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Lord, Thou hast willed, and I execute.
A new light breaks upon the earth,
A new world is born.

The things that were promised are fulfilled.
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TALKS WITH SRI AUROBINDO

(These talks are from the Note-books of Dr. Nirodbaran who used to record
most of the conversations which Sri Aurobindo had with his attendants and a
few others, after the accident to his right leg in November 1938. Besides the
recorder, the attendants were: Dr. Manilal, Dr. Becherlal, Purani, Champaklal,
Dr. Satyendra and Mulshanker. As the notes were not seen by Sri Aurobindo
himself, the responsibility for the Master’s words rests entirely with Nirodbaran.
He does not vouch for absolute accuracy, but he has tried his best to reproduce
them faithfully. He has made the same attempt for the speeches of the others.)

DECEMBER I3, 1939

SRI AUROBINDO (hearing laughter): What is the matter ?

N: P and C are laughing together.

SRI AUROBINDO : That is their usual business. -

C: P has again hurt his big toe.

P: A plank fell on it

SR1 AUROBINDO : You are always knocking against or throwing down something.
(Laughter)

At this moment, N, by inattention, happened to splash water all about from
a bowl.

SrI AUROBINDO (laughing) : What’s the matter now ? You are doing the same thing
as P along your own line.

N (as Sri Aurobindo started reclining) : In the New Statesman a reviewer quotes
a line of Turner’s poetry as an example of “careless and lazy inversion”. The line is :

When the last tune is played and void the hall.

SrR1 AUROBINDO : The inversion is rather deliberate. It’s there for the sake
of emphasis.

N : I don’t understand why the reviewer calls it “careless”.

SrI AUROBINDO : It’s certainly not careless. If he doesn’t like it, he can say
so but he can’t attribute it to carelessness. Who is the reviewer ?

N : He is another poet, Richard Church.

Sr1 AUROBINDO : Oh, these are all fads of different poets !

N : In the review Church says that Yeats was very enthusiastic over Turner’s
poetry. In his adventure through modern poetry he has made a discovery, Yeats
says.

é



TALKS WITH SRI AUROQBINDO vi

SR AUROBINDO : Yes, in rhymed verse Turner writes very finely at times.
But his prose-poetry comes to nothing.

N : Turner seems to be a worshipper of “Silence”.

SrR1 AUROBINDO : Not quite, because he is a music-critic !

DECEMBER 14, 1939

S : Meherbaba says that Saibaba and others were moulding the events of the
last war. But, if so many spiritual figures work at the same job like that, I wonder
what the result will be. Each will try i his own way and cut across those of the
others.

SRI AUROBINDO : Yes, they may make a muddle of it.

P : They can’t make a worse muddle than the politicians.

N : But why a muddle at all if they work from intuitive insight ?

S : Even so, up to Overmind everything is a play of possibilities. And one
possibility will counteract another.

SrI AUROBINDO : Quite so. Dayanand had the idea of establishing world peace
by bringing all the nations together. He could have said he established the League
and some other Yogi disestablished it.

S : Did you meet Dayanand ?

Sr1 AUROBINDO : No, I met one of his disciples, a scientist in Calcutta National
College. When I wrote about the future Avatar, he said the Avatar was already
there, meaning Dayanand.

N : Weren’t there two Dayanands ?

S : Yes, the one Sri Aurobindo has written about was an Arya Samajist, while
there was another, a Bengali, who used to keep nothing for the next day and believed
in never planning for the future.

SrR1 AUROBINDO : He is the man who started Sannyasi marriages. I don’t know
whether they were real marriages or spiritual ones. He had something genuine in
him. Barin used to be in ecstasies over him.

S : Another Avatar is coming out from Poona. He will declare himself in 1941.

SrR1 AUROBINDO : Who is that ?

S: He is claimed by those people who dissociated themselves from the
Theosophists.

SRt AUROBINDO : Oh, one more of their romances !

S : Didn’t Madame Blavatsky have something real in her, something mystic ?

SRI AUROBINDO : Yes, but the romance was also there. When one deals with
mysticism one has to be very careful. There is any amount of truth and there is
any amount of imagination. Nivedita spoke of the Theosophists as “woolly-headed
people”.

S : The Rosicrucians too believe in the reality of mystic experiences.

SRI AUROBINDO : Yes, Arjava (John Chadwick) belonged to one of their groups
at Cambridge, and this created a lot of difficulty for him at the beginning of s
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sadhana here. The Rosicrucians posit two principles in man—good and evil personas.
The evil persona has to rise up in order to be got rid of. There are already sufficient
things in nature to deal with without raising up other evil things. Europeans have
no knowledge of these matters. Even the Christian mystics seem to have no clear idea.

S : 1 suppose it is because the Europeans don’t want to get rid of therr

individuality.

Sr1 AUROBINDO : They mix up the Self and the Ego. Even when they are
identified with the Self, they think 1t is the Ego that has become that. Even Blake
who had some idea of identity with the Self appears to have made this mistake.

P (after a lull in the talk) : Anilbaran says that according to Kant if one follows
Reason one is free but if one follows Sense one is bound. There is also the question :
Is Buddhi or Intellect an instrument of Prakriti and can a man, so long as he follows
Buddhi, be free in the Gita’s sense—that is, free from nature ?

Srr AUROBINDO : Does the Gita say that he can’t be free ?

P : Well, there is a sloka which says that Sattwa, the mental guna, binds by
happiness.

SRI AUROBINDO : That is quite a different thing. You are mixing up two different
things. The question is whether Buddhi can help you to detach yourself from your
nature and lead to the perception of the Purusha, the free Witness.

P : The text of the Gita will support this role of Buddhi.

SRI AUROBINDO : I should think so. Otherwise what is the meaning of the Gita
laying so much stress on Buddhi ?

N : Then does it mean that Buddhi is not an instrument of nature ?

SRI AUROBINDO : It is an instrument that helps one to rise to the higher nature.
You have to use lower instruments to rise to the higher.

P : Anilbaran does not want to admit Sisir Maitra’s contention that Kant’s
idea of following Reason is the same as the Gita’s Buddhi-Yoga.

Sr1 AUROBINDO : He is quite a controversialist (Laughter)—but in a controversy
one has to see whatever truth there 1s in others’ points of view.

P : Kant, it seems, changed his mind in later life and admitted the necessity of
Faith, which he deals with in his Critique of Practical Reason.

SrR1 AUROBINDO : I haven’t read European philosophy carefully.

P : Besides, it doesn’t interest us, as it has no practical bearing.

Sr1 AUROBINDO : That was Arjava’s great complaint that here people want
always something practical. They don’t want to think for the sake of thinking.
(Laughter)

P : Kant’s notion of freedom is not the same as our Indian of Mukti.

Sr1 AUrOBINDO : The European idea is to arrive at the Truth.

S : They have also some idea of applying the Truth.

P : Yes, a sort of idealism but not spirituality. In his Practical Reason Kant
maintains that Pure Reason is an abstract faculty hardly to be found unmixed in
men,
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Srr AUROBINDO : What is it then for ?

P: It is just an 1deal hardly attamnable. So Practical Reason is necessary.
Kant’s opponents say that everybody follows reason and so everybody is free. Every-
body justifies his action by some reasoning. But in that case, even a thief can justify
his stealing by some reasoning.

SrI AUROBINDO : Yes, and a very practical reasoning too. (Laughter)

P : Even the thief 1s free because he acts freely.

SRt AUROBINDO : How ?

P : He decides out of his own free will.

SRI AUROBINDO : But by merely reasoning he can’t be free. If we apply the Gita,
one is not free when one reasons about stealing, but if one can steal disinterestedly
and with detachment one can be free.

S : Wouldn’t 1t be difficult for Europeans to grasp such ideas—for instance,
that of killing people with detachment ?

N : In the New Statesman, the French author Gide speaks of disinterested
action, even crime or any other kind of action.

EveNING
Dr. B: Are trust and faith the same ?
Sr1 Aurobindo kept silent, giving no answer.

Dr. B: In the Words of the Mother, it is said that trust in the Divine brings
the Grace. So isn’t trust the key to have the Grace ?

SR AUROBINDO : There is more than one key.

Dr. B: Doesn’t trust lead to surrender ?

Sr1 AUROBINDO : Not necessarily. If you trust a friend, it does not mean that
you surrender to him.

Dr. B : But as the trust increases you surrender more and more.

SrRI AUROBINDO : If you trust a friend in a particular matter, it doesn’t mean
that you surender to him in everything else.

