the Truth of things, - though not
yet total knowledge, - rather than by the ignorance and groping
of the rational mind. The final age towards which society is
moving is the spiritual age in which the soul will have grown so

eompletely in knowledge and power so as to have taken control of
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individual and corporate existence and thereby to have effected
a total transformation of the individual and society by a
descent and an inhabitation of the divine 8pirit.

Thus, both physical or natural evolution and social or
racial evolution point to a goal, a final purpose in the
structure of terrestial existence. The evidence cannot be
easily dismissed. There remains, however, the metaphysical
objection which for Aurobindo is the most serious.‘l’ This
objection can be put in the following manner: "There is no
teleological purpose in creation and there cannot be, for all
is there in the Infinite: the Divine has nothing that he needs
to gain or that he has not; if there is creation and manifes-
tation, it is for the delight of creation, of manifestation,
not for any purposef(z) Aurobindo, of course, accepts the
proposition that ananda, delight, is the sole ultimate
motivation for the manifestation of the universe. If the
universe were originally an integral totality, then it could be
argued that there is no purpose; for the universe would simply
be, as a finished product of ananda with nothing to be gained or
to be added to its fullness. The universe is not, however,
such an integral totality or finished product. The manifesta-
tion of the powers of existence until the fullness of Being is

manifest in the material universe in terms of a spiritual

creation may be regarded as the teleology of evolution. In

(1) Life Divine, p.743.
(2) Ibid., p.737.
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other words, the perfect and full manifestation in the material
world of all the possibilities inherent in the total creative
movement of the Spirit is the goal and purpose of evolution, As
Aurobindo points out, "this teleology does not bring in any
factor that does not belong to the totality; it proposes only
the realisation of the totality in the part".(l)

There is, then, a purpose and a goal to the evolutionary
process, - one greater than the formation of mental consciousness
in a living body. In Aurobindo's view of terrestial existence
there has to be; for all the powers and principles of the
supreme conscious existence, Sachchidananda, have been involved
in the material universé and they must evolve out of it. The
urge towards spirituality which man feels is but the driving of
the Spirit within him to manifest itself. The whole of material,
racial, social and individual history is the progressive
manifestation of that Spirit concealed in conditions of time,
space and form, The secret movement of evolution is the
awakening of consciousness out of the inconscience of matter,
the subconsciousness of vitallity, the partial self-conscilousness
of mind to the full self-possession of Spirit, - the animal
becoming man and man becoming superman., Aurobindo agrees in a
sense with Nietzsche's idea that the real business of man is

to become himself, to exceed himself, to develop out of his

(1) Life Divine, p.743.
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present unsatisfactory manhood a supermanhood.(l) But for
Aurobindo the Supermanhood to which man is evolving is
something divine, something spiritual which, when realised,
will mean total transformation from ignorance to Truth, from
limitation to freedom, from death to immortality. In short,
supermanhood means for Aurobindo 'divinization', not just of
the soul or mind but of the life and the material being of man
as well; it means a fulfilment not only of the individual, but
of the collective human life, Man as he is now is, we have
said, but a transitional being, "Either man must fulfil
himself by satisfying the Divine within him or he must preduce
out of himself a new and greater being who will be more
capable of satisfying it, He must either himself become a
divine humanity or give place to Superman."(z)
Man, then, does already have within himself the seeds of
his supermanhood. Evolution, we have seen, is the progressive
self-manifestation of the Spirit in the material universe,
This evolution is pre-determined in 1ts course by the Real-Idea
which indwells all existence as the creative Truth-consciousness,
the Supermind, Man as a product of evolution has in his now
imperfect nature the form of perfection to which he will, he

must grow, His bask is thus quite simply to be or become

himself, his true self within, and to exceed by transformation

(1) Life Divine, p.610; Human Cycle, p.260.
(2) Life Divine, p.193.
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his outer self of mind, life and body. Such transformation
of the individual and of society is the way to..the final goal
of a divine life upon earth, As Aurobindo forcefully declares,
"the ascent to the divine life is the human journey, the Work
of works, the acceptaéble Sacrifice., This alone is man's real
business in the world and the justification of his existence,
without which he would be only an insect crawling among other
ephemeral insects on a speck of surface mud and water which has
managed to form itself amid the appelling immensities of the
physical universe".(l)

We must next turn our attention to the nature of the
individual who is the subject of spiritual transformation and
the inheritor of divine life,

(1) Life Divine, pp.42-43.
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CHAPTER V.

Ihe Nature of the Individual.

“iien'y says Aurobindo, "do not know themselves and have not
learned to distinguish the different parts of their being". ‘%)
Very often man is regarded merely as 2 mind in a body which
enjoys and suffers and otherwise experiences the world. By
religion and spiritual philosophies he is also regarded as
possessing a "soul" or spiritual selfhood of some sort. The
individual human being, however, is not usually considered, nor
does he so considers himself, in terms of his spiritwal nature,
whatever it meay be, but as a unique and separate mental being
with a peculiar temperament, personality, body, intellectual
and emotional nature, - as a separate and distinct "I" or ego,
free in decision and free in action. For Aurobindo this is a
totally incomplete and inadequate characterisation of the
individual, - a mind in a life in a body. Even to say that man
possesses a soul is not enough nor even really correct. For
man does not possess a soul: he is a soul, - a soul in a living,
thinking body. What the individual ordinarily regards as his
self is actually but one part and 2 really small part of his
total being. Indeed, this self, - the self of mind, life and
body, -~ is only the surface self. There is behind and beneath

the surface a vaster subliminal or inner self, and above the

(1) Lights on Yoga, p.l5.
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evg%utibn.there is the true ontological nature of the individual
self,

Ihe Surface Self.

As surface selves we are a life-force acting and a mental
consciousness sensing and thinking in a body. Of this surface
self there are, we may say, broadly three interrelated aspects:
a physical nature, a vital nature and s mental nature.

The physical nature comprises three levels.(l) 'irstly,
there is the body with its own consciousness from which and by
which it acts without any mental will and even against the
mental will, - a consciousness about which the surface mind
knows very little. Next there is the physical-vital which is,
as Aurobindo characterises it, "the vehicle of the nervous
responses of our physical nature; it is the field and instrument
of the smaller sensations, desires, reactions of all kinds to
the impacts of the outer physical and gross material life".(z)
It is, in other words, the nervous part of the physical nature,
the centre of habitual physical reactions, desires and greeds.(3)

The third level of the physical nature is the physical
mind. It is actually that part of the mind which is connected
with the physical and nervous organism through the brain and is
concerned with the gross objects of sense.(h) It is the most
"materialised"” part 6f the mind and in a sense may be regarded
as the first formulation of the basic mental consciousness,

chitta, in the body. The physical mind relies upon the physical

(1) Letters, lst Beries, pp.l163ff.
(2) Ibid., pp.lé4-165.

(3) Letters, 4th Series, p.241.
(4) Ibid., p.236.
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brain, the physical sense mind and sense organs. As the lowest
subplane of our intelligence it functions in terms of matter
and the material world, the body and bodily life and sense
experience.

The individual who lives in this physical mind, - and,
according to Aurobindo, this is the mental level on which we

(L

normally live, - such an individual is one "who attaches most
importance to objective things and to his outer life, has

little intensity of the subjective or inmner existence and
subordinates whatever he has of it to the greater claims of
exterior reality".(z) This is the "physical man". In his
nientality he is sceptical of supraphysical things and possesses
a contempt for all that is abstract, imaginary and non-material.
The physical mind is attached to the solidity of material things
and thus embraces the traditional, the conventional and the
habitual. It doubts everything that is not long established

in form or immediately epprehendible by the physical senses.

The actual objective and physical are alone accepted as "fact";
whatever is not actual, objective and physical is regarded as un-
real or unrealised and unacceptable as fact until realised in a
physical and objective. Such, says Aurobindo, is the mentality
of physical science, though vastly extendedj; for "it has the
same standard of reality, the objective, the physical actuality;
its test of the real is possibility of verification by positive

reason and objective evidence".(3)

(1) Life Divine, p.639.

(2) Ibid.
(3) Ibid., p.372.
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The vital nature of the surface self has four levels:

(1)

lower, central, emotional and mental. The lower vital is
that part of the vital nature occupied with the feelings and
desires which fill the greater part of daily life, e.g. food,
desire, sexual desire, venity, vital likes and dislikes, lust,
envy and so forth. This lower vital part reaches down into the
vital-physical or the nervous being which is very closely
connected with the physical-vital.(Z) The central vital level
1s the area of stronger vital reactions and longings, e.g.
ambition, pride, fear, desires and passions of various kinds.
The emotional part is the seat of even stronger feelings, such
as love and hatred, joy and sorrow. The vital mind is a
mediator between the emotional vital and the mind proper.(3)

It is that part of the mind which puts into mental form and
expression desires, feelings, emotions and ambitions. It is the
creator of, for example, pure imaginations or dreams of great-
ness and happiness and fulfilment. In actuality the vital mind
is an instrument of desire. Unlike the physical mind it is not
satisfied with the actual but seeks always to extend the limits
of experience for the satisfaction of desire, for enjoyment,

for self-affirmation and aggrandisement. It possesses a passion
for novelty and is, as Aurobindo characterises it, "a dealer in
possibilities".(h) Being unsatisfied with the physical and
objective only, it seeks the subjective, the imaginative and

a purely emotiona% satisfaction and pleasure. As Aurobindo

(1) Letters, lst Series, pp.lbo6f.
(2) Letters, Lth Series, p.24tl.
(3) hore Lights on Yoga, p.2h.

(4) Life Divine, pp.372-73.
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points out, i1f there were not this mind in the individual and
if there were only the first formulation of mental conscious-
ness as a physical mind, then man would live virtually as an

animal, seeking and desiring nothing beyond the purely

material.(l)

The individual who lives predominantly in the
mentality is the "vital man",{2)- the kinetic individual, the
man of force and action, of passion and emotion. This point
of mind or plane of intelligence, - the vital mind, - is what
we mey call rajasic, just as the intelligence of the physical
mind, attached as it is to the physical plane, is tamasic and
that of mind proper, - pure thought and intelligence, - is
sattvic.(3)

The mind nature of the surface individual may be considered

in terms of the ancient Indian psychology as comprising four

aspects which taken together are called antahkarana or the

inner instrument". These four aspects are chitta or the basic

mental consciousness, manas or the sense mind, buddhi or the
(%)

intelligence and aghankdra or the ego-sense. Whereas the

physical and vital natures taken together constitute the "gross

(1) Life Divine, p.373.

(2) Ibid., p.640..

(3) Ibid., pp.55lf.

(4+) Synthesis of Yogg, pp.739f. Whereas for Aurobindo chitta
means basic consciousness, th the Samkhys psychology, -
whose language and general scheme Aurobindo is here follow—
ing, - chitta means the total antahkarana and not any
specific part of it. (See San Karika I1I, XXII;
Samkhya-Pravacana Sttra I.61). In classical éoga philosophy
chitta is synonymous with the buddhi or mahat (Great
Principle or intellect) of Samkhya (See Yoga Stitra. Sutra 1,
Vachaspati's gloss. Also Sutra 2: Yogah chitta vritti
nirodah.)
e a——t
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body" or "outer instrument", the antahkarana or "inner instru-
ment", the conscious mentality, constitutes the "subtle body"
of the individual, according to traditional psychology.ol)

Chitta is that universal, primal consciousness which
evolves from the material inconscience and develops various
grades of nervous sensation and conscious mentality from plant
to animal and finally msn. As it evolves, it accumulates,
stores all manner of impressions, impacts, sensations, instincts,
impulses. In man chitta is largely subconscient or subliminal
to his waking consciousness, passively receiving and retaining
the impacts of which mind is not aware or to which it is not
attentive, storing these impacts in a vast reserve of passive
subconscient memory upon which the mind as active memory can
draw. At the same time the cﬁitta mechanically and unpredic-
tably sends these impacts and impressions into the surface
consciousness. There they appear as mental fantasies or dreams.
Also in response to the world's impacts from outside it throws
up habitual reactions. Buman emotions, for example, are,
according to Aurobindo, waves of reaction and habitual response
rising up from the partly conscient, partly subconscient
chitta. (1)

All action of the mind or inner instrument, however, arises
out of the chitta. It develops first in the animal and then

more fully in man a sense-mind, manas. lianas is the activity

(1) Synthesis of Yoga, p.74l.
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of the chitta which makes up the totality of what we call sense.
The senses of sight, sound, hearing, taste, touch are for

(1)

Aurobindo properties of the mind and not of the body. As

he states, "sense is in fact the mental contact of the embodied
cdnsciousness with its surroundings".(z) However, "in our
ordinary consciousness the sense-mind, manas, depends upon the
physical orgahs and the nervous system for its knowledge and
action. There is also an inner or subliminal manas which is
not dependent upon the physical organs but has a direct contact
with its object and with other minds. This direct contact, the
receiving of sense impressions independently of the physicsl
organs, is what we call the "sixth sense" and is more distinct
in the lower creation since in man the physical senses and a
higher intelligence are more dominant. In most individuals

the activity of this inner manas remains unused or undeveloped.
Occasionally it emerges to the surface in abnormal states such

(3)

as clairvoyance, telepathy, etc. The ordinary human mind
is a sense mind of the external sort, conditioned by the stored-
up memories and habitual responses of the chitta and misled by
the data of the sense. It is what may be called a sensational
thought-mind in what it is a mentality almost entirely dependent
upon the data of the senses than on the reason.(h) This

sensational thought-mind is in actuality "a first resulting

(1) Synthesis of Yoga, p.743.
(2) Ibid., p.758.

(3) Ibid., pp.743-74k.

(4+) Ibid., pp.756-
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(1)

thought-element which accompanies the operations:of animal life.
It is a power of mental consciousness developed out of the
sense-mind which takesthe sense data and turns them into
perceptions and first ideas and which relates experiences and
feels, thinks and wills on a sense basis. The sensational
thought-mind is, according to Aurobindo, "common to all

developed animal life and mentality". (2)

There is in man, however, a reason and will no longer
involved in the sense-mindj; this is the buddhi. As Aurobindo
points out the "buddhi is a construction of conscious being
which quite exceeds its beginnings in the basic chittay it is
the intelligence with its power of knowledge and will. It is in
its nature thought-power and will-power of the Spirit turned
into the lower form of a mental act1v1ty"(3) The buddhi may
be considered as the "thinking mind“.(u) Aurobindo distin-
guishes three gradations of the action of buddhi. First there
is the understanding. The understanding is distinguishable
from the sense-mind by a somewhat more developed thought
process. Otherwise it does not really go beyond the data of the
sense-mind, the emotions and the memories and responses of the
subconscient mentality, the chitta. It confimes its action to
receiving, recording, interpreting and responding to the
communications of the lower mentality. Beyond this elemental
understanding is the reason. The reason, according to

Aurobindo, "has for its action and aim an attempt to arrive at

(1). Synthesis of Yoga, p.758.
(2) Ibid., p.759.

(a; Ibid., p.749.

Tetters. 1a+ Somioe =n.1A1.
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a plausible, sufficient, settled ordering of knowledge and will
for the use of an intellectual conception of 1ife".(l) The
reason goes beyond the understanding in its prosess of selec-
tion, analysis and synthesis of the various responses and
reactions of the mental, emotional and sensational faculties.
As Aurobindo points out, "it is this reason which gives to

our normal intellectual being our set aesthetic and ethical
standards, our structures of opinions and our established
norms of idea and purpose".(z) Although it is more purely
intellectual than the understanding and takes the primacy in
all men possessing a developed understanding, it is nonetheless
really pragmatic in its intention. It seeks to organise the
inmner and outer life of the individual in some intellectual
structure and sccording to some rule so as to use it for the
purﬁoses of its rational will. Ffinally there is that highest
part of the buddhi which is concerned with a disinterested
pursuit of pure truth and right knowledge. This is the
intelligence proper. It is able to transcend the vital desires
and emotions, and reliance upon the senses much more than are
the reason and understanding and to seek infinity, immortality
and pure freedom. However, most individuals are unable to use
this intelligence with any purity, and very often it becomes
lost in its abstractions and ensnared in its own ideas and

speculations. Nonetheless the developed intelligence, - and

(1) Synthesis of Yoga, pp.7uLff.
(2) Ibid., p.745.
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the entire buddhi as the mind of pure thought and intelligence,-
represents the summit of the individual's sattvic nature. The
powers of intelligence and will of the buddhi are drawn from
the Supermind, and, as Aurobindo points out, it is an inter-
mediary between the Supermind and the physical life of the
human mind evolved in body.(l)
The purpose of the buddhi, so to speak, is to enable man
to exceed the limitations of the sense-mind and sensational
thought-mind and to control this lower mind, to raise its
action into a higher plane of will and intelligence. However,
the buddhi as it functions at the present level of human
evolution is affected by a mixed and impure action. Even at
its highest stage of functioning in the intelligence the buddhi
is hampered by the lower mentality. But there is what Aurobindo
calls the "higher buddhi" which is not so affected.(2) This
higher buddhi is really an intuitive mind which unlike the lower
buddhi or intellect does not imperfectly seek truth and know-
ledge but already possesses it. As Aurobindo states, the higher
buddhi "is not intelligence but vision, is not understanding
but rather an over-standing in knawledge“.(3) This higher
buddhi or intuitive mind receives pure forms of Truth from the
cosmic plane of intuition above mind. However, the action of

intuition in us is both imperfect and intermittent. It is not

(1) Synthesis of Yoga, p.745.
(2) Ibid., pp.35Hf.
(3) Ibid.
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our normal mode of consciousness. Instead, we receive intuitions
and inspirations from this supramental faculty in response to
the thought and aspiration of a struggling intellect and heart.
As a result the action of the intuition is not pure but
affected by the needs of the heart and intellect. The intui-
tions we receive are seized by the lower buddhi of intellect
and broken up by the understanding so as to fit in with out
intellectual knowledge or by our heart so as to suit our
emotional longings and preferences.(l)
It must be stressed that by intuition and intuitive mind, -
that higher form of the buddhi which is the receptive channel
of intuition in us, - Aurobindo does not mean what is ordinarily
understood as intuition and intuitional reason. He explicitly
points out that the true and authentic intuition which is a
supramental faculty must be distinguished from '"that power of
involved reasoning that reaches its conclusion by a bound and
does not need the ordinary steps of the logical wind", (2) This
power of ordinary mental reason is one by which mind is able
to "leap" in s supralogical fashion to an insight or discern-
ment, rather than proceeding slowly and cautiously step by step
according to logical reason. Such a rapid movement of mind
has something of the quality of intuition about it and thus is
easily mistaken for it. The true intuition, however, is not
just a rapid functioning of the intellect; "it is in us a
projecting blade, edge or point of a far-off supermind light

entering into and modified by some intermediate truth-mind

(1) Synthesis of Yoga, p.355.
(2) Life Divine, p.842.
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substance above us and, so modified, again entering into and
very much blinded by our ordinary or ignorant mind substance".(l)
The true intultion is, in other words, that cosmic conscious-
ness or plane of consciousness which receives from the Super-
mind by way of the Overnind truths of the nature of things asnd
trensmits these truths to us as the higher buddhi or intuitive
mind. The truth and knowledge which the intuition transmits
is, thus, not the full gnosis of the Supermind nor even the
broad vision of the Overmind but is truth and knowledge greatly
reduced in force and vastness. lioreover, the transmission of
intuitional truth is distorted, as we have indicated, by the
reason, emotions and passions. Furthermore the intuitive mind
in us is as yet poorly developed; it is dominated by the

reason and testricted in its actions to particular purposes of
mental will or knowledge. WNevertheless, the difference between
a true intuition and a pseudo-intuition is vast. Whereas the
latter is always subject to subsequent vetification or support
by the senses and reason, the true intuition on the contrary
carries its own guarantee of truth within it. Also, if it is

a pure intuition, unmixed with sense perception and intellectihal
ideation, it can never be contradicted by experience. It may
be verified by the senses and reason but is not dependent upon
such verification. '"rfor the true intuition proceeds from the
selfwexistent truth of things and is secured by that self-
existent truth and not by any indirect, derivatory or dependent

method of arriving at knowledge".(z)

(1) Life Divine, p.252.
(2) Synthesis of ¥oga, p.5u6.
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Even though "a pure intuition is a rare occurrence in our
mental activity"{l) because of the interventions of the
rational intelligence, intuition does occupy an important place
in our means of knowledge. Behind all our mental operations
the intuition always stands veiled.(z) It establishes a
connection between mind and the higher levels of consciousness
above it and provides a passage of communication and entry for
mind into these supramental realms. Indéed, "intuition gives
us that idea of something behind and beyond 2ll that we know
and seem to be which pursues man always in contradiction of his
lover reason and all his normal experience and impels him to
formulate that formless perception in the more positive ideas
of God, Immortality, Heaven and the rest by which we strive to
express 1t to the mind".(3) The intuition is, therefore, able
to give us the truth of reality, but because it is not yet
organised in our surface being, it cannot present the truth in
that articulated and ordered form which is demanded by our
nature. Instead, working in us as it does in a subliminal
fastion, the intuition is greatly dependent upon the reason foér
the surface expression of suprarational truth, and thus the
force and purity of its truth-visions are lost. Intuitions

become Ymentalised" and thus subject to error and misinterpretas-

(1) Life Divine, p.252.
(2) Ibid., pp.6uf.

(3) Ibid., p.64. Aurobindo regards religious beliefs as sort
of "mentalised" intuitions. (See Life Divine pp.770f.)
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ontinuation of Footnote No. 3 on Page 231.

It was by an extension of that faculty of instinet and
intuition already present in the animal that man first
made his necessary discoveries of supraphysical reality.
This was before he became depended upon his senses and
intellect. As his mental and life faculties developed,
however, his original intuitive, instinctive and
subliminal formations became subject to intellectualisation
and overlaid with structures erected by a growing reason
and mental intelligence. Thus in India there was an age
of intuitive knowledge represented by the early Vedantic
thinking of the Upanishads, but this gave way to an age
of rational knowledge. (See Life Divine pp.65f.)
Inspired scriptures made room for the subsequent meta-
physical systems. At first the results of reasons were
submitted to and tested by Sruti, inspired revelation,
the earlier results of intuition embodied in scripture.
In time, however, reason asséerted its owp supremacy,

and there arose conflicting schools each of which claimed
the Veda as authority and fought each other with its texts.
"The unity of the first intuitional knowledge was thus
broken up and the ingenuity of the logicians was always
able to discover devices, methods of interpretation,
standards of varying value by which inconvenient texts

of the Scripture could be practically annulled and an
entire freedom acquired for their metsphysical specula-
tion". (ILife Divine, p.67).
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tion. They have no longer the nature of intuitions; for, as
Aurobindo points out, "an intuition passed in judicial review
by the reason ceases to be an intuition and can only have the
authority of the reason for which there is no inner source of
direct certitude".(l) Nevertheless, the intuition is there
working behind the veil of the mind, presenting to our ordinary
mental consciousness glimpses of suprarational truth and thus
lifting the mind even more towards a greater light and force

of knowledge. loreover the intuition operates automatically

in our consciousness to complete, validate and set in order

our sense images of the external world in a wey which,
Aurobindo asserts, "immediately relates the image with the
thing imaged and gets the tangible experience of the object,

so that we are not: merely regarding or reading a translation

or sense-transcript of the reality but looking through the
sense image to the reality".(z)
hind, Intuition and Knowledge.