NIRODBARAN
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WORK-FORCE FROM ABOVE AND BELOW

Q : About the mnd in relation to study, you said, “If 1t refuses, of course you
can’t—unless you allow the Force to work through you.” How am I to do 1t?

Sr1 AUROBINDO : I was not speaking of the Force coming down from above,
but of the Force from behind doing action through the mind and body as instruments.
Very often when the mind and body are inert, their actions still go on by this push

from behind. 10-1-1936

The Force from above 1s the Force of the Higher Consciousness. That from
behind works as a mental, vital or physical force according to need. When the being
is open to it and there 1s a certain passivity to its working, it takes the place of the
personal activity and the Person 1s a witness of 1ts action. I11-1-1936

Q : It 1s sard that we should refer all our acts to the Mother. But I don’t know
how to refer and get her answer before doing actions.
SRI AUROBINDO : There 1s no question of geting an answer. It is simply to

offer the actions to the Mother and call her Force to guide or do what is necessary.
13-1-1936

O : Today I happened to work much more than usual. And yet there was hardly
any fatigue. I presume, it was due to shama.
SRI AUROBINDO : Yes, With the right consciousness always there, there would

be no fatigue. 14-1-1936

For the actions to be psychic, the psychic must be in front. The observing
Purusha can separate himself, but cannot change the Prakriti. But to be the ob-
serving Purusha is a first step. Afterwards there must be the action of the Purusha
Will as an instrument of the Mother’s force. This Will must be founded on a right
consciousness which sees what is wrong, ignorant, selfish, egoistic, moved by desire
in the nature and puts 1t right. 22-1-1936

When doing this work you had the Force in you and the right consciousness
filling the vital and physical—afterwards with relaxation the ordinary physical con-
sciousness came up and brought back the ordinary reactions-—fatigue, sciatica etc.

1-2-1936

10
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These are the wrong suggestions from the physical mind—work done with the
thought of the Mother and not for oneself cannot be egoistic. How was the idea
of the Mother’s “room” superficial ? 1t was on the contrary a suggestion that could®
only come to or from the deeper consciousness; for the ordinary mind does not think
like that. The :dea of Jasavanta’s room, Jasavant’s personal work was rather the
ordinary superficial notion. ) 1-2-1936

Q : Was 1t not then the wnner being alone acting during the work in ¥.’s room and
the outer being simply becomung its tool ?

SRI AUROBINDO : That is correct.

The stress of the Power is all night, but there is really nothing incompatible
between the mner silence and action. It 1s to this combination that the sadhana
must move. . 2-2-1936

Once the mental silence 1s attained, then in that the mental thoughts can
be replaced by some wvision and intuition regarding the work.

QO : You wrote, “When downg the work you had the Force in you.” But how 1s it

that as soon as that parucular action was over I lost it and fangue and sciatica came
back ?

Sr1 AUROBINDO : The Force in these instances comes for the work, when the
work 15 over, it usually withdraws—unless and until you have become able to keep

it, 3-2-1936

From NaGIN DosHI



REMINISCENCES

THE STORY OF JABALA SATYAKAMA

I THINK I told you once of the story in the Upanishad about a seeker of spiritual
knowledge who had been given by his teacher as a first assignment the task of looking
after his kine. This was meant to serve both as an initiation and a training; it was
to be his work and also his test. But the student had had to pass through another,
perhaps somewhat minor, ordeal of a preliminary nature. Tagore has a well-known
poem based on this episode. I begin my story with that narrative, giving it almost
verbatim as it appears 1 the Upanishad (Chhandogya, IV.4).

Jabala Satyakama, says the Upanishad, approached his mother, Jabala, and put
to her the question, “What, O my mother, is the name of my caste and family, for
I desire to become a student of sacred lore ?”” To this Jabala replied, “I do not know
about that, my darling, but I obtained you when I was young and was serving maid
to a number of different men. That is why I do not know what is the name of your
caste and family. But my name is Jabala and yours is Satyakama. So you may say
that you are Satyakama, the son of Jabala.”

Satyakama now went to Gautama, the son of Haridruman, and said, “I come
to you with the desire to stay as a student of sacred lore.” Gautama asked him,
«“What is the name of your caste and family, my child ?** Satyakama answered,
«I do not know what my caste or the name of my famuly is. But when I asked my
mother, she said, ‘I obtained you when I was young and was serving maid to a num-
ber of different men. So I do not know who your father was. But my name is Jabala,
and yours 1s Satyakama. You should therefore say you are Jabala Satyakama.’
This is the whole story.” Thereupon Gautama answered, ‘“No one but a Brahmin
could have spoken thus. Bring in the fuel, my dear; I shall take you as a disciple,
for you have not swerved from the truth.”

Thus was Satyakama given admission to the Ashrama of Gautama. Now for
his initiation and training and the tests. Gautama sent for him and said, “Satyakama,
I shall now invest you with the sacred thread.” This investiture is a sacred rite which
“sets one on the path”—what the Buddhists call in Pali “sotdpatti” (srozaparti 1n
Sanskrit), that is, “getting into the stream” or starting on the way. He added, “You
bring in the fuel”—from the neighbouring wood, that is. Gautama did as he was
told and the ceremony of initiation was duly performed.

The teacher now sent for him again and said, “Satyakama, I possess some four
hundred kine. But they are all puny and weak. You should look after them.”
This meant that he was to take them out to pasture. Satyakama replied, “Very well,
sir, it will be as you desire. I am leaving with the four hundred kine and I do not
return till they are a thousand.” Gautama sent him off with his blessings.

12



REMINISCENCES 13

Satyakama went along with his herd of kine. He looked after them as they roamed
over the meadows and fields, through the forests and village settlements. Months
passed, and years went by—many years. The kine had by now all gained n bulk
and had a well-fed look; their numbers too had reached the thousand mark. One
day, all on a sudden, a Bull from out of the herd appeared before Satyakama and
addressed him in the voice of a man. ‘Satyakama !” he said. Satyakama took it
as nothing unusual and answered in a polite tone, “Yes my Lord.” The Bull went
on, ‘““Satyakama, now let us turn homeward. We have reached the thousand mark
and all of us are fit and strong.” Then the Bull added something more. “Mean-
while, Satyakama,” he said, “let me tell you something about the knowledge of Reality,
brahma-vidyda—the very first lessons. Brahman has to be known in his four aspects;
of these I shall tell you about the first just now. Of this first phase or aspect there
are again four limbs. North, south, east and west, these four quarters are the four
limbs of the first aspect of Brahman out of the four. Through the four quarters
Brahman appears as the manifest One, prakdsavan. And he who realises this manifest
aspect of the Brahman becomes himself manifest and wins all the manifest worlds.
Thus is the first of the four aspects of Brahman. Now, Agni is going to tell you about.
the second.”

The next day, Satyakama resumed his march with the kine. As evening came,
he gathered his herd together and penned the kine. Then he collected the fuel and
lighted the sacrificial fire, and sat facing the east with Agni in front. Now Agni
called to him, “Satyakama!” And Satyakama gave reply with his usual humility,
“Yes, my Lord ?” Agm continued, “Let me now speak to you about the second
aspect of Brahman. This too has four limbs ; these are earth, mid-air, the heavens
and the ocean. This second aspect of Brahman that is constituted by these four is
the Infinity of Brahman. He who gains it lives in Infinity even on this earth and
wins all the worlds of Infinity.”

Again the homeward march began, and again the Bull came and informed Satya-
kama thus, “Now 1t will be the Swan who will come and tell you about the Brahman.”
When 1t was eventide, Satyakama gathered his herd again, penned them in, and
lighted his sacrificial fire. Again he sat in front of the fire facing the east. Then the
Swan appeared as promised by the Bull and called in a human voice, “Satyakama !”
And Satyakama made answer, “Yes, my Lord ?”” The Swan continued, “I shall
speak to you about another aspect of Brahman.” “Tell me, my Lord.” “This
the third aspect of Brahman consists of Fire, the Sun, the Moon and Lightning.
Through this quartet of the third aspect Brahman appears as the Effulgent One. He
who realises this aspect of Brahman becomes himself effulgent and wins all the worlds
of effulgence even while on this earth.”

Satyakama started on his march again, and once again the Bull came and informed
him that this time a Flamingo would come and tell him about the fourth aspect of
Brahman. As evening came, Satyakama gathered his herd together and penned them
as usual. He lighted the sacrificial fire and sat 1n front facing the east, and waited.,
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The Bird flew 1n and called, “Satyakama !” Satyakama replied, “Yes, my Lord ?”
The Bird went on, >I shall give you the knowledge of the fourth aspect of the fourfold
Brahman.” Satyakama replied in all humility, “Tell me, my Lord.” The Bird
said, “The four limbs of this aspect are the Life-force, the Eyes, the Ears and Mind.
These four combined make Brahman the All-Form. He who knows this becomes
the All-Form and wins here itself the All-Form.

By now Satyakama arrived at his master’s home, accompanied by his herd of
a thousand well-fed kine in place of the original four hundred weaklings. As he
came to his master, Gautama gave him a look and came out with these words,
“‘Satyakama, I see your face shining with the hght of Brahman. Who has given you
the knowledge of the Brahman ?” Satyakama told hum about the four strange en-
counters. But he added, “My master, you are my sole teacher, and my knowledge
will remain incomplete until I recewve the knowledge directly from you.” Gautama
then repeated to hum the same things that he had heard about the four aspects of
Brahman, thus confirming what Satyakama had already experienced and realised; it
was now sanctified with Gautama’s blessings.

Thus did Satyakama become a knower of Brahman and foremost among Brah-
mins. In course of time he himself took the place of a Guru.

I intend to tell you on another occasion the story of his dealings with his own
disciples. That story too appears in the Upanishad. Let me in the meantime add
some explanations of the knowledge given to Satyakama.

The knowledge and realisation that he had gamed from his life of a wandering
cowherd are the basic truth of the world, the supreme secret of creation. He realised
that Brahman 1s the ultimate Truth, the one and only Reality. The signs or qualities
of this ultimate Truth or Reality are four. Brahman may be described as if 1n a group
of four aphorisms, like the first four aphorisms of the Brahmasutra, the basic compen-
dium of Vedantic thought, which Shankara has commented on in very clear terms. If
you know his commentary on these four aphorisms, you get to know practically
the entire philosophy of the Vedanta as interpreted by Shankara.

The first of the aphorisms taught to Satyakama implies that Brahman has made
himself manifest, for He is self-manifest. An Upanishad has said the same thing :
tameva bhantam anubhat sarvam, “His is the Light that tllumines all.” Of this self-
luminous form of Brahman or God the four limbs are the four quarters. He is mani-
fest on all sides, above and below, in every direction, and he 1s not only thus manifest;
there 1s also no end or limat to his manifestation. Hence, as a second step in our know-
ledge, we learn that God or Brahman 1s the Infinite. This Infinity too has four limbs
or lines : (1) earth, or the physical and material extension, (2) mid-air, or the expanse
of the vital worlds, (3) the vast expanses of mind, and (4) the oceanic reaches of the
higher worlds that stand above the mind. The third attribute or quality of God is
Lununosity, He is the Bright, the Effulgent One—.He 1s the supreme light. Of His
Brightness or Effulgence the symbols are four, the four that serve as the medium
or base : these are fire, the sun, the moon and the stars. Fire is enkindled on the
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jolid"earth of matter ; the sun burns in the mid-regions of life; the moon illumines
wmith 1ts cooling rays the regions of the quiet and happy mind; and the stars give us
he brilliance of the world beyond mind. It is needless to add that the Seer is not
speaking here m terms of astronomy. He has been expressing his meaning through
‘he help of significant symbols or metaphors. And finally, the Reality or God is made
up of Form : that is to say, He has put Himself forth variously through a multitude
of forms, rdpam rapam prativiipo babhiiva. And the functions or instrumentalities
‘hrough which Form has taken shape are the four main powers of sense-consciousness.
These are . (1) the power of sensitivity, the capacity of living contact and intimate or
close experience, of which the sense of touch represents to us the external form or
ictivity, for through 1t we get a sense of reality as living existence; (2) the power of
vision or sight, for through the eyes we get a sense of form and definite shape; (3) the
power of hearing, for the organ of hearing gives us a sense of rhythm, of sound, the
form of articulate speech; and (4) the power of mind which, being the centre of think-
ing, gives us a sense of meaning, builds the forms of thought.

These then are the four aspects of Brahman, the fourfold quartet through which
we get a glimpse of the wholeness of Brahman, pirpabrahman.

Thus story of Satyakama brings out a picture that tells us something about the
lines or circumstances of ancient Indian education.

We know that the Upanishads are classed with the Aranyaka literature; the Bri-
hadaranyaka 1s a well-known name. The forest life of the recluse was in those days
inumately associated with education and learning, and especially with the spiritual
disciplines. The mjunction for the seeker of truth was, “Repair to the forest,”
vanam vrajet. The seers, the Rishi, had their hermitages in the forests alone. That of
course was an age when the forest reigned upon earth. The greater part of the globe
was still a virgin forest. Cities and townships were not so common; there were only a
scattered few that glimmered like torches amid vast stretches of night. There is
also the point that the free and easy association of day to day with Nature brings about
a natural heightening and widening of the consciousness. The English poet Words-
worth, as I told you the other day, had some experience of this to which he gave
voice 1n lines like these :

And beauty born of murmuring sound
Shall pass into her face.

The quiet beauty and rhythm of Nature permeate the limbs if one lives in close
proximity to Nature. We in our country had, no doubt, the advantage of forssts.
But even in other countries like Arabia or Egypt which had no forests but only desert
tracts with their wide stretches of bare sand, the same method was followed. There

the seekers and the saints and mystics lived in the heart of the desert and drew from
that source 1ts rhythm and harmony and inspiration.
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But in the modern world, under the circumstances of today, we no longer foliow
the ancient method either physically or even perhaps psychologically. Man does not
now depend on external props or surroundings, nor does his consciousness either.
Man’s consciousness has grown to be in large measure free and self-reliant. It would
rather bring external Nature under its own control than be guided by its influence.
As in our outer so in our inner spiritual life, we are becoming city-dwellers in place
of the old forest recluses. Even when we repair to the forest we try to make it as far
as possible akin to the city. But this need not give rise to a quarrel or conflict between
the forest and the city; it is possible to reconcile the two—the rural and the urban—
even as it is necessary to effect a reconciliation between the inner and the outer life,
between the consciousness within and the conditions of life without.

Norini Kanta GurTa

(Translated by Sanat K. Banerji from the original Bengah)

THE DESTINY OF THE BODY
THE SEER-VISION OF SRI AUROBINDO AND THE MOTHER

(Continued from the last issue)
V. THE DouBLE DENIAL

God shall grow up while the wise men talk and sleep;
For man shall not know the coming till 1ts hour
And belief shall be not till the work is done.
(Sawitri, Book I, Canto IV, p. 63)

A. THE MATERIALIST NEGATION

Matter on the firm earth sits strong and sure.
It is the first-born of created things,

It stands the last when mind and life are slain,
And if 1t ended all would cease to be.

All else is only its outcome or its phase....

If Matter fails, all crumbling cracks and falls.
All upon Matter stands as on a rock.

(Savitri, Book I, Canto 1I, pp. 691-92).
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THE materialist comes with his dour denial and asserts on the basis of his monism of
matter and material energy assumed to be the sole ultimate principle sufficing for the
explanation of every conceivable phenomenon in the universe—that man’s body and
mind, as well as all other animal and plant organisms extant or extinct, are but the
products of organic evolution brought about through the action of “an inconscient
energy which acts automatically by mechanical processes and can have no element
of purpose in it.”! Thus, according to the scientific materialist line of thought, no
spiritual significance need be sought in this process of evolutionary elaboration or, for
that matter, in the emergence of life in the initially inanimate universe. For, according
to the materialist view, the phenomenon of “life is of profound ummportance. Among
the infinite permutations and combinations through which matter has passed, one has
supervened in which matter has achieved consciousness. This consciousness by
matter of itself is ife. Life, then, is a chance product of material forces and substances,
evolved under certamn conditions, and doomed to disappear when those conditions
no longer obtan.’? (Italics ours)

And so far as the evolutionary process itself is concerned, leading to the appear-
ance of new species with novel life-characteristics, m order to account for it, we need
not postulate or admit therein any sort of teleology or finalism nor any creative oestrus
or any imntervention of consciousness. For, the sole agency of random genetic mutation
leading to chance variation and natural selection seem to afford an adequate explana-
tion of the whole process.