If our surface consciousness were always open to the
action of intuition, then, Aurobindo maintains, error would
not be possible.(3) Our normal method of cognition would be
a sort of truth-seeing, rather than the half-blind groping

vhich characterises the rational mind. Intuition is, however,

as we have already indicated, prior in the terrestial evolution

(1) Life Divine, p.843.
(2) Ibid., p.385.
(3) Ibid., p.547.
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of comsciousness to the buddhi or thought-mind. At first in
the nescient and helpless animal the secret conscious-force in
nature sends up to its uninformed surface consciousness the
nminimum of intuition necessary for maintenance of its existence
and the performance of the operations necessary for its life
and survival. This is the animal's first source of knowledge.

A second source is its surface contact with the external world.
It is this contact which is the cause first of conscious sensa-
tion, then sense-perception and finally intelligence. In the
course of the evolution of the surface consciousness intuition
assumes less and less importance. Finally with the development
of human intelligence intuition becomes less purely intuitive.
That is, the animal basis of mind, - the instincts and vital
intuition, - is mentalised, and even mental intuition becomes
mixed and impure. With the intuition no longer freely function-
ing, error enters into perception and judgment: for the evolving
surface consciousness, restricted in its action within a
separate individual vital-physical form, has to acquire a
knowledge by an indirect means which gives not even a fragmentary

(L

certitude. It must rely greatly upon phgsical image and
vital sensation, interpreted by sense and mind and turned into
a corresponding mental idea or figure. Such ideas have to be
related, and new knowledge fitted into the already acquired
knowledge and experience. Thus, as Aurobindo points out, "at

each step different possibilities of fact, significance,

(1) Life Divine, p.549.
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judgment, interpretation, relation present themselves; some
have to be tested and rejected, others accepted and confirmed:
to shut out error is impossible without limiting the chances
of the acquisition of knowledge“.(l)

This acquisition of knowledge through a separate contact
of subject with object is our ordinary mode of cognition. We
rely mostly upon our senses and sensational thought-mind, upon
manas, for our knowledge of the external world. This is what
Aurobindo calls "wholly separate knowledge by indirect
contact".(Z) Three other "cognitive methods of Nature" which
Aurobindo distinguishes are "a knowledge by identity, a
knowledge by intimate direct contact, 2 knowledge by separative
direct contact".(3) The third method is characterised by a
geparation of subject from object, though, unlike sense
perception, with a direct contact or even partial identity.
Such a method is employed when we regard in a 8etached manner
our own subjective movements. This is ordinarily the method of
our reason in observing, knowing and controlling the inner
movements of consciousness. The second method, which involves
a more intimate contact, is the method of the dynamic part of
our mind when it associates itself with our sensations, desires
and feelings. The first method, knowledge by identity, is wh?g)

Aurobindo calls '"the original and fundamental way of knowing"

(1) Life Divine, p«549,
(2) Ibid., pp.k70, W72f,
(3) Ibid., p.470.

(4) Ibid., p.W69.
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and is in 1ts purest form "illustrated in the surface mind only
by our direct awareness of our own essential existence: it is

a knowledge empty of any other content than the pure fact of
self and being; of nothing else in the world has our surface
mind the same kind of awareness".(l)

It is only by knowledge by identity that the truth of a
thing can truly be known; for in identity there is a union of
the consciousness of the subject with that of the object. This
is the quality of knowledge proper to the supramental trufh—
consciousness where knower and the known, subject and object
are one. Our mental knowledge, however, is mostly indirectly
gained and thus faulty. We depend upon the data of the sense-
mind, arranged and interpreted by the reason and understanding.
Our mental knowledge is therefore a limited knowledge, a mixed
knowledge-ignorance, but, as Aurobindo points out, "it could
not be otherwise since our awareness of the world is born of
a separative and surface observation with only an indirect
means of cognition at its disposal".(z) Our self-knowledge,
though more direct, is nonetheless also stultified by a
restriction to our surface being, to our ego and not to the
real self or soul within, and by a dependence upon the
intellect.

If we are to achieve 2 knowledge by identity, - real

(1) Life Divine, p.470.

(2) Ibid., p.W74.
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knowledge, the "true truth of things" rather than the "practical
truth of relstion", - then we must go beyond the senses and
even the purified buddhi. At best the intellect will give only
a fragmented knowledge. What is needed for the complete

growth and self-possession of the soul within mind, life and
body is an integral knowledge, which is, as Aurobindo points
out, "supra—im:ellectual".(l> The buddhi, - understanding,
reason, intellect, - is but an intermedisry instrument of the
soul. It cannot serve the soul in achieving its final object
which is "to get to the highest and fullest truth of itself

and of things ... and to an action and a status of being which
shall be the result of or identical with that truth, the power
of this greatest knowledge and the enjoyment of that greatest
being and consciousness to which it opens".(z) Thus what is
necessary is that our present normal mental consciousness be
replaced by supramental consciousness, that at first we go
beyond reason to a fuller action in us of intuition, which,
though not the supramental gnosis itself, is yet "a power of
consciousness nearer and more intimate to the originsl knowledge
by identity".(3) Only 2 free and entire fntuition, one
unhanpered by its action by the mind, would be able to grasp
things by direct contact and to see their truth fully. However,

the intuition can only express itself clearly and fully as the

(1) Synthesis of Yoga, p.359.
(2) Ibid., p.760.

(3) Life Divine, p.841.
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normal consciousness of the individual to the degree that the
surface ego is subdued and finally eliminated. For it is self-
imprisonment in the surface ego which is, Aurobindo asserts,
"the cause of our limited knowledge or ignorance ... Our self-
ignorance and our world ignorance can only grow towards
integral self-knowledge and integral world-knowledge in
proportion as our limited ego and its half-blind consciousness
open to 2 grester inner existence and consciousness and a true
self-being and become aware too of the not-self outside it

also as self, - on one side a Nature constituent of our own
nature, on the other an Existence which is a boundless continua-

(1)

tion of our own self-being". Only by the breaking of the
walk of the surface ego ~ consciousness, can we get beyond the
circumscribed action of our senses and reason to the vaster and
freer action of intuition, - beyond a fragmented knowledge by
indirect contact to first a fuller knowledge by direct contact,
and finally 2n integral knowledge by identity, both of our
inner self, our soul, and of our outer world.

Ego and the Desire Soul.

What is this ego which is the cause of our ignorance or
limited knowledge? It is, as we earlier indicated, the fourth
part or aspect of the "inner instrument", the antahkarana, of
the surface individual: citta or basic consciousness, manas or
sense mind, buddhi or intelligence, ahsmkara or ego-sense.

The Ego.

According to Aurobindo ego is "only a practical

(1) Life Divine, p.475.
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constitution of our consciousness devised to centralise the
activities of Nature in us".(l) In itself it is nothing
fundamentally real. It is but an instrument put forward by the
buddhi in order to provide a centre for the experiences of the
manas or sense mind. As Aurobindo characterises the ego, it is
a sort of lynch-pin in the wheel of the mind which keeps the
(2)

total movement together. The ego-sense is a perception of
"I" as distinct and separate from "not-I", - a particular
formation of mental, physical, vital experience distinguished
from other formations, an individualisation of being in becoming.
The suriace ego-consciousness is the individual's first insis-
tent self-experience, and with it he identifies himself mentally,
vitally and physically.(3) Indeed, it is st first in terms of
the ego-sense that he regards himself as an individual at all.
The ego first makes itsclear eppearance in the rational
and willing-mind, the discriminating intelligence or buddhi.(u)
In the animal the sense of ego, of individuality, would not,
perhaps, be more than a somewhat vague realisation of continuity
and identity and of separateness from others in time movement.
At most it is a sort of subconscious ego. In man, however, the
thought-mind basing itself upon the sense~mind and memory

achieves a distinct idea of an ego, a persistent and self-identi-

cal individual which thinks, feels, remembers, senses and which

(1) Life Divine, p.332.

(2) Kena Upanishad, p.30.

(3) Life Divine, p.362.

(4) Ibid., pp.k6hf. Synthesis of Yoga, p.l16.
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remains the same whether it remembers or does not remember.

We may say that the ego is the "organ" of consciousness by whiich
the buddhi is able to relate both its external world of sense
experience and its internal world of emotion and sensation, as
well as the deeper insitincts and impulses of the subconscious,
to itself as the centre of discrimination and action. As the
mind experiences its inner and outer worlds, the ego functions
to organise, co~ordinate and integrate these experiences and to
give them a sort of unity upon which the intelligence may
operate. In the course of development of the intelligence the
ego emerges even more fully as the co-ordinating and integrating
centre of consciousness in the individual, the mind, identifying
itself completely with the ego, comes to know itself only in
terms of an "I" which is a particular body-life-mind complex,
distinct and separate from other such complexes.

The ego, then, is, we may say, a device of nature by which
the mental being becomes aware of himself, - not only of his
acts and the occasions and objects of his activity, but of that
which experiences them. At first it may seem as though the ego-
sense were constituted by memory or dependent upon it. This,
however, cannot be soj; for memory only enters into our self-
experience when that experience is related to successions of
time such that the individual can say "I en", "I was" and "I

shall be".(1) liemory is a device of the thought mind whereby

(1) Life Divine, pp.462ff. Kens Upanishad, p.31.
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temporally defined states of self-becoming and self-experience
are related and linked together. But memory in itself does not
create the sense of "I", of an experiencing surface self. As
Aurobindo points out, "the ego-sense is not a result of memory
or built by memory, but is already and always there as a point
of reference or as something in which the mind sense concentrates
itself so as to have a co-ordinant centre stead of sprawling
incoherently all over the field of experience; ego-memory
reinforces this concentration and helps to maintain it, but does
not constitute it". (1)

Although the seat of the ego is in the buddhi or mind, the
ego~sense is not restricted to the mind. It pervades 2all levels

(2)

of the surface heing. The individusgl identifies not only
mind but also life and body with en "i", with the sense of
separate existence, forming thereby what might be called a
physical ego, a vital ego and a mental ego. These parts taken
together ss a functional unity constitute the ego-complex which
emerges, it would seem, in that process of the individualisation
of basic consciousness, citta, by which the human individual is
formed.

Physical-consciousness is 2 sense of identification of
one's being with a body, distinct and separate from all other

bodies. At this level the individual consciousness identifies

itself with the affections, sensations, needs and desires of

(1) Life Diyine, p.ut6h.
(2) Life Divine, p.550ff.
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the bodys the generalised awareness is that of being a body
characterised by a succession of psycho-physical states.

On the level of the vital the ego-consciousness identifies
itself fully with the vital nature, - with its sensual and
sexual drives, with the full range of human emotions from vanity
and petty anger to love and hatred,with the vital will to power
and conquest and with the creative urges. The vital ego regards
the body not much as an intrinsic aspect of its being as an
instrument for the gratification of its @rges. It is the
principle and force of separate life-being affirming and defend-
ing itself in a world which is not-self to it.l)  The vitsl
egoy - or ego in the vital nature, - seeks control and dominance
of other individuals and things, needs possession of the world
in order to assert itself, as well as the ideas, ideals, creeds
and interests of the mind. If it is not strong enough to
grasp and control, then it has to defend itself, its "I-ness"
and "my-ness", against the encroachment of others. But when it
is strong enough, then no means are too remote for the
acconplishment of its ends, - whether it be the use of force
and violence, falsehood or even the destruction of other life
formations. The principle underlying the actions of the vital
ego is always the same: the assertion, expansion and maintenance
of the individual against all that may oppose, destroy or limit

it. Everywhere and always the vital ego asserts itself,

—— -

(1) Life Divine, p.553.
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introducing violence, oppression and suppression, aggression

and intolerance of 211 that is not itself or is opposed to

its satisfactions. (!’
On the level of mind the ego functions to achieve its own

(2)

personal self-affirmation as mental-individuzal. It uses

the powers of mentality and intelligence, - observation, judgment
and reason, - to achieve its ends. It views all existence

from its standpoint; its structures and arranges truth according
to its own preferences and convenience; it selects and rejects
what it will of reality according to its own tenmperamental
predilections and preferences. In one manner or another the
mental ego exerts its distorting influences upon virtually all
activities of the mind. Even when the mind strives for
impersonality of reason and objectivity of judgment the ego is to
some extent operative. The most vigilant and chaste intellect
1s not always aware of the prejudicial judgments it places upon
the reality it confronts and of the little twists it gives to
truth in its rational constructions. This is the fallibility

of the mind: it is not fully an honest perceiver of the truth

or a reliable reflector of reality. The less we are aware of our
mental ego a2nd of its influences the greater will be the
unconscious or half-conscious distortions of truth. The reality
ana truth we apprehend will be greatly the truth and the reality

we have constructed by prejudgment, temperamental choice, prefer-

(1) Life Divine, p.55k%.
(2) Ibid., pp.550f.
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ence and prejudicial acceptance of "fact" and idea. Such is
the effect of the ego-consciousness upon mental operations.

The ego, then, although most deeply rooted and fully self-
conscious in the thinking mind, the buddhi, nonetheless pervades
all levels and affects all aspects of the surface individual.

It is not, however', the lasting truth of the individual; "it is
only a formation of Nature, a mental form of thought-centralisa-
tion in the perceiving and discriminating mind, s vital form of
the centralisation of feeling and sensation in our parts of 1life,
a form of physical conscious reception centralising substance

and function of substance in our bodies"-(l) It is, in brief,

a temporary and practical mode of individuality constructed by
nature, prakriti, for the surface organissztion of eonsciousness.
It is nothing enduring and unchanging but rather is an ever-
changing and developing synthesis of a limited range of individual
conscious experience. However, Aurobindo asserts, behind the
ego-sense and ego-individuality "there is a consciousness, a
purusha, who is not determined or limited by this individualisa-
tion or by this synthesis but on the contrary determines, supports

and yet exceeds it".(z)

The psyche or soul behind the body-
life-mind complex devises the ego as an instrument of its own
self-expression and as a locus of its experience of world being.

Indeed, the ego is the mechanism whereby the psyche organises

(1) Synthesis of Yoga, p.245.

(2) Life Divine, p.332.
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and utilises world-experience in terrs of individuality. The
sole purpose of the ego is the individuslisation and centralisa-
tion of the surface consciousness;(l) it is the nucleus, so to
speak, the point of concentration and cohesion around which the
psyche organises the individual formations of substance,
vitality and mentality. The ego, then, has no separate exist-
ence really but is only a sort of surface representative of the
soul for the purpose of centralisation, - a temporary device or
construction of which there will be no need once the soul within
grows sufficiently to gain control of the outer instruments of
body, life and mind.

Although temporary, the ego is nonetheless crucially
important; it is, as Aurobindo declares, "indispensable to the
evolution of the lower 1ife",(2) - i.e. of individual forms of
body, life and mind. Without the ego or some such surface locus
the individual would be unable to achieve stability and self-
identity but instead would be lost in the subconscient and
inconscient strata of lower nature and in the mass conscioushess
of the collectivity. The individual has %o stand apart from the
mass and affirm his separate reality in the totalityj; he has
in his evolution to separate himself from the amorphous flow of
universal elements. As Aurobindo points out, the emergence of
life, the progress of mind, the growth of spirit, - even the
mind and spirit of the collectivity, - 2ll depend upon the
individual, on his freedom and power to realise and express

what is still unrealised in the mass, undeveloped in the

(1) Lights on Yoga, p.1ll.
(2). Synthesis of Yoga, p.871.
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(1)

subconscient end unmanifested in the superconscient. Unless
the individual achieves a sufficiently strong individuality, he
may be overpowered by the mass and become only a cell of the
mass body, losing his inner direction and being dominated by the
collective will and impulse. Evolution, not only biological

but social and spiritual depends upon the individuel; even the
salvation or liberation and perfection of the collectivity can

(2)

only come through the individusls who constitute it. Thus,

the ego is the means invented by nature whereby '"the individusl
night disengage himself from the inconscience or subconscience
of the mass and become zn independent living mind, life=-power,

soul, spirit, co-ordinasting himself with the world around him

(3)

but not drowned in it and separstely inexistent and ineffective'.
This, then, is the truth of the ego: it is a necessary but
temporary construction of nature in the evolution of conscious-
ness. But there is also an untruth of the ego. len tend to
perceive only this surface manifestation of their individuality
and to consider their existence as defined solely by the ego-
complex of mind, life and body. They live in ignotrance of the

truth of their real nature as a soul in a mind, life and body.

(1) Life Divine, pp.618ff.

(2) The importence of the individual for Aurobindo's metaphysics,-
and, as we shall see, for his political and social philosophy,
cannot be overstressed. As he himself says, "individuality
is as important a thing to the ways of the Spirit of exist-
ence as universality. The individual is that potent secret
of its being upon which the universal stresses and lezns and
makes the knot of power of all its workings". (Problem of
Rebirth, p.66).

(3) Life Divine, p.619.
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They do not perceive that the apparent separative individuality
of the epo is only 2 temporary surfece movement and that behind
the ego the "real individuality stretches out to unity with all
things and upward to oneness with transcendent Divine Infinity".
They do not lrealise that the ego is a sort of pragmatic contri-
vance of nature, a false surface substitute of the secret soul
which supports and holds toggther both self-experience and
world-experience. As long as men live in this surface construct-
tion of an apparent sepsrate and limited consciousness, of
apparent division of being, they live in ignorance (avidya) of

the unity of existence. From such ignorance comes error,

(2)

falsehood and evil. It is only be going within, so to
speak, that the individual can discover his true self and true
individuality, ond by discovering the self within himself he will

discover the one self in 31l existence. This is integral

knowledge, a knowledge by identity.(3)
(1) Life Divine, p.619.
(2) Ibid., pp.55uff.

(3) Gabriel iarcel propounds s similar idea of knowledge in what
he terms "knowledge by participation". In knowledge of one-
self which is the only true knowledge since it is knowledge
of the knower, Descartes' cognito formulstion is of no help
since it is not related to the whole self of will, body,
feelings, consciousness, but only to the ego as an organ of
cognition. Descartes was concerned with a thinking subject
standing over against a world of objects and not with the
whole Self as contained in Being-Itself. As lkiarcel says,
"Knowledge is contingent on a participation in being for
which no epistemology can account because it continually
presupposes it". (The Philosophy of Existence, Philosophical
Library, New York, 1949, p.8). With such a viewof the nature
of knowledge we believe Aurobindo would fully agree since it
is his contention that the real basis of 3ll cognitive
experience is consciousness of identity and by identity.

(See Life Divine, pp.4+88f).

With such knowledge of
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his true self the individual is able to exceed the barrier
and limitations of the ego and to universslise his conscious
existence.

According to Aurobindo, unless and until the individual
overcomes and breaks down his ego, he will be imprisoned by it,
suffering imperfection of both self-knowledge and world-know-
ledge, limitation of power and thus lsck of fulfilment. As
Aurobindo declzres, "the fulfilment of the individual is not
the utmost development of his egoistic intellect, vital force,
physical well-being and the utmost satisfaction of his mentsal,
emotional, physical cravings, but the flowering of the divine
in him to its utmost capacity of wisdom, power, love and univer-
sality and through this flowering his utmost realisation of all
the possible beauty snd delight of existence". '’

Just as for the evolution of the lower life of the indivi-
dual the presence and functioning of the ego-sense was indispen-
sable, so for the evolution of the individual's higher life the
elimination of the ego is indispensable.(2) As long as the
individual is not free from the ego-sense there can be no real
freedom, no perfection snd fulfilment of being.(3) For the ego
is, so to speak, the principal knot of bondage to limitation snd
ignorance. The ego, however, has a wvery firm hold on the

individual. As we have seen, it pervades all levels of the

(1) Human Cycle, p.49.
(2) Synthesis of Yoga, p.871.
(3) Ibid.,pp.773f.
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individual's surface consciousness, controlling and determining
not only the coghative and volitional processes of the mind, but
the movements, sensational responses and emotional reactions of
the physical and the vital nature as well. moreover, although
the ego has its seat in the buddhi, it is in the vitel being
that it hes most effective control upon the total person; for
here it is fed and maintsined by desire - prana or life-energysl)
This desire (prana) and the ego Aurobindo characterises as the
"two knots of human subjection to the lower nature“.(a)

Desire and the Desire Soul.

"Desire", says Sri Aurobindo, "is the result of incomplete-
ness, of insufficiency, of something that is not possessed or
enjoyed and which the being seeks for possession or enjoyment"s3)
It is just such sn incompleteness or insufficiency which seems
to characterise man. He is finite, limited, - limited not only
in his physicsl powers of growth and movement, but more especially
in his powers of knowing, feeling and willing. He is a mind
and soul chained to a body, a will groping in ignorsnce and a
heart subject to selfishness. Yet there is constantly a struggle
within his being, issuing from his very depths, to exceed every
limitation. The motivating force hehind this struggle is desire
and the quality of desire is what the ancient Indian sages calleéd
prana or life energy, "the substantial will and energy in the

cosmos working out into determined form and action and conscious

(1) Synthesis of Yoga, pp.7735%.
(2) Ibid., p.116.
(3) Rife Divine, p.686.
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dynamis of being".(l) This life force is the energy present in
all forms of substence, from the simplest particle to the most
complex arrangement. In the animal it is active as nerve energy
or 'vitality', energising matter into forms of life.'?

In its original nature prana is nothing other than
Consciousness-force (Chit-Shakti) realising itself as life,
vitalising its own forms of substantial existence.(3) Howvever,
in the evolutive movement of life out of physical matter prana
is characterised by a dynamic action, by an urge to exceed the
restrictions and limitations of matter, - creating, maintaining,
destroying, recreating - but always the motivation being to
exceed, to expand.

In the mental animal »nrana as nerve energy is present in

(1) Life Divine, p.247. As Aurobindo points out, prana can
mean simply "breath" as well as life or vitality in general.
(See Kena Upanishad, pp.22f). In the Sankhya view of
evolution prana is not a sepsrate principle but only a
product of the functioning of the eleven organs of the
body (Samkhya Karikss, 29). Agoinst this opinion Shankara
(Bhashya on Brahma Sutras, 2:%4:9) srgues that there is a
chief prana which is neither merely air or a product of the
functioning of bodily orgsns but is Brahman itself (1:3:39).
Likewise Ramanuja declares that the chief prana is the
primordial life-force, Braghman, and is not to be confused
with prane as "vital air" (Adhik. IX, Sut.24).

(2) Life Divine, p.173.
(3) Ibid.
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(1)

both a physical and a psychical form. Physical prana is
the vital force producing the reactions of hunger, thirst,
fatigue, health, disease and all other vital experiences of

the body.(a)

Psychical prsna is the life-energy working in
support of the mental activities. Whereas the proper action of
the psychic prana is the experience of "pure possession and
enjoyment (bhoga)" - enjoyment of thought, will, action, contact,
sensation, etc. - it instead serves to fill the mental being
with vital craving which manifests itself in the form of desiré?
It is this desire, this sense of want, which issues from the
awareness of limitation in the physical-vital being and which
clouds the intelligence (buddhi) and sustains the ego. The
mind becomes controlled by an egoistic desire for self-assertion
and expansion and by a host of lysts, hungers and thirsts, both
psychical snd physical. The psychical prana distorts all pure
enjoyment (bhoga) by turning it into an egoistic craving which
affects all levels of the mind. "The psychic prana invades the
sensational mind and brings into it the unquiet thirst of

sensations, invades the dynamic mind with the lust of control,

(1) Synthesis of Yoga, p.397. Prana besides being an operation
of chit-shakti as cosmic energy indwelling and supporting
all creation has more specialised functions as the vital
force of both the physical being and the psychic organs.
Such, according to Deussen, seems also to be the ancient

and classical view, (P. Deussen, Die Nachvedische Philosophie
der Inder, Leipzig' Brockhaus, 1920, pp.69ff).

(2) Synthesgis of Yoga, pp.397f.

(3) Synthesis of Yoga, p.750..
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having domination, success, fulfilment of every impulse, fills
the emotional mind with the desire for the satisfaction of
liking and disliking, tor the wreaking of love end hate, brings
the shrinkings and panics of fezr and the strasinings end
disappointments of hope, imposes the tortures of grief and the
brief fevers and excitements of joy, makes the intelligence and
the intelligent will the accomplices of all these things and
turns them in their own kind into deformed and lsme instruments,
the will into 2 will of craving and the intelligence into a
partial, a stumbling and an eager pursuer of limited, impatient,
militant prejudgment and opinion".(l)

In effect, the psychic prana is itself tied dowm to the
physical 1life, subject to the limitations of the nervous force
of the body. It thus seems to pull the mind down to the level
of the body, there to be governed by the physical vitality and
by a"limited life's instinct for possession and satisfaction“.(z)
Instead of the illumined intelligence of the buddhi ruling the
lower physical and vital natures, the buddhi itself is subject
to all the affections and afflictions of the body, from passion
to fatigue, disorder and disease.

Our normal mentality is, therefore, predominantly a physical
mentality; we think, will and act in terms of the body, its

emotions, sentiments, hungers snd lusts. Our lives are accord-

(1) Synthesis of Yoga, p.750.

(2) Synthesis of Yoga, p.749.
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ingly characterised by disquiet (a8anti), discontent and sorrow
(duhkha). Thus it may be rightly said that 'desire is the
root of all sorrow'.(l)

Desire does, however, have a limited role to play in
evolution. It does sometimes produce a rajastic force, a vital
will, to help man rise out of inertia which would otherwise
inhibit action.(2) But this is true only for certain inter-
mediste ends. In order to go beyond these ends man needs a
motivaeting force other than desire.

It is sometimes thought, however, that desire is a
requisite condition for action; that when desire ceases, action
ceases. This Aurobindo maintains, is manifestly not soj for
much action even in our daily life is accomplished apart from
any motivating desire. Just as Nature works by calm necessity
and its inner laws, "even man constantly does work of various
kinds by 2 spontaneous impulse, intuition, instinct or acts in
obedience to a natursl necessity snd lsw of forees without
elither planning or the urge of a conscious. vital volition or
emotional desire".(3)

Indeed not infrequently an act is contrary to either
intention or desire, issuing from a felt need or compulsion, a
deeply seated impulse or the expression of some inner force or

as the conscious pursuance of a higher principle. Desire,

(1) Synthesis of Yoga, p.750.
(2) Ibid., pp.306, 752. Life Divine,
(3) Ibid., p.305.

p.6E6.
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rather then being o creative force compelling us forward and
out from ourselves, is a bond wihich ties us to our narrow
egoistic movements. It is only when we are frce from all desire
that we are truly free and can truly create;(l) for when we live
in desire, we live in the bonds of death.(z)
It is desire, therefore, which infects all levels of our
consciousness and supports and expands the ego. But even when
the enlightened intellect and the heart have realised the true
nature of the ego ass the source of their ills, they cannot easily
rid themselves of it since the psychic prans with its force of

(3)

desire continually renews the enduring strength of the ego.

(1) Aurobindo would, we believe, agree with Krishnemurti's state-
ment that the mind "is the instrument of sensation and desire,
or rather that it jis sensation and desire, and that it is
mechanically caugit up in routine ... Only then (when the
hold of desire is broken) is it possible for tihe mind to be
in that state of creativeness in which the new can always
come into being ... Beyond the physical needs, any form of
desire, -~ for greatness, for truth, for virtue, - becomes a
psychological process by which the mind builds the idea of
the 'me'!' and strengthens itself at the centre". (The First
and_Last Freedom, Gollancz, London, 1956, pp.102-103.)

(2) The Brihadaranyaka Upanishad (I.2.1.) accordingly character-
ises life as the hunger which is death. That is, life is
pranic force and the nature of life or prans is hunger or
desire which is never satiated, ever feeding itself
physically and psychically upon its environment. The law
of nature is, as Aurobindo points out, "what devours mnust
also be devoured". Life Divine, p.188). Thus in the
physical world individual forms of life are subject to s
mutual devouring, to final exhaustion and death.

(3) Synthesis of Yoga, p.4Ol.
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Only when the mind is able to separate itself from association
and identification with the sensations and emotions of the vital
being will the hold of the ego be broken.

The psychic prana, the life force shaping our vital-mental
being, fills the emotional centre (the 'heart!') with the
sensational desires of the vital, thus generating what .

(1

Aurobindo calls a sensational 'desire-soul'. It is this
formation of the prana in the vital nature "which governs most
men and which they mistake often for the real soul".(2) This
desire~soul affects and governs the consciousness of most men.
It is "narrow, ignorant, limited, full of obscure desires,
passions, cravings, revolts, pleasures and pains, transient joys
and griefs, exultations and depression”.(3)

The desire-soul is, according to Sri Aurobindo, quite
distinct from the ego, though both have similar effects upon the
individual's life and spiritual growth.(h) The ego as the
dominant force in the surface being is rooted in the buddhi or
intelligence and pervades all levels of the body-mind complex.

The desire-soul, on the other hand, is the production of prana

in the vital being snd is the centre in msn of life working as

(1) Synthesis of Yoga, p.l170.
(2) Letters, lst Series, p.147.

(3) Lights on Yoga, p.20.

(4) Letters, lst Series, p.148. Aurobindo makes a clear
dibstinction between ego and desire-soul (see Synthesis of
Yoga, pp.96, 199, 200-201). By desire-soul he evidently
means generally the surface vital being of the individual,
the vital passions and desires organised about the vital ego.

Indeed he equates desire-goul with the life-force or prana
itself (see Synthesis of Yoga, ».95, Letters, lst Series,

p.147.
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(1)

"a movement of desire'. The desire-soul does, however,
exert from its base in the vital its disquieting, disharmonious
and perverting influences upon the physical and the mental as
well. Indeed, it is, Sri Aurobindo says, "the obstinate knot
of the ego", for it "refuses to relax the knot even when the
intellect and the hesrt have discovered the cause of their ills
and would be glad enough to remove it".(Z) All the mental
faculties ~ basic consciousness (citta), sense-mind (manas),
intelligence (buddhi), snd ego-idea (ahamkara) - are affetted
by it. (3 finally, just as the ego is the integrating centre
and governing principle of the surface consciousness, so the
desire-soul may rightly be viewedas a "separatikve soul of ego",
for "all its instincts are for a separative self-affirmation"sh)
This, then, is the nature of the surface individual: a
body=-life-mind complex dominated by an ego and possessing a
desire-soul. But for Aurobindo this is not the totality of the
humen being. There is behind and above this surface construc-
tion a truer, more real nature of the individual. The outer
world of man is 2 world of nature (prakriti) and ignorance

(avidya) but the inner world is one of Spirit (purusha) and

knowledge (vidya). Of the greater part of his individual being

- - —— ——— — e ¥ o ——

(1) Synthesis of Yoga, p.200.
(2) Ibid., p.4Ol.

(3) Ibid., p.739.
(4) Ibid., p.199.
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man is ignorant. There are depths and heights of his nature of
which, at best, he is but dimly aware. He normally identifies
his individual existence with the ego-consciousness of the
mind, but this mental consciousness, Aurobindo declares, "is
only the human renge which no more exhausts all the possible
ranges of consciousness than human sight exhausts all the
gradations of colour or human hearing all the gradations of
sound, - for there is much above or below that is to man
invisible and ingudible. So there are ranges of consciousness
above and below the human range, with which the normal human
has no contact ..."(l)

As we have seen, the individuel is formed, so to spesk,
out of the cosmic planes of mind, life snd matter. The meagre
surface formulation of body-life-mind which we normally accept
as the individual cannot possibly exhaust or express the fullness
of the manifestation of these cosmic planes in the spatisl-
temporal evolution. Indeed, if the individual were only this
surface nature and limited to the possibilities of the gross
physical body, then, says Aurobindo, there would be very little
room for a further evolution of man, snd "the human being could
not hope to accomplish anything essentially greater than his
present achievement".(z) The ancient occult science, however,

discovered, - as modern psychological and psychosnalytical

(1) Letters, 1lst Series, p.98.
(2) Life Divine, p.238.
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(1)

investigators are beginning to discover, - that the indivi-
dusl is much more than what appears on the surface, that the
greater portion of the individusl lies behind the limited ego-
consciousness of the mental, vital 2nd physical natures.
The Sublimingl Individual.

for Aurobindo the outer triplicity of body, life and mind
which constitutes the surface individual is but a3 reflection and
representation of a true inner being. Ian possesses, in other
words, a duel nature; he has an imner mind, life, body and soul
(psyche) as well as an outer or surface mind, life body and
soul (desire-soul). His inner being, his true nature, is to
the ordinary awareness a subconscient realm snd is often
erroneously termed inconscient or unconscious. In actuality

the inner mind-life-body-soul of the individual is sgubliminal

(1) Aurobindo would basically agree with the declaration of Carl
Jung that our ego consciousness "does not express the sum
total of our human nature: it is and remains only a part".
"Contributions to Analytical Psychology, translated by H.G.
and C.F. Baynes, Kegan Paul and Co., London, 1945, p.93).

The individual needs more than merely knowledge of his ego;
for "the fullness of life requires more than just an ego;

it demands spirit" (ibid. p.98). However, "most people
confuse 'self-knowledge' with knowledge of their conscious

ego personalities ... But the ego knows only its own contents,
not the unconscious and its contents". (The Undiscovered
Self, translated by R.¥.C. Hull, Routledge and Kegan Paul,
London, 1958, pp.6-7). What is needed is knowledge of these
vaster realms of consciousness.

As we said, we believe Aurobindo would basically agree
with Jung. However, although Aurobindo considered the
scientific investigation of human psychology necessary and
valuable, he did have considerable criticism to meke of
modern psy¥chological study and especially of psychoanalysis.
Mostly his criticism was aimed at the tendency in psychology
to take a partial truth (such as the importance of suppressed
sexual complexes) and to exaggerate and peneralise it to
explain all of human behaviour. Also he_felt that psycholoﬁy
and psycho-analysis lacked adequate knowledge and understend-
ing of the sunconscient and subliminal. (see Bases of Yoga,

nn.114ff).
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rather than subconscient. There is, indeed, a subconscient and
an inconscient realm of individual human existence, but these
are other than the subliminal proper. These various grades of
consciousness must be clearly distinguished if we are properly
to understand the nature of the individual beneath the surface,

(L

as it were.
The Sibconscient and Subliminal.

According to Aurobindo, "the subconscient is a concealed
and unexpressed inarticulate consciousness which works below all

(2)

our conscious physical activities". On the one hand it must
not be confused with inconscient proper which is the totally
involved state of consciousness, the complete absorption of
consciousness in form and force such that consciousness is

concealed and apparently absent, as it is in matter.(3) The

(1) Aurobindo judges modern psychology and psychoanalysis to have
an incomplete and imprecise understanding of the levels of
consciousness in the individual. Freud, for example, did not,
according to Aurobindo, know anything but"a few ill-1it
corners' of the lower vital subconscious which "is no more
than a restricted and very inferior portion of the sublimi-
nal whole". (Bases of Yoga, p.115). Because psychological
science has not yet really distinguished the planes of
consciousness, it inaccurately snd insdequately lumps all
the sub-waking-conscious levels together as the "subconscious™
or "unconscious". loreover, when it does touch the true
subconscious, it attempts to explain all conscious behaviour
and superconscious experience by this lower consciousness.
Aurobindo strikingly poses his objection to this practice
by pointing out that "the significance of the lotus is not to
be found by analysing the secrets of the mud from which it
grows herej; its secret is to be found in the heavenly arche-
type of the lotus that blooms for ever in the light above.
(ibid., pp.119-120-.)

(2). Letters, 1lst Series, p.173.
(3) Lbfé Divine, pp.262-26k4.
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Inconscient is, as Aurobindo characterises it, the 'nether soil
and basis of our physical existence“;(l) it is the stronghold of
darkness and ignorance out of which all evolves.(g) On the
other hand the subconscient must not be confused with the sub-
mental. The sub-mental is the consciousness which pervades our
physical and vital natures and is the basis of our physical and
vital actions and reactions, hovements, impulses and desires.

It is "a nervous and sensational dynamic mode of consciousness,
a gradation of awareness different from the mind: it has its own
separate reactions to contacts and is sensitive to them in its
own power of feeling; it does not depend for thst on the mind's
perception and response".(3)

The true subconscient is neither the inconscient proper nor
the submental. It is instead the inconscient on the point of
becoming conscious, the "inconscient vibrating on the borders of
consciousness".(”) The subconscient lies between the incon-
scient, - suppressed, involved consciousness in which all is
contained but nothing formulated or expressed, - and the
conscious life, mind and body. It is, like 211 the other main
parts of nature, universal as well as individual and constitutes
the evolutionary basis for all individual existence. In the

subconscient is stored the potentiality of all primitive

reactions to life as well as the impressions of all past

(1) Life Divine, p.558.
(2) Ibid., pp.543-545.
(3) Ibid., p.499.

(4) Ibig.
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experience which are manifested in dreams or rise to surface
consciousness as mechanical repetitions and unconscious habits,
in mental, vital and physical perturbations and as impulses and
motivations whose origins are obscure to the mind. The
subconscient is the basis of the individual's material being and
the support of all that comes up in the physical nature.(l) It
covers all the purely physiesl and vital elements of the body,
unobserved and uncontrolled by the mind. It also covers most of

(2)

the lowest workings of a submerged sense-mind. Into the

subconscient goes all that is rejected from the surface mind and
out of the subconscient arises every manner of disturbance. It
is the main support of disease and death in the body and the
stronghold of the ignorance. The operation of the subconscient
upon the nind and body is, however, mostly automatic, uncalled
for and involuntary since normally we have no direct knowledge
of its workings and hence no control éf,it.(B)
Although its action is mechgnical, irrational and repetitive,
the subconscious is not really different from the surface
mentality but only acting below the surface, not yet conscious

()

and known to the waking man. The subliminal, on the other

hand, is quite different from what we understand as our
[~

. ¢
conscious mentality. ? The outer psycho-physical being of the

- — -~ —

(1) Letters, 1lst Series, pp.172-175.
(2) Life Divine, pp.65uf.

(3) Ibid.

(4) Ibid., pp.81-82.

(5) Ibi

Q.
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individual is characterised in its operations by the limitations
of separative existence; the subliminal consciousness or self
of the individual is characterised by the expansiveness of a
universel existence. The subliminal is "a meeting-place of
the consciousness that emerges from below by evolution and the
consciousness that hos descended from abhove for involution".(l)
As we have seen, the person represents the individualisa-
tion of general or universal nature which on the one side
comprises the universslly involved consciousness of matter
(inconscient) struggling to expression in 1life (the subconscient)
and finslly mind and on the other side the superior or supra-
physical planes of matter, life and mind, opening on to the
superconscient. All of this is compressed, as it were, into
the evolutionesry individusl hunan being. What appears on the

surface is but a selective pragmatic formation of the concealed

(1) Life Divine, p.382. There is a sense in which the subli-
minal may be taken to mean all of the "concesled" conscious-
ness of the individual with e lower subconscient end and an
upper superconscient end. (See Life Divine, pp.4+97f; Letters,
1st Series, pp.167f.) We =2re here using the term
"subliminai", as Aurobindo most often does, to refer to that
vast realm of consciousness behind but on a level with the
outer mental, vital and physical natures. In this sense
the subliminal is distinct from the subconscient which is
consciousness lower than and inferior to the waking con-
sciousness and from the superconscient which is wonscious-
ness higher than and superior to waking consciousness. Again,
the subliminal may be called subconscious but only in the

sense that it is normally concealed to our weking conscious-
ness.
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self and consciousness of the individual, which on the lower

end encompasses the evolutionary subconscient and on the upper
end opens on to the superconscient.(l) In between, so to speak,
and on s level with the suriace mental, vital and physical
natures is the cosmic consciousness of the supraphysicel planes, -
s consciousness much wider and more luminous, more in possession
of itself than the surface or wsking consciousness. This is
the true subliminasl, we may say, as distinct from the subcon-
scient which is but 2 lowest, obscure region of the inner self
of the individual. It is this true subliminal, this luminous
consciousness and self behind the surface consciousness and
self, which constitutes the greater part of what is concealed
in the individual snd which largely provides the material for
the surfsce being. As Aurobindo points out "our perceptions,
our memories, our effectuations of will snd intelligence are
only a selection from its perceptions, memories, activities

and relations of will and intelligence; our very ego is only a
minor and superficizl formulation of its self-consciousness

and self-experience".(2) The subliminal being of the
individual is, then, the origin of all that is not the formula-
tion of evolving inconscient-subconscient (such as is the

surface physical being) or of the naturally developed

(1) Life Divine, pp.496ff. It is, as Aurobindo puts it, "rather
a2 secret intraconscient and circumconscient than a sub-

conscient; for it envelops quite as much 2s it supports the
outer nature". (Life Divine, p.500).

(2) Ibid., pp.%97-498.
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functicnings of the surface consciousness or of a reaction of it

)

to external impacts. Even then the subliminal exercises a
considersble influence upon these functionings, constructions end
reactions.

This subliminagl being or nature of the individual is what
Aurobindo calls the "subliminal self"(2), "inner being"(3), "inner

()

mentsl, inner vital, inner physicsl consciousness'. The vast
subliminal consciousness behind the surface constructions of mind,
life, and body is for the individual an inner mind, life and
subtle-mgterial being organised and suprorted by an inner psychic-
being, the true soul. This subliminal self which lies behind
the normal conscious awareness is a realm of universal conscious-
ness not limited by or dependent upon the masterisl plane or
physical world. The contact of the subliminal self with the
universal is, unlike the surface being, not dependent upon the
sense mind and senses; it is direct and fu1l.(5) It has s
mentality which, though aware of the physical mind and orgasns and
in large measure their cause or crestor, is superior tec the
limitations of surface existence; it possesses not only the

same capacities as the surface mind (memory, will, selective
intelligence,self-consciousness), though in far greater measure
and perfection, but slso powers of direct knowledge, understanding

and effective will which exceed those of the conscious self.(é)

(1) Life Divine,pp.3&2f.

(2) Ibid., p.362.

(3) Ibid., p.49E.

(4) Letters, lst Series, p.l68.
(5) Ibid., p.383.

(6) Life Divine, p.500.
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Likewise o subtle physical body of the subliminal is the real
substance supporting the surface physical being, and sn inner vita.:
being is the unborn and undying life force behind the external
form of life which is ignorantly taken as the resl existence.(l)
There is finally the subliminal psychic entity of which the outer
desire-soul working in vital cravings and emotions is a distorted
representative. This 'true soul' is "a pure power of light,
love, joy and refined essence of being".(g)

Unlike the smsall egoistic existence of the external forms of
our being,the subliminal is "our larger true individuality“.(3)
This is so because it is in the subliminal that "our individuaslity
is close to our universality, touches it, is in constant relstion
and commerce with it".(h) The subliminal is open to and
receives 'shocks' from universsl Mind, Life and liatter which it
in turn relstes subtly, but powerfully to the surface nature,
sometimes in dream consciousness (in which problems are solved
or warnings, premonitions and indications about the future are
given),(s) sometimes in extraordinary psychological experiences
of clairvoyance, telepathy and other forms of 'extra-sensory
perception'.(6)

Often such supernormal phenomens are attributed to the

subconscious or so-called 'unconscious'. To do so is, according

(1) Life Divine, p.203.
(2) Ibigd.

(3) Ibid.

(4+) Ibid.

(5) Ibid., p.381.

(6) Ibid., p.k479.
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to Aurobindo, ouite inaccurate. (1) Of course, the subconscious
is greatly resnonsible for our dresms, and it is %rue that that
content of the subconscious which presents itself in dresm forms
as obscene, inconerent and inconsequential fantasy often contains,
as has been correctly shown by psychological investigation,
deever meanings, e.g. pre-natal dispositions and impressions
derived from a racial consciousness ('collective unconscious')$2)
Nonetheless the subconscious is "the antechamber of the
inconscient"(3), a realm of half consciousness and an obscure
mind of usbit (gamksrss), of forms of morbidity and disease.t)
The subliminsl, or the other hend, is a reslm of laminous
consclousness open to the universel lknowledse of a cosmic mind,
the universal force of a cosnic life, the universal force-
formation of cosmic matter and the universaldelight of 2 cosmic
soul.(5) The subliminal consciousness is able to enter into a
Girect contact with other consciousness, to have knowledge
imuwediately and accurately of other persons and objects, of the
inner operations of the natural enerzies which opecrste unon the
mind, body and personalities of men. So-called 'psychic
phenomena', according to Aurobindo, "have ordinesrily nothing to
do with the psyche";(6) they are actually the operctions of the

inner mind, life and body of the subliminasl emerging in the

(1) Life Divine, p.497.
(2) Ibig., p.380.

(3) Ibid.

(4) Ibid., p.65k4.