Thus “the appearance of life upon the earth, the evolution of life through an
infinite variety of forms, the whole of the process which begins with the amoeba and
ends with man’? is sought to be “explained not in terms of the operation of some
purposive force or spirit, but as the result of the action of purely haphazard external
agencies.”’* And 1n this connection 1t is important to note that in this view “changes
which occur in living organisms never spring from within, but are always imposed from
without. In order to account for them we need postulate no spiritual force or purposive
will, whether operating within the organism or directing it from outside.”® (Ttalics
ours)

And so it is asserted that the liberating and transmuting action of consciousness
upon the material body is a sheer figment of imagination. For the conception of a
consciousness, as a separate unity, functioning or even existing independently of the
physical brain, seems to lack in validity. Is consciousness really anything more than
an aspect of the brain’s reaction to the events occurring within the body ?

According to the adherents of various schools of metaphysical materialism,
consciousness is either an attribute or property of matter (atzributive materialism),
or a product and effect of matter (causative materialism), or else conscious processes

1 The Life Diwvine, p. 742.

2 C.E.M. Joad, Guide to Philosophy, p. 525.
3 & 4 Ihd. pp. 522-523. :

5 Ibd. pp. 522-523.
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are in reality material in character (equative marerialism).! Indeed, recent findings of
physiological, psychological and pathological researches bear evidence to the “con-
comutance of psychical processes with physical, their dependence on material pheno-
mena such as the functioning of the brain, the correlation of mental development
throughout the animal kingdom with organization of complexity of brain-structure,
the effects upon mind of injury or disease in brain-tissue, and so forth.”? Do we not
know that a very serious attempt has been, and is still being, made, both in the field
of human psychology and in the domain of animal behaviour, to demonstrate that
all modes of behaviour can be adequately explained in terms of adaptation and
natural selection on the phylogenetic scale, also i terms of underlying physiological
and physico-chemical operations in the individual body ? Thus all the ife-processes
starting with those in a protozoan organism and ending with those in man, all the body-
rhythms like feelings of hunger and thurst, sleep-cycles and the rise of sex-impulses,
all behaviour-patterns such as the nest-building by birds or the mamifetsation of
‘affection’ by mother animals towards their offspring, have been sought to be account-
ed for in terms of biophysical determinism.

Two conclusions follow by implication : first, there can be no such thing as ‘free
will’ since mind can never function independently of bodily causation and, thus,
nothing can occur 1n consclousness unless its neural-cerebral counterpart has first
occurred 1n the brain; secondly, consciousness being a mere function of the brain
—almost an epiphenomenon—it can in no way influence a physical happening. So,
given the existing physical organization of the human cerebrum, how can there deve-
lop ;n man a greater supramental consciousness and how can it—even if the
possibulity of its existence is at all admitted—act upon his body to effect therein any
transfiguration of structure or of functioning ? For, is not the material body some-
thing autonomous in its operations, independent of any consciousness appearing to
inhabit it, and solely governed by an mexorable chain of physico-chemical processes ?

In brief, if the tenets of materialistic determmism have to be seriously consi-
dered, “we have to suppose that the body is constructed by the agency of chemical
elements building up atoms and molecules and cells and these again are the agents
and only conductors at the basis of a complicated physical structure and instrumenta-
tion which is the sole mechanical cause of all our actions, thoughts, feelings, the soul
a fiction and mind and life only a material and mechanical manifestation and appear-
ance of this machine which is worked out and automatically driven with a figment of
consciousness in it by the forces inherent in inconscient Matter.”3

B. THE Asceric REFUSAL

.....

How shall thy will make one the true and the false ?....

1 Rulpe, Introduction to Philosophy, p. 23.
2 Encyclopaedia of Religion and Ethics, Vol. VIII, p. 489.
8 The Supramental Manmifestation uporn Earth, pp. 60-61.
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The Real with the unreal cannot mate.
He who would turn to God must leave the world;
He who would live in the Spirit must give up life. ..
(Savitri, Book X, Canto III, p. 713)

The denial of the exclusive spiritual seeker has been equally categorical. We
have already had occasion to mention his scorn and disparagement of the body ( § II,
Mother India, April 1964). In more moderate terms, in so far as the figured destiny
of an evolutionary transformation of the human body is concerned, does there not
exist—so he avers—a serious metaphysical objection to this notion of a teleological
cosmos ? For, has not the Infinite and the Absolute everything in it already ? How,
then, can it possibly have “something unaccomplished to accomplish, something
to add to itself, to work out, to realise ?*’! Hence it follows that there cannot be in the
so-termed evolutionary process any element of progress or for that matter any original
or emergent purpose.

Also, even if we accept for the sake of discussion the dubious fact of a progressive
evolution from type to higher type, then, man must be the last stage of this process,
“because through him there can be the rejection of terrestrial or embodied life and an
escape into some heaven or Nirvana.”? After all, as all evidence points out—so would
the ascetic claim—that this manifested world is fundamentally and unchangeably a
world of Ignorance, ajfianatmak visva, transient and full of suffering, anityam asukham
lokam, devoid of any essential reality, sassdrameva nihsaram, the only sensible and
legitimate task before man is to find out some way of escape from the discordant false-
hood of this manifested world, sanisara, into the eternal bliss of some supraterrestrial
heaven or in an eternal dissolution in Brahman or in Nirvana. And in the nature
of things this spiritual evasion and escape must represent the only true end of the
cycle of individual existence.

Indeed, throughout the ages, whether the spiritual seeker be an uncompro-
mising absolutist who considers this manifested world to be an illusion, jaganmithya,
or an impermanence, sabbamaniccam, or he be a subscriber to some supraterrestrial
view of existence, holding that the soul’s true home lies beyond this terrestrial inter-
lude, this latter representing no more than a spiritual fall and exile, or a place of ordeal
where to expiate the sins, or at the best a temporary field of development of a single
scene of the drama of soul’s existence and experiences—his general verdict has been
that this earth-life is a rather difficult liability for a spiritual being, full of obstinate
and obscure resistances to the growth of the Spirit.

And thus a “war is declared between the spirit and its instruments and the
victory of the spiritual Inhabitant is sought for in an evasion from its narrow residence,
a rejection of mind, life and body and a withdrawal into its own infinitudes. The
world is a discord and we shall best solve its perplexities by carrying the principle

! & * The Life Divine, p. 742
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of discord itself to its extreme possibility, a cutting away and a final severance.”?

This ‘revolt of spirit against Matter’, this metaphysical dualism, culminates
in a second negation—at the other pole to the materialistic—of the eventual prospect
of the divine transfiguration of the body and the physical existence of man. Indian
thought, in particular, since the advent of Buddhism on the scene, has lived in the
‘shadow of this great Refusal’ and generally considered that the final end of life for
all is the garb of the ascetic.? For ““all voices are joined in one great consensus that not
in this world of the dualities can there be our kingdom of heaven, but beyond, whether
in the joys of the eternal Vrindavan?® or the high beatitude of Brahmaloka,* beyond all
manifestations in some ineffable Nirvana® or where all separate existence is lost in
the featureless unity of the indefinable Existence.”’

After all,

...truth shines far from the falsehoods of the world;
How can the heavens come down to unhappy earth
Or the eternal lodge in drifting time ?7

And the apparently indubitable evidence for this great denial lies in the fact that

The Avatars have lived and died in vain,

Vain was the sage’s thought, the prophet’s voice;

In vain is seen the shining upward Way.

Earth lies unchanged beneath the circling sun;

She loves her fall and no omnipotence

Her mortal imperfections can erase,

Force on man’s crooked ignorance Heaven’s straight line
Or colonise a world of death with gods.®

And hence goes the ‘lofty and distant appeal’ to renounce all ‘longing to build
heaven on earth’ and accept the stern and dour message of “renunciation [as being]
the sole path of knowledge, acceptation of physical Iife the act of the ignorant, cessa-
tion from birth the right use of human birth, the call of the Spirit, the recoil from
Matter.””®

1 The Lafe Divine, p. 215.

2 of. Ekadandam samgrhya.. sarvam tyaktvd parwrajet (Vidyaranya Muni, $roanmukts Viveka) :
“Collecting a staff and renouncing everything, one should take the path of a wandering monk.”

3 “Golaka, the Vaishnava heaven of eternal Beauty and Bliss.” (Sr1 Aurobindo)

4 “The hghest state of pure existence, consciousness and beatitude attainable by the soul without
complete extinction 1mn the Indefinable.”” (Sr1 Aurobindo)

5 “Extinction, not necessarily of all bemng, but of bemg as we know 1t...” (Sr1 Aurobindo)

8 The Life Dwvine, p. 24.

? & 8 Sauvitri, Book X, Canto II, p. 68s.