(5) Ibid., pp.203-20k.
(6) Ibid., p.%&0.
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surface consciousness.(l) Once the wall between the inner
consciousness of the sublimingl and the limited surface mind is
removed, these extraordinary phenomena will constitute our normal
mode of perception and knowledge.
The Soul

Supporting all parts of the individual's subliminal self is
the psyche or soul. The psyche, as we earlier saw, 1s o
representative projection into the evolution of the Jivetman,
the eternal "central being" or self of the individual above the
manifestation. The chief work of the psyche is to vprovide g
besis in an evolutionery individual, - in temporal conditions, -
for the objective self-expression of the self-differentiated,
multiple Divine as individuzl Divine, i.e. Jivstman. Thus,
Aurobindo czlls the psyche "a spark of the Divine supporting all
individual existence in Nature“.(2)

Aurobindo distinguishes, we have seen, between psyche and
psychic being. The psyche is, properly speaking, the soul,
though it might more expressively be described as the "spark-
soul" or even "soul-essence'. "It is at first an undifferent-

iated power of the Divine Consciousness containing all

(1) Life Divine, p.480. Synthesis of Yoga, n:.1000f.

(2) Letters, 1lst Series, pr.130-131. The word "psyche" as used
by Kuroﬂindo shculd,ngt bg cogfused with the guirent
psychoanalytical concept, especially that of the Jungian
school. The "psyche" 2s understood in Jung's complex
psychology seems to have a rather ambiguous nature; for it
not only conrprises what the West understands by mind or soul
(Seele) but also "the totality of all psychological processes,

both conscious as well as unconscious" (P logi nes,
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Continuagtion of footnote No. (2) on nage 267.

translated by H.G. Baynes, Kegan Paul, London, 1923, p.588).
Thus, Jung's psyche includes within itself two supilementary,
though mutually opposed spheres, - the conscious and the
unconscious. Moreover, the ego-complex arises as the inte-
greting core of the individual in a process of centroversion of
consciousness or "realisation" (Bewusstwerdung) and participates
in botih spheres (Bewusstes und Unbewusstes,, Fischer Biicherei,
1957, pp.27f). It appears? however, that although the
"collective unconsciousness’ (kollektiven Unbewusstin) is prior
to individuation, - the "birth of the ego", - it itself results
"from the inherited possibility of psychical functioning in
general, namely from the inherited brain structure'" (Psychologica
types, p.616). Nonetheless the psychic processes may continue
and function apart from biochemical processes, - i.e. the brain,
- and thus are not bound to time and space (Wirklichkeit der Seele
Rescher und Co., Zlirich, 1934, pp.212ff). But how the Unconscia:
persists or what its ultimate status, or that of the individusl
psyche in relation to it is, is not mecde clear. Ior Aurobindo,
on the other hsnd, the psyche is a ray of consciousness, Divine
Spirit, self-existent as the inner reslity and orgenising and
integrating centre of each 2nd every individual existence.
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possibilities which have not yet taken form, but to which it is
the function of evolution to give form".{1)  This spark-soul or
psyche is present in all living beings from the lowest to the
highest; for the jivatman of which it is representative is the
transcendent individual self of every evolving forwr of life,
whether plant, tree, bird or man.(z) In the formation of the
human individwal, - that is, in evolving the possibilities of
conscious existence which it contzins, - the psyche assumes the
form of a psychic being or psychic individual or what Aurobindo

(3)

calls the caitya purusa. Thus, whereas 211 living beings

have 2 soul or psyche, only the human individual being has o
soul individual or psychic being. Indeed, it is precisely
because the pnsyche has grown or evolved into a psychic beins that
man mskes his aprearance in the evolution of nsture, nrakriti.

It is the psyche or soul within nature who orgsnises the
individvual forms of life and consciousness, expressing the
possibilities which it conteins end growing by the experience of
the evolving surface individual until finaily it comes to its
own, s> to speak, in man. The eppenrance of man pcints to the
aprearesnce in nature of the psychic being. However, the psychic
being in man does not emerge fully grown. It must continue to
grov until finglly it no longer remzins concealed in the
subliminal but comes forward to tske control of the individual

being, replacing the ego as the true individual or "I". At such

(1) Letters, 1lst Series, p.136.
(2) Ibid., pp.131f.
(3) Ibig,, p.136.
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o time it will experience the universe snd express itself in the
universe directly, rether than through and by the :resently
inadequate surface instruments of mind, life and body.

Rebirth and Soul Growth.

According to Aurobindo "rebirth is en indispenseble
machinery for the working out of a spiritusl evolution; it is
the only possible effective condition, the obvious dynamic process
of such 2 manifeststion in the material universe."(l) That is,
if the nrocess of terrestrial evolution is the frce and purnose-
ful nley of divine Sprit progre.sively exprecsing the poseibili-
ties of its infinite conscious existence in the individusl being
by an evolutionary gradation and ascent, then the rebirth of the
soul in the body is necessery and inevitable. If it is the
psyche within which is the true individuasl of the existence and
if the psyche has accepted birth in nature so as to express the
Divine's delight of self-differentiation end self-experience,
then rebirth of the psyche is the machinery, so to spesk, whereby
the One extended in universality sfiirms himself in individuality
and reveals to himself ss individual his own transcendence as the
Eternsl in whom sll universal unity is founded. In other words,

1f the Spirit discloses its being through the growth of the

(1) Life Divine, p.672. Aurobindo rejects zs "grotesque" the
nsme of "transmigration" epplied to the doctrine of rebirth.
Likewise he finds the pcpuler tern “reincarnstion" unsccept-
able. Instead ne prefers '"rebirth"; "for it renders the
sense of the wide, colourless, but sufficient Sanskrit term,
punarjanms, "again-birth", and comrits us to ncthing but the
fundemental iGea which is the essence and life of the doctrind
(Problem of Rebirth, pp.3-4).
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individual consciousness, the conscious individusl being, then
rebirth is necessery for the evolution of the psyche, the true
individusl being.(l) The soul or psyche enters the inconscience
of matter and out of it organises the evolving consciousness in
incressingly complex forms, such that this evolving consciousness
awakens to its own divine reslity and the soul recovers its self-
awareness. The psyche goes from life to life, growing in each
existence until at the human stage it has evolved a psychic

being which supports the individual evolution and develovs a
physical, a vital and a2 mental consciousness through which it
experiences the world and expresses itself.(2)

Rebirth is, then, for Aurobindo an inevitable consequence
oi the relstion between individuality and the purpose of the
cosmic manifestation. Here everything depends upon the nature
of the individual being who is reborn. The mere existence of
a soul is in itself not sufficient ground for the acceptance of
the doctrine of rebirth. There are, 2s Aurobindo recognises,
religious and philosophical systems which accept the existence
of the soul but not of soul evolution. For Aurobindo, however,
such belief in a3 soul which has no past but has a future, which
is created with the birth of a mortal body, 2nd yet is itself
immortal, - such belief is totally unacceptable. "It involves

the difriculty of a creature beginning in time but enduring

through all eternity, an immortalibeing dependent for its

(1) Problem of Rebirth, p.l2.
(2) Letters, 2nd Series, pp.525f.
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existence on an act of physical generation yet always and
entirely unphysical asnd independent of the body which results
from the generation."(l) Another belief about the soul closely
allied to this one fares little better es far as Aurobindo is
concerned: namely, that the soul is something pure and great
which has fallen into material existence and that by its acts in
the body it must redeem itself so that it may return to its
heavenly home. The chief objection here is that one earthly
life is hardly sufficient for such an immortal soul to achieve
its return and that it must either perish(!) or be doomed to
eternal perdition, - or else one must suprose thet it has more
existences than merely one.

As we have indicated,the inevitability and necessity oi the
doctrine of rebirth for Aurobindo follows from his unique view
of the reincarnating indaividual, the psyche. Buddhism has
always, we may suppose, in its orthodox forms taught rebirth.

But for Buddhism rebirth is imperetive beceuse of karma, - the

resultant and indestructible force of past actions which works
itself out in future events. There is no soul; for there is
no resl identity to the individual. He is but an ever-changing
flow of consciousness, a bundle of samskaras (fixed mental

formations) which fall apart at the death of the body. There

is a continuity to the states of econsciousness but no resl
immortsl soul passing from one body to another. It is karma whicl

reincarnates, creating the constantly changing mentality and

(1) Problem of Rebirth, p.39.
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physical forms thst we are. The Advaits of the Maysvada, on

the other hand, in its teaching of rebirth admitted the existence
of 2 self, but this self is the one Self, Atman, which (according
to Mayavada Adveita) cannot be many or multiple itself. Therefore.
there cannot be any true individual, no real and eternal individ-
ual self, only the one, unborn and unmodified Self apart from

the universe and unaffected by phenomenal existence. Birth,
life, deeth, rebirth, 211 of individual and cosmic experience are
in the last analysis naught but an illusion.

Aurobindo recognises that these are extreme views of rebirth
and that there is an oldaer view starting from the Upanishads
which teaches the reality of both the world and of the individdal
wvho is in himself the Divine which has assumed name and form and
which supports through the individual the experiences of life.(l)
The individual goes from birth to birth because of the force of
desire which is created and meintsined by the mind ignorantly
seeking things temporal rather than turning to knowledge of the
eternagl self. With end of desire and ignorance the Divine in
the individual withdraws from the changing human personality and
returns to its timeless, immutable and impersonal being. But
even here, as Aurobindo points out, the reality of the individual
is altogether temporal, lacking an enduring foundetion. loreover.
the sole purpose of the cosmic mgnifeststion seems to be the will
of the Divine towards world-crestion, and this will can operate

without any device of rebirth and the desire of the individusl

(1) Life Divine, pp.670ff.
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individual maintsining it. In other words, for the purpose of
world-crestion the Divine could simnly temporarily assume one
individuelity alter another, without a necessery continuity
between successive individuals. "The necessity for this purpose
of an individualised consciousness persistently continuous,
assuming nsme after name and form after form and moving between
different plesnes backwards and forwsrds, is not apperent end,
cven as a3 possibility, does not strongly impose itselfy still
less is %tuere any room for an evoluticnary nrogress inevitably
pursued from form to higher form such as must be suprosed by a
theory of rebirth that affirms the involution and evolution of
the Spirit in liatter as the significant forrmula of our terrestrial
existence".(l)

The vulgsr concention of rebirth is that there is no birth
of the soul, but rather a birth of a new body to be inhabited by
the old personslity: John Smith goes out of the old body today
and tomorrow assumncs a2 new body with 2 new name and in a2 new
environment to continue his terrestrial experiences. Such o
notion of the survival of personality is not what is meant by

rebirth, at leasst for Aurobindo.(2)  What we normally cell

(1) Life Divine, pp.671-672.

(2) Problem of Rebirth, n.16, Life Divine, pp.726ff. Riddle of
this World, pp.t3ff. As Aurobindo says, the popular idea of
rebirth is "that Titus Balbus is reborn agein as John Smith,
a man with the sasme personality, character, sttainments as he
had in his former 1life with the sole difference that he wears
coat and trousers instead of a toga and speaks in cockney
English instead of popular Latin. That is not the case.
What would be the earthly use of repeating the same nersongl-

ity or character a million times from the beginning of timne
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till its end? The soul comes into birth for experience,
for growth, for evolution till it can bring the Divine
into HMatter." (Riddle of this World, p.83§.
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personality is but a temporary surface formation of the spiritual
individual, tne psychic being, within. The outer personality
is, says Aurobindo, "one step of the many stevs of our evolution-
ary change and it serves its true purpose only when we pass
beyond it to a further step leading nearer to g higher degree of

(1)

consciousness and being". It is the psychic being or soul
personality which survives death, just as it pre-exists before
death, and goes from birth to birth, evolving as it goes. In
each new birth the psychic being constructs s new surfzce
individual, 2 new personality, suitable for a new experience of
the world and a new growth of its own being. The essential form
of the past personalities may remain as one element_or personal-
ity among many of the psychic, but it would remain behind in the
subliminal contributing whatever was needed for the new formation.
Indeed, 211 past personalities in their essence, - what Aurobindo
calls their "divine element“,(Z) - are present with the psychic
in the subliminal, lending impetus and potentialities for future
formations. As Aurobindo points out, "the greater the variety

of formations that have existed in the past and can be utilised,

the more rich and multitudinous the accumulated buildings of

(1) Life Divine, p.731. Aurobindo would agree with the Buddhist
and Mayavada Adwaita in denying an immutable, real existence
to the individual's surface personality, the ego-complex.
This is something built up of the ever changing states of
mind, life end body, something insubstantial and impermanent,
ceasing to exist as such with physical death.

(2) Riddle of this World, pp.85-86.
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experience, the more their essential result of capacity for
knowledge, power, action, character, manifold response to the
universe can be brought forward and hermonised in the new birth,
the more numerous the veiled personalities mental, vital, subtle-
physical that combine to enrich the new personality on the
surface, the greater and more opulent will be that personslity
and the nesrer to the possible transition out of the completed
mental stage of evolution to something beyond it".(l)

Another feature of the vulgar conception of rebirth is the
idea that rebirth is the moral and ethical machinery of the
world. That is, rebirth is the means whereby God rewards the
Just and good and punishes the wicked and evil; for if the
wicked of this life are not so punished in a future life and the
good so rewarded, then there is reason to doubt God's wisdom and
justice. ©So runs the ethical argument for rebirth. LEven if
God does not really exist, there still must be some sort of
sanction for righteousness and explanation for the relative
fortune and misfortune of men. The good man in this life who
suffers misfortune must be doing so because he was wicked in his
previous life. Similarly the prospering wicked man must have been
good in his previous existence but will suffer for his present

evil in the next life. And so it goes ad infinitumsy all is

explained and justified.

(1) Life Divine, p.728.
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Aurobindo rejects such an interpretation with scorn: "the
idea of the Law of the world as primarily 2 dispenser of rewards
and punishments is cognate to the idea of the Supreme Being as
a judge, "father" and school-master who is continually rewarding
with lollipops his good boys and continually caning his naughty

urchins".(l)

There is, however, in this interpretation of
rebirth a truth, - though badly distorted, - the truth of Karma.
Karma and Rebirth.

According to Aurobindo, karma means fundamentally that all
existence is but the workings of a universal energy, a building
of ell things by the action of that energy, - that all things
are linked together indissolubly in a continuous chain of cause
and effect, 2ll cause and 211 effect being the working of
energy.(z) Iwo things must be stressed in this broad charac-
terisation of karma. firstly, although the universal energy
or force is one, it works on several different though related
levels: mental energy determines a mental effect and not a
moral onej; a physical energy determines the nature and effect
of the physical consequence and does not translate itself into
moral and mental energies. lioreover, all energies put forth by
the individual are subject in their effects to the impact of the

surrounding, universal circumstance, past, present and future.

Secondly, this law of karma does not allow any room for chance.

(1) Problem of Rebirth, p.10.
(2) Ibid., pp.85ff.
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As Aurobindo emphnatically declares, '"chance does not at all
existy it is only a word by which we cover and excuse our owm
ignorance".(l)

As we have indiceted, the popular interpretation of karma
is one of a lex talionis, - an eye for an eye, - a tooth for a
tooth. Aurobindo admits that the formula of good producing good
and evil producing evil is true but not the whole truth.(z) The
good or evil in the individual may translate itself into a good
or evil action with good or evil effects, and this outgoing power
and effect ought to have an incoming reaction of equal power
and effect. But things don't always or simply work out this
ways; there:is no such simple correspondénce. 3In the first place
there are several different levels of "good" and "evil", although
the moralist will not admit it. There is 2 "good" and "evil" of
natural processes and of bhodily life which is quite different
from our mental, ethical idess and ideals. The nature world
whose first energy is the physical would he according to our
ethical notions non-moral; for the forces of nature are not
respecters of individuals. The rain fells and the sun shines on
the just 2nd the unjust alike. Nature hes her own laws, laws of
physical necessity to which our morel judgments cannot apply.
lgn's task in respect of nature is to live as much as possible
in harmony with these laws or suffer the consequences, but also

to exceed through soul growth the bondage to and limitations of

(2) Ibid., p.131.
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his natural being.(l)

In the physical world, therefore, the physical law applies,
just as in the vital world the law of life spplies. Here our
moral canons and ethical formulae azre not sufficient; here "the
first principle is that each thing should observe the law of its
own energy and each energy move in its own lines in the total
scheme and fulfil its own function and make its own returns".(2)
In life, for example, the race goes to the swift and the battle
to the strong and not necessarily to the moral snd pious. Such
is the law of vital karma.

Where, then, do moral and ethical principles come in? lan,
since he is a mental being, - i.e. the evolutionary product of
the mental self-expression oi the soul, - must rise above the
physicel and the vital law of nature end live predominantly in
the higher law of mental being, imposing it upon the physical-
vital parts. This involves the perfection of mentality for its
seke and for the sake of 2 higher evolution rather than merely
for its utility in dealing with physical and life forces.
roral and ethical ideals evolve in the attempt of man to 2pply
a mental rule or stenderd to his vital existence, when he no
longer seeks in his mind nerely pleasure and profit out of
life-(3) In a sense the idea of moral law represents the

governing of life by reason and intelligence rather than by

(1) Problem of Rebirth, pn.151ff.
(2) Ibid., p.150.

(3) Ibid., pp.l62ff.
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vital impulse and intuition. Aurobindo admits the importance

of such a rule of reason but points out that the mental idea

of right and justice has gotten itself inextricably entangled
with vital conceptions and demands, with vital notions of
pleasure and profit: good means vital comfort, happiness, fortune,

(1)

success, plessure, etc., and evil means the opposites. There
is, of course, a "good'and and "evil" judged by the resson but
these are properly moral values and not vital values and have a
right to a2 moral and not a vital return; reward and punishment
as the conditions for doing good and avoiding evil constitute a
fundamentally immoral principle of action. A moral order there
can and must be as the intelligent regulation of the individusl's
vital nature and for his relstions on that level with his
fellows. But moral right does not always have immediate or
obvious effects and certainly do not always bring vital returns.
As man develops in his mentel nature, he discovers that life
and matter follow fheir own law, have their own karma, which is
not in the rationel sense moral, and that, although the mind
must achieve mastery over the physical-vital, the karma of mind
is of a different order and the return of its energies other than
vital rewards and punishments. The mental being becomes truly
ethical when it seeks good purely for the sake of good and shuns
evil, not out of fear of punishment, but solely because the

following of evil involves a degradation and a fall from his true

w——— s m———— - m— -

(1) Problem of Rebirth, pp.l64ff.
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nature. Here on the level of the mental nature we discover the
truth of karma for msn, - what Aurobindo terms "the higher law
of karma" which is the law of man's spiritual evolution.(l)
That law is that the true return (or "reward") to an ethically
right output of energy is a growth within him of the soul, - of
ethical, moral strength, love, compsssion, truth, purity,
justice; the return (or "punishment") to an act of evil, to the
ethically wrong output of energy is retardation of soul growth
and an obscuration snd impoverishing and even a demolition of
the upbuilding of the soul.

Karma is not, then, for Aurobindo just a2 mechanical law of

antecedent and consequence, of cause and effect. Karma is

action, snd this means that there is a doer, a thing done and an

active consequence. This involves a coumplex of mental, moral
and physical workings. The driving force of the action is the
idea and will of the individual, and thus the act and conse-
quence are related to the ides aind will, and there must be a
moral and mental consequence to the individual which has the
idea and will, this signifies firstly a continuity of act and
consequence to the individual and therefore rebirth as the field
of the working out of act and consequence. Secondly this
signifies that the individual is morally responsible for all his

actions and their consequences. It is the individual who

a— g . —

(1) Problem of Rebirth, pp.179ff.
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formulates the idea and wills the actionj; it is he who is
responsible for the consequence. But is it not true that,
according to Aurobindo, it is nature, prakriti, which "forms the
thought, imposes the will, imparts the impulse" in us?(l)
toreover, what freedom does the individual have in respect of
the effects of both his present nature and of his environment?

To these questions Aurcobindo would answer that it is true that
the individual qua surface being is a construction of prakriti
and is subject to the workings of prakriti. But the individual
is greatly more than a construction of prakritij; he is firstly
and essentially a soul, purusha, which uses the construction of
prakriti, - the kndividuasl physical, vital, mental natures, -

for its own world-experience and objective self-expression. It
is this inner, true individual, tine purusha, who is free and
responsible, who gives or withholds its sanctions to the action
of prakriti, who can, wheh sufficiently evolved completely
control the surface individual rather than its being controlled
by nature. The outer mental, ego-will is not really or complete-
ly free because it is bound by its limited nature, subject to
ignorance and the product of the universal energy. Karma as a
law and process pertains only to nature, to prakriti, and not to
spirit, to purusha. It governs out outer mind, life and body

as a mecnanism of nature, but it is always the soul within which

freely determines its own evolution according to the cosmic will

(1) Synthesis of Yoga, p.245.
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of the Spirit and uses karma as one brocess for that evolutionsl)

As Aurobindo points out, "if a certain amount of results of
past Karma is formulated in the present life, it must be with
the consent of the psychic being which presides over the new
formation of its earth-experience and assents not merely to an
outward compulsory process, but to a secret Will and Guidance"sz)
As for the effects of the present nature of the individual,
his "heredity", the soul may, if sufficiently strong or aroused,
modify the surface construction according to its will and thus
alter the individual's actions and their resulting consequences.
There is wlways this spiritual freedom within the individual
over nature and karmaj; the more the soul grows, the more the
exercise of this freedom and control are seen in the individualls
surface being. Similarly in regard to environment, the
individual is not simply mechanically subject to its forces and
effects. What matters, says Aurobindo, is not what heredity or
environment makes of the individual but what the individual, -
the true, soul individual, - makes of heredity and environment.
Alvays, then, the real meaning of freedom, karma and rebirth
lies within the individusl, in his spiritual being. It is for
the growth of the individual being that the soul enters into
rebirth and accepts or rejects the workings of nasture. The joy
and pain, grief and suffering, fortune and misfortune which the

individual has are all parts of that soul experience and growth.

(1) life Divine, pp.71Gff.
(2) Ibid., p.720.
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The soul may even choose or accept misfortune and suffering as

helpful to its growth. ®’

In any case, all births are births
of the soul and, as Aurobindo says, "all birth is a progressive
self-finding, 2 means of self-realisation".(2)
Ihe Process of Rebirth.
1t 1s the soul or psychic being, then, which goes from
biérth to birth for its owm evoiution. The body, life and mind
of the individual are the instruments which the soul uses for
its experience, expression snd growth. They, being constructions
of nature, are subject to nature's laws and forces, - to decay,
disintegration, death. The soul or psychic being, being a force
of Spirit, is immortaly; it passes through death but does not
itself die. [I'rom the standpoint of the soul's evolution death
may be regarded as necessary since the soul "is not yet
developed enough to go on growing in the same body without the
need of change and the body itself is not sufficiently conscié%%".
When the body dies, the soul does not immediately go to a new
birth in another body. There are, as we have seen, supraphysical
cosmic plenes or worlds, - spiritual, mental, vital, - which
act constantly upon the physical universe by a sort of upward-
drawing and downward-passing force from above to produce out of
inconscient matter their own imprisoned principle of 1life, mind
and spirit. loreover, the subliminal self of the individual
is built up out of these planes and is in an immediste touch

with them, constantly receiving all manner of contacts,

(1) lLife Divine, p.726.
(2) Problem of Rebirth, p.82.
(3) Letters, 2nd Series, p.523.
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impressions and impacts. Upon the death of the body the soul
passes through these various supraphysical planes to its own
proper world there to rest until it is ready to assume its next
birth. If there were only this physical universe, then rebirth
of the soul as a part of the evolutionary process would mean a
constant succession of transmigrations from one body to another;
a nevw birth would immediately follow death without any interwal.
In such a case, says Aurobindo, "the soul would have no freedom
from Matter; it would be perpetually bound to its instrument,
the body, and dependent on it for the continuity of its
manifested existence".(l)
With death the material elements which make up the gross
physical body dissolve, as it were, into the universal material
stratur. The psychic being or soul passes out of the gross body
in what Aurobindo calls the "subtle-body", - i.e. the case or
sheath of the inner vital-mental nature composed of the subtle-
physical substance which supports the outer physical form of the
individual, - cerrying mind and life with 1t.‘?) The soul
gourneys iifst to the cosmic life piane or world and then to the
Mental world, in eazch plane of existence goes through certain
experiences resulting from its earthly existence and, after
throwing off first its vital and then its mental personalities,

the soul retires to its owm plane.(3) In the psychic plane the

(1) Life Divine, p.707.
(2) Ibid., p.710.
(3) Letters, ond Series, pp.529ff.



-287-

soul rests to assimilate the essence of its past life's
experiences and to prepare for its next birth.(l) However,
Aurobindo points out, the new birth of the soul is not simply

an automatic continuation of the past, a repetition and develop-
ment of the old surface personality or 2 taking up of the
development exactly where it left off at death. Instead, "there
is an assimilation, 2 discarding and strengthening and rearrange-
ment of the old characters and motives, a new ordering of the
developments of the past and a2 selection for the purposes of

the future without which the new start cannot be fruitful or
carry forward the evolution”.(2) As the soul passes through
the various subtle-physical, vital and mental planes, it
discards on each level the energies, vibrations and motives
proper to each level. At the same time by assimilating and
re-ordering the essence of personality and its physical, vital
and mental experiences the soul itself grows and develops, -
depending, of course, upon the quality of those past experiences,-
and decides the character of its next terrestrial existence.
After 2 period in the psychic world during which it assimilates
the essence of its experience and develops thereby, the soul
personality or psychic being returns to earth to mske a new
physical-vital-mental formation, - 2 new surface personality, -

for a new world-experience and a new growth of its being.(3)

On its return to ezrth the psychic being selects from the cosmic

(1) Life Divine, pp.713f.
(2). Ibid., p.715.
(3) Letters, 2nd Series, pp.HuOff.
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mental, vital and subtle-physical planes the elements it needs
for the new formation, s small portion of which is expressed on
the surface, the rest remaining concealed as the subliminal
self, - the inner mind, life and body supported by the psychic
being.

The Soul in the Body.

The soul in the body is, as Aurobindo speaks of it, like a
"little flame of godhead burning in the midst of a great darknéé;".
As the soul personality, the psychic being, evolves from birth
to birth, its influence upon and expression in the surface being
increases. However the total effect of the psychic being in the
individual is vitiated by the dependence of the soul upon the
imperfect instruments of the mind, life and body for its express-
ion. The nsychic being must constantly strive sgainst the
obscurity and confusion of the physical consciousness, the
srrogance of mind end the disruptions of the vital nature. The
workings of the soul are continually confounded by the falsehood,
error and evil of the surface desire soul and the ego.(z)
lcoreover, the influences of the psychic being rise to the surface
clouded in purity and diminished in effect by the workings of the
subliminal mental-vital-physical nature which it supports. In

(3)

a very profound sense "the soul is subject to nature'. Though
in itself "free from stain and mixture",(h) the psychic being

in its surface expression is caught up in the ignorance of mind

(1) Synthesis of Yoga, p.l7k.
(2) Life Divine, pp.795f.

(3) Synthesis of Yoga, p.490.
(4) Life Divine, p.796.
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and the emotions and sensations of the vital and physical parts.
In fact so confused with the impermanent states of mind, life and
body is the soul that its very existence seems at time to be
ean illusion. This, of course, is the conclusion reached by
Buddhism and modern haterialism: there is no undying and
enduring soul, only ever-changing psychomental states and
physical constitution of the individual. iayavada concluded
that both nature and the individual soul are finally unreal,
illusory, and pointed to 2 realm in which all such illusion was
extinct. Samkhya preserved the reality snd integrity of the
soul by declaring thal the soul is passive agnd pure and only
reflects the determinations of nature without being affected
by them. For Aurobindo, however, although the soul is affected
by its workings, its experience and expression, by the construct-
ions and movements of nature, it nonetheless hes a higher poise
of consciousness in the jivatman in which it transcends the
limitations of mind and subjection to nature. noreover, as
the soul, the psychic being, evolves and grows in self-awareness
ahd powver the more it will be free (gvarat) and progressively
ruler of all parts of the individual (samhrat)
The Ontological Nature of the Individual Self.

We have thusfer considered the neture of the individual
self in regard to the processes of terrestrial evolution both
a2s a surface being of mind, life and body and as an evolving
soul. The surface being we have seen is the construction of

the inner soul-person, the psychic being, which in turn is the
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representative in the evolution of the individual self, the
jivatmen, standing above the manifestation. Now we must turn
our attention to the nature of the individual self in itself,
so to speak, and apart from the evolution. .

In its ontological nature the individual self is a pre-
existent and super-terrestrial being which presides over the
evolution of an individual existence but is itself unborn and
eternal. In its essence the Jivatman or individuel self is but
a poise of the eternal and infinite Being (Sachchidananda), one
with 2ll other selves which are but the one Divine (Brahman) in

(1)

Its supreme Nature (psrd prakyti) manifested as the Hany. The
viany are the eternal selves of the Divine which in relstion to

the world of evolution (the lower nature, apar3d prakyti) appear

as the Jivetmans, supporting the evolution of the natural

(2)

existences, though not themselves in the evolution. Thus
Aurobindo characterises the Jivatman as "a portion of the Divine
se1rn, (3)

To Shankara this would have been an unacceptable character-
isation of the relation between the Jiva (or Jivatman) and the

Absolute, Brahman, - as unacceptable as Ramanuja's belief that

the individual is but s part (amga) of Ultimate Reality, a

(1) Letters, 4th Series, p.171; Letters, 1st Series, p.129;
Life Divine, p.136.

(2) Letters, 1lst Series, p.l31f.

(3) Lights on Yoga, p.23.
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qualified mode or form (visegspa)of Brahman.(l) In adwaita
absolutism the Jivas cannot be regarded in any sense as 2 »nart
of portion or mode of the Divine, for the Divine is both without
parts and without change.(z)
This charscterisstion of the Jiva es "an eternal portion"
of the Divine by Aurobindo corresponds to the definition of Jiva
in the Gita,(3) but he considers it to be only a figurative
expression.(h) Moreover, Aurobindo maintains, it cannot be
said that when the Gita declares that "it is an eternsl portion
of He that becomes the Jiva in 2 world of Jivas", it is

pronouncing the same view as the lster doctrine of Remanuja.(s)

(1) Thus Ramsnujs says: "The individusl soul is s vpert (afSs) of
the highest self, ss the light issuing from a luminous thing,
such as fire or the sun, is a part of that body, or as the
generic charascteristics of a cow or a horse, and the white
or black colours of things so coloured, are attributes anc
hence psrts of the things in which those attributes inhere,
or as the body is part of an embodied being. For by a
part is meant that which constitutes one place (ekadeda) of
something; s distinguishing attribute (viSegana) is a pert
of the thing distinguished by that attribute (visigjavastul.
Though the attribute and the substance stand to each other
in the relstion of part and whole,,yet we observe them to
differ in essential character". Sribhagya on Brahms Sutra,
ii. 3.45. See 0. Lgcombe, La Doctrine Forsle et Metsphysigue ,
Paris, 1938, pp.138f. de Ramanuja.

(2) Shankara's Corw.entsry on Brahme Sutra, i. 4.22.
(3) Gita, XV. 7.

(4) Lights on Yoza, p.27.

(5) Essays on the Gita, »n.397.
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Rather, it is only pointing to the fect "that there is an eternel,

2 real and not only an illusive bprinciple of multinlicity in the

spiritusl being of the one divine Existence".(l)
Aurobindo, however, means by Jiva or Jivetmsn something other

than what either Shenkasrs or Ramanujs intended. Although all

three translete Jiva as individual self, for Ramanujs and

Shankare this self is the individusl self in phenomenal existence,

whether that existence be considered illusory or resl; 1t is the

"empirical self". For Aurobindo, on the other hand, the Jiva

is both urior to and superior to phenomenal existence. It

exists eternally as an unchanging and unevolving self or power

of the Divine in Its suprenie N-ature (pars prak;ti).(z) In a

sense the Jiva or Jivatman is a primordiasl and eternsl truth
of divine Being (Sat) apprehended by divine Consciousness (CHit).
t is a truth of divine Being ever contsined within the divine
Consciousness as an infinite potentiality but non-differentiated
within the Ultimate Reality (Sachchidansnda) in its orimal poise
of pure, infinite, invariable Consciousness. Here there is only
One Self (Psramatmen,, the supreme Brahman (Parabrahmsn). There
is no actuslisation of the OUne as the Meny, as the individual
Divine, until Consciousness (Chit) concentrates itself upon the
infinite forms of its Being (Sat), realising itself as lany in
its intrinsic unity of Being (Sachchidsnands). For Aurobindo,

therefore, the many Jives a2re ever contained within the one

(1) Essays on the Gita, p.397.
(2) Letters, lst Series, p.l131l.
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suyreme Self as real forms of its being sand actuslised in

(1)

manifestation by an extension of its consciousness. In a
nlay of divine Conscicusness upon the forms which it contesins,
the Divine manifests the mwultiplicity of its self-forms (¢he
Jives) in an infinite self-extension and diffusion. "In each
name ana form it would realise itself as the stable Conscious-
Self, the saire in 3ll; but a2lso it would realise itself =25 3
concentration of Conscious-Self following sna suprorting the
individual play of movement, - the same everywhere in soul-
essence, but varying in soul—form".(Z) It ijs this individual
Self-concentration of the supreme Divine, supnorting the
maonifold soul-forms (gvartips) menifesteu in the movement of
Consciousness-iforce (Chit-Shakti), which is the Jivatman, the
individual Divine. Thus it is thet the principle of individusl-
isation is eternally contazined within the Absolute itself.
The Jivatman as the individual Divine is an eternal potentiality
eternally actuslised by Consciousness-r'orce (Chit-Shakti); as
the individual Vivine it is 2 power of conscious being contained
within the Absolute and put forth from it.

This view of the Jiva stands in sharp contrsst to that of

both Shanksra snd Ramanuja. According to Shankara the Jiva

has an existential or phenomenal reality but no ultimate or

(1) Life Divine, pp.l3hff.

(2) Ibid., p.136.
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(1)

ontologiczl reality. From the logical point of view the

inGividual self is the only reslity; for this self is thc agent

of 211 activity.

(2)

The Jiva is nonethelesz 2 rroduct of

- .U_ ] - . 0 . .
ignorsnce or gjnana; it hes no intrinsic reelity. It is a

0 . [ .“_ .
super-imnosition of gjndna upon Atman, or pure Consciousness, and

as such has an illusory existence.(3) It is real only in that

(1) As has been clearly shovm by Deussen (Die Nachvedische

(2)
(3)

Philosonhie der Inder, Leipzig, 1920, 'Das Vedantasystem!',
pp.5§§—3lﬁ5, Shankara had in effect two systens, distinct but
not unrelated. There was the 'higher' system forwred by an
esotetic te~ching (para vidys) in theology and eschatology
combined wit. o metaphysical woint of view (parsmartha-avastha)
in cosmology and .:sychology. This metaphysical system centra<
woiLnC the priuncipie of 'identity',i.e. the non-duslity(advaita
or Brahman: there is only Brezhman, totally identified with
Atmany there is no creation or existence of the world, no
nenifoldness, no inaividuality and transmigretion of souls.
Then there wes a system of popular religion for those who
could not attain to the higher level of identity. This second
cystem was 2 comwound of 2 lower or exoteric teeching in theo-
logy and eschatology and an empiricsl point of view(yyavahars-
avastha) in cosmology and nsychology and tsught the creation of
the world by Brehman as Iswara and the transmigration of souls
made individual by virtue of the upadhig. Shanksra,however,
doesn't nimself always strictly observe the distinction betweer
these two levels or view points, especially in his cosmology
and nsychology. As Deussen states: "Zum Nachteile der
Klarneit znd honsequenz wird diese Zweiheit der standpunkte
inKosmologie und Psychologie nicht {iberall streng gewezshrt.

Das System stellt sich in sllgemeinen auf den metaphysischen
Standpunkt und vernachlissigt den empirischen, olmne doch
demselben seine relstive Berechtigung abzusprechen und
absprechen zu kdnnen, weil er flr die gpara vidya der .
Eschatologie die unentbehrliche Vorsussetzung ist."(pp.593-59%%.

Brahma BSutra, i. I.4t. See Radhakrishnan, Indian Philosonhy,
VOloII,ppo " ")+85 '

Das Gupta, History of Indian Philosophy, Vol.I, pp.474ff.
Also 0.Lacombe,L'Absolu selon le Vedantg, Annoles du lusee
Guimet, Tome 49, Paris, 1937, pp.111f. Also P. Hacker,Viyarti:
Studien zur Geschichte der illusionistischen Kogmolosle und
Erkenntnistheorie der Inder Akademie der Wissenscheften una
der Literatur, lainz, 1953, pn.2h4f.




it is a necessary postulate of our empirical existence but unreal
in its own nature and apart from its relstionship with conscicus-

ness. Once the mental impurities (yritti-adnanas) sre destroyed

and the pure light of Bralman manifested, then the Jiva as an

. afnana stste vanishes ss an illusion, a nothingness. The Jiva
is an gidolon, a phantom (gbh3sa) of the Atman, like the reflect-
(1)

ion of the sun in water. The ides of the ‘'division' (bheda)
of the One into many souls Gepends on gyidy3d or ignorance.(Z)
For Ramanujs the individual self, as well 2s the world, is
real and eternal. The Jiva and the world exist distinct from
Brahman and are related to Brazhman as attributes and substence
(yisSesana and visesa) . Although the Jiva is a mode of the
Absolute, it is resl, unique, and eternal, possesses self-
conscilousness and intelligence,is unchanging, without rarts,
imperceptible and atomic.(3) However, because the Jiva is a
mode or qualified form (yigdesana) of the Absolute, it differs in
characteristics from it and is accordingly not one with it.(h)
The Jiva is a rart (aﬁég) of the Divine, but since Brahman admits
of no divisions, it is a part of Brazhman only in the sense that
"a distinguishing attr ibute (vi§e§aga) is a part of the thing

distinguished by that ettribute (viéﬁstavastu). Though the

attribute and the substesnce stand to each other in the relation
of part and whole, yet we observe them to differ in essential

(1) Brahma SGtra, 2. 3. 50.

(2) P. Deussen, System of the Vedanta, pp.30lff.
(3) Brahma Sutra, ii. 2. 19-32, ii.3.18.

(4+) Brahms SGtra, ii. 3-45.
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charecter".(l) The Jiva is the insepsrable attribute

(zprthaksidaha vifesana) of Brahman as Sst or ultimate substance
and an eternsl wart (ghda) of the vibhu or Reality which is s
whole.(z)
According to Aurobindo the Jiva is not ultimately an
illusion, a state of gifizng to be removed upon the attainment
of knowledse (vidya). It is an eternally existing individual-
isation of the One Divine and thus is possessed of the self-
luminous divine consciousness. MNor is there just one Jiva or
Atman; <there is an infinity of selves existing self-contained
in the One divine Self (Paramatman). This is not the division
(bheds) of the One into many souls which Shankara attributed to
the illusion crested by ignorasnce. Rather it is the One Divine
eternally manifesting the many in a play of its consciocusness
upon the infinite range of possible forms inherent in its supreme

nature (para prakrti) and supporting esch so mgnifested form by

a concentration of its Consciousness-Force. The Jiva is this
specific individualisztion of the supreme Divine which guides

and upholds the differentistion of esch self-form of the Absclute.
The Jiva is in this sense a self-concentration snd self-contract-
ion of the one Consciousness-Self; it is the Infinite infinitely
determining Itself, the individual Divine behind each a2nd every
of the infinite voriety of divine self-expressions.

Shankara would have objected, however, that this position

(1) Brahma SUtra, ii.3.45.

(2) See P.N. Srinivasachanri, The Phi;gggpgi_gi_ﬂiéiggadxaitaﬂ
The Adyar Library, Adyar, 1946, pp.296f.
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raises at leasttwo immediste difficulties. Firstly the oneness
of Brahman is reduced to 2 mere unity of many souls, and
secondly the undetermined Brahman is here determined by its
eternal manifestation of many souls. In answer tco the first
objection Aurobindo would say that tne oneness of the Absolute
is not 3 finite mathematical unit; it is a characterisation of
one infinite Being which contsins within itself infinite
possibilities of Being. That is to say, the very nature

(pars p;ak;ti) of the essential and infinite oncness of Brahman

is that it is capable of an infinite multiplicity; "but that
does not mean that the One is plursl or can be limited or
described as the sum of the ibbny: on the contresry, it can be
the infinite lany because it exceeds all limitation or
descrivntion by multinlicity and exceeds at the sme time all
limitation by finite conceptual oneness".(l) Here Aurobindo
escapes the charge of establishing a2 plurelism; there is a
'spiritual plurality' but the many souls do not add up to the
One nor do they constitute a cosmic totality. The infinite
Many are eternally contained within the infinite One. "One'!
and 'liany' here used are not mathematical terms but expressions
of Infinity. "Breohman is one, not numerically, but in

essence". (2)

As for the second possible cbjection Aurobindo would reply

(1) Life Divine, p.304.
(2) Isha Upanishad, p.37.
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that Brahaan is never determined by Its eternel individualisstion,

i.e., the manifestaticn of the many souls; the non-dual

essentiality (Adwaits) of the Absolute is never modified.

Truly, as Shanksrs insisted, only Brahman ig. But, as

Aurobindo declares, "That (iorahmen) is identical, not single.

It is identical always and everywhere in Time and Space 2s well

as identical beyond Time and Space. Fumericel oneness and

multiplicity sre equally valid terms of its essential uniﬁy?.(l)
The kMeny, therefore, may be cazlled 'pasrts' of Brahman in the

same sense that the waves are 'pesris' of the sea.(Z) The truth

liere is that esch wsve it yet that very sea, the apparent

diversities being those of frontal apprearances csused by the

(3)

seas's motion. Shankara, however, would anc¢ does take
excention to such an snalogy: it does not really a2:nly here,

for the waves 2nd the sea are objects of the senses but Brehmzn

(O]

is not.(h) The truth of Breahman, says Shankera, is that of
non-duality (Adwaita) but non-duality which is not both one and
rony at the seme time. Ultimste Reslity, Brshman, "is net »
single 1rincinrle which is reducible to 1 any but it is one single
nrincirle wiich forever renains one without a second".(5)
Tuerefore, concludes Shankara, "to peonle who throush wont of
experience have not this insight into things, there will always

be difference and ncn-difference, even gs in cthe c2se of the sea

(1) Isha Upanishad, p.38.
(2) Ibid, pp.37f.

(3) Ibid., p.38.

(4) Brahma Sutra, 2.1.1k%.

(5) M.N.Sastri, A Study of Shankara, University of Calcutt;,%%tZ,




and its waves, but in reality these differences are relative
and not truel (1) To such an argument Aurobindo would probably
reply that the twe terms,numericsl oncness ana multiplicity, are,
like 211 other such terms, but representotions in a divine
Consciousness (Chit) which is capable of regsrding ultimate
Being variously, infinitely, and of formulating what it so
regards. 2) This consciousness is not only a power of
knowledge (i.e. of yiingna or Real-Idea of divine Being, Sat)
but also a power of expressive will, of formative representstion.
For Aurobindo the key to the understanding of the relationship
of the Jivatman or individual self to Brzhman is found in an
understanding of the nature of this divine Consciousness.
s e e e e

Wheress in our normel nentel conscicusness ‘one! and 'many'!
are logically exclusive terms, in the divine Consciousness they
represent only two possible modes of en iniinite self-awereness.
Brehman as one cazn conceive of itself 2s many, and 2s the divine
Consciousness is not only concertually creative but creatively
executive, the act of conceiving and knowing is a2t once the fact
of willing and becoming. roreover, just ss the one knows itself
eternally es many, so the mony Jives lnow themselves as one with
eacn other and with the one divine Self. In other words, each
individual cen*re of the divine Consciousness, easch Jiva, is

that Consciousness snd is one vith thet Consciousness in 211 and

(1) Br; Sitra, 2. 1l.14.
(2) ILsha Upanishad, p.38.
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in the unity cf 211l. The infinite and essential nsture of
Bralmen s non-dusl (Adweita), ‘one wilthout s second', is,
therefore ireserved; for cach Jive and 211 Jivas are eternslly
the One in its manifold self-expression. Irurthermore, although
the nrinci: le of individualisation is contesined eternally within
the nature of Brahman, it is not obligatory for Brahman to
individuelise Itself; but the fzct is that It dGoes so eternally.
from thais roint of view Brahman is eternslly what It eternelly
becomes, and what is, 1s eternally Breshmen. Vheress Shankarea
would say that gnly Brehman ig, Aurobindo would exnrecs the same
Adwaite truth verhaps more fully by caying thst gll thet is is,
Brahman. Thus, wheress for Shankarsz the sole reality of Brezhman
excluces the reality of the individual, as well as the world, es
illusions 2nd superimpositions upon reality (Brahman), for
Aurobindo the infinite regslity of Brahman includes the reality
of both the individual snd the world - as its self-manifeststions.
It is on the matter of the identity of the Jive ond Brshnman
that Aurobindo is et veriance with fananuja who, in speaking of
the self ss an attribute (yifesana) or mode of Brehman, declares
the individual self to be eternslly different from and not
identifiable with God, just as an attribute is different from
and not icentifisble with its substance. But while Aurobindo
would disagree with Ramanuja in the latter's denial of the
essential and eternal oneness of the Jivs and Brahman, he would

agree with Ramsnuja asgainst Shankara that the individual self is
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resl and not just an illusion. For Ramanujz and Aurobindo the
distinction of a plurality of individual selves (Jivss) is not due
to nescience (Avidya) and hence unreal. On the contrary they are
eternally real. But, according to Aurobindo, the many Jivas are
not simply modes or attributes of Brahman, 2s they are for
Ramsnuja; they are originelly and eternslly one with Brahman
because they are self-mgnifestations of Brahman. The individusl
selves, the Jivatmans, are, therefore, both eternslly real and
distinct and eternally and essentially one with Brahman. They
are real and distinct because they are the eterna2l and infinite
individualisations of an eternal and infinite oneness. For
the same reason they sre essentially one with the Divine:
so'ham, tat tvem asi.
Ramanuja, however, objects that scriptural texts such as

Lat twam asi, 'Thou art that', joint not to identity of Brahman
and the individual self. Instead, as in 2ll cases of predication,
what 1s predicated is a substance characterised by different
attributes, such that the 'Thou' cannot be identified with the
‘that'.(l) Extending the point, Ramanuja argues that Brahman
is to the individual self (Jiva) as the soul is to the body.
Each has its distinctive attributes butyet the body is under the
centrol of the soul.(2) In like manner the self is the body
) CrbRe, o mesoons: giecRecke ol e fasty Vol 10,

Iuzac, London, 1934, pp.249ff.
(2) Brahms Sutra, i. I.31.
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(1)

of Brezhman which abides therein as Self and as its inner ruler.
This for Ramanuja would be the meaning of the Isha Upanishad!s
statement about seeing everywhere "the Self in 211 existences
and all existences in the Self"{2) or the declarotion of the Gita,
"I ai. the Self which abides within all things".(3) Brahman is
present in the Jiva as its Self snd its ruler, just as the soul
is present in the body as its self and its ruler.