® The Life Divne, p. 24.
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These, then, are the two great denials—the materialist’s negation and the refusal
of the ascetic—and it is obvious that if either of these represented the true truth of
existence, then “any divinisation or transformation of the body or of anything else
would be nothing but an illusion, a senseless and impossible chimera.’!

But, as a matter of fact, this is not so. These views represent indeed aspects of the
Truth but in no way the whole of the Truth nor the liberating integral Knowledge
that would harmonise all partial and segmented views of existence and at the same
time transcend them.

The present essay seeks to meet the arguments leading to these two great Nega-
tions and show in the light of the Integral Yoga-Philosophy of Sri Aurobindo that,
although some of the propositions held by the materialist and the exclusive spiritual
seeker are indeed valid in their own way, their total view of things as well as the nega-
ting inferences they profess to arrive at lack altogether in conclusive cogency. We shall
try to justify, on metaphysical as well as on scientific grounds, the glorious prospect
of the transfiguration of the body and indicate, again in the light of the Supramental
Vision vouchsafed by Sri Aurobindo and the Mother, how far and in what way the
insistent problems of food and sleep, fatigue and inertia, sex and sensuality, animal
impulses and appetites, diseases and decay, and finally the Sphinx-like problem of
death and dissolution are going to be solved in the transformed divine body to appear.
We shall incidentally seek to find out—in however meagre and suggestive a measure
—any corroborative evidence gleaned from the field of biological evolution so far, for
after all “evolution...must have at any given moment a past with its fundamental
results still in evidence, a present in which the results it is labouring over are in
process of becoming, a future in which still unevolved powers and forms of being
must appear till there is the full and perfect manifestation.”® And so Nature,
the Great Mother, must have left her clues of approach even in the earlier phases of
the great World-Becoming that is being worked out through this process of evolution.

END OF PART ONE

JucaL KISHORE MUKHER]I

1 The Supramental Manifestation Upon Earth, p. 61,
2 The Life Divine, pp. 630-631.



MYSTICS AND SOCIETY

(Continued from the last issue)
CHAPTER V
THE PROSPECTS TODAY

A rFEW statements, old and new, will show them.

Modern man begins to see that every step in material ‘progress’ adds just so much
force to the threat of a more stupendous catastrophe.”—Carl Jung, Modern Man
In Search of a Soul.

“Shall we then sin, that grace may abound?”—Bible.
“The old order is over anyhow.”—Gerald Heard.
“Do you not hear the entrance of a new theme?”—Cecil Day Lewis.

“Q Lord, this is not the work of one day nor children’s sport.”— Imitation of
Christ.

“The way is all so very plain that we may lose the way.”—G.K.Chesterton.

So, where do we stand today, and where do we go from here? and how does mysti-
cism come in?

We stand, at last, trembling and tottering, on the edge of the Abyss, and if we do
not choose wisely we may, as many fear, go under. This is no rhetorical threat, such
as prophets of doom delight to deliver. The Western world s tottering under the on-
slaughts of forces of destruction it was harbouring as its most treasured possessions.
Our civilisation is challenged by its own offspring. Maybe when the strong have de-
voured each other—perhaps it would not be so bad if they devoured only each other
and left the others—the mystics shall inherit the earth. How much better if that
could happen before the Disaster, and the costly education avoided! Whatever hap-
pens, the mystics have always pointed to the necessity of choice, if we are to go ahead
or even survive, the choice that might provide the necessary breakthrough. It will
never be an easy thing, even if we agree to follow them, which is not certain. Nearly
everything in our modern society seems opposed to it. To accept the mystic insight
and activity would mean a radical change of nearly every idea and institution res-
ponsible for the present phase of our civilization, or de-civilization as some would like

22
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to call it. Maybe the hour has come, as William James said, when mysticism must be
faced in good earnest.

Going back in history one remembers that Hume wrote, with characteristic self-
assurance: “If we take in our hand any volume, of divinity or school metaphysics, for
instance, let us ask, Does it contain any abstract reasoning concerning quantity and
number? No. Does it contain any experimental reasoning concerning matter of fact
or evidence? No. Commut it then to the flames, for it can contain nothing but sophistry
and illusion.” In the light of a larger knowledge his own book would be perhaps the
first to qualify for that singular honour! As Sorckin points out: “We have seen that
modern sensate culture emerged with a major belief that true reality and true ‘value
were mainly or exclusively sensory. Anything that was supersensory was either doubt-
ful as a reality, or, being imperceivable by the senses, amounted to the non-existent
... . Its first positive frurt is an unprecedented development of the natural sciences and
technological inventions. The first poisonous fruit is a fatal narrowing of the realm of
true reality and true value.”* It is this “fatal narrowing” that has led many of our
thinkers and artists, guilty, uneasy and afraid, openly or by indirection towards the
Mystic Way. Some have been apprehensive of spelling it clearly lest it sound too
unorthodox or un-‘scientific’, while others have not hesitated to announce their
affiliation, discovery, or re-discovery. Dean Inge, for instance. “I am venturing to
predict,” he wrote, “a revival of spiritual or otherworldly religion....I have this
opinion partly on the tendency of human nature to seek for compensations. Now
that the idols...are lying broken at the foot of the pedestals; now that...the last
western heresy, the beliefin an automatic law of progress, has been so far disproved...
that it has become a manifest absurdity; now that we are losing faithin our political
institutions, it is plain that we must either give up hope...or once more fix our hearts
where true joys are to be found...If; as I believe, we are threatened not with another
Dark Age, but with a period of contracting civilization, we are likely to see a revival
of community life, and perhaps another flowering time of mysticism and mystical
religion. ... If I am right, if we may look for a rebirth of spiritual religion, we
must expect, as in former revivals, it will be very independent of the Churches, and
not too kindly regarded by the ecclesiastics.””® Such opinions are gaining ground,
within and without the churches. The voice of wisdom has always been heard above
the mélée. Here it is, once again, up to date, from Sri Aurobindo:

“At present mankind is undergoing an evolutionary crisis in which is concealed
a choice of its destiny, for a stage has been reached in which the human mind has
achieved in certain directions an enormous development whilein others it stands
arrested and bewildered and can no longer find its way. A structure of the external
life has been raised up by man’s ever-active mind and life-will, a structure of an
unmanageable hugeness and complexity, for the service of his mental, vital, physical
claims and urges, a complex political, social, administrative, economic, cultural
machinery, an organised collective means for his intellectual, sensational, aesthetic
and material satisfaction. Man has created a system of civilisation which has become
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too big for his limited mental capacity and understanding and his still more limited
spiritual and moral capacity to utilise and manage, a too dangerous servant of his
blundering ego and its appetites. For no greater seeing mind, no intuitive soul of
knowledge has yet come to his surface of consciousness which could make this basic
fullness of life a condition for the free growth of something that exceeded it....It is
being used instead for the multiplication of new wants and an aggressive expansion of
the collective ego. At the same time Science has put at his disposal many potencies
of the universal Force and has made the life of humanity materially one; but what uses
this universal Force 1s a little human individual or communal ego with nothing uni-
versal in its light of knowledge or its movements, no inner sense or power which would
create in this physical drawing together of the human world a true life unity, a mental
unity or a spiritual oneness. All that is there is a chaos of clashing mental ideas, urges
of individual and collective physical want and need, vital claimsand desires, impulses
of an ignorant life-push, hungers and calls for life satisfaction of individuals, classes,
nations, a rich fungus of political and social and economic nostrums and notions, a
hustling medley of slogans and panaceas for which men are ready to oppress and be
oppressed, to kill and be killed, to impose them somehow or other by the immense and
too formidable means placed at his disposal, in the belief that this is his way out to
something....But because the burden which is being laid on mankind is too great for
the present httleness of the human personality and its petty mind and small
Iife-instincts, because it cannot operate the needed change, because it is using this
new apparatus and organisation to serve the old infraspiritual and infrarational life-
self of humanity, the destiny of the race seems to be heading dangerously, as if im-
patiently and in spite of itself, under the drive of the vital ego seized by colossal
forces which are on the same scale as .the huge mechanical organization of life and
scientific knowledge which it has evolved, a scale too large for its reason and will to
handle, into a prolonged confusion and perilous crisis and darkness of violent shift-
ing incertitude. Even if this turns out to be a passing phase or appearance and a tole-
rable structural accommodation is found which will enable mankind to proceed less
catastrophically on its uncertain journey, this can only be a respite. For the problem
is fundamental and in putting it evolutionary Nature in man 1s confronting herself
with a critical choice which must one day be solved in the true sense if the race is to
arrive or even to survive.” 3