At this point Aurobindo's view of the individual self, the
Jivatman, stasnds aistinctly apsrt from that of Ramanujs. The
Jivatman is an eternsl self-manifestation of the Divine, standing
behind natural existence supporting their evolution but is itself
non-evolved. The Jiva, according to Aurobindo, is Bralwman as
individual self. It cannot, therefore, be viewed either as an
attribute of e divine substance or as the body of a divine Self.
It is that "one without 2 second" and st the same time that One
which is eternally lany. Between the Jivs and the Brahman, the
individual divine and the transcendent divine, "there would be
no essential difference but only a practical differentiation";(h)
the individual self is according to Aurobindo both distinct from
and identical with the transcendent Divine.

Shankara and Ramanuja tius seem to be reconciled here.
loreover, the pluralistic doctrine (Dwaita) of liadhva that the

individual selves are innumerable and sre distinct from God, as

(1) éfibhasya, Thibsut, p.228ff.
(2) Isha Upanishad, Verse 6.
(3) Gits, X, 20.

(4) Life Divine, p.136.
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well as from each other, would find a place in Aurobindo's

definition of Jiva.(l) For siadhva the Jive is distinct from

. (2)
God both in the world of bondage (gafisara) and in relesse (mokga)

Although the Jiva, according to Aurobindo, Goes not enter directly
into gatsara, it nonetheless is the centrallteing behind the
manifestation of individual being snd as such is distinct from
Brahman, the supreme Self, and all other Jivas.

According to Aurobindo, these three Vedantic definitions of
the individual self, - i.e. Shenkar's monism (Adwaita),
Ramanuja's qualified non-dueslity (Vishishtadwaita) and hmadhva's
dualism (Dwaita) - are not necessarily mutually exclusive, but
rether they represent aspects of the total truth of the nature
of the individual self, the Jivatnan. The Jiva is at the same
time real, distinct from and one with the Divine. This is the
truth contained in the triple consciousness of the Jiva whereby
as an individual centre of the divine Consciousness it may view
itself as comitletely one with divine Existence in pure identity
(Adwaita), eternally one witl. It, yct different (Vishishtadwaita).
or eternally different from It (Dwaita).(3) In any case the
individual self '"can never regerd himself a5 independent of some

kind of Unity, for such a view would correcyond to no conceivable

(1) The main differcnce between iadhva's and Ramanuja's views of
individual souls is that while Ramanuja thinls the dlvas are
similar in nastural essence, ladhva considers them as v~ R
~  totally distinct and different from God. See Radhakrisnnar
op.cit. Vol. II, p.738.

(2) See H. von Glasenapp, liodhya's Philosophie des Vishnu-
Glaubens, Schroeder, Benn, 1923, pp.5%-57, 76-C0, 101f.

(3) Aurobindo, Isha Unanishad, ».4O.
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truth in the universe or beyond it".(l)
Bach of these views, then, is for Aurobindo valid and no

one completely true without the others. In a sense the exist-

ence of these three "mutually destructive schools of philosophy",

each claiﬁing to present the truth of the individual, points to

the dangerous tendency to place an exclusive emphasis on one side

(2 When it

or one aspect of the total spiritual experience.
comes to characterising the soul's experience of the Divine
Reality or even the nature of Reality in itself, we are like the
proverbial blind men pronouncing on the nature of the elephant
solely in terms of that one part of the animal which each had
touched. So also we fall into the error of 'touching' only one
or another aspect of Ultimate Reality - emphasising Its éneness
to the exclusion of an 'illusory' lany or emphasising the play

of the One in the lany, affirming both terms as eternally related
in a qualified unity but failing to see their essential identity,
or emphasising solely the difference without any experience of

s "pure consciousness' which would exceed and abolish that

difference. An integral view demands the inclusion of all

possible modes of relationship between the individual and the

Ultimate.

According to Aurobindo, therefore, the Jivatman or

individual self exists both potentially and actually within the

(1) Aurobindo, Isha Upanishad, p.40. By 'unity' Aurobindo must
mean some kind of positive relationship and not necessarily
union or identificationj; otherwise the dualistic position of
Madhva would have to be totally rejected.

(2) Life Divine, p.138.
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divine Consciousness (Chit) as a self-form (svarlipa) of the
divine Being (Sat). It is this view of the individual self as

an infinite and eternal self-form of Brahman, existing eternelly
in the supreme Nature of Brahman as pure Being-Consciousness-
Bliss (Sachchidananda), which marks Aurobindo's definition of the
Jiva as unique and radically different from the other Vedantic
interpretations.

As a self-form of the Divine, the Jivatman possesses a
consciousness which is pure and unlimited. It is thereby able to
apprehend all of infinite truth and in its immutable existence
to know itself as an eternal manifestation of the Absolute,

a primordial self-expression and self-form of the Transcendence,
of divine Sachchidananda. "In its every state or act of know-
ledge it would be aware of the Unknowable coghising itself by

a form of variable self-knowledge; in its every state or act of
power, will or force aware of the Transcendence possessing itself
by a form of conscious power of being and knowledge; in its

every state or act of delight, joy or love aware of the Trans-
cendence embracing itself by a form of conscious self-enjoymenélz
The Jivs, thus participates in the divine Nature (Sachchidananda)
and is a self-expression of that divine Nature. It is eternally
contained in the divine Nature as a potential self-form of
divine Being (Sat), eternally actuslised by a movement of divine

Consciousness (Chit) apprehending and expressing it. Dwelling

(1) Life Divine, p.1k2.
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eternally in the divine Nature and being a manifestation of that
Nature, the Jivatman lives simultaneously in the two inseparable
poles of the eternal existence of the Absolute as One and the
Many and consciously experiences itself as the One Self who has
eternally become the Many selves which It eternally is. The
Jivatman is aware at once of the infinite self-concentration and
the infinite self-extension and self-diffusion. It possesses
that comprehensive self-knowledge of the triune nature of the
Divine as eternally trsnscendent, universal and individual and
of its own triune existence as that One Self becoming all
existences, containing all existences and inhabiting all
existences.(l) It knows and enjoys "that oneness of God with
itself in its own individusality and with its other selves in the
universality".(2) Thus, says Aurobindo, "spiritual individual-
ity means that each individual self or spirit is a centre of
self-vision and all-vision; the circumstance - the boundless
circumference, as we may say - of this vision may be the same
for all, but the centre may be different, - not located as in a
spatial point in a spatial circle, but a psychological centre
related with others through a co-existence of the diversely
conscious mind in the universal being".(3)

The Ultimate Nature of Individuality.(®)

As we have seen, the Jivatman is that eternal and unevolved

(1) Life Divine, p.lhk.
(2) Ibid., p.1l46.
(3) Ibid., p.310.

(4) We have here to repeat some of our previous points about the
individual in his various aspects in order to consider this
very important topic.
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portion of the Divine which stands above the processes of
evolution, directing and supporting the development of the
individual being. It sends forth that "spark of the Divine", the
psyche or soul-power, which develops through the evolution of
matter, life and mind into the psychic being or soul-individual
which stands behind and supports both the inner and outer mental,
vital and physical natures. At this point, therefore, indivi-
duality is to be understood in terms of the concept of the
'central being' with its dual aspect: above, the jivatman - the
true and eternal being or selfy below, the psychic being - the
true 'empirical' (i.e., 'evolved' or 'manifested') individual.
"The Jivatman is above the manifestation in life and presides
over itj; the psychic being stands behind the manifestation in
life and supports it".(l> The Jivatman, then, is the essential
self of the individual which, as an 'eternal portion of the
Divine', is prior to and stands above world manifestation. It
is that which defines the empirical individual in his essence as
individual - one, distinct, indivisible - and bestows upon him
eternal reality and ultimate significance. All possible modes
of unity are united within the Jivatman in its essential nature
as Divine Being; all possible forms of manifestation (ggggg
p;akgti) are contained within it in its essential being as
absolute potentiality. In the course of evolution the psychic

being, caitya purusa, grows by spiritual experience to that force

(1) Lights on Yoga, p.2.
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of consciousness whereby it overcomes the barriers and limitations
of the fractionated ego-consciousness and attains the supra-
mental consciousness of its true self, the Jivatman, transforming
thereby not only mind but the vital and physical natures as well.
In this full consciousness the psychic being becomes one with

the Jivatman, and the individual knows himself as one with the
One, the Divine.

But does the Jivatman constitute the final term in indivi-
duality? What is its relationship to the unmanifested Ultimate
Reality, to the Absolute in Itself? According to Aurobindo, the
Jivatman represents the Ysecond poise ot the Supermind" in which
"the Divine Consciousness stands back in the idea from the
movement which it contains, realising it by a sort of apprehend-
ing consciousness, following it, occupying and inhabiting its
works, seeming to distribute itself in its forms".(l) The
Jivatman is the individual Divine, s very real concentration of
conscious Self which is the basis of the cosmic processes of
evolution and involution - the becoming of the One as the Many,
the manifestation of soul-essence in varying soul-forms. More-
over, in its essential nature the Jivatman itself neither changes
nor evolves, for in its essence it is eternal and ultimate divine
Spirit. But the Jivatman has a dual nature: in terms of its
relation to the Absolute it is 'unlimited' in the divine essence;

in terms of its relation to evolution-involution it is a 'self-

(1) Life Divine, p.136.
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limiting' (or 'contraction') of the Divine as an eternal 'form'
or 'projection' of consciousness-force (and this "knows itself
as one centre of the multiple Divine, hot as the Parameshwara"§%)
This is not to say that there is any essential difference
between the Absolute and the Jivatman, between the universal
Divine and the individual Divine, "but only a practical differ-
entiation“.(z) From the standpoint of the supramental con-
sciousness of the Jivatman both aspects are comprehended, just
as from the standpoint of the Absolute Consciousness the univer-
sal and individual significance of the Jivatman is comprehended.
Thus, "the universal Divine would know all soul-forms as itself
and yet establish a different relation with each separately and
in each with all the others. The individual Divine would
envisage its existence as a soul-form and soul-movement of the
One and, while by the comprehending action of consciousness it
would enjoy its unity with the One and with all soul-forms, it
would also by a forward or frontal apprehending action support
and enjoy its individual movement and its relations of a free
difference in unity both with the One and with all its forms".(3)

Hence the Jivatman is an eternal form of Divine Conscious-
ness-Fofce, existing individually in union with the One Univer-
sal and all other Divine soul-forms and manifesting itself

through the psyche in the evolution of matter, life and mind and

(1) Lights on Yoga, p.25.
(2) Life Diyine, p.l136.
(3). Ibig.
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in the psychic being. Thus it may be characterised as '"the
multiple Divine manifested here as the individual self or

spirit of the created being".(l) The evolved psychic being is
the true individual of evolution standing behind the shifting
ego-formation, whereas the Jivatman is the true cosmic individual
standing above the psychic being itself.

The Jivatman - the psychic being its representative in
evolution - is, therefore, the individual self, one in essence
with the transcendent Absolute but in the multiplicity of the
One an individual self and centre of universal consciousness.
However, metaphysically speaking, the Jivatman is not itselfl
the ultimate term of individuality; for it is itgelf a projec-
tion of Divine Consciousness and an existent form of the
Consciousness-Force. It is accordingly in the innermost nature
of Divine Consciousness that the secret of individuality
ultimately resides. All that we can ever point to as individual-
ity, whether transcendent or cosmic or empirical has its ultimate
basis and ground of being in the dynamic play of Absolute
Consciousness. If it is true that "we human beings are
phenomenally a particular form of consciousness",(Z) then apart
from the active Force of Divine Consciousness - the willing of
the Idea of the Many - there can be no phenomenal individuality.

This means that in the pure, infinite and invariable Absolute

Consciousness concentrated in itself as the immutable essence of

(1) Lights on Yoga, p.27.
(2) Life Divine, p.135.
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pure Being - in the Godhead, the paro avyktal, the Supreme

Unmanifest - there is no individualisation.

Does not this reduction to the nature of Ultimate Reality
lead to the Illusionist position that finally there is no real
individuality, that all which appears to be is, in the last
analysis, unreal? According to Aurobindo the answer to this
question must be 'No'. Firstly, the Absolute Itself - param
brahma - though in its essential nature beyond all distinctions,
including those of 'personal' and 'impersonal', is, nonetheless,
the Transcendent, Infinite, Eternal Individual, fulfilling all
the necessary terms of a definition of the individual: one,
distinct, indivisible, uniting within itself all possible modes
of unity - unity of intrinsic form, cause, purpose and action.
Moreover, by virtue of the very ascription of oneness to the
Absolute, there is pointed to, contrary to the Mayavada, a
non-numerical unity, a dynamic nature of Ultimate Reality whereby
the Many are contained snd fulfilled in the One and the One
contained and fulfilled in the Many. For the One and the Many
are inseparable terms of Absolute Being. What this means is
that even in the unmanifested and primordial nature of the
Absolute, self-extension as the Many is an eternal - indeed,
'pre-eternal' - potentiality. The Idea of the Many is ever
contained in the Consciousness of the One.

The ultimate nature of individuality for Aurobindo, hence,
lies in the dynamic bipolarity of the One and the Many in the

linity of Consciousness and the play of Force or Will as self-
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expressive self-knowledge. The unfolding or projection from
Sachchidananda the Many is but the self-expression in manifold
forms of the one Being itselfy it is the infinite self-variation
of infinite self-consciousness. The transcendent, the universal,
and the evolved individual are in actuality three different,
though equally real, poises or states of one Consciousness. The
unbound and illimitable Absolute "is at once transcendental,
universal and individualj; it is the supreme supracosmic Being
that is aware of itself as 'All-Being, as the Cosmic Self, as
the consciousness-force of cosmic Nature, and at the same time
experiences itself as the individual being and consciousness in
all existences. The individual consciousness can see itself as
limited and separate, but can also put off its limitations and
know itself as universal and again as transcendent of the universe:
this is because there is in all these states or positions or
underlying them the same triune consciousness in a triple status.
There is then no difficulty in the One thus seeing or experienc-
ing itself triply, whether from above in the Transcendent
Existence or from between in the Cosmic Self or from below in the
individual conscious being".(l)
This triune consciousness is exemplified in the supramental
gnostic being, the individual who in the fullness of conscious-
ness knows his individuality to be universal, "for he individual-

ises the universe", and at the same time to be "divinely emergent

(1) Life Divine, p.309.
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in a spiritual air of transcendent infinity, like a high cloud-
surpassing summity; for he individualises the divine Transcend-
e".(l) The supramental being would be a fulfilling and
harmonious unity of the three terms of existence: individual,
universal, transcendent. Moreover, a race of such beings "would
not be a race made according to a single type:, moulded in a
single fixed pattern; for the law of the supermind is unity
fulfilled in diversity, and therefore there would be an infinite
diversity in the mamifestation of the gnostic consciousness al-
though that consciousness would still be one in its basis, in
its constitution, in its all-revealing and all-uniting order";(z)
There would not be a single type of individuality - not one
mould, so to speak; rather each individual would be one centre
of the Divine Consciousness in a triple poise. In the triune
consciousness of the Supermind he would know himself to be a
universalised personality and personal individual manifestation
of the Absolute and at the same time one in being with the
impersonal Brahman in which all personality disappears and there
is only "the silent, immobile identity of the Jiva with the

(3)

Atman™, Finally, there would be the awareness of that
Ultimate Reality beyond the personal and impersonal - the
unmanifested Purushottama, ultimately reconciling all terms of

existence in Itself. The truth of this triple knowledge is

(1) Life Divine, pp.863-6k.
(2) Ibid., p.862.

(3) Essavs on the Gita, p.477.
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"thus formulated in the Upanishad, "He who sees all existences
in the Self', 'He who sees the Self in all existences', 'He in
whom the Self has become all existence', - inclusion, indwelling
and identity ..."d

Moreover, in mokga or liberation there are by virtue of the
triune knowledge of Supermind nat just one but various possible
relationships with the Divine. In the liberating realisation
by the soul-individual of itself as the One which is yet Many,
the Jivanmukta '"may plunge into the One and merge or hide itself
in its bosom - that is the laya of the Adwaitej; it may feel its
oneness and yet as part of the Many that is One enjoy the
Divine, that is the Dwaitadwaita liberation; it may lay stress
on its Many aspect and be possessed by the Divine, the
Visishtadwaita or go on playing with Krishna in the eternal
Vrindavan, the Dwaita liberation. Or it may, even being
liberated, remain in the Lila or manifestation or descend intb

(2)

it as often as it likes'.

(1) Life Divine, p.488.
(2) Lights on Yoga, pp.30-31.
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CHAPTER VI.
The Destiny of Man.

We have thus far seen the divine origin of man and examined
his naturej; we must now consider his final destiny.

In the classical systems of Indian philosophy and in all
of Indian religion the destiny of the individual is, in a word,
liberation, release, - freedom, mukti. Release or liberation
from samsara, from phenomenal existence, from the eternal round
of birth and death, is the end towards which virtually all
traditional schools of Indian spiritusality direct the individual.
hukti or libergtion means to be eternally free from all fetters,
from all that binds the individual, - no matter what his nature
may ultimately be, - to phenomenal existence, to the imperfec-
tions, the ignorance, the illusion and the sorrow of the body,
life and mind. In short, mukti is liberation from bondage.

Bondage has been variously conceived. It is the attachment
of the mind to its objects or the being filled with desire of
all kinds.(l) To regard the self as an object of perception,
to have the sense of the true existence of objective reality or
to have the false sense of the self in the non-self (such as the
body),(z) - all this is bondage. Bondage is the thirst for
objects and the selfish craving (taih3d) for enjoyment. It is
attachment to the body, ignorance of the true self(3) and the

possessing of that impurity (pudgala) of mind which generates

—— e— toma

(1) Cf. Maitri Upanishad, VI. 30,3k.
(2) Samkhya K3rika I, II. Safikhya-Pravacana Sutras I.19.

(3). Gita XIII. 21.
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émpirical selfhood, the ego-sense. To attribute pleasure and
pain, all qualities or sensations or experiences of body and
mind to the pure, qualityless Self, Atman, is bondage. All this
is bondage, and bondage is sorrow and pain (EEEEEE)'

Liberation, then, is deliverance from bondage and suffering.
It is the renunciation of all desire and craving. It is the
destruction of ignorance concerning reglity and the acquisition
of discriminative knowledge about the non-identity of soul and

(1)

nature. It is the loss of the false individuality due to

association with nature and identification with body. It is

the attainment of identity with Brahman. To realise one's

true nature, to become Brahman, to attain immortality, to

transcend all or to achieve unity with all, - this is liberation.
These various conceptions of release or liberation (moksha)

are to be seen in the doctrines of the great Vedanta philosophers.

Shankara, for example, regards liberation as the attainment by

(2)

the jiva of his own eternal nature. But this attainment is
not the acquisition of any new or adventitious quality; it is the
realisation of his complete identity with Brahman which is his
eternal nature.(3) Liberation is the becoming one with

Brahman; however, since the identity of the Self or Soul with

Brahman has eternally subsisted and has only been hidden by

ignorance, illusion, liberation is really the awakening of

(1). Saeikhva Karika IXIV. Yoga Sutras II.26.

(2) Brahms._ Sutras 1.3.40; 3.k.1. Also Deussen, System of the
Vedanta, Ch. XXXV.

(3) Brahma Sutras, 4.4.1-2, 4.
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consciousness to the fact of the identity of Self with Brahman.

Liberation is the attainment of knowledge of what has eternally

(1)

been. It is not achieved through any sort of work or moral

achievement, but through knowledge alone comes liberation

(2)

(jnanam mokshal), - knowledge of Brahman. This knowledge is

the immediate intuition (anubhava) of the identity of the Self
with Brahman and, following upon this, the realisation of the
illusoriness of plurality and individuality. The world and the
jiva disappear in liberation. The disappearance of the jiva,
however, does not mean for Shenkara a disappearance into non-
being, into void, - as hc understands the Buddhist nirvana

(nihéesa nirvana) to mean, - but a disappearance into Brahman
(3)

which is being. Brahman, - or Brahmahood, - and liberation

are the same (brahma eva ng_mggzi—gyggzgé).(h) With Brahman-

knowledge (Brahmajfiana) the jiva becomes released here and now in
(%)

the body; he becomesa jivanmukta.

For Ramamuja liberation from phenomenal existence, from
pain, from rebirth is to be achieved by the asquisition of

knowledge of Brahman. But such knowledge is not purely intuition;

(6)

it is bhakti or devotion. This redeeming knowledge is attain-

able only by those who observe right conduct: God demands virtu-

ous living and grants liberation only to those who have whole-

(1) Brajma Sutras, 3.4.52. N
(2) Ibid., 3.4.25-27.

(3) Ibid., L.l.5-7.
(4) Deussen, op.cit. p.ltOl.
(5) Brahma Sutras, 4.1.13.