An informed, integral mysticism could be an overall answer to all this, a way out
of the impasse. “A life of unity, mutuality and harmony born of a deeper and wider
truth of our being” is the hope, for which the mystics have always stood. This will be
the Universal or Invisible Church of those that know, “the unifying of history” for
which we have been waiting and which this age, if it so wills, might make possible.
This will not be done by any get-together of ecumenical councils to settle ancient theo-
logical disputes. The world and not any accredited church, or number of churches, the
united or disunited nations, is the mystical body of God. But the details of transition
may well be left on, the knees of the gods, if they have any use for an erring human race.
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“From the integralist standpoint, the present antagonism betweenm science,
religion, philosophy, ethics and art is unnecessary, not to mention disastrous. In the
light of an adequate theory of true reality, and purpose, they all are one, and all serve
one true purpose: the unfolding of the Absolute in the relative empirical world, to the
greater nobility of Man and to the greater glory of God. As such they should and can
co-operate 1n the fulfilment of this greatest task....Our remedy demands a complete
change of the contemporary mentality, a fundamental transformation of our system of
values, and the profoundest modification of our conduct toward other men, cultural
values, and the world at large.” * To the eye of faith: “Therefore the time grows
ripe and the tendency of the world moves toward a ‘'new and comprehenstve
affirmation in thought and 1in imner and outer experience and to its corollary, a
new and rich self-fulfilment for the race.”

This, one might say, is the theory or expectation. But it is obvious that there
will be many problems of transition likely to wreck the plan, failures that would be
a sore trial to the faithful. So while we must notlook for any short cut, indeed must
anticipate a long, even endless labour of adjustment and renewal, this will be a much
better thing then to acquiesce in the existing evil or wait for an inglorious exit which
is all that the present dispensation promises and so liberally distributes every now
and then.

If, apparently, no age has been more removed than ours from any such attitude
or approach as we have tried to outline, none needs it so much. In fact, we are loud
in opposing it. But in most traditional views hostility to truth is a recognised technique
and difficulties have been termed opportunities. This unspiritual age of ours, at least
based on unspiritual foundations, calls for 1ts opposites. The dreadful message of the
Atom, the ne plus ultra of separation and slaughter, calls for the Atman, the ultimate
of all Unity. In the words of our most sensitive historical thinker: “The release of
atomic energy by Western technology 1n A.D. 1945 has had three effects on the Wes-
tern technician’s position. After having been undeservedly idolized, for a quarter of
mullennium, as the good genius of Mankind, he has suddenly found himself un-
deservedly execrated, as an evil genius who has released from his bottle a jinn that may
perhaps destroy human life on Earth. The arbitrary change in the technician’s for-
tunes 1s a severe ordeal, but his loss of popularity has not hit him so hard as his loss
of confidence in himself. Till 1945 he believed, without a doubt, that the results of
his work were wholly beneficent. Since 1945 he has begun to wonder whether his
professional success may not have been a social and moral disaster.” ® Earlier, in
Modern Man In Search of a Soul, Jung had told us of the working of the law of psychic
compensation, how while the champions of the French Revolution were celebrating
the worship of the Goddess of Reason (very appropriately, one might add, imper-
sonated by a lady from the streets, une fille de joie) the West had also received its first
translation of the Upamshads. ““I cannot take it'as an accident,” says Jung, ‘it seems
to me rather [to satisfy a psychological law whose validity 1n personal life, at least,
is complete....No psychic value can disappear without being replaced by another of
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equivalent intensity....(Du Perron) brought the Eastern mind to the West, and its
influence upon us we cannot yet measure. Let us beware of underestimating it.”

In our present crisis too, the Decline of the West which engulfs us all, the star
may rise in the East, the East being the land where the Sun rises. What Father Zos-
sima, in The Brother Karmazov, says about the east is true of the mystics, for they
are always turned towards it. “And when the time comes, they will show it to the
tottering creeds of the world, . .. That is the great thought. The star will rise out of the
East.” That is why we have now and then used the insight of an eastern sage too
little known for his importance. But this implies no idolatry of place, person or
geography. The East or the Sun is a symbol and not a physical object. To talk in
terms of division and differences even here can but be a continuing folly. It is a com-
mon crisis and the resources of mysticism everywhere are needed for all alike. May-
be in the process mysticism itself will shed some of its historical forms, its excesses
and accidents and acquire a new look. In this respect those venerable elders—not a
few!—who are still trying to perpetuate the dying gospel of separation between peo-
ples, are perhaps not acting in the best interest of the cause. As someone has said, it is
strange how the Devil has invaded the realm of mystical theology and shares the
ground about equally with God. To set, for instance, the mysticisms of the East and
the West at variance is to carry over from an earlier, false feud; it is to prolong that
“blandly bumptious provincialism” which has today little or no right to exist. To
say, as Denis de Rougement and Henri Massis have done, that Eastern mysticism is
unacceptable, or, as Zachner has said even more openly, that it is a heresy is not likely
to endear them to lovers of truth. In one of his earlier essays T.S.Eliot had informed
us that “a spirit of excessive tolerance is to be deprecated”. Indeed, for how else
can we appreciate the strength of his own suggestion? It is sad to see even Maritain
falling for these futile and false distinctions, between what he calls natural experience
and supernatural experience. How revealing, in this context, is Sadhu Sunder Singh’s
sad reflection on such dogmatists: “very nice but very narrow”! Simone Weil, who
was no church theologian, saw into the truth more clearly than those with this more-
holy-than-thou complex. “It is necessary,” she said, “that differences should not
decrease friendship and that friendship likewise should not decrease difference.”
Behold, how they love one another, said the pagans about the early Christians. How
one wishes the same could be said about the self-styled mystics ! Perhaps the mystics
know the truth all right, it is the narrow-minded pundits, the intellectuals and the
ecclesiastics, who fail in the final test, whose pride and puerility prevent them from
recognising the simple truth of unity in diversity. As Krishna said, it is only children
that make distinctions. The great mystics have preferred to echo the poet’s tongue :
«“Q world, I cannot hold you close enough !I” To the agent of division they would
say, with one voice, Nescio te, I know you not. How much more tolerant, in this res-
pect, has been the attitude of the eastern sages ! Toynbee, who is never weary of
drawing Christian conclusions for the disasters of our times, has rightly recognised
the exemplary tradition of toleration that has marked eastern and Hindu mysticism,
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The demand that one’s religious sentiment be comprehensive makes for tolerance.
One knows that one’s life alone does not contain all possible values or all facets
of meaning. Other people too have their stake in truth. The religion of marurity
makes the affirmation “God is”, but only the religion of immaturity will insist, “God 1s
precisely what I say He is”. The Hindu Vedas were speaking mature language when
they asserted ,““Truth is one, men call it by many names.” In the words of Kabir :
“Benares is to the East, Mecca to the West, but explore your heart, there is both Ram
and Allah.” Or, to quote the Persian sufi :

My heart has become capable of every form; it is a pasture
for gazelles and a convent for Christian monks;

And a temple for idols, and the pilgrim’s Ka’ba and the
table of Torah and the book of the Koran.

I follow the religion of Love, whichever way his camels take.

This is the universal and non-denominational form of mysticism, the most likely
form of the world religion to be. Factionalism, such as exists, will have to go, these
cherished dogmas of the schools will have to go, before the truth which demands
our total loyalty. The deeper one goes into the psyche the less is one bothered by these
man-made differences. The differences exist, but to insist on them and them alone,
is to fail to see the sense of their existence, it is to declare oneself as immature. For
these are not differences that divide, but “sweet difference of the Same”. In true
mystical experience, “East and West and other differences vanish”.

(To be continued)
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ESSAYS ON SAVITRI AND PARADISE LOST

(Continued from the June issue)
3. SOURCE

THERE is a source of each thing, a beginning that makes possible the creation of an
object. There is one point where a thing starts and unless one reaches this causal
point, one may very well miss the very stuff of a creation—specially when one is deal-
ing with such great creations as the two epics in question.

We have had scholarly debates regarding Milton’s source and the many drafts
that he experimented on, the hundred themes that he considered for his epic, also how
much he borrowed from his English contemporaries or his earlier poet-predecessors.
We could not add to this research or increase what has been already acquired.
But we, for the moment, are concerned with the inner aspect, the esoterical side of the
question. After all, the outer issues are but results of the inner causes. If we can tap
these, we shall discover what a mere physical research may not yield. We may land
in fruitless abstractions, or futile incomprehensible data. But this 1s better than
arriving at conflicting theories that do not make us wiser.

To seek the source of Paradise Lost, we must go back to the personality of Milton,
his psychological make-up and his environment and how he reacted to it.

All great poets are egoists, self-centred men, which makes possible the intensi-
fication of any sentiment, the raising of one sentiment to a pitch of vibrant creativity.
Ego-centricity shuts out all other influences and so makes artistic creation possible.
What is an ethical loss is a gain in poetry and art. This is because artistic creation
needs an opening to planes which are supra-physical and man, as he is, has no opening
to these hidden spheres unless he raises himself up or tunes his being’s chords to a
high pitch of tension. All these are abnormal processes from the point of view of
nature. There are two ways one could raise up one’s self to a higher state of conscious-
ness—one is by self-discipline and the other is by acute sensitivity—the result of self-
centredness Self-discipline is an arduous process but the other is easy enough if one
has a great personality. Milton was a man of character, determination, and unswer-
ving will. He was not one who could take defeat easily or succumb to hostile
conditions. His will, determination and his egoism are at the root of his creation of an
epic. If one read carefully enough the contents of Paradise Lost, one would find
Milton’s egoism markedly apparent. No amount of religious sentiment, ethical
fervour, philosophical aloofness can obliterate this fact. But his ego is not a small
or dwarf entity. It has a large personality, a great force of character, an undeniable
nobility of strength in spite of the opinions it sets forth or the doctrine put out
which seems almost abhorrently strong.
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But the ego is only one facet of this creation. Although this poem starts from
ego, what it expresses or tries to reveal is something beyond itself. It becomes in a
way an instrument of something greater than itself. Milton knows how to curb his
ego and, in spite of it, he speaks of something nobler, higher and attempts to reach
out of his limitations by the force of his singular will.

A determination alone 1s not enough to create an epic. A capacity of an extra-
ordinary character is necessary. Milton had this capacity and was acutely
aware of 1it. It was not a foolhardy venture. He had full control of the medium. His
intellect, his poetic capacity, his power to tackle the different strings of the situation
were immense. His mind’s eye had seen beforehand the whole tableau of his epic
like a vast panorama. Further he had the capacity to turn a biblical tale mnto a living
epic and give the impression of a vivid truth and not a copy. He added colour, des-
cription, form and music and these did affect the origmally concerved theme.

Poetry comes like a voice of heaven, and the truer and more faithful the instru-
ment, the greater 1s the height of poetry or 1ts gripping power. In Milton it began as
a lucid note restrained, unadorned. With the growth of his personality, it acquired
breadth, it gathered force and grew intense. We can almost say it reaches its climax
in Paradise Lost, although theYe are crowning touches in some stray poems.
Apart from the egoism and the will to fame, the outward lingwstic capacity, there
is this poetical element, this poetical fervour standing behind a vivid and expressive
instrument, which throws its light on the creative mind and life to express something
of itself not as an ego but as a divine self-figure. How one receives and how one
utilises this, differs from poet to poet and from instrument to instrument. Milton’s
ego was a great factor. The poetical soul employed this egoism towards its own end.
It increased the capacity by intensification of purpose. It employed the will which
in many poets is either m a slumbering state or else misguided into wrong channels.
It gave definttion, purpose and a fixed aim so that the will could become a channel
for 1ts throwing itself out 1n a potent stream into the mind of the poet. His education,
learning, hus power of penetration, mental acquisitions, his way of looking at things,
hus logic, knowledge, and drive, all it employed to give his poem a richer substance
and significance. Lastly, it gave the needed vision, the msight, the poetical eye that
can see what 1s screened from the common physical mind.

In Sri Aurobmdo we get a totally different aspect of the scheme, owing to the
difference in the instrument and the inner composition of the poet and the develop-
ment of the soul, mind and hfe. To begin with, he did not start as an egoist like
Milton. He had no need for renown or any need for establishing himself as a poet of
distinction. He had taken his stand 1n his soul and had done away with the need of
a motivated action that could serve as a spur. This is because the whole psychological
structure had undergone a deep spiritual transmutation; what would be an aid to a
common poet was to him a hindrance because of his altered status. He did not re-
quure to tune the strings of his being to a high pitch by the human process of concen-
tration resulting from egoism. In lum the creative process was not a blind way of
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working which possesses unconsciously the recipient instrument. He was a conscious
tool in the hands of the creative deity, the poetical afflatus; when he wrote Sawitri,
it was for self-expression alone and not for any spurious or lesser motive. Hence his
source lay not 1n his ego, but in his soul. His source was in his pure creative urge
and he needed no mediation of a stray and vital urge. One who had risen beyond the
limits of common desires and was self-given totally to the supreme Will could have
none of these common psychological prompters.

But it is thought that action without motive tends to become insipid or lack the
vigour that a motivated action could have. This holds good for the unenlightened
soul, the man who has not heard a deeper voice, the being that has not taken for guide
the Divine Will. Such a thing would be possible in Milton or any other poet in fact.
But Sri Aurobindo starts from a plane of consciousness unreached by Milton. He
had access to heights Milton could not imagine even : Milton’s highest heaven was
the ethical paradise, his loftiest ascent the heaven of theological scriptures. Therefore
Sri Aurobindo needed no human ambition to serve as a goad, for all attainment, fulfil~
ment and plenitude were in him. His poetry, instead of becoming insipid, became
fuller, richer and intenser.

In Milton the source is the mind; the source 6f Sri Aurobindo is in the soul.
The beginning of Milton’s poetry lay in a marked influence of the poetical daemon
while that of Sr1 Aurobindo lies in open outbreak of the deity of poetry. She can
speak to us through him unhindered, having no screen of ego or motivated action to
stand between and interrupt the music. Words actually become an instrument in
Sri Aurobindo’s hands to reflect, send out, manifest the divine Idea, the uncaught
thought-substance, the veiled seed of the inscrutable Spirit.

In Milton’s words there are visible patterns that have musical qualities. Sri
Aurobindo too was conscious of the musical qualities and tonal value of words, but
he was not circumscribed by them but made the words instruments of something
behind, something hidden and occult.

Beginning from a lesser height, Milton’s poetry has not that sense of inevitability
which Sri Aurobindo’s has. Because the latter’s inspiration comes from beyond the
status of thought, it has power and directness. Milton’s poetry on the other hand comes
garbed with ideas and moods. In fact, his poetry starts with thought and ends with it;
it does not soar higher or dive deeper.

Sri Aurobindo began from a different source. He started from the two hidden
sources—that of the soul and that of the zones beyond the reason. This statement is
only vague, for rich and varied 1s his inspiration. There are the inner mind and life-
parts under the mfluence of the soul, which reveal the true portions of our mental
and vital natures. There is the inner physical that feels the subtle and invisible vibra-
tions and this too is there in his poetry. There are further grades of inspiration :
some begin on the height of poetic intelligence, others beyond it on the higher or
illumined mind, the intuition or the Overmind. This particular phase we shall develop
again in detail in a separate chapter.
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Not only thought, but beliefs, faith and personal mental trends are reflected
in Milton and form in a way the source of his work. Sri Aurobindo was above these
mental particularities, nowhere did his opinions reflect his mannerisms or make them
obvious. But Milton’s beliefs go to form the very substance of his poetry at times.
He induces the inspiraion to channel itself into lines his thought dictates, a result of
which is the withdrawal of the full and poignant flow of the inspirational afflatus.
He has to rely on his physical mentality to run the show. At such instances we have
rhythmed prose at best, lacking the vigour and substance of true poetry.

Thought itself has its limits and its horizons. These too are reflected in the poet,
depending on the mental height he has attained. Thoughts can come from the pure
intuitional levels or from the level of reason or, lower still, from the life or physical
parts : these three levels give respectively clarity, vigour and grossness to the
recipient. Milton rarely escapes to the pure intuitive zones; his egoism, his strong
earthliness, his dynamic will stopped such aerial adventures. He possessed a rich
vibrant will, a great vigour of reason; when he wrote, lines came to him from these
zones of mind-afflicted life. Thus gives him the power and majesty. Reason by itself
is incapable of such puissance. Also it lacks the glory, the majesty that come from
life. Yet he does not lose hold of mind’s height, a majesty and an aloofness. It is this
life-portion that creates and is responsible for the creation-forms; mind here has to
organise these formations. So, not only richness but organised variety is here; none of
Muilton’s poetry 1s ever a loose product.