(6) Sri Bhasya, 1.1.1.; 4.1.1.
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hearted devotion. The first step to right conduct, devotion
and release is knowledge of one's essential nature. All evil
follows from nescience whereby soul identifies itself with the
body and thus pursues bodily ends; it is necessary then first
to perceive the true 5elf as distinct from the body.(z) The
saving knowledge of Brahman which is the work of grace given to
those who have true devotion is, contrary to Shankara, possible
only to those who have prepared themselves through Vedic know-

(3)

ledge and sacrifice. loreover, in liberation jivahood
persistsy the self-identity of the jiva remains. There is no
disappearance of the jiva into Brahman, for there is no identity
between Brahman and jivaj; the two are eternally distinct.(h)
However, there is no liberation of the jiva while in the body,
no jivanmukti, as there is for Shankara; for the body is the
result of ignorance. Only when the body is gone can it be

(5)

released from this ignorance. In liberation the individual
self experiences its true nature which was previously obscured

by nescience, and that true nature is one of freedom from sin,
death, grief, hunger, thirst, desires, suffering (6 In addition
it attains tadatmya or similarity of nature with Brahmanj; it

enjoys the full and absolute bliss (znanda) of the Divine.(7)

(1) See Kumarappa, Hindu Conception of the Deity, pp.284ff.
(2) Bhagavadita Bhasya II.38. Sri Bhagya 3.3.52.

(3) Sri Bhasya 1.3.32.
(4) Ibid., p.lr.21-22.
(5) Ibid., &.1.u. Also O. Lacombe, L'Absolu selon le Védanta,

(6) Ibid., k.k.3.
(7) Ibid., 1.3.7; bH.%.19.
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It has total communion with God who is its lord and Master and
whose love and perfection it shares as its ovm essential nature.
In liberation the jiva freed from evil and filled with love waits
eternally upon God in the highest heavens. Here the jiva
acquires a spiritual, non-material (Zprakrta) body through which
it enjoys the bliss of association with the Divine. The jiva,
therefore, though retaining its individuality in release and
attaining unity or similarity in nature with Brahmsn, remains
always dependent upon Brahman as its mode (prakara). This is
the true nature of the jiva which is manifested when nescience
is destroyed, when the body is put off and knowledge gained: the
Jiva is equal to Brahman in purity, but, as a mere mode of
Brahman, is dependent upon Brahman for the permanence of its
manifested qualities (freedom, bliss, etc.).(l) The jiva is
thus eternally atomic and finmite, lacking the creative and
ruling power of Brahman; Brahman is the inner Self of all jivas
and omnipotent.(Z)

For Madhva the jiva is an eternal, immaterial, purely
spiritual being, and its bondage is its beginningless connection

(3)

with matter. Liberation is release from nescience (which is

a product of matter) from desire and works and thus from connec-

. 0] » . » \‘
tion with material bodies and their organs.(”’ The means of

(1) S8ri Bhasya, 1l.4.21-22.
(2) Ibid., 4.4.14, 17.

(3) H. vonsﬁ%%senapp, Madhva's Philosophie des Vishnu - Glgubens
PD. .

(4) Ibid., pp.76ff.
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attaining miksha or release includes physical, moral and
spiritual disciplines based on Upanishadic injunctions and
comprises bodily purity, moral excellence, study of scripture

(1)

and spiritusl introspection. As for Ramanuja, so for Madhva

these disciplines and good works have their consummation in the
highest devotion, bhakti, and meditation of the Divine (Vishnu§?)
Those are liberated who have realised God, enjoy Him unceasingly
and who having given up the material body, achieve a new luminous
(supernatural, non-material) body and live in that body of light
for ever.(3) However, in liberation there is not, according to
Madiiva, either identity between Brahman and the jiva (as
Shankara taiight) or similarity (unity, tadatmya) between the two
(as Ramanuja tatght). The jiva and Brahman are eternally and
totally different and distinct as creature and creator.(u) The
Jiva ever retains its individuality and being freed from connec-
tion with matter enjoys spiritual bliss, there being differences
in the enjoyment of the bliss of Brahman depending upon the
peculiarity of each jiva.(S)
These three doctrines of mukti or liberation are represen-
tative of three main streams of Vedanta philosophy, - viz.

Advaita or Non-Dualism (Shankara), Vishishtadvaita or Qualified

Non-Dualism (Ramanuja) and Dvaita or Dualism (ladhva). Accord-

—

(1) Bhﬁsya on Brahma Sutras, 3.2.413; 3.3.1; 3.3.43; 3.4.26;
34037,

(2) Ibid., 3.3.54.

(3) Ibid., 4.4.10-15.

(4) Ibid., 2.3.23-50; 3.2.18.

(5) von Glasenapp, op.cit., pp.l01ff.
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ing to: the first the jiva in its spiritual nature is totally
identical with Brahman and in liberation disappears into Brahman
which is the sole reality. In the second doctrine the jiva in
liberation recovers its true nature which is one of similarity
with Brahman, though it always retains its individuality and
dependence upon Brahman. Finally, according to the third view,
the nature of the jive in liberation is neither one of identity
and disappearance nor of similarity with Brahman but that of
being eternally separate, distinct and different from Brahman,
of being released from ignorant and painful association with
matter and of enjoying the paradisal bliss of the Divine in a
supernatural, non-material body.

There is a fourth view of liberation different from these
three in point of the soul's nature and relation with Brahman
which 1s of considerable significance, - viz. that of Kashmir
(1)

Shaivism. According to Abhinavagupta, a foremost philosopher

of this school, "mdksha is the manifestation of the Self's
(2)

inherent Shakti after cutting through the fetters of ignorance".

Liberation is not just pasa-ksaya and Sivatvazyojana, the

destruction of the fetters which bind the soul and the restora-
tion of Shivahood through divine grace, - as it is for the Saiva
Siddhanta. It is more fully the "absolutisation" of the indivi-
dual. The jiva does not simply become Shiva; he is Shiva, the

pure "I" (gham) outside which there is nothing. He does not

(1) See A. Basu, "Kashmir éaivism“; op.cit. pp.92ff.
(2). Paramarthagara, op.cit., 60.
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disappear into Shiva or Brahman; he ig Brahman. With the release
of the shakti inherent in the individual there is the "recognition'
by the jiva of its identity with all. All that is, is himself,
and he knows all as himself. This is full liberation, true
Shivahood, - the state of Parama$iva, the Supreme Shiva, - not
just deliferance from maya, but total divinisation.

Liberation and transformation.

The above descriptions may be said to represent, -
allowing, of course, for minor variations and modifications, -
the essence of liberation for most schools of Indian spirituality.
Liberation is goal of spiritual discipline, and in its broadest
ternms liberation means the transcending of the imperfections of
nature and the sufferings of embodied existence and the entering
into the peace and bliss of the Divine. For Aurobindo such a
goal of liberation is true and desirable, -~ but only up to a
point. There is a greater spiritual goal, and that is the goal
of transformation. As he says in speaking of his own discipline,
"the way of Yoga followed here has a different purpose from
others, - for its aim.is not only to rise out of the ordinary
ignorant world-consciousness into the divine consciousness, but
to bring the supramental power of that divine consciousness down
into the ignorance of mind, life and body, to transform them, to
manifest the Divine here and create a divine life in Matter".(l)

It must be stressed that Aurobindo neither rejects nor deva-

lues the experience of Self-realisation, of liberation. On the

(1) Lights on Yoga, p.l.
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contrary, it is a necessary experience but only as the first
step to the goal of transformation. Mukti as generally under-
stood, - as a release from ego-desire and the imperfections of
the lower nature, - is for Aurobindo but an "instrumental
liberation” leading to the greater mukti which is "an opening
out of mortal limitation into the illimitable immortality of the
Spirit".(l) Aurobindo's view of mukti is, we may say, the
liberation of both the spirit and nature; it is, in a word,
transformation. The soul must be freed from the ignorance and
separativeness of the ego and desire into the calm of the
universal Belf, the Atman, there to enjoy in the bliss of the
spirit his oneness with universal existence, with the timeless
Divine, with all other beings. This is spiritual liberation,

but there myist also be the coming down of the divine consciousness,
the Supermind, into imperfect nature so that it is brought to

full perfection, is transformed from the undivine lower nature
into the divine nigher nature. These two liberations, - of spirit
and nature, ~ from imperfection constitute for Aurobindo the full
mukti, "integral liberation' and "integral perfection“.(Z)
Aurobindo's chief criticism of the "old Yogas'", as he calls them,
and of the Vedanta philosophies is that they abandon life,

abandon the mental-vital-physical nature, for entry into a

(3)

nirvana or heaven. They all, - even though some may admit

(1) Synthesis of Yoga, p.770.
(2) Ibid., pp.775-781.

(3) Letters, 4th Series, p.k4.
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the possibility of jivammukti or release in the body, - finally
seek some extra-terrestrial, supracosmic goal. All the tradi-
tional systems, says Aurobindo: "proceed on the belief or percep-
tion that the Eternal and Absolute can only be or at least can
only inhabit a pure transcendent state of non-cosmic existence

or else a non-existence. All cosmic existence ot all that we

on, (1)

call existence is a state of ignoranc The traditional way

of knowledge (jN3na-m3rga) prescribes the successive rejection

of the body, the life, the sense, the heart, the mind in order

to attain knowledge of the Divine, Self-realisation. The lionist,
set on the path of such an exclusive knowledge, has as his goal
an entire extinction or immersion of the jiva in the Absolute.
The Dualist or qualified Monist, set on a path of devotion
(bhakti-m3rga), seeks instead of the self-immersion of the
Advaitin or self-extinction of the Buddhist a goal of absorption
in the thought, love and enjoyment of the Supreme Lord. Both
are for Aurobindo incomplete goals as stated. On the one hand,
true knowledge is the "integral knowledge" which sees the
individual, the universal and the transcendent as three manifest-
ing powers of one divine essence and nature and which rejects or
eliminates only ignorance and the effects of ignorance but seeks
an "integral self-fulfillment" of body, life, senses, heart and

(2)

mind in a divine transformation. On the other hand, devotion

and action (karma) are complete as paths of realisation and

(1) Synthesis of Yoga, p.327.
(2) Ibid., pp.332f., L412.
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liberation only when there is achieved an "essential and integral
oneness with the Supreme', - when the seeker is one with the
Divine will in mind, life and body and when lover and Beloved

are unified and all difference is abolished in ecstasy of a
divine oneness in which "there is the sole existence of the
Beloved but no extinction or absorption of the 1over".(l)

The traditisénal goals of mukti are, then, according to
Aurobindo, real and important but limited. The realisation of
the Self and the impersonal Brahman is a valuable first step but
transformation of nature, of the entire individual being, can
only be achieved in the full manifestation of the divine Supra-
mental consciousness. If the goal of spiritual discipline were
purely mukti, then, in a sense, the Supermimd or the supramental
manifestation would not be necessary; for the Self can be
realised on any plane of conscious existence since the Self is

(2)

everywhere. The Supermind is not necessary for the realisa-

of the Self, but it is necessary for the transformation of
terrestrial life. Moreover, the realisation of the Self is not
the same as the realisation of the Supermind; the two experiences
are completely different in nature.(3) The realisation of the
Self, of Branman or the Lord, is something which sages and yogis
and seekers throughout the ages have done, but these "realised"

()

souls have not been supramentalised. On the other hand, the

(1) Synthesis of Yoga, p.413.

(2) Letters, lst Series, pp.30, 104f, 121f, 129f. liore Lights
on Yoza, pp.5f.
(3) Ibid., p.21.

(4) More Lights on Yoga, pp.llf.
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spiritual realisation is a necessary preparation for and step
towards the supramental.(l)

Finally, unlike the traditional goal of self-realisation
and mukti, the goal of supramental transformation is nothing
supracosmic or purely for the sake of the individual but is
something finally to be achieved by all beings here and now.(Z)
Indeed, as Aurobindo points out, "this transformation cannot
be done individually or in a solitary way only. No individual
solitary transformation unconcerned with the work for the
earth (which means more than any individual transformation)
would be either possible or useful."(3) However, this does
not mean that all humanity will at once become transformed,
supramentalised. On the contrary, the supramental conscious-
ness will first manifest itself in a few who are prepared to

(W)

receive it and then spread. The supramental principle

will be established in the evolution by the descent of the
(5)

Supermind from above, and fixed in the earth the supra-
mental consciousness will "create a new race with the principle
of the supremental consciousness governing the inner and outer
individual and collective 1ife."(®)  According to Aurobindo

such a supramental transformation, a race of supramental beings "

(1) Letters, 2nd Series, pp.47f. lore Lights on Yoga, pp.8f.
(2) Letters, lst Series, p.27.

(3) More Lights on Yoga, p.l12.

(4) Letters, lst Series, p.l3.

(5) Ibid., p.l6.

(6) More Lights on Yoga, p.13.
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an inevitable necessity in the logic of things and is therefore
sure."(l) That is, in the original creative descent of consci-
ousness from Supermind consciousness became imprisoned in Matter
but because of its own urge from within and the pressure from its
higher statuses above, consciousness manifested itself out of
Matter as life, then as mind. It is, therefore, "an inevitable
necessity" that by internal thrust upwards and the descent from
the higher planes above, mental consciousness will evolve into
‘overmental and finally supramental consciousness. In short,
consciousness has evolved mind, and it will evolve Overmind

and Supermind. Just as matter and life were 'mentalised" with
the appearance of mind, so they will be supramentalised with thg
manifestation of the Supermind. Supramentalisation or trans-
formation does not mean for Aurobindo any sort of "Sainthood",
moral and ethical perfection, the acquisition of a transcendent-
al (cinmaya) body of even the spiritual purification usually
achieved by the "light of realisation" filling the mind or by

(2)

psychic growth. Transformation means "a putting on of the
spiritual consciousness, dynamic as well as static, in every

part of the being down to the subconscient ... It means a
bringing down of the divine consciousness into all these parts
and the entire replacement of the present consciousness by tha‘g:.)’?l

This is the goal of transformation which, according to

Aurobindo, has three statuses or lines: "psychicisation", an

(1> Letters, lst Series, p.l3. Also Letters, 2nd Series, pp.67ff.
(2) Ibid., pp.22ff.
(3) Letters, 2nd Series, pp.lt3-Lt.
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ascent to the Supermind and the descent of the Supermind.(l)
Psychicisation.

As we have seen, the psyche or soul comes into the lower
nature so as to accomplish the perfect manifestation of the
Divine in its process of self-becoming, - in phenomenal exist-
ence. This it does on the basis of an individual existence
vhich it evolves as the objective self-expression of the
individval Divine, the jivatman or self above the terrestrial
process. The outer being of the individual is formulated by
the psyche as its means of world-experience amd hence its growth
and self-expression, ~ the expression of the Divine in nature
and human nature. As evolution proceeds the psyche puts forward
a psychic being, a soul personality, which evolving in and
working from the subliminal part of the individusal exercises an
increasing control over the surface nature. The influence of
the soul is manifested in a number of ways including, perhaps
most obviously, "a certain sensitive feeling for all that is
true and good and bezutiful, fine and pure and noble, a
response to it, a demand for it, a pressure on mind and life to
accept and formulate it in our thought, feelings, conduct,
character ... of the man who has not this element in him ee does
not respond at all to this urge, we say that he has no soul"fZ)

The psychic being, as it grows, works more and more

powerfully and openly to transform the surface nature and to

(1) Life Divine, pp.791ff.
(2) Ibid., p.795.
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turn it in the direction of what is divine and luminous, towards
the supramental goal of evolution. But it has always to strive
against that double knot of Ignorance in the individual, the

ego and desire-soul. The ego and desire-soul are always there,
so to speak, holding the surface individual down in the Ignorance,
clouding and vitiating the influences of the psychic being in its
efforts to transform the lower nature so that it might c&ntinue
its evolution, - its efforts to purify and perfect the lower
nature so that it might receive the higher consciousness. If
this psychic transformation or "psychicisation!" were left solely
to the action of evolution, then, Aurobindo declares, it would

be a slow and long process; "it is only when man awakes to the
knowledge of the soul and feels a need to bring it to the front
and make it the master of his life and action that a quicker
consciong method of evolution intervenes and a psychic transfor-

(D

mation becomes possible. The further evolution of man
beyond mind, is, then, aided by the conscious effort of mind.
Man is a mental being, and it is his mind which must lead his
life and body. By the purification of mind and an imposition
of a mentalised harmony upon the vital and physical natures the
psychic being is enabled to effect a more sure surface control.
In order to emerge fully the psychic works to convert the

surface instruments by achieving a direct contact on the surface

wvith the Divine. It works in the mental nature to turn the

(1) Life Divine, p.797.
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intellect and intuitional intelligence towards a supreme Truth,
Good, Beauty, Purity, Bliss. The mind this spiritualised becomes
aware of "the formless Infinite and the nameless Absolute."(l)

The mind rises to and realises the pure Existence which
transcends all duslities of good or evil, true or false, beautiful
or umbeautiful and experiences supreme oneness, infinity, eternity.
"A spiritualised consciousness is achieved and the life falls
quiet, the body ceases to meed and to clamour, the soul itself
emerges into the spiritual silence."(2) This, we may say, is
the experience of moksha or nirvsna, but it is not yet the
integral transformation.

The psychic being also works through the heart, the emotions,
to achieve a direct contact of the surface being with the Divine.
Here the approach to the Divine is through adoration, and
Ultimate Reality is apprehended no longer as the impersonal and
static Self but as the supreme Personal Being. The emotions
become spiritualised; a total self-giving to the Divine becomes
imperative. If the devotee, the bhakta, unites his emotional
nature with his psychic being and changes his life by purity and
love for God and all existence into a thing of beauty, filled
with divine light and good, he becomes a saint. Still this is
not enoughj; a larger change is necessary for an integral
transformation. "There must be a transmutation of the thinking

mind and all the vital and physical parts of consciousness in

(1) Life Divine, p.802.
(2) Ibid.
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(1)

their own character”.

The larger change will be partly achieved by a psychic
conversion of the will aslong with that of the heart and mind.
The psychicisation of the will proceeds by a gradusl elimination
of the ego-will and its motivating force of desire. By a
consecration of the will to the Divine the ego finally effaces
itself. The personal will surrendered to the greater divine
Will becomes one with it. "A combination of all these three
approaches, the approach of the mind, the approach of the will,
the aprroach of the heart, creates a spiritual or psychic
condition of the surface being and nature in which there is a
larger and more complex openness to the psychic light within us
and to the spiritual Self or the Ishwara, to the Reality now
felt above and enveloping and penetrating us".(z)

The process of psychicisation, of psychic transforgation,
does not achieve its fullest force, however, until there is an
actual "shift" in centre of consciousness from the surface to
the subliminal. The wall between the outer and inner parts must
be broken, and the individual must live in the psychic
personality. This can be achieved most effectively, Aurobindo
advises, by "a self-offering and surrender of curselves and of
our parts of nature to the Divine Being, the Ishwara."(3)

As the wall between the subliminal and outer nature falls away,

(1) Life Divine, p.£03.
(2) 1pid., pp.803-804.

(3) Ibid., p.807.



~332-

the psychic being reveals itself as the true person of the
individual, as the central being and inner controller upholding
and governing the body,life and mind. The psychic being
assumes complete control of the individuel and completes the
purification of every part of the being, - surfasce, subliminal
and sub-conscient. As a result the individual is made ready
for all kinds of spiritual experience which come freely to it.
It experiences not only the Self, Ishwars and the divine Shekti,
but cosmic consciousness, cosmic forces and the occult movenments
of universal nature. In addition it achieves a2 unity 2nd inner
communication with all other beings, supramental cognitions, a
direct knowledge and sight of truth, a direct intuition of

right will and acticn, 2 total rule and power of crestion over

(L)

the entire being. All this change would still be on the
physical, vital and mental level; it would be restricted, - nc
matter how enlarged the limits, - to an "inferier instrument-
ation'. "4 highest spiritual transformation must intervene on
the psychic movement inward to the inner being, the Self or
Divinity within us, must be completed by an opening upwerd to a

spiritual status or a higher existence“.(z)

The Ascent towsards Supermind
The psychic chenge mskes rossible an ascent of conscicusness
in the individual to the ranges of the Overmind snd Supermind

where the sense of self and spirit is ever unveiled and abiding

(1) Life Divine., pp.E07f.
(2) Ipbid., p.£09.
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and where the power of self and spirit works freely and fully,
not restricted or divided 2s in the lower nature of mind, life
and body. The ascent to the higher levels of consciousness is
necessary in order to prepare the lower nature for and to open

it to the descent of the Supermind whereby is effected the full
transformation. Unless the lower nature, even tiough psychically
transformed, is firmly fixed in the states of conscious existence
above mind, - viz. Higher hLind, Illumined Mind, Intuitive liind, -
it will not be able to receive, resyond to or assimilate the
suprene force of the Supermind. These gradaticns of conscious
existence zbove mind represent "z series cof sublimations of
consciousness™, "a succession of self-transmutetions at the

summit of which lies the Superrmind or Divine Gnesis".
are 211 gnostic in their principle end power, -~ i.e. they are

21l based upon and sre operations of the self-existent, supramental
truth, lincwledge. However, in line of zscent there is an ever
greeter power of consciousness, intensity of ILight, instrumentality
of force culminating in the Supermind,(Z) each ascending grade
being a higher ststus of' the substance snd energy of the Spirit,
consciousness-force. Thus by the ascent there is e heightening
and widening of conscicusnesc, a.greater participstion in the
universal consciousness-force' esch ascent to s new level means

the taking up of 21l the lower levels, their integration and

(1) Life Divine, p.833.

(2) Letters, 2nd Series, pp.126f.
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transformaticn by a superior power of Being. Finally, the psychic
ally transformed nature is totally spiritualised and ready to
receive into itself the fuirl force cf the supramental consciousness
The first step of the ascent is into the Iligher iiind. This
level of consciousness or conscious existence is whet Aurobindo

calls "a lunminous thought-mind, a Eind of spirit-born conceptual

(1)

knowledge". The nind possesses, unlike ordinary mentality,

2 unitarian sense of bheing with the powers of forming s multitude
of aspects of knowledge end ways of action. It is an "all-
avorenecs" bagsed on the original supermental identity which
formulates and, by the self-power of the Real-Idea (Vijnana)
inherent in it, effectually realises all its formulations. This
Higher lind is the final stsge of such cognition which emerges

from the original spiritusl tdentity before the beginning of the

(2)

separative knowledge of mind, the foundation of the Ignorance.

(1) Life Divine, p.£35.