Another work of the life-part is the endowing of the creation with concreteness.
Mind by its very nature is abstract, figurative or symbolic. It deals with pure ideas,
thoughts that represent something of the reality behind but not Reality in itself. This
abstractness, when not energised by the vital-mind, is almost a dead and unproductive
element. Milton, when he is dull, draws his inspiration from this source. But oftener
he can tune himself to the mixed inspiration wedding the concrete and the
abstract.

In Sri Aurobindo, the soul was the creator, but 1t too needed something tangible
to manifest 1ts beauty, power and bliss. Unlike Milton, his creativity springs from
the inner life-parts, the inner emotions, the mner substance of the mind rather than
the outer mind, the discursive reason or the mind fused with the life-portions. Its
splendour, colour, variety, surprises, music hail from these inner worlds. Just as
Milton takes his stand on the mind, with life and will enriching his mental creation,
Sri Aurobindo took his stand on the soul, with life, mind and emotions under the
sway of the psyche. The intensity of Milton has a vital and rational nature; but that
of Sri Aurobindo has the character of the soul with the vast influence and life-beat

of the Spirit. In spite of his closeness to life, Milton fails to leave a deep enough
impression like Sri Aurobindo.

(To be continued)
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A READING OF VALMIKI

THE leading motive in both the ‘Ramayana’ and the ‘Mahabharata’ is
the Indian idea of dharma. Yet there is a difference. The ethics of Vyasa
belong to the liberated mind, to those who are ready for a life of Yoga.
His is the gospel of frewm w9, Valmiki however is nearer to erring huma-
nity. His more humanely moral spirit has also been more poetically
presented in the sense that it is more concrete, steeped in emotion proceed-
ing from the heart and acting through the heart.

It is not often that human beings are forced to choose between two
courses of action appearing to be equally moral—as Arjuna for instance
had to on the battlefield at Kurukshetra. In those situations we are advised
to rise above the conflict and see things as the Divine sees them and
become an instrument of His Vision and Will. The ‘Ramayana’ presents
situations more common. Every one of us faces such situations every now
and then—situations where the conflict between the desires of the ego on
the one hand and the choice made by us in our highest state of conscious-
ness in obedience to the inner voice of Truth on the other becomes so acute
that the best of us are violently forced into giving up the Dharma and doing
things which go to nourish our attachments. The concept of Dharma as
presented in the Indian epics is indeed complex. It passes beyond our
modern notions of ethics—ethics based on reason. It may be called, as
presented in the ‘Ramayana’, spiritualized ethics—a system of ethics
based on @ —a perception of truth when a man is in the highest state
of consciousness. The glory of the ‘Ramayana’ consists in its concretely
presenting this Dharma and the conflict arising from an attempt to practise
it.

An attempt is made in this article to study certain sections of Bala-
kanda with a view-to discovering the theme of the whole epic and showing
how the images and episodes are so organized as to help us to realize it.
The first book is taken up deliberately. Hermann Jacobi says that the tone
of this book is in striking contrast with that of the genuine parts of the
second book and feels that it is a later addition. Strangely enough even
some Indian admirers of the epic hold the same—to my mind—mistaken
view. Masti Venkatesa Iyengar, a genuine lover of Valmiki, says that
the stories of Sagara and his sons making the ocean and of the descent of
the Ganges seem to be interpolations.
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The two values strongly stressed in the epic are Satya and Dharma;
Satya as seen in the wfgst and the a#@ and Dharma as seen in the fulfil-
ment of a promise made. You give your word that you will do something
—when you are in a heightened state or consciousness. But later on when
you find that the fulfilling of it brings you suffering and pain largely created
by your ego—your attachment to persons or things—you would like to go
back on your sfasm. Dasaratha is typical of the normal cultured man
who is in a state of conflict and Rama is the s@@® &9 embodying in him-
self Dharma—the person who would not only himself uphold the cause of
Truth but help others to do it. And the events show the chastening in-
fluence of the sufferings undergone by the characters in the fulfilment of
sifa.

In a well-written epic we perceive that the plot, episodes, characters
and diction all go to emphasize and reinforce the vision, and the reader
with ‘sensibility’ recreates in himself the experiences by responding ade-
quately to the medium. Valmiki’s ‘Ramayana’ has been and is a most popu-
lar epic. But the enjoyment of the poetry of Valmiki is the last reward of
consummated Vedic and Upanishadic scholarship. The sloka, that is often
chanted before the Scripture is used for um=m@w or religious purposes,
defines the right reader of Valmiki. It runs thus

TT W Of N s |
3T, NTETETEI STEATETHEICHAT |

Sri Kuppuswami Sastri says that this should be punctuated in two ways,
with a comma before st& and a comma after s and it should be read in
prose in two ways 3338 R Of¥ @RATHE I and wRATHS FFG W I
sta—thus ‘the supreme God of the Veda fulfilled himself in the highest
type of Manhood as embodied in Sri Rama, Dasaratha’s son; and the latter
rose to his full stature of manhood and thus rose to the Brahmanhood of
the Veda; then the ultra-human Veda came to have its delightful fulfilment
in the essentially human Ramayana, through the Seer-poet Prachetasa’.
The audience of Valmiki’s Ramayana must have been, then, aristocrats
of culture—scholars well-versed in the Vedas and Upanishads—to see the
epic as the embodiment of the Veda itself. The ordinary reader may of
course enjoy the story so well told; but he misses a good deal if he does not
pause to examine the words. Let us turn to sargas 19, 20 and 21 of Bala
Kanda to see what such an examination can reveal to us.

At the end of sarga 20, the sage Viswamitra arrives. King Dasaratha
3
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receives him warmly. The noble king welcoming the great sage is pre-
sented appropriately in

TS d gl FTFHa qra: |
The visit is a great blessing to him in every sense of the term and he says :

qqT qAT qEIC. AAT FEALE |
T FERRRY, ATHTITE T 4

—really a felt experience for the speaker. Then follows most naturally
his assurance—his promise to do whatever the sage wants to be done.

FTRTETIRIGISE @gaufEed |
Fred 9 fowma =@ eguefa Hifww
FAl ATgHINY &9q fg WA ww

Sage Viswamitra is happy: 7t@ =f¥ < smw g9q. He has come to take
his sons to help him in performing a 7%. He requests him to send his sons
along with him. He knows that Rama and Lakshmana can and will help
him. He would protect them and help them to kill the demons :

a9 AAT Ty e @ e
HygETed YT 9gET A &’

The sage then proceeds to say that he knows Rama as nobody else does—

¥g I wE W aAaTE |
afgwist AgasT. @ I aufy fewar o

After this categorical declaration there can be no hesitation. We expect
Dasaratha to send his children along with the sage. But on hearing the
words—fazatfasas gw— Dasaratha becomes sad. '

=fa geamAifaRy qftasw dedid gEam )
ALATCTAA, AEF, WEIHT SqTIqHAT. T9=1e Fraar |

The last two words indicate so well the fall from a height—the state of
consciousness in which the promise was made. It takes sometime for him
to recover and his reply begging the sage to excuse him does not become
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the great king of the Ikshwaku family. Valmiki writes : #gafas frgs:
g9, ggAsErd ... These are words born of attachment, an attachment
that makes h1m bhnd stupid as it were. He would rather go himself.

Viswamitra is angry, but then he is not now the Kshatriya who fought
with Vasishta. He is a Brahmarishi and his anger will not destroy. It will
if anything only purify, chasten. Here is a picture of the sage :

o aafageser fess gfowga gagm faam awg
Ugd 3@ "Q qfwoatgdd: gudad Swsdieal wgiaarg i

Here is a happy instance of Valmiki’s marvellous power of using words to
evoke in the right reader a precise complex response, to evoke the combi-
nation of emotions and associations appropriate to the context. The life
and growth of genuine poetry depend, according to Sanskrit poetics, upon
a delightful synthesis of the artist and the art critic; of Kavi and sahridaya;
of charm and response. And here are words which are only exquisitely
detailed compulsions on a mind willing and able to be so compelled.
Viswamitra is wgfwafg: which may be rendered wgfwsiss:. True, it means
that. But in describing him as afg in a w& Valmiki has put into the verse
a whole world of association—what C. S. Lewis would call ‘the subterra-
nean Virtue’ which we don’t see in the rendering wgfusss: . afg is that
which carries and conveys our offerings to the proper deities. The ideal
reader would again recall here the verse in Kathopanishad :
dmame wlaafa sfafa. s@on @

‘Fire is the brahmin who enters