(2) In his last writing, The Supramental Manifestation,Aurobindo
spoke of a "hind of Light'which is'the last of 2 series of
descending planes of consciousnecss in which the Supermind veils
itself by a self-chosen limitation or modification of its self-
manifesting zctivities, but its essential character remains th
same; there is in it an action of light, cf truth, of knowlecdl
in which inconscience, ignorance and error claim no place'.
(p.131). It is "a trensitional passage by which we can pass
from supermind snd superhumanity tc an illumined humanity.For
the new humenity will be capable of at least a partly divin-
ised way of seeing and living because it will live in the
light and in knowledge and not in the obscuration of the
Ignorance"”.(p.133). The lind of Light represents "a trans-
itional border" between Ignorance and knowledge.(p.134; It
is the first plane of higher mentality which will evolve in
response to the growing influence of the Supermind in the earth
conscicusness, and when fully develcped, it will be the means
by which the mass of humanity will receive some of the Light
and Power of the first supramentalised beings.
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Descending into the psychically trsnsforred nature the Higher
liind would work in a2ll parts, not only the mind but the heart,
will, feelings, life, body, to modify their substence and
characteristic actions from ignorsnce to knowledge, to purify
and to charge the whcle being with a new and superior conscious-
ness. Howvever, the Higher lind, - nor the other higher forces
of consciousness, - in its descent does not immediately work sll-
powerfully; for in the evolution in matter it has to inhabit 2
foreign and inferiocr medium and work upon it. It has to struggle
to establish itself agesinst the obscurations and influences of the
Ignorance. The psychic transformation has grestly lessened the
hold of the Ignorance on the being but has not destroyed it. Thus
the power of the Higher wnind and its idea-force will be modified
end dirinished by its entrance into the lower nature. The psychi
being, however, now the ruler of the lower nature, is able to use
this higher mentality s the normal consciousness of the individ-
ual and thereby to grow through a grester self-experience and tc
further its transformstion of the being. The power o. the
Higher liind, therefore, "can make a first change, a modification
that will capacitate 3 higher ascent and a more powerful descent
and further prepare an integration of the being in a greater Force
of consciousness and knowledge".(l)

That "grester Force of consciousness and knowledge" is that

of the Illumined Mind which descends into the being prepared by

(1) Life Diyine, p.839.
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the Higher iind to receive it and which, like the powers of all
the other grades, penetrates not only tihe thought and knouledge
of the individual, but the substance of his entire being and
consciousness, remoulding and whelly transnuting. I1llumined
dMind differs from Higher Mind in that it does nct work primarily

(1) It £fills the whole being with

by taought, but by vision.
a2 greater inner force and power and with spiritual light,
illurinative and creative. The thought wind is illumined with
direct inner vision and inspiration; the heart and feelings are
-filled with spiritual light and energys; the life-force and life
movements receive a spiritual urge and dynamis; the physical and
vital being are infused with a power of spiritual sensation. 2)
Both the Higher iind and Illumined Mind, however, derive
the nower of their recpective actions of spiritual thought and
sight from a third level, that of Intuition. The original
Intuition, - as distinguished from mentslised intuition or
intuition a2s it functions rsther féably in the "pre-psychicised"

(3)

mind, - has a four-fold power. These are "a power of
revelatory truth-seeing, a power of inspiretion or truth-hecsring,
a nower of truth-touch or immediste seizing of significance,
which is akin to the ordinary nature of its intervention in our

mental intelligence, a power of true and automatic discrimination

)
of the orderly and exact relation of truth to truth. ") The

(1) Life Divine, p.£39.
(2) Ibid., p.&€40.

(3) Ipid., p.8k3.

(4) Ibid.
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pure Intuition, now undimished in its total effect, can vork

in the illumined nature to change the whole consciousness of

the individual, - physical, vital, mental, - into the "stuff" of
intuition.

The next step of the ascent is into Overmind. The transfor-
mation of the individual by the Intuition is but a preparation
for the great transformation to be wrought by the Cvermind.

Since the Overmind is a power of cosmic consciousness and know-
ledge, the ascent to and the descent of the Overmind cannot be
violly affected until the psychic transformation of the individual
has been totally completed and there is no longer any predomin-~
ance of the ego-sense, the mind having been universaslised in 1ts
outlook.(1> When the overmental power pervades the being, there
may no longer be any awareness of separate individuslity, only
cosmic existence, bliss and play of force. On the other hand,
because there can be many formulations of overmind consciousness,
there may be the sense of cosmic being, of a universal indivi- .
dual, - the sense of the universe in onesself or as onesself, an

(2)

identification with the all. In the overmind experience the
ego-individual ceases to be, and the psychic being of the evolu-
tion fully realises its oneness with the true individual self
above the evolution, the Jivatman,(3) "a being who is in his

essence one with the supreme Self, one with the universe in

(1) Life Divine, p.8uk.
(2) Ibid., p.845.
(3) Letters, 1lst Series, p.137.
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extension and yet a cosmic centre and circumference of the
specialised action of the Infinite."(l)

The change effected by the ascent to and descent of the
Overmind is the final step of the spiritual transformation;
it is not yet the full, the integral and supramental manifesta-
tion and transformation. Rather, it is, as Aurobindo points out,
"the highest possible status-dynamis of the spirit in the
spiritual-mind plane."(2) The Overmind takes up the actions of
the three grades below it and brings them to their full power
as well as adding to them a universsl wideness of consciousness
and force. But since it is 2 power, - though the highest power, -

(3)

of the lower hemisphere, its action is based on a play of
multiplicity, and its play, like that of mind, is a play of
possibilities. Although it does not act in ignorance but in
knowledge of the truth of these possibilities, it is still not a
power oi cosmic trenscendence; it does not possess the integral
truth and vision of unity of the Supermind. It cannot be,
therefore, the final possibility of the spiritual evolution. The
Overmind can unite individual consciousness with cosmic conscious-
ness and lead the individual self to the cosmic self, but it
cannot take consciousness and self beyond the cosmic to the
transcendent. Only Supermind can éo this. Moreover, Overmind
cannot transform completely the inconscience and conguer the

()

Ignorance. In each individual in whom it dwelled the Overmind

(1) Life Divine, p.845.
(2) Ibig., p.8u6b.
(B) See above p.
(4). Life Divine, p.847.
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would be able to transform the Ignorance into cosmic light and
truth, but the basis of terrestrial nescience would yet remain
and ever pose itself as a threat to the illumined individuals.
Only a transition from Overmind to Supermind and a descent of
Supermind into the earth consciousness would totally transform
nature into supernature, destroy the Ignorsnce and transmute
the Inconscience.

The Descent of Supermind.

The Supermind is not only above exerting a transforming
influence upon the evolving terrestrial nsrure; it is also
involved in that nature striving to emerge. The meeting of the
two, the descending supramental force from above and the ascending
supramental force from below, is the decisive point of evolution;
it is the culmination, the fulfilment, the supramental manifes-
tation and transformation. The Overmind would have been changed
into Supermind, and the supramental consciousness and ﬁarce would
take up the work of transformetion directly, disclosing to the
terrestrial being its own spiritual truth and divinity and pour-
ing into all of nature the perfection of the supramental exist-
ence. However, this highest transformation would not be effected
all at once or in all at once. It would be gradual process,
beginning, as has been indicated, with a few individuals.

Through such individuals the supramental principle would be
established in the earth consciousness and the process of
terrestrial evolution and would be able to exert a global

influence upon the human race. Once firmly established on its
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own basis the supramental principle and its cosmic operation
would be the foundation for the perfection of the Overmind snd
the other grades of spiritual Mind which would have descended

in the evolution and emerged out of it. These higher states, -
Higher Hind, Illumined Mind, Intuition, Overmind, - would all
have appeared in the evolution when the respective conditions
and preparation for each hsd been fulfilled in specific indivi-
duals in whom they manifest and perfect themselves; for like
Supermind each is not established at once or in all at once. In
such a situation mind and mental humanity would still be there
but ss one step in the spiritual evolution with all the grades
above mind formed in terrestrial existence and accessible to the
embodied mental being, so that, as it became ready, it could
ascend into the gnosis and be transformed into z supramental and
spiritual being.(l) As more and more individuals enter the
grades of spiritual Mind and Sypermind, there would be established
a race of gnostic beings.

The Gnostic Being.

With the descent of the Supermind into earth existence and
its emergence from within nature there will be established, as
has been indicated, a foundation for the perfection of the
various gradation of consciousness previously descended. Hence
there will be created a race of gnostic beings, - those indivi-
duals who have ascended by soul evolution into these higher

states of conscious being now fixed in terrestrial existence.

(1) Life Divine, p.855.
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As Aurobindo points out, "the description of gnosis sppies to
all consciousness that is based upon truth of being and not upon
the Ignorance or Nescience."(l) Thus there would be for all
beings ready to rise above mental 1life but not yet prepared for
supramental existence a graded scale of consciousness from the
Higher Mind to Overmind. Such beings would constitute a gnostic
community in which there would be represented all levels and
varieties of spiritual existence, all numbers perfecting them-
selves both individually and corporately and moving towards the
supramental goal. This gnostic race would not be made according
to a single type. That is, there would be an infinite diversity
in the manifestation of the gnostic consciousness even though
that consclousness would remain one in its basis; for the law of
the Supermind upon this would be founded is unity fulfilled in

(2)

diversity. lioreover, by the presence of the Supermind
already established in the earth consciousness there would enter
into human life a greater sympathy and understanding, a dominant
principle of harmony in both individual and corporate existence.
Also the entre movement of evolution would be modified to that
instead of a constant struggle between the power of the Incon-
science and the growth of Consciousness there would be a graded
(3)

procession from lesser light to greater light.

The supramental gnostic individual - the one who had

(1) Life Divine, p.860.
(2) Ibid., p.862.
(3) Ibid., p.860.
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attained the supraientsl consciousness - as Aurobindo describes
him,“would be the consunmation of the spiritual manj; his whole
way of being, thinking, living, acting would be governed by the
power of a vast universsl spirituality ... All his existence
would be fused into oneness with the transcendent and universsl
Self and Spirit; 211 his actions would originate from and obey
the supreme Self and Spirit's divine governance of lature ...
He would feel the presence of the Divine in every centre of his
consciousness, in every vibration of his life-force, in every
cell of his body ... All beings would be to him his own selves,
2ll weys and powvers of consciousness would be felt as the ways
and powers of his own universality ... the gnostic individusl
would be in the world and of the world, but would also exceed it
in his consciousness and live in his self of trsnscendence above
ity he would be universsl but free in the universe, individual
but nét limited by a separative individuality."(1)  He would
possess not only the supramental will but the supramental know-
ledge; idea and force would be one in him. His wculd be the
pover of spiritual creation asnd the experience of the creating
bliss, ananda. His total nature - body, life, mind - would be
perfected 2nd supernsturalised. But the inconscient and sub-
conscient basis of his physical existence would be transformed
into a supporting supercornscience by the supramental emergence.

The body itself would be totally under the control of the soul

(1) Life Divine, p».863.
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as an instrument and luminous mode of its self-expression, as

(1)

will also the life and mind. Even Matter itself will be
transformed or, rather, its true nature as a self-energy of the
Spirit, a form and substance of Brahman, will be revealed by the

(2)

indwelling gnostic consciousness. The gnostic individual
would be supremely a person, - not as ego and surface character
but rather as the fully developed and unveiled psychie person,

a soul, which would have no need of a surface expression, a mask
or persong.(3) He would be a soul person one with all other
souls, an infinite and universal being revealing its eternal
self in the form and expressive power of sn individual and
temporal self-manifestation but ever aware of its unlimited
infinity and universality. In a community of gnostic beings
there would be no problem of ethics and the conflict of good and
evil. Indeed, as Aurobindo points out, there would be no
problems of any sort, "for problems are the creations of mental
ignorance seeking for knowledge and they cannot exist in a
consciousness in which knowledge arises self-born and the act

is self-born out of the knowledge, out of a pre-existent truth of
being conscious and self—aware."(h) With the destruction of
ignorance and the absenee of separative egoism there would no

Jonger be any wrong will or falsehood, any error or evil. For

it is the ego ruling in an ignorant nature, seeking vital

(1) Life Divine, pp.874ff.
(2). Ibid., pp.876f.

(3) Ibid., pp.&8of.
(4) Ibid., p.&gk.
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satisfactions, asserting its separative individuality and
struggling a2gainst other separate self-affirming individuals
which is the susteining source of division and disharrony, of

(1)

error and falsehood, of suffering and evil. Ethics is, in s

sense, a temporary construction of good in a nature which is
afflicted with evil and falsehood by povers of ignorance.(Z)
BEthics declares a law of love, of justice, of truth based on the
idea of oneness, - the ideals of freedom, equality and brother-
hood. These three ideals are, as Aurobindo calls them, "the

three godhesads of the soul".(3) They can be only very imperfect-
1y realised thrcugh the externsl nachinery of a society ruled

by the individual and communal ego. In such a society the

ethical mind must declare "laws without number, difficult to
observe, difficult to reconcile ... - the law, the standard has

to be imposed on us now because there is in our natural beings

an opposite force of separsteness, a possibility of antagonisnm,

a force of ill-will, strife".(h) In human society such as it

is now, dominated by egoism, the ideal of liberty leads to
competitive individualism, equality leads to strife. When society
pursues liberty, it is unable to achleve equality; when it

pursues equality, it has to sacrifice liberty. As for the ideal
of true brotherhood, fraternity, there is at best achieved an
"association for the pursuit of common egoistic ends."(5) In

(1) Life Divine, pp.550ff.

(2) Ibid., p.885.

(3) Ideal of Human Unity, p.314.
(4) Life Divine, p.885.

(%) Ideal of Human Unity, p.315.
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the gnostic community, however, it is the soul not the ego,
wihich dominates, - the soul which is a universal individual
who is ever aware of oneness with all and expresses that oneness
without need of law, of ethics, even in the finiteness of its
temporal self-manifestation.

Such is the gnostic being and the gnostic community, - the
culmination of the spiritual evolution, the evolution from the
consciousness of the Ignorance into the consciousness of
Sachchidananda. Before the full emergence of the gnostic being
and gnostic comnunity, however, there must bc the firm establish-
ment of spiritual man and a spiritual age of society, - the only
basis for the evolution of the supramental gnosis and fulfilment.
As Aurobindo characterises him, "the spiritual man is one who
has discovered his soul: he has found his self and lives in that,
is conscious of it, has joy of it; he needs nothing external for
his completeness of existence".(l) The spiritual society is
one in which man is regarded not merely as a mind, body and life,
the individual not merely as a social unit nor his existence
and his right to live ang¢ grow as merely founded upon his socisl
value, his social work and function. Instead, man, the indivi-
dual will be seen as a soul "who has to fulfil his own individual
truth and law as well as his natural or his assigned part in the
truth and law of the collective existence."(2) In such a

society there will be established "the ideal law of social

(1) Life Divine, p.871.
(2) Inman Cycle, pp.25-26.
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(1)

development:" the individual perfects his individuality by
free development from within, aiding and being aided by all
others, harmonising his life with that of the social aggregate
and contributing to the growth of the collective soulj; the
community perfetts its corporate existence by a free development
from within, aiding the individual and harmonising its life with
the individual and the aggregate and with the free development
of other communities and nations. Here there will be the free
and full expression of those '"godheads of the soul" - equality,
liberty, brotherhood: freedom which is the freedom of self-
development of the Divine in manj equality which is the recogni-
tion of the same soul im all men; brotherhood which is the
founding of equal freedom of self-development upon the recogni-

(2)

tion of inner spiritual unity. Here will be true human

unity, the ideal which society is now imperfectly and hesitating
ly seeking to realise by political and administrative means in
international organisations and systems. By such means, accord-
ing to Aurobindo, there will be established at best a sort of
mechsnical unity, an outward unity, 'because that is the
inevitable final trend of the working of Nature in human society
which makes for larger and yet larger aggregations and cannot
fail to arrive at a total aggregation of mankind in a closer

(3)

international system." It is only, however, in the

(1) Human Cycle, pp.68ff.
(2) Ideal of Human Unity, p.315.
(3) Ibid., p.316.
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spiritual age that true human unity will be achieved, founded
on what Aurobindo calls "a spiritual religion of humanity."‘l)
Such a religion is not just an intellectual and sentimental
faith in humanity, a sort of "humanism" still based on egoism,
nor a system of syncretistic universal religion but a living
sense of human oneness in a divine Reality and the practice of
human oneness in life, feeling and thought so as to tealise
upon earth a kingdom of the divine Spirit, the divine Life. This
living sense of human on;ness will reflect a growing "soul of
humanity", the incarnation of the Divine in the corporate life
of Man.

Towards such a spiritual age and true human unity we are,
in Aprobindo's view, slowly but surely moving.(2) As men turn
from purely rational ideals to spiritual ideals, as society
passes now from the rationalist age to an age of true subject-
ivism, of inner searching and living, so the individual will
more and more discover his soul, his true self, and living in
it in solidarity with all beings, so will his nature be trans-
formed. This is the psychic transformation upon which follows
that evolutive ascent of the soul into the higher ranges of
conscious existence and the descent of the Spirit into his
normal humanity. With this ascent and descent will be achieved
the progressive transformation of this earthly nature and the

spiritual reorganisation of life, - the spiritual age, - to be

(1) Ideal of Human Unity, p.322.

(2) Ibid., pp.309ff.
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perfected in the supramental gnostic being and the divine life
upon esrth.
The Divyine Life.

A divine life in a divine body is, then, for Aurobindo the
goal of the individual, the fulfilment of the terrestrial evolu-
tion, - not mere liberation or salvation, not a heaven or =
nirvana, but a reign of the Spirit in spiritual individuals in
time and space. The divine life is & life of a totally trans-
formed, a totally perfected nature, - not a disembodied existence
of a soul but an existence in a supernaturalised body, not the
extinction of all individuality and personality but the unveil-
ing in transmuted nature of the infinite and universal individual
and the true Person. A divine life in a divine body means
immortality, a consciousness in all parts of the being - physical,
vital, mental, - of essential identity with God, a full incar-
nation and manifestation of the Spirit in the living material
being; it means the destruction of all desire, limitation and
death, - a transmutation of the physical organism and all its

(L

vital and mental processes; it means the divinisation of

life, not a destruction of the human elements but their purifi-

(2)

cation and perfection; - living integrally in the power,

the knowledge, the bliss, the very being of the Godhead.

(1) The Supramental Manifestation, pp.35ff.

(2) Letters, 1lst Series, p.89. Divinisation and immortality
does not mean for Aurobindo that one would be obliged to
keep the same body for all time. On the contrary the
supramental being would be able to create for himself, as
and if he desired, a new body, perhags by a means other
than th§ present phy31ca1 method. y 1lst Series,
pp«3
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Epilogue.

Now that we have considered the destiny of wman we are ready
for a sumnary statement of Aurobindo's concept of man and an
assessment of Aurobindo's uniqueness and significance in Indian
thought. As we have seen man has his origin in infinity and
eternity; he is born, so to speak, in the Godhead, comes out of
it and returns to it. He is a self-manifestation of the Divine,
a self-expression of the divine nature, a soul incarnated for a
divine fulfilment upon earth. On the one hand he is in his
natural being a product of' cosmic evolution, - an evolution,
however, which is not a mechanical or inconscient process or one
ruled by chance but the dynamic movement of divine consciousness
expressive of divine existence motivated by divine bliss of
being. On the other hand he is in his spiritual reality an
eternal self-form of the Divine. But his natural being and
spiritual being are not ultimately separate or different; they
are two aspecfs of’ the one Reality in play of consciousness-
force manifesting its infinite potential multiplicity of soul-
form and soul-movement. Iian as evolutive being of body, life,
mind and soul is, thus, expressive of that play; as individual
natural being he is the surface formation of an evolving soul-
person within nature. Therefore this surface formation, - the
physical-vital-mental person or personzlity, - is not an end in .
itself but an instrument, ss yet imperfect, of the soul. The

soul is the real person, the true individual in the terrestrial
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evolution, the representative of the individual self above the
evolution. It is the soul in man and in men which must grow to
its fulfilment, to its complete and luminous appearance in nature.
To this end, to the unveiling of the godhead in man and to the
spiritualisation of his life, individual and corporate, all
human activity snd association must be directed. As the soul
grows in man and in societies, nature is transformed by the rule
of the soul, and the individual being so transforred is open to
an ascent ihto and a descent of the higher planes of conscious
existence. With the descent of the Sppermind, -~ the creative
divine Truth-Consciousness, - and its full emergence from within
nature there is achieved the consummation of evolution, the
appearance of the true spiritual superman, the fulfilinent of
man's divinity, the life divine upon earth.

This, then, in summary is Aurobindo's concept of man, the
centre of his metaphysics. From the standpoint of the history
of religions Aurobindo must be judged, we believe, to occupy a
unique and very significant place in Indian spirituality. This
is true of him not only in terms of his extraordinary career as
educationalist, politicel writer, 'revolutionary', poetic, nmystic,
philosopher, guru, but more especially in terms of the content
of his spiritual teachings. On the one hand he achieved a
broad but fully inclusive synthesis of the teachings of the
Vedas, Upanishads, Gita and different traditions of Vedanta, as
well as a corresponding synthesis of Yoga. On the other hand

he brought to the traditional doctrines an interpretation rich
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with insights gained from his classical Western training, his
gontact with modern science, his variegated social life and his
intensive and extensive spiritual experiences.

In his definition of man and his view:-of terrestrial
existence Aurobindo is unique in Indian philosophy in regarding
cosmic nistory as a 'rectilinear' movement from a beginning, -
albeit a 'transhistoricsl' beginning, - to an end, a telos,
rather than as an endless cycle or series of cycles, an 'eternal
retufn'. oreover, this movement is purposeful in a most
definite manner; there is a meaning, a clear purpose in the
evolutive process, in cosmic existence, which is not merely that
of a divine sport or gsme, a lila, or some vague divine urge or
need to create. And it is man who stands at the centre of this
purpose, - man not as he is now, a 'transitional being', but
man as he is finally meant to be, a divine humanity. Again,
unlike virtually all of traditional Indian philosophy, the final
destiny of man 1s for Aurobindo nothing extracosmic, not a
hesven or a nirvana, nor is it something purely individual; it
is a fulfilment in time, in space, upon earth, and it is a
fulfilment which is soeial, in the broadest sense of that word.
In this regard Aurobindo rejects the traditional ascetic
renunciation of life and the goal of release from the world and
frow matter as the fulfilment of the individual; life is to be
lived and man is to be spiritualised in gll parts of his being.

There are other points concerning the nature of man asnd his

destiny which mark Aurobindo as unique among Indian philophers, -
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e.g., his concept of the jiva as the individual divine standing
above the evolution and presiding over it as its objective self-
expression, his interpretation of rebirth, karma and the freedom
of the soul, his view of the evolution of society and social
organisation as expressive of soul-growth, and so forth. No
matter what final philosophical or theological judgment one may
make of Aurobindo, his uniqueness and importance, we feel, can
hardly be doubted. What the eventual and total effect of
Aurobindo's thought upon religion and philosophy in India, - in
the world, - will be only time will show, but, we should think,
it will be considerable.

In closing our study it would, perhaps, not be out of
place to give here one of Aurobindo's poetic compositions which
in title and tone seems to us to express the central theme of
his life and teachings: '"Transformation"-

"I am no more a vassal of the flesh,
A slave to Nature and her leaden rule;
I am caught no more in the senses' narrow mesh.
L.y soul unhorizoned widens to measureless sight,

hy body is God's happy living tool,
My spirit is a vast sun of deathless light."
